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This insightful, all-encompassing 
chronicle spanning 400 years traces the 
fascinating rise of the Episcopal Church, 
founded in an age of fragmentation and 
molded by the powerful movements of 
American history: the Great Awakening; the 
American Revolution; the Industrial 
Revolution; the Civil War; two World Wars 
and the Depression; and the social upheavals 
of the post World War II years. 

Prichard examines the historical and 
social contexts in which the Church has 
lived—and still lives today—revealing also 
how the Church has impacted American 
society. He explores the broadening of the 
Church to include changing roles for lay '■M ' 
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people, women, Blacks, Asian-Americans, 
the physically-impaired, and other 
minorities. He relates the story of the 
Episcopal Church to the stories of other 
denominations in light of on-going 
ecumenical dialogues. 

From the historian’s perspective of 
searching out the lasting significance of 
events, Prichard focuses on the rapid changes 
of the past twenty-five years which have 
brought the ordination of women; the 
Charismatic movement; the rise of Hispanic 
membership; the first meaningful level of 
racial integration; and the publication of the 
new hymnal and Prayer Book. 

Here is a splendid history, an invaluable 
volume for anyone who enjoys a good book, 
as well as scholars and students of Church 
history. The words flow through generations 
with ease and fresh information that sparks 
continued interest. 
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Preface 

A quarter century has now passed since the publi¬ 
cation of the last general history of the Protestant 
Episcopal Church.1 The mere passage of time— 
twenty-five years of rapid change that have brought 
the ordination of women to the presbyterate and epis¬ 
copate, the Charismatic movement, a rise in Hispanic 
membership, the publication of a hymnal and a 
prayer book, and the first meaningful level of racial 
integration—is a sufficient cause for a new look at the 
subject. Yet, there are other reasons as well for a new 
study. A flowering of new scholarship has called 
attention to the roles of women, minorities, and the 
laity in the church that had often been overlooked in 
previous accounts. The continuing ecumenical dia¬ 
logue in which the Episcopal Church has been 
involved in this century underlined the importance of 
relating the story of the Episcopal Church to that of 
other American denominations. Historians with an 
interest in social context have provided clues to the 
social context in which Episcopalians lived.2 In addi¬ 
tion, a series of recent period studies have provided 
new insights into ways of approaching the general 
story of the Episcopal Church.3 

These and many other questions have influenced 
the way in which I have shaped the narrative that fol¬ 
lows. It differs therefore from the histories of the 
Episcopal Church that have preceded it in a number 
of ways. I would, however, like to draw attention to 
five particular elements. First, I have attempted to 
broaden the base of the story to be more inclusive of 
laypersons, females, blacks, Hispanics, Asian Ameri¬ 
cans, and the deaf. In large measure, I am relying on 
the excellent scholarship of others in this area.4 Sec¬ 
ond, I have come to believe that an understanding of 
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the apostolic succession-baptismal covenant argu¬ 
ment (the belief that ordination by bishops is a neces¬ 
sary part of the relationship into which God draws the 
redeemed at baptism) provides a key to understand¬ 
ing many Anglican attitudes from 1700 to the end of 
the nineteenth century. I have used the concept in 
my explanation of the success of the Society for the 
Propagation of the Gospel in New England, of the 
shock caused during the Awakening by George White- 
field (who rejected the argument as invalid), and of 
the crisis produced by a growing Roman Catholic 
Church (which also had apostolic succession) in the 
ninteenth century.5 I believe the concept is also use¬ 
ful in understanding the relationship of the Episcopal 
Church to other denominations. 

Third, my reading of the correspondence between 
Anglican clergy and England during the Great Awaken¬ 
ing that is contained in the Fulham Papers has led me 
to suggest a new model for the understanding of the 
Great Awakening. Previous historians have wrestled 
with the mixed response that George Whitefield 
received from his coreligionists in the colonies. I 
have used a chrononogical device—differentiating a 
negative response up to 1759 and an increasingly 
positive one after that date—to make sense of this 
data. I believe that this approach allows both for a 
clearer description of the relationship between Epis¬ 
copalians and Methodists and for the incorporation of 
more information about lay piety. 

Fourth, the passage of time has allowed me, I think, 
to take a new look at the 1920s. Those historians 
who wrote in the thirties and forties played down the 
divisions in the church at that time.6 I have, in con¬ 
trast, called attention to the effects of the modernist- 
fundamentalist debate in the church and have noted 
the lack of agreement on such basic issues as rights 
of female and black Episcopalians. Fifth, I have, in 
addition, continued the narrative to 1990. 

I thank all of those who have helped me with this 
work, particularly, Marcia, Daniel, and Joseph, my 
patient wife and sons; Guy F. Lytle, Samuel Garrett, 
Bruce Mullin, Roland Foster, and Charles Henery, fel¬ 
low historians who have given me advice and counsel 
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at various points; the members of the Women’s His¬ 
tory Project, who have taught me to look at historical 
evidence in new ways; and a decade of students at the 
Virginia Theological Seminary, who have taken my 
class in the history of the Episcopal Church. 

Robert W. Prichard 
Alexandria, Virginia 
January 1991 
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1 
Founding the Church in 

an Age of 
Fragmentation 

(1585-1688) 

Early Colonization in America 

Following a series of exploratory visits (Florida, 1565; 
California, 1579; Newfoundland, 1583; etc.), the 
English made their first attempt at American coloniza¬ 
tion at Roanoke Island (1585-87). They named the 
colony Virginia after Elizabeth the Virgin Queen 
(1558-1603), though the island is in what is now the 
state of North Carolina. The Roanoke effort was un¬ 
successful, but twenty-two years later an English mer¬ 
cantile company (the London Company) did plant a 
permanent colony further north, which it named 
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Fig. 1 St. Luke’s Church, Smithfield, Virginia, ca. 1632 
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Jamestown after James I (James VI of Scotland), who 
had followed Elizabeth to the English throne. 

During James’s reign (1603-25), this Virginia colony 
was the primary focus of English colonial efforts. It 
was not, however, the only English settlement. Navi¬ 
gation was still an inexact science in the seventeenth 
century, and not all the ships headed for the new 
colony reached their intended destination. In 1612, 
the wreck of a ship bound for Virginia led to the es¬ 
tablishment of an English colony in Bermuda, a collec¬ 
tion of islands 580 miles to the east of the coast of 
North Carolina. In 1620, the Pilgrims, also bound for 
Virginia, landed at Plymouth, considerably to the 
north. In 1624, a group of English colonists reached 
Barbados. 

English Christianity and the Reformation 

The colonists who came from England to America 
brought with them the religious faith of their native 
land. Like that of much of northern Europe, the faith 
of the English people in the early seventeenth century 
was a Protestant Christianity that had been pro¬ 
foundly shaped during the sixteenth-century Refor¬ 
mation. Colonists often disagreed about details, but 
the broad outlines of English Protestantism were clear 
enough.1 

That English Protestantism was very different from 
the late medieval Catholicism that had been the faith 
of England at the start of the sixteenth century. Eng¬ 
lish Christians at that time subscribed to a penitential 
theology according to which individuals made them¬ 
selves acceptable to God with good works, pilgrim¬ 
ages, indulgences, and memorial celebrations of the 
Mass. Beginning in 1519, however, a group of theolo¬ 
gians at Cambridge University began to question this 
theology. Had not the church gone astray, they asked, 
by limiting the love of God to those who could first 
perform good works? Did not the New Testament 
speak of a love that God gave to those who were still 
sinners (Rom. 5:8)? Were not good works a result 
rather than a cause of the love of God’s forgiveness? 
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At first only mild voices of protest, these early 
English Protestants, whose number included Thomas 
Bilney (14957-1531), Robert Barnes (1495-1540), John 
Frith (ca. 1503-33), William Tyndale (1495-1536), 
Miles Coverdale (1488-1568), Hugh Latimer (ca. 
1490-1555), and Richard Cox (ca. 1500-81), made 
themselves increasingly heard. Bilney told of the 
sense of forgiveness he had found while reading 1 
Tim. 1:15 (“Jesus Christ came into the world to save 
sinners”). Barnes warned that the pomp and ceremony 
of the church could obscure the simple meaning of the 
gospel. Frith rejected the popular depiction of the 
eucharist as a resacrifice of the natural body of Christ 
that produced merit for those who paid the priest for 
the celebration. Tyndale and Coverdale worked on a 
translation of the Bible into English. 

The monarch at the time, Elizabeth I’s father King 
(1509-47) Henry VIII, could not ignore the activities of 
the Cambridge Protestants. In the 1520s and again in 
the 1540s, he persecuted them, but in the years in be¬ 
tween he turned to them for assistance. Henry chose 
two men with sympathy for the Cambridge Protes¬ 
tants—Cambridge graduate Thomas Cranmer (1489 
-1556) and merchant Thomas Cromwell (14857-1540) 
—as his Archbishop of Canterbury and his secretary 
to the royal Council. He chose one of the Cambridge 
Protestants (Hugh Latimer) as a bishop and another 
(Richard Cox) as the tutor of his son Edward VI. He 
approved the publication of an English Bible trans¬ 
lated by two other members of the group (Tyndale 
and Coverdale). 

Henry never entirely trusted the Cambridge Protes¬ 
tants. They, for their part, reserved judgment about 
the king, accepting him as a possible instrument of 
reform without forgetting the dangers that political 
leaders could present for the church. In periods of 
cooperation, they were able to take the first rudimen¬ 
tary steps toward the reformation of the English 
church. They issued a Bible and a form of public 
prayer (the Great Litany) in English, began to dissolve 
the monastic orders that, as the custodians of the pri¬ 
mary relics and pilgrimage sites, were the strongest 
supporters of the medieval penitential system, and 
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raised questions about the medieval doctrine of pur¬ 
gatory. The alliance proved only a temporary one, 
with Henry turning more conservative in the 1540s. 
Yet the decade of cooperation gave the English Refor¬ 
mation a character that distinguished it from that on 
the continent. In Germany, Martin Luther moved 
within three years from mild criticism to total rejec¬ 
tion of the episcopal hierarchy of the church. In 
England, in contrast, the circle of Protestants at 
Cambridge existed more or less openly for ten years 
(1520-1530). While some ran afoul of the authorities 
or felt the need to flee to the continent, others were 
able to move into positions of authority. That they 
were able to do so gave the English Christians a sense 
that many continental Christians could not 
share—that reform and the church’s episcopal hierar¬ 
chy need not be incompatible. 

The reigns of Henry’s children—Edward VI (1547- 
53), Mary I (1553-58), and Elizabeth I—strengthened 
this perception for the English people. During the 
short reign of Edward, the Cambridge men quickened 
the rate of reform; they prepared two editions of the 
Book of Common Prayer (1549 and 1552), published a 
series of sermons for use in English churches (the 
Homilies), introduced legislation to allow for clerical 
marriage, and drafted a reformed statement of faith 
(Edward’s Forty-two Articles, which would form the 
basis for the later Thirty-nine Articles of Religion). 
During Mary’s Roman Catholic reaction, the Cam¬ 
bridge men lost their church positions but discovered 
a leadership of another kind—that of martyrdom. 
(Together Henry and Mary burned twenty-five Cam¬ 
bridge men for heresy.) When Elizabeth came to the 
throne, she chose bishops for the church who had 
studied with the Cambridge reformers and who 
shared a conviction about the compatibility of tradi¬ 
tion and reform. It was this reformed Christianity 
that colonists brought with them to Roanoke and 
Jamestown. 
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The Religious Character of the Virginia Colony 
under Elizabeth and James 

During the years that Elizabeth I and James I occupied 
the throne, the primary focus of English colonial 
efforts was Virginia. The records of that effort bear 
out the central role that religion played in their lives. 
The Virginia martial law provisions of 1610, for exam¬ 
ple, specified that members of the colony should 
gather to give thanks and to seek God’s assistance at 
daily Morning and Evening Prayer, Sunday morning 
worship, and Sunday afternoon instruction in the cat¬ 
echism. Clergy were to preside at daily worship and 
preach each Sunday and Wednesday.2 

The colonists believed that their day-to-day struggle 
to found a settlement was religiously significant for 
two important reasons. First, 
they could preach the gospel 
to an Indian population that 
had not yet heard the good 
news of Jesus Christ. Thus, 
Governor John White’s ac¬ 
count of the Roanoke colony, 
which English clergyman and 
geographer Richard Hakluyt 
(15527-1616) included in 
Principal Navigations (1589), 
recorded with pride the bap¬ 
tism of Manteo (the first 
Native American baptized by 
an Anglican).3 Jamestown 
colonist John Rolfe (1 585— 
1622) explained that his mar¬ 
riage to the Indian maiden 
Pocahontas (15957-1617) was “for the converting to 
the true knowledge of God and Jesus Christ an unbe¬ 
lieving creature.”4 The first Virginia legislature (1619) 
declared its commitment to the "conversion of the 
Savages.”5 

A second motive for colonization was closely 
related. By spreading the gospel, colonists helped to 
unfold God’s plan for the world, thereby hastening 
the coming of the kingdom. In a November 1622 ser- 

Fig. 2 Pocahontas by an 
unidentified engraver after 
Simon van de Passe 
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mon to the members of the Virginia Company (the 
new name adopted by the London Company in 1609), 
poet and Anglican clergyman John Donne (1573-1631) 
used the Acts 1:8 promise that the Holy Spirit would 
assist the disciples to preach “to the end of the earth" 
to make the point. He noted that the members of his 
congregation had an advantage over the first-century 
Christians, who knew nothing about such places as 
the West Indies and, therefore, could not reach the 
ends of the earth. Colonists of the Virginia Company 
could, in contrast, create a "bridge ... to that world 
that shall never grow old, the Kingdom of heaven.” By 
adding the names of new colonists, the members of 
the Company could “add names ... to the Booke of 
Life."6 

Such prospects attracted serious-minded young 
clergy. Indeed, at a time when university education 
was still the exception rather than the rule among 
ordained Anglicans, most of those who volunteered 
for service in Virginia were university graduates. 
Alumni of Magdalen College, Oxford, and King’s, 
Emmanuel, and St. Johns, Cambridge, were well repre¬ 
sented in the rolls of colo¬ 
nial clergy.7 Robert Hunt 
(d. 1608), the first Vicar of 
Jamestown, had, for exam¬ 
ple, earned his M.A. from 
Magdalen College. 

The managers of the 
Virginia Company screened 
such volunteers and sent 
out the most qualified to 
fill newly established 
parishes or vacancies cre¬ 
ated by the high mortality 
rate in the colony. (Forty- 
four of the sixty-seven 
clergy who served before 1660 died within five years 
of arrival.)8 When the members of the company 
appointed clergy for their colonies, they were follow¬ 
ing the English custom of patronage. In England, the 
individual or institution that built a church building 
and provided the support for its clergy had the right 

Fig. 3 Robert Hunt 
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(the advowson) to present a candidate for rector or 
vicar to the bishop for his consent. Since the Virginia 
Company created parishes in each of its settlements, 
set aside glebe lands to provide income, and directed 
that glebe houses and churches be built, it also 
claimed the right to nominate candidates to the 
Archbishop of Canterbury. 

Colonization under Charles I and 
during the Commonwealth 

For so long as James I occupied the throne, the major¬ 
ity of English colonists came to Virginia. With his 
death, however, the situation began to change rapidly. 
The number and the religious variety of the colonies 
increased. The uniform religious character of the 
Jacobean colonies, broken only by the small and rela¬ 
tively late Plymouth settlement, gave way to a broad 
religious spectrum. 

While most English Christians during Charles’s reign 
agreed that a Reformed insistence on justification by 
faith was compatible with a national church, they dis¬ 
agreed strongly on what a properly Reformed national 
church should look like. In particular, they could not 
agree on the externals of worship or on the role of the 
laity in church government. 

One party in Caroline England, which the English at 
midcentury would call episcopal because of its sup¬ 
port of the episcopacy, believed that the process of 
reform had already gone far enough.9 If anything, 
members of this party argued, Anglicans had already 
abandoned too much of the medieval tradition. The 
English Book of Common Prayer and such attempts at 
Christian education as the Homilies had corrected 
major theological abuses. The reforming legislation 
of the sixteenth century had ended the excessive con¬ 
centration of power in the hands of the clergy and 
had given the laity a sufficient voice in church gov¬ 
ernment through the Parliament. Members of a sec¬ 
ond church party, whom the English called puritans, 
disagreed. They hoped further to purify Anglican 
worship by eliminating catholic elements such as 
liturgical vestments, which they feared might obscure 
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the changes that had taken place in theology. They 
also believed that the laity and the lower clergy 
needed a stronger voice in the church. 

Unlike Elizabeth I and James I, who had avoided 
identification with any single faction within the 
church, Charles I sided squarely with the episcopal 
party. He appointed priests with episcopal party sym¬ 
pathies as his bishops and supported a campaign by 
William Laud (1573-1645), his choice for Archbishop 
of Canterbury, to reintroduce more catholic ritual in 
England. Puritans objected, and Charles and Laud 
used arrest and corporal punishment to force compli¬ 
ance. 

In 1637, Charles and Laud intensified the religious 
campaign in two important ways. First, Charles in¬ 
vited a papal legate to join the royal court in order to 
minister to his queen (Roman Catholic Henrietta Maria 
of France), thereby signaling to the nation his inten¬ 
tion to modify the anti-Roman Catholic stance of his 
two predecessors. Second, he required the use of an 
edition of the Book of Common Prayer in Scotland, of 
which he (like all British monarchs after 1603) was 
also monarch. 

The religious policy of the king and prelate solidi¬ 
fied puritan opposition. Most puritans came to favor 
parliamentary authority over that of the king and to 
favor forms of church government in which primary 
authority was exercised by either regional gatherings 
of clergy and laity (presbyterianism) or congrega¬ 
tional meetings (Congregationalism) to government by 
bishops. 

The colonists in Virginia were not particularly con¬ 
cerned with many of the issues that were hotly 
debated in Charles’s England. Colonial life was still 
too rough and tumble, for example, for ecclesiastical 
vestments to be a real option.10 Similarly, the role of 
bishops was more of a theoretical than a practical 
question, since no English bishop visited the colonies 
during the whole of the colonial period. Yet even so, 
the English debate during the years of Charles’s reign 
had a profound effect on the religious character of 
the colonies. It provided so great a distraction from 
the effort at colonization that settlers were able to 

8 



Founding the Church in An Age of Fragmentation 

remake religious institutions to fit their circum¬ 
stances. It also changed the character of emigration. 

In 1624, Charles prevailed upon his father, the then 
failing James I, to revoke the charter of the Virginia 
Company. Charles explained the action by referring 
to the high mortality rates and dissatisfaction among 
colonists in Virginia, but his major motive was politi¬ 
cal. He wanted a source of income that would be free 
of the control of a Parliament that was becoming 
increasingly critical of his policies. 

Charles’s actions in the remainder of the decade 
made this motivation clear. He did not suggest major 
reforms in the management of the Virginia colony and 
generally paid less attention to it than had the offi¬ 
cers of the Virginia Company. He allowed, for exam¬ 
ple, the Virginia Company’s clergy placement system 
to lapse without providing for any alternative proce¬ 
dure. When he did summon the colonial legislature in 
1629, it was only to demand tax concessions. The 
colonial legislators rejected the tax proposal but took 
advantage of the session to adopt a plan for the des¬ 
ignation of clergy. The members of the lower house 
of the legislature (the House of Burgesses) claimed 
the right to present clergy to the colonial governor for 
induction into parish positions. In the 1630s and 
1640s, the burgesses would also provide legal regula¬ 
tions governing colonial vestries.11 . 

The vestries were evolving institutions in England 
at the time. From the thirteenth to the sixteenth cen¬ 
tury, English Christians used the name vestry to refer 
to the regular meetings in which parishioners gath¬ 
ered to provide for the maintenance of church prop¬ 
erty. The situation changed, however, in 1598 when 
the English Parliament passed a law making vestries 
responsible for the care of the poor, a function car¬ 
ried out by monastic institutions before the Refor¬ 
mation. English Christians quickly learned that 
congregational meetings were not the most efficient 
means to meet such obligations. They began to elect 
select vestries composed of leading men in the parish 
who provided for the poor between sessions of the 
congregational meeting. During the seventeenth cen¬ 
tury, the English vestries took on additional duties 
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that are carried out today by county governments. 
They cared for roads and replaced the decaying 
manorial court system in certain judicial matters.12 

English puritans saw the evolving vestry as a vehi¬ 
cle by which laypersons might acquire greater author¬ 
ity. Members of colonial vestries in Virginia shared 
that perception. Indeed, the indifference of the king 
and their distance from London made it possible for 
them to gain a concession that English vestries would 
be unable to secure: during the 1630s, Virginia 
vestries began to select their own rectors. By 1643, 
the legislature abandoned its claim to designate 
clergy and incorporated vestry appointment in its 
religious statutes.13 The Virginia precedent would not 
be followed by Anglicans in all of the remaining 
colonies, however. When, for example, the English 
government established the Anglican Church in 
Maryland at the end of the century, it gave to the gov¬ 
ernor the authority to assign clergy. After the 
American Revolution, however, the Virginia practice 
became the general rule in the American church.14 

Virginia vestries attempted to revise English vestry- 
clergy relations in another way. English clergy, once 
inducted into their parishes, could only be dismissed 
by their bishops and then only for grave offenses. In 
a similar way, Anglican clergy in the Virginia colony, 
once inducted into their parishes by the governor, 
had life tenure; their vestries could not dismiss 
them. Colonial Anglicans tried to get around this sit¬ 
uation by neglecting to present their new rectors to 
the governor, offering their clergy a series of one-year 
contracts instead. In most cases, these contracts 
were renewed each year, producing a stable relation¬ 
ship between vestry and clergy. Where disputes did 
arise, however, nonpresentation provided the vestry 
with an effective weapon.15 Again, not all the colonies 
would follow the Virginia practice of nonpresentation 
during the colonial era. But after the American 
Revolution, the Episcopal Church in the United States 
adopted a canon (1804) that bore some resemblance 
to the de facto Virginia arrangement; it made it possi¬ 
ble for vestries in dispute with their clergy to appeal 
to their bishops for a termination of the rector’s 
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tenure in circumstances that would never have been 
allowed under English canon law. 

The second way in which Charles’s religious policy 
affected colonial religion was through emigration. In 
1630, whole communities of members of the Church 
of England who favored congregational polity took 
advantage of a generous royal charter and moved to 
New England. Almost from its inception, this settle¬ 
ment was larger in population than Virginia. Indeed, 
the colonists soon moved beyond the Massachusetts 
Bay territory into what would later become the sepa¬ 
rate colonies of New Hampshire and Connecticut. 
Going beyond the innovations of the settlers in 
Virginia, they limited church membership to those 
who could give accounts of their conversion and 
abandoned use of the Book of Common Prayer. With 
king and bishops safely distant in London, they were 
in little danger of being contradicted. On the con¬ 
trary, John Winthrop (1588-1649) and other members 
of the new colony hoped that their innovations would 
provide a model that would be followed back home. 

The religious policy of the growing New England 
colony distanced it not only from the church in 
England but also from the Virginia colony to the 
south. The two colonies, separated geographically by 
the Dutch colony of New Netherlands, attracted 
colonists from different parts of England. Two-thirds 
of the New England colonists came from the eastern 
counties of England’s East Anglia.16 The clergy in 
Virginia, whose geographical patterns usually 
matched those of the parishioners whom they served, 
came predominantly from the north and west of 
England.17 Differences that already existed in England 
were only amplified in America. 

Massachusetts Bay was not the only new colony 
chartered by Charles. Interested in the fortunes of 
Roman Catholics at the royal court, he also gave his 
Roman Catholic secretary of state, George Calvert 
(1 580?-l632), permission to create a colony 
(Maryland, charted in 1632). The first colonists sailed 
two years later. The majority of the wealthier emi¬ 
grants would be Roman Catholics, but from the start 
they only constituted a minority of the settlers. Many 
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of the lower-income colonists remained sympathetic 
with the episcopal party in the Church of England. 

In the following decade, Charles was no longer in a 
position to authorize new colonization. He was 
locked in a losing power struggle with the puritans 
that required all his attention. In 1640, Scottish pres- 
byterians, unhappy with the Scottish Book of Common 
Prayer, invaded England. Charles summoned two ses¬ 
sions of Parliament to raise money for an English 
army, but a presbyterian majority in the House of 
Commons allied itself with the Scots against the king. 
The presbyterians joined with the army of Oliver 
Cromwell (1599-1658), composed primarily of puritan 
independents (congregationalists), to win the resul¬ 
tant Civil War. The victors executed both Archbishop 
Laud (1645) and Charles I (1649). With the king and 
archbishop removed, the Parliament reshaped the 
Church of England, abolishing the prayer book, the 
episcopate, and the Thirty-nine Articles of Religion. 
An assembly of puritan divines, summoned by the 
Parliament to meet at Westminster Abbey, drew up a 
new confession of faith and a directory of worship. 

The victory of the presbyterian party was, however, 
only partial. Backed by Oliver Cromwell, independent 
puritans were able to resist Parliament’s efforts to 
bring all of English puritanism under the new presby¬ 
terian form of church government. In 1653, Cromwell 
asserted his authority over the Parliament more 
openly; he dissolved the legislative body and ruled 
alone as England’s Lord Protector. He continued to 
rule until his death in 1658. 

English colonists in the New World acted in a pre¬ 
dictable manner. New Englanders, from the same East 
Anglian towns that were centers of presbyterian and 
congregational opposition to the crown, supported 
the Parliament. The colonists in Virginia, Maryland, 
and Bermuda, from areas of England in which loyalist 
sentiments were strong, favored the royal family. A 
third group of colonists, dissenters who objected not 
only to the episcopal but also to the presbyterian and 
congregational forms of discipline and doctrine, took 
advantage of the confusion in England to form a 
colony in Rhode Island (first charter in 1644) and to 
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establish a dissenting foothold in the Bahamas 
(arrival of dissenters from Bermuda in 1648). 

The Colonies after the Restoration 

Charles I’s son, King (1660-85) Charles II, returned to 
England from exile on the continent in 1660, invited 
by a Parliament that was dissatisfied with Richard 
Cromwell’s attempt to succeed his father. With 
Charles IPs restoration, the episcopal party recap¬ 
tured the Parliament and ended the Church of 
England’s experiment with presbyterian government. 
Anxious to prevent any repetition of the Civil War, the 
episcopal party in Parliament not only reestablished 
the episcopacy, the prayer book (Book of Common 
Prayer 1662), and the traditional Thirty-nine Articles 
of Religion but also enacted legislation to guarantee 
continued dominance in the Church of England. The 
Parliament required, for example, that all clergy in the 
Church of England who were ordained during the 
presbyterian years be reordained by bishops or forfeit 
their positions. It also strengthened the language in 
the prayer book’s preface about the requirement that 
clergy read Morning and Evening Prayer daily. 

Many presbyterians, congregationalists, and inde¬ 
pendents—particularly among the clergy—refused to 
accept the Parliament’s terms. Approximately 
300,000 laypersons and one-fifth of the clergy with¬ 
drew from the Church of England and formed sepa¬ 
rate dissenting denominations.18 The Parliament tol¬ 
erated the new groups but adopted the Clarendon 
Code to limit their privileges. The code’s Five Mile 
Act, for example, forbade dissenting ministers from 
living within five miles of any town or parish in which 
they had served. , , 

The strategy led to a rapid decline in the number ot 
dissenters in England; there were only 50,000 left in 
1750.19 It provided, however, an increased motivation 
for dissenting emigration to the colonies, where the 
provisions of the Clarendon Code were not systemati¬ 
cally enforced. The puritans in Massachusetts, for 
example, retained rights and privileges under their 
royal charter, despite the fact they organized as a 
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denomination (the Congregational Church) outside of 
the Church of England. Charles II, moreover, granted 
a new royal charter to congregationalists in the 
Connecticut Valley (1662). The Church of England, a 
majority church at home, was soon outnumbered 
more than three to one by dissenters in the colonies. 
Only in Virginia, Bermuda, and a few British posses¬ 
sions in the Caribbean (Jamaica, Barbados, Antigua, 
etc.) did colonists remain within the church, and even 
they were slow to enforce Parliament’s new religious 
legislation. As late as 1686, a Virginia vestry, for 
example, elected a rector who had not complied with 
the requirement for episcopal ordination.20 

The Restoration did not, however, finally settle the 
religious debate in England. The Parliament was 
strongly episcopal in sentiment, but both Charles II 
and his brother King (1685-88) James II were deeply 
attracted to Roman Catholicism. Charles II made a 
deathbed profession to Rome, and James followed an 
open Roman Catholic policy. When James II intro¬ 
duced Roman Catholic worship at the universities, 
put Roman Catholics at the head of the army, and 
arrested seven Anglican bishops, the Parliament 
ejected him from the throne. 

Charles and James pursued their religious goals in a 
way that contributed to the growth of Presbyterian, 
Congregational, and other dissenting groups in the 
colonies. Believing that granting toleration to dis¬ 
senting Protestants in the colonies was the first step 
toward toleration of Roman Catholics, Charles 
renewed the charter of Baptists in Rhode Island (1663) 
and granted a charter to Quaker William Penn for 
Pennsylvania (1681). In addition, he made no provi¬ 
sions for the establishment of the Church of England 
in the charters for the Carolinas (1663) or the terri¬ 
tory in New Jersey and New York (1664) that the 
English had taken from the Dutch. In the year before 
he was removed from the throne, James attempted to 
follow his brother’s colonial policy with a Declaration 
of Indulgence, which would have removed legal penal¬ 
ties against dissenting Protestants and Roman 
Catholics in England itself. 

During Charles IPs reign, Presbyterians emigrated in 
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increasing numbers to New York and New Jersey, 
where neither the Congregational nor Anglican 
Church was established and where the Dutch 
Calvinists, who predated the English, represented a 
theological tradition similar to their own. By the next 
century, English, Scottish, and Irish Presbyterians 
would prove as numerous in the British colonies on 
the American mainland as the Anglicans. 

By the time that James II abandoned the English 
throne in 1688, the American colonies were well on 
their way to becoming the most denominationally 
diverse territory on earth. Anglicans, Congregation- 
alists, Roman Catholics, Presbyterians, Baptists, and 
Quakers all had their spheres of influence. The 
colonists had lost forever the religious simplicity of 
the first colonies in Virginia and Bermuda. 

The Divided Church and 
the Failure of Moral Vision 

The religious disagreements that colonists brought 
with them from England contributed to the zeal and 
the excitement of the competing religious enclaves. 
The same disagreements, however, resulted in both 
an intolerant attitude toward others and a lack of 
moral vision. 

In one sense the colonists were simply mimicking 
the actions of the British toward them. When the 
English authorities paid attention to the religious life 
of this diverse group of colonists, it was most often 
for negative reasons. In 1638, Archbishop Laud pro¬ 
posed sending a colonial bishop, not to Virginia or 
Bermuda, where episcopal sympathies were strong, 
but to New England, where such a bishop might be 
used to replace congregational polity.21 Oliver 
Cromwell would likewise send a delegation with mili¬ 
tary authority, not to friendly territory, but to royalist 
Virginia in order to convince the colonists there to 
abandon the Book of Common Prayer with its peti¬ 
tions for the king and royal family.22 

The colonists’ record was hardly better than that of 
their motherland. In 1643, Virginia’s legislature 
banned all who were not members of the episcopal 
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party from the colony. Groups of Maryland 
Protestants led armed insurrections against the 
Roman Catholic gentry (1655-58 and 1689). 
Massachusetts authorities executed four Quakers for 
heresy (1659-61) and nineteen residents of Salem for 
witchcraft (1692). The various groups of colonists 
had won for themselves the control of their own reli¬ 
gious lives, but they were unwilling to grant the same 
privilege to minorities within their midst. 

The English disagreements about religion also 
diverted energy that could have been directed to 
shaping the moral character of the colonies. The pre¬ 
occupation with congregational orthodoxy in New 
England, the lack of a resident episcopate in Virginia, 
the minority position of the Roman Catholic gentry in 
Maryland, and the generalvfragmentation of the 
colonies into small religious groupings made any 
united church response on moral issues impossible. 
In particular, the colonists were not in a strong posi¬ 
tion to respond to the decaying relationships with the 
Indians and the advancement of slavery. 

Dutch traders brought the first slaves to America in 
1619. The institution of slavery did not have the 
same strong negative connotations to the seven¬ 
teenth-century English that it has today. Peasants 
were bound to the land in parts of Europe into the 
nineteenth century; Arab slave traders were active in 
Africa; and the Spanish had already pioneered the use 
of slaves in the Americas in their colonies. The num¬ 
ber of slaves was relatively small; there were only 
16,000 in 1690. But the decisions made in the seven¬ 
teenth century laid the groundwork for the much 
larger institution of the following two centuries.23 

There was little legal precedent for the establish¬ 
ment of racial slavery. It would not be until 1662 in 
the confusing early years of the Restoration of 
Charles II that the Virginia House of Burgesses put 
slavery on a firmer legal footing, setting aside the 
English precedent that the status of a child depended 
on that of the father. For black slaves, the status of 
the child would thereafter depend on that of the 
mother. This action would be followed in other 
colonies. That clergyman Morgan Godwyn’s Negro’s 
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and Indians Advocate (1680) protested the treatment 
of colonial slaves and that the Virginia legislature 
found it necessary in 1705 to enact a fine of ten thou¬ 
sand pounds of tobacco for any clergyman who mar¬ 
ried a black to a white suggest some opposition from 
clergy to the establishment of slavery. But with the 
colonists divided into competing religious groups and 
with only limited support from England, little could 
be done.24 

The situation was similar in regard to the evange¬ 
lization and treatment of the Indians. In the years 
from 1625 to 1688 in which James I’s son and grand¬ 
sons occupied the English throne, some colonists did 
follow the example of such early colonists as Thomas 
Harriot, who had preached to the Indians at Roanoke, 
and Alexander Whitaker, who had prepared 
Pocahontas for baptism.2S Such colonists met with an 
almost insurmountable problem, however. They had 
the greatest success among small coastal tribes that 
saw the English settlers as potential allies against 
tribes in the interior. Yet it was precisely the coastal 
tribes that were being displaced by incoming 
colonists. Those engaged in serious work among the 
Indians were isolated from the general population and 
lacked the political clout to change settlement pat¬ 
terns. When the inevitable hostilities with the Indians 
developed, such as Virginia’s Great Massacre (1622), 
colonial authorities adopted the use of military force 
to move the Native Americans further west. 

The divided colonial churches could not speak with 
a united voice on behalf of Native or black Americans. 
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2 
The Age of Reason and 
the American Colonies 

(1688-1740) 

In 1688, the Parliament invited James IPs Protestant 
son-in-law and daughter from Holland to assume 
jointly the British throne as King (1688-1702) William 
III and Queen (1688-94) Mary II. Mary’s younger sister 
Anne supported their accession and succeeded them 
as monarch (1702-14). Collectively, the reign of the 
three marked an important turning point in the reli¬ 
gious life of England and her colonies. Well aware of 
the turmoil that preceded them, the monarchs sought 
to quiet the tempers of English subjects by adopting a 
series of practical compromises (retention of the 1662 
Book of Common Prayer and the Thirty-nine Articles; 
adoption of an Act of Toleration for Protestant dis¬ 
senters; and granting of broader authority to 
Parliament). In Scotland (a separate kingdom with a 
shared monarch until united with England in 1707), 
they abandoned their predecessors’ attempt to con¬ 
form the church to that in England; the Church of 
Scotland would thereafter be Presbyterian. These 
measures were successful in maintaining the peace; 
the Glorious Revolution was the last revolution of the 
English people. 

The peace in England was due, not only to specific 
legislation, but also to a number of people who 
advanced new ways of thinking about English religion 
and society. The impact of this shift would be felt by 
English colonists in the New World. While it is impos¬ 
sible to point to all those involved in bringing the 
"Moderate Enlightenment” to England following the 
Glorious Revolution, it is possible to single out two 
important groups: the Royal Society and the latitudi- 
narian bishops.1 
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The Royal Society 

In 1649, a group of scholars at Oxford University 
began to meet informally in order to gain what one 
member called “the satisfaction of breathing a freer 
air, and of conversing in quiet with one another, with¬ 
out being ingag’d in the passions, and the madness of 
that dismal age."2 In the midst of civil war and dog¬ 
matic debates, members of the group sought only the 
opportunity to discuss issues of common interest. At 
the Restoration, Charles II gave the group a charter 
(1662) and a name (the Royal Society). During the 
remainder of the seventeenth century, the society’s 
membership would include both prominent church 
figures and the leading intellectual lights of England: 
chemist Robert Boyle (1627-91), astronomer Edmund 
Halley (1656-1742), philosopher John Locke 
(1632-1704), mathematician Isaac Newton 
(1642-1727), Bishop of Rochester Thomas Sprat 
(1635-1713), Bishop of Salisbury Seth Ward (1617-89), 
Bishop of Chester John Wilkins (1614-1712), and 
architect Christopher Wren (1632—1723).3 

Members of the society shared a bold vision—that a 
marriage of reason and faith provided a truly pious 
alternative to the violence that English Christians had 
experienced early in the century. They believed, 
moreover, that this vision would not only bring peace 
to the church but would also bring progress and pros¬ 
perity to their nation. The same minds that solved 
religious controversies with patient application of 
reason could also solve scientific and mathematical 
problems, providing a basis for the continuing expan¬ 
sion of English industry, navigation, and trade. In the 
early eighteenth century, society president (1703-27) 
Isaac Newton presided over a transition in the soci¬ 
ety’s focus; church leaders played a declining role, 
and members focused more narrowly on scientific 
investigation. By that time, however, a broad spec¬ 
trum of English Christians had accepted the vision of 
the society’s first generation as normative. 

John Locke’s Reasonableness of Christianity (1695) 
was a classic statement of the faith of the society’s 
first generation. In his work, Locke attempted to 
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escape from the intense theological argumentation, 
which had divided English Christians for most of his 
century, by characterizing the message of the New 
Testament with a few simple and logical propositions. 
Others, who were not themselves members of the 
society, supplemented Locke’s exposition. In The 
Analogy of Religion (1736), Bishop Joseph Butler 
(1692-1752) explained that this reasonable 
Christianity was consonant with the laws of nature. 
Catherine Cockburn (1679-1749), a playwright who 
turned to theological writing, echoed similar themes. 
Christian belief—and most particularly the Anglican 
understanding of it—was a reasonable faith, whose 
propagation went hand in hand with domestic peace, 
scientific advancement, and the success of the British 
Empire. This vision deeply influenced English and 
colonial Christians of all denominations. 

The Latitudinarian Bishops 

When William III and Mary II came to the throne, all of 
the Scottish bishops and seven English bishops, 
including Archbishop of Canterbury William Sancroft, 
refused to swear allegiance to the new king and 
queen. These nonjuring bishops (i.e., bishops who 
refused to swear allegiance) would provide the apos¬ 
tolic succession for a dissenting church that would 
continue as a separate institution into the nineteenth 
century. It would be particularly strong in Scotland, 
where William and Mary agreed to a Church of 
Scotland with presbyterian polity. Nonjuring bishops 
from Scotland would consecrate American Samuel 
Seabury to the episcopate in 1784. 

The new monarchs and the Parliament removed the 
seven English bishops from office and replaced them 
with popular London clergy who had supported the 
Glorious Revolution. Among the new appointees were 
Gilbert Burnet (1643-1715), who became Bishop of 
Salisbury; John Tillotson (1630-94), who became 
Archbishop of Canterbury; Simon Patrick (1627-1701), 
who became Bishop of Ely; and Edward Stillingfleet 
(1635-99), who became the Bishop of Worcester. 
Three of the four men had studied at Cambridge, and 
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the fourth (Burnet) admitted that he was deeply influ¬ 
enced by a group of teachers there, popularly known 
as the Cambridge Platonists. Ralph Cudworth 
(1617-88) was the most influential of these teachers. 
Drawing on the work of third-century Neoplatonic 
Egyptian philosopher Plotinus, they characterized 
religious faith as a mystery that could never be 
entirely reduced to logical propositions. 

The bishops who studied with the Platonists saw no 
conflict between this more mystical approach to the¬ 
ology and scientific investigation of the sort advo¬ 
cated by the members of the Royal Society. Burnet, a 
historian and an amateur chemist, joined the Royal 
Society in 1664. Patrick was the probable author of A 
Brief Account of the New Sect of Latitude Men (1662), 
which explained that the Platonists encouraged sci¬ 
ence by freeing it from the metaphysical categories of 
Aristotelian thought. 

The bishops’ approach dovetailed nicely with the 
Royal Society’s vision of a reasonable faith in a sec¬ 
ond way.4 If one stressed practical morality and phi¬ 
lanthropy rather than the difficult points of doctrine, 
it was far easier to show the reasonableness of the 
Christian faith. Shaped by this conviction, the new 
bishops argued for a wider toleration in the English 
church. They questioned, for example, the need for 
the heated debate over predestination that divided 
English Protestants of their day into competing 
Calvinist and Arminian camps.5 Gilbert Burnet wrote 
an Exposition of the Thirty-nine Articles (1699) in 
which he suggested that either position was in keep¬ 
ing with the English Thirty-nine Articles. This advo¬ 
cacy for toleration soon earned the bishops the title 
latitudinarian, a label that had also been used of their 
Cambridge teachers. 

Like the members of the Royal Society, the latitudi¬ 
narian bishops recognized the importance of the 
English colonies in America. They were a rich 
resource whose scientific management would bring 
prosperity to England. They were also diverse and 
divided religious communities to which a moderate 
enlightened Anglicanism could offer a unifying 
vision. 
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Henry Compton (1632-1713), the Bishop of London 
who, like the latitudinarians, was a Cambridge gradu¬ 
ate, was also an important figure in regard to the 
colonies in America. Before appointment to the see of 
London in 1675, Compton had served as Charles IBs 
chaplain of the Chapel Royal. In that capacity he had 
been responsible for the religious education of both 
Mary and Anne. He was an active supporter of the 
Glorious Revolution, and after it he was a trusted 
adviser who was able to encourage royal patronage 
for religious and benevolent projects in the colonies. 

New Legislation 

In the last two decades of the seventeenth century, 
English monarchs gradually expanded the authority 
they exercised over the American colonies. In 1684, 
Charles II cancelled the proprietary charters of 
Massachusetts and Bermuda, making the territories 
royal colonies. As Duke of York, James Stuart was 
himself the proprietor of New York (1664), but after 
following his brother to the throne as James II (1685), 
he added New York to the number of royal colonies. 
In 1691, William III and Mary II designated Maryland 
as a royal colony as well. 

With a larger number of the colonies directly under 
royal control it became possible for sympathetic 
monarchs to follow policies favorable to the Anglican 
Church. William and Mary, and Anne, chose just such 
a course of action. They instructed their royal gover¬ 
nors to lobby the colonial legislatures for the estab¬ 
lishment of the Church of England (an action that 
required subsequent approval by the English Privy 
Council). The policy was successful in Maryland 
(establishment in 1702) and South Carolina (1706), 
and partially successful in New York. (In 1693 the 
royal governor of New York persuaded the state 
assembly to adopt an act providing for “Protestant” 
clergy in New York City and in Richmond, West 
Chester, and Queen’s counties; the governor inter¬ 
preted “Protestant” to mean “Anglican,” but a non- 
Anglican majority in the assembly made the system 
largely unworkable.) It was unsuccessful in New 
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Jersey. Queen Anne’s successors would, however, later 
expand establishment to Nova Scotia (1758), Georgia 
(1758), and North Carolina (definitive legislation in 
1765).6 

The colonial governments in these territories had 
the responsibility of founding and providing support 
for Anglican parishes. They fulfilled this responsibil¬ 
ity most consistently in Maryland, a former Roman 
Catholic colony in which a large percentage of the 
populace had always been Anglican, and in South 
Carolina. The colonial religious establishment was 
less successful in North Carolina and Georgia, both 
because of the late date of enactment and because of 
the presence of those who had chosen to settle there 
precisely because of dissatisfaction with the religious 
situation in Virginia and South Carolina. The late date 
of establishment would prove less detrimental in 
Nova Scotia, because the church’s favored status 
would not end with the American Revolution. 

While Anglicans in England were not in complete 
agreement about the wisdom of the church-state 
alliance that the English government expanded in 
America after 1688, many of them shared a common 
conception that was quite different from the dream 
for world evangelism of the first generation of 
colonists. Bishop of Gloucester William Warburton 
(1698-1779) would later explain this new understand¬ 
ing of the relationship of religion and nationhood in 
his Alliance between Church and State (1736). For 
him, the church was the soul of the state; it taught a 
natural religion to individuals who, as a result, 
became better citizens.7 Residents of the colonies 
with established Anglican churches came to share a 
similar opinion; for them, the Anglican Church and 
civic responsibility became increasingly intertwined.8 
This integrated view would, however, create problems 
when the American Revolution severed the ties 
between church and state. 

Anglicans would not be able to expand their estab¬ 
lishment to include all of the American colonies. With 
the exception of the partial establishment in New 
York, no colony between Maryland and Nova Scotia 
would have an established Anglican Church; 
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Congregationalists, Presbyterians, and other non- 
Anglicans were too firmly entrenched. The monarchs 
were, however, able to take steps to encourage and 
support individual Anglican congregations in those 
areas. Queen Anne, at the urging of the latitudinarian 
bishops, designated certain annates and tithes, which 
had been diverted to the state by Henry VIII, as a fund 
for the support of low-income clergy. From this 
fund—the so-called Queen Anne’s Bounty—she also 
authorized gifts to clergy willing to travel to the 
colonies as missionaries. In addition, the queen made 
gifts to individual congregations. 

During this period, Anglicans founded their first 
parishes in Massachusetts (King’s Chapel, Boston, 
1688), Pennsylvania (Christ Church, Philadelphia, 
1694), New York (Trinity, New York City, 1697), Rhode 
Island (Trinity, New Port, 1698), New Jersey (St. 
Mary’s, Burlington, 1703), and Connecticut (Christ 
Church, Stratford, 1707). 

The Commissary System 

In England, bishops appointed representatives, called 
commissaries, to perform functions in distant por¬ 
tions of their dioceses. In 1689, Henry Compton, the 
Bishop of London (1685-1715) decided that he would 
use this system in the American colonies. Though the 
colonies were not formally a part of his diocese, gov¬ 
ernmental offices and commercial houses in his dio¬ 
cese controlled the commerce and government of the 
colonies. Finding no other provision for the supervi¬ 
sion of colonial religion, Compton adapted the com¬ 
missary system to provide some leadership for the 
Anglican Church in the colonies. 

In 1689, Compton appointed James Blair (1656- 
1743) as his first commissary. Blair was already in 
Virginia. A Scot who had come to England with the 
support of latitudinarian Gilbert Burnet, Blair had 
escaped the uncomfortable reign of James II by volun¬ 
teering for the mission field. He had quickly estab¬ 
lished roots in the colony, gaining an entry into the 
local gentry by marrying Sarah Harrison. Miss 
Harrison anticipated later liturgical revision in the 
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Fig. 4 
Commissary James Blair 

Book of Common Prayer by 
refusing pointedly on three 
askings in the marriage ser¬ 
vice to say that she would 
obey her husband.9 

As commissary in Virgin¬ 
ia, Blair began to establish 
some order in the church. 
He set up a convocation 
system, sought to enforce 
morality laws, called annual 
conferences, proposed—but 
did not receive—ecclesiasti¬ 
cal courts, and attempted to 
standardize the value of the 
tobacco in which clergy 
were paid. In 1693, Blair 
founded the College of William and Mary, the first 
Anglican institution of higher learning in the 
American colonies. The Virginia House of Burgesses 
agreed to the idea, and English contributors, whose 
number included Gilbert Burnet, John Tillotson and 
Robert Boyle, provided needed financial resources. 
Blair planned for his school to educate both Indians 
and colonists. The college proved more successful 
with the latter group than the former, however. A 
large portion of Virginia-born Anglican clergy who 
served in the colony before the Revolution would be 
graduates of William and Mary. 

Blair’s success convinced Bishop Compton of the 
usefulness of the commissary system. Compton and 
his successors not only appointed commissaries for 
Maryland and the Carolinas, which like Virginia had 
Anglican establishment, but also for colonies in which 
Anglicans were a distinct minority. The commissary 
system reached its apogee during the episcopate of 
Edmund Gibson (Bishop of London, 1724-49). By the 
1740s, commissaries were supervising Anglican 
clergy in nine of the colonies.10 

The commissary system had certain inherent weak¬ 
nesses, however. So long as the colonial clergy were 
in relative agreement, the commissaries were effec¬ 
tive spokesmen. In a number of circumstances, they 
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were able to lobby effectively for the removal of colo¬ 
nial governors with whose policies they disagreed. 
They lacked, however, the canonical authority of a 
bishop and were able to discipline errant clergy with 
only the greatest of difficulty.11 

Within a few years of the introduction of the first 
commissaries, therefore, some colonial Anglicans 
were already calling for resident bishops. In 1706, 
for example, fourteen New York, New Jersey, and 
Pennsylvania clergy sent one of their number to 
England to plead for a colonial episcopate.12 By 1713, 
such advocates had caught the attention of Queen 
Anne. She instructed her chief minister to prepare 
legislation that would have authorized consecration 
of bishops for the colonies. Unfortunately, she died 
before any action could be taken.13 

With Anne’s death in 1714, any real possibility for a 
colonial episcopate was lost. Anne’s successor, 
George I, had a limited knowledge of either the 
English language or the English church. He delegated 
his right to appoint bishops to his prime minister and 
left other issues of religious policy to the Parliament. 
In 1718 and 1719, a new Whig majority in Parliament 
replaced the Tory government that had defended the 
authority of the church during Anne’s reign. Rather 
than seeking to expand the sphere of influence for the 
episcopate, the Whigs sought to contract it. 
Parliament, for example, forbade the convocation of 
bishops to meet as a separate body, preferring to 
have Anglican prelates carry on their deliberations in 
the more public forum provided by the House of 
Lords, in which lay nobles and bishops met jointly. 

Some individual Anglicans continued, however, the 
campaign for a bishop after 1714. In 1718, for exam¬ 
ple, a number of clergy from Pennsylvania, New 
Jersey, and Maryland signed a petition to the English 
bishops and archbishops requesting the appointment 
of a prelate.14 Six years later, a call by New England 
clergy for a bishop brought philosopher and later 
bishop George Berkeley (1685-1753) to Rhode Island 
as part of an unsuccessful effort to create a second 
Anglican college and, the New England clergy hoped, 
a resident episcopate.15 Others on both sides of the 
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Table 1. A Partial List of Colonial Commissaries 

Virginia 
James Blair 1689-1743 
William Dawson 1743-52 
Thomas Dawson 1752-61 
William Robinson 1761-68 
James Horrocks 1771-71 
John Camm 1772-77 

(Pres. W& M, 1693-1743) 
(Pres. W & M, 1743-52) 
(Pres. W& M, 1755-61) 
(Visitor W&M, 1759-68) 
(Pres. W&M, 1764-71) 
(Pres. W&M, 1771-77) 

With the exception of William Robinson, all Virginia com¬ 
missaries served as presidents of the College of William 
and Mary (W & M). 

Maryland 
Thomas Bray 1695-1704 
Christopher Wilkinson 

1716-29 (Eastern shore only) 
Jacob Henderson 1716-30 (Western shore only) 

. 1730-34 (All of Maryland) 

North and South Carolina 
Gideon Johnson 1707-11 
William T. Bull 1716-23 
Alexander Garden 1725-49 

The rector of St. Philip’s, Charleston, often served as the 
commissary to the Carolinas. 

New York 
William Vesey 

(1674-1746) 1715-46 
Mr. Vesey served as rector of Trinity Church, New York City. 

Pennsylvania (and Delaware) 
Archibald Cummings -1741 
Robert Jenney 1742-62 

The commissary in Pennsylvania also served as the rector 
of Christ Church, Philadelphia. 

Massachusetts 
Roger Price 1730-62 

Mr. Price was the rector of King’s Chapel, Boston. 

The Bishop of London did not appoint commissaries for 
New Hampshire, Georgia, Connecticut, or Rhode Island. 
The commissary system fell into disuse in every colony 
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except Virginia during the episcopate of Thomas Sherlock 
(1748-61). Sherlock hoped that his refusal to appoint com¬ 
missaries would pressure the English government to send a 
colonial bishop. 

Sources: The Fulham Papers in the Lambeth Palace Library, 
ed. William Wilson Manross (Oxford: Clarendon Press, 
1965); Classified Digest of the Record of the Society for the 
Propagation of the Gospel in Foreign Parts, 1701-1892, 4th 
ed. (London: S.P.G., 1894); Olsen, “Commissaries"; Cross, 
The Anglican Episcopate; Joan Rezner Gundersen, “The 
Anglican Ministry in Virginia 1723-1776: A Study of a 
Social Class,” (Ph.D. diss., Notre Dame, 1972); Carl 
Bridenbaugh, Mitre And Sceptre (New York: Oxford, 1962); 
and The Episcopal Church in North Carolina 1701-1959, ed. 
Lawrence Foushee London and Sarah McCulloh Lemmon 
(Raleigh: Episcopal Diocese of North Carolina), 87. Because 
of the time needed to communicate the choice of a com¬ 
missary from England to the colonies, there is often a dis¬ 
crepancy of a year in the dates of service listed by the vari¬ 
ous sources. 

Fig. 5. The Bermuda Group, John Smibert’s 1729 portrait of 
George (right) and Anne (seated with child) Berkeley and other 
planners of the expedition that eventually reached Rhode Island. 
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Atlantic would sound similar calls throughout the 
remainder of the colonial period. It would only be 
after the American Revolution, however, that the 
Whigs in English Parliament reversed their opposition 
to resident bishops. So long as the American colonies 
were part of the British Empire, they feared that an 
expanded episcopate would only support the authori¬ 
tarian policies of the Tory party. An episcopate in a 
separate nation, however, would present no challenge 
to liberties back at home. 

The Missionary Societies 

First commissary James Blair served in Virginia as 
commissary for fifty-seven years. Bishop Compton’s 
appointee in Maryland, Thomas Bray (1656-1730), fol¬ 
lowed a very different course of action. Though cho¬ 
sen in 1696, Bray did not actually visit the colony 
itself until 1700: His initial efforts in Maryland were 
much like those of Blair in Virginia. He summoned a 
convocation of the clergy, charged them to teach the 
catechism to their parishioners, and cautioned one of 
their number about his scandalous conduct. He 
urged vestries to help in the suppression of evil con¬ 
duct, and he raised an offering for the assistance of 
the Church of England in Pennsylvania.16 The estab¬ 
lishment was new in Maryland, and the legislative act 
for which Bray successfully lobbied did not include 
any funds for his own salary. After less than three 
months in the colony, he sailed for England. He 
would not return to Maryland. 

Bray’s major contribution, however, was not pas¬ 
toral; it was organizational and educational. Bray had 
come to the attention of Bishop Compton because of 
his intellectual ability. He had been a scholarship stu¬ 
dent at Oxford whose studies had advanced so 
quickly that he had graduated before the canonical 
age for ordination. He had written a popular set of 
Catechetical Lectures that was already in print in 
1697. Once appointed by Compton, he immediately 
recognized the need for educational materials in the 
colonies. In 1698, he organized the Society for 
Promoting Christian Knowledge (SPCK), to which 
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Princess Anne contributed forty-four pounds and 
Bishop Burnet fifty, to purchase books for colonial 
libraries.17 In keeping with the Enlightenment mar¬ 
riage of science and religion, the titles included both 
works in theology and the natural sciences. Bray 
hoped that these SPCK libraries, which would eventu¬ 
ally number almost forty, would be both tools for 
parish clergy and effective evangelical materials. 
Dissenters or non-Christians who read the books 
would learn of the reasonableness of the Anglican 
cause. 

Bray’s inability to gain a stipend from the Maryland 
legislature convinced him that a missionary organiza¬ 
tion to support colonial clergy was also needed. He 
began to campaign for such a body. His A General 
View of the English Colonies in America with Respect to 
Religion, written before his visit to Maryland (1698), 
had detailed the woeful condition of colonial 
Anglicanism. In all of New England, there was only 
one Anglican parish, the newly founded King’s 
Chapel. Long Island had thirteen dissenting churches 
and no Anglican parishes. East New Jersey had no 
Anglican church; and Pennsylvania had only one. The 
Carolinas boasted only one church in Charleston. The 
situation was better in Bermuda (three ministers in 
nine parishes), Jamaica (eight ministers in fifteen 
parishes), Barbados (fourteen ministers in fourteen 
parishes), Maryland (sixteen ministers in thirty 
parishes,) and Virginia (thirty ministers in fifty 
parishes), though Bray had some criticism for the 
church in those areas as well.18 Bray’s account caught 
the interest of his fellow Anglicans, and in 1701 he 
and others secured a charter from William III to form 
the Society for the Propagation of the Gospel in for¬ 
eign parts (SPG). 

The SPG’s first missionary was an ex-Quaker named 
George Keith (1638-1716). While on his voyage to 
America, Keith convinced ship’s chaplain John Talbot 
(1645-1727) to join him. In 1702, the two began a 
grand tour of the colonies, traveling more than eight 
hundred miles from Maine to the Carolinas. Keith 
was a Scot who had taught at a Friend’s school in 
Philadelphia before his conversion to Anglicanism. 
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He brought the certainty of a new convert and a will¬ 
ingness to engage in controversy that would mark 
many of the SPG missionaries who would venture into 
dissenting strongholds. In Boston, he criticized the 
graduates of Harvard University for defending the 
doctrine of predestination and engaged in a pamphlet 
war with Congregational patriarch Increase Mather 
(1639-1723).19 

Keith and Talbot’s journey confirmed the informa¬ 
tion in Bray’s General View. The Anglican Church was 
almost unknown in the middle colonies, New England, 
and the Carolinas. The SPG would send the great pre¬ 
ponderance of its missionaries to these areas, though 
it sent a few to Virginia and Maryland. In the years 
between 1701 and the American Revolution, the SPG 
would help support two persons in Virginia, five in 
Maryland, thirteen in Georgia, thirty-three in North 
Carolina, forty-four in New Jersey, forty-seven in 
Pennsylvania, fifty-four in South Carolina, fifty-eight 
in New York, and eighty-four in New England. 
Missionaries went both to the English colonists and to 
blacks, Indians, and immigrants from other European 
nations. The society’s records indicate that the mis¬ 
sionaries ministered in six European and fourteen 
Indian languages.20 Most, but not all, of the SPG’s sup¬ 
port went to white male clergy. Exceptions to the rule 
included society support for Harry and Andrew, black 
evangelists in midcentury South Carolina.21 

In addition to their efforts in the colonies that 
would later become the United States, SPG missionar¬ 
ies also went to other British holdings in the Western 
Hemisphere: Newfoundland (1703), the West Indies 
(1712), Nova Scotia (1728), the Bahamas (1733), and 
Honduras (1733). In the second half of the eighteenth 
century, the SPG would also begin work in Africa and 
the Pacific.22 

The society’s instructions to the early missionaries 
conveyed the reasonable tone of enlightened 
Anglicanism. “Missionaries to heathens and infidels” 
were to begin their instruction “with the principles of 
natural Religion, appealing to their Reason and con¬ 
science; and thence proceed to shew them the 
Necessity of Revelation, and Certainty of that con- 
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tained in the Holy Scripture, by plain and most obvi¬ 
ous Arguments."23 SPG missionaries were to employ 
both natural reason and revelation in order to bring 
others to the Christian faith. 

Logical arguments were not, however, the only tools 
that colonial Anglicans used to portray the alliance of 
reason and revelation. Even the design of their 
churches bore witness to the relationship. In the first 
half of the eighteenth century, most other Protestants 
met in barnlike rectangular meetinghouses, most of 
which were entered through a door on their long walls. 
Colonial Anglicans were, in contrast, attracted to the 
new designs that James Gibbs (1682-1754) was 
employing for Anglican churches in England. By 
replacing free-standing bell towers with steeples that 
rose from roof tops, Gibbs was able to construct 
churches with unobstructed facades. To these he 
introduced columns reminiscent of classical Roman 
and Greek designs. The 
resultant pattern was a mar¬ 
riage of Christianity and clas¬ 
sical thought, the architec¬ 
tural incarnation of the hopes 
of Christians of the Moderate 
Enlightenment. Anglicans 
introduced the design in the 
colonies and other denomina¬ 
tions soon imitated it.24 

Not all the colonists were 
receptive, however, to Angli¬ 
can influence. The SPG recog¬ 
nized this fact, warning mis¬ 
sionaries that they would 
need to defend the distinctive 
principles of the Church of 
England against “the attempts 
of such Gainsayers as are 
mixt among them.”25 The 
major point of controversy, one about which George 
Keith and Increase Mather were already debating in 
1702, was the episcopacy. SPG missionaries defended 
the institution from the criticism of Protestants of 
denominations that had rejected apostolic succession. 

Fig. 6. St. Michael’s 
Church, Charleston, South 
Carolina, 1752-58 
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George Keith and others sent to America relied 
upon a well-laid argument that Thomas Bray had 
already advanced in his Catechetical Lectures. English 
Protestants of the seventeenth and eighteenth cen¬ 
turies explained the gospel by comparing it to an Old 
Testament covenant, a contract in which both God 
and the believer agreed to fulfill certain responsibili¬ 
ties. In the new covenant of the gospel, God 
promised forgiveness of sin and everlasting life, and 
the believer promised repentance and faith in Christ. 
Bray was one of a number of post-Restoration 
Anglican authors who suggested that baptism by a 
priest in apostolic succession was the appropriate 
way to accept this covenant agreement. Episcopacy 
was, therefore, a necessary element of the covenant. 
This episcopal version of covenant theology would 
prove extremely useful to generations of Anglican 
clergy. 

The society’s first parishioners in New England and 
the middle colonies were Anglicans who petitioned 
the SPG for help in the formation of congregations. 
Initially, many of these were among the poorer and 
less-privileged inhabitants. Eighteenth-century 
Connecticut tax rolls indicated, for example, that two- 
thirds of the Anglicans in that colony were residents 
of rural areas and that the percentage of poor was 
higher than among Congregationalists.26 In western 
Massachusetts, a number of Dutch settlers, who felt 
unwelcome in Congregational churches, were active in 
the formation of early Anglican parishes.27 In New 
York City, many early converts to the Church of 
England were Dutch-speaking graduates of the SPG 
charity school who had received instruction both in 
the English language and the Book of Common Prayer 
from schoolmasters William and Thomas 
Huddleston.28 

In 1722, Anglicans made their first inroads into the 
New England upper class. In September of that year, 
seven faculty members and recent graduates of Yale 
College signed a statement for the Yale Board of 
Trustees indicating ‘‘doubt [of] the validity” or persua¬ 
sion of the “invalidity” of nonepiscopal ordination. 
The seven, all of whom were Congregational clergy, 
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had met in an informal book club to which they had 
also invited George Pigot, an SPG missionary in 
Stratford. Pigot called their doubts on the question of 
episcopacy "a glorious revolution of the ecclesiastics 
of this country.”29 

Four of the seven—Yale rector Timothy Cutler (1683 
or 1684-1765), tutor Daniel Brown (1698-1723), for¬ 
mer tutor Samuel Johnson (1696-1772), and recent 
graduate James Wetmore (d. 1760)—sailed to England 
for reordination. Brown died of small pox while in 
England, but the remaining three were ordained and 
assigned to American parishes by the SPG: Cutler to 
Christ (Old North) Church in Boston (1723-64), 
Wetmore to Rye, New York (1726-60), and Johnson to 
Stratford, Connecticut, which was left vacant when 
Pigot moved on to Rhode Island. The contributions of 
the three men were not limited to the individual 
parishes they served, however. Native born and well 
educated, they provided needed leadership for the 
small Anglican Church in New England and New York. 
Samuel Johnson, for example, served for nine years 
(1754-63) as the first president of King’s (Columbia) 
College in New York. 

The Congregational Church was the established 
church in Connecticut, Massachusetts, and New 
Hampshire. As was the case with the Anglican Church 
in the South, the Congregational Church in New 
England was tax supported. As the Anglican Church 
made steady gains, however, the New England legisla¬ 
tures made some concessions. In 1727, Connecticut 
exempted all Anglicans living within five miles of 
Anglican church buildings from paying state church 
taxes. Massachusetts passed similar legislation in 1735. 

Thomas Bray’s SPG (now the USPG—United Society 
for the Propagation of the Gospel—as a result of a 
1965 merger with the Universities’ Mission to Central 
Africa) and SPCK continue their activities in the twen¬ 
tieth century. A third missionary society, however, 
would function only until the American Revolution. 
Dr. Bray’s Associates, as the organization was called, 
secured a charter in the year of Bray’s death (1730). 
The organization’s efforts were directed to the evan¬ 
gelization and education of black Americans. It sup- 
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Fig 7. Timothy Cutler Fig. 8. Samuel Johnson 

ported schools for blacks in Philadelphia (1758-75?); 
New York (1760-74); Williamsburg (1760-74) and 
Fredericksburg (1765-1770), Virginia; and Newport, 
Rhode Island (17.62-1775?). While male clergy served 
as superintendents of these schools, most of the 
actual instruction was given by white school mis¬ 
tresses, such as Anne Wager of Williamsburg. After 
the American Revolution halted all ongoing projects, 
the society’s managers devoted its assets to charitable 
projects within England.30 

When, in 1724, Bishop of London (1723-48) Edmund 
Gibson sent a questionnaire to Anglican clergy in the 
American colonies, he found that the condition of the 
Anglican Church had markedly improved since 
Thomas Bray’s General View (1698). Bray had found 
approximately eighty-five Anglican churches, of 
which almost all were in Maryland or Virginia. 
Gibson’s survey, in contrast, noted one hundred sixty- 
one places of worship, ranging from South Carolina to 
Massachusetts. The survey included replies from 
Virginia (sixty places of worship), Maryland (forty- 
five), New York (seventeen), South Carolina (fourteen), 
Rhode Island (eight), Pennsylvania (four), New Jersey 
(seven), Connecticut (three), and Massachusetts 
(three).31 

Respondents reported that their churches were full. 
In Virginia, Maryland, and South Carolina, parishes for 
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which complete data were available, the majority of 
the population attended worship regularly in the 
Anglican Church, and approximately 15 percent of the 
population received communion.32 The latter figure 
was three times higher than that of parishes in the 
English Diocese of Oxford.33 

The Anglican Church’s growth in influence and 
numbers would not continue uninterrupted through¬ 
out the century, however. Two important events—the 
Great Awakening and the American Revolution— 
would soon leave lasting marks on the denomination. 
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3 
The Great Awakening 

(1740-76) 

In the fall of 1740 and the winter of 1741, a shock 
wave ran through the English colonies in North 
America. George Whitefield (1714-70), a young 
English priest who had come to the colonies for the 
second time in order to support the Bethesda 
Orphanage in Savannah, ventured north on a preach¬ 
ing tour. He arrived by ship in New England in mid- 
September. After forty-five days of itinerant preach¬ 
ing, he went on to the middle colonies, where he 
would spend two months, almost half of them in the 
cities of New York and Philadelphia.1 From there he 
headed south, passing through Maryland and Virginia 
and arriving in Savannah in December of 1740. He 
devoted a month to preaching in the coastal areas of 
South Carolina and Georgia and returned to England 
in January 1741. As he traveled, particularly in New 
England and the middle colonies, he drew huge 
crowds, at times as many as fifteen thousand. He 
became the first truly American celebrity, and his 
death (in the midst of his seventh and final visit to 
America) was the first to be noted in newpapers 
throughout the colonies.2 Though an Anglican, he 
soon established ties of friendship with revivalistic 
preachers of other denominations—Congregationalist 
Jonathan Edwards (1703-58), Presbyterian Gilbert 
Tennant (1703-64), and Reformed pastor Theodore 
Frelinghuysen (1691-1748)—knitting together their 
local revivals into a general and “Great Awakening” in 
the American colonies. 

Whitefield’s participation in the Awakening was ini¬ 
tially a cause of pride for the Anglican clergy. He was 
a leading preacher, a magnet for large crowds, who 
was a member of their denomination. They welcomed 
him to their pulpits. Yet almost from the moment he 
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began to speak, Anglican 
clergy had misgivings. They 
learned that he used extem¬ 
poraneous prayer, rather 
than confining himself to 
the fixed forms of the Book 
of Common Prayer. In con¬ 
versations with them, more¬ 
over, Whitefield explicitly 
rejected a central element of 
Anglican covenant theol¬ 
ogy—the necessity of apos¬ 
tolic succession for a valid 
ordained ministry. In colony 
after colony, therefore, local 
Anglican clergy began to Fig. 9. George Whitefield 

criticize what they saw as Whitefield’s lack of regard 
for the basic elements of Anglican doctrine and 
liturgy. 

Squabbles with Anglican clergy were, therefore, a 
continuing element of Whitefield’s preaching tour. A 
meeting between Whitefield and a group of Anglican 
clergy in Boston that included Timothy Cutler and 
Commissary Roger Price (1696-1762) resulted in such 
wide disagreements that Whitefield did not even ask 
to preach in Anglican congregations in that city.3 
Hearing of Whitefield’s New England tour, William 
Vesey (1674-1746), the commissary in New York, 
refused to let Whitefield preach at New York City’s 
Trinity Church. In Philadelphia, Anglican clergyman 
Richard Peters interrupted Whitefield’s preaching at 
Christ Church in order to point out what he believed 
to be doctrinal errors; soon afterwards Commissary 
Archibald Cummings (d. 1741) denied Whitefield any 
further access to Anglican pulpits in the area.4 In 
Charleston, Alexander Garden (1685-1756), the 
bishop’s commissary, refused communion to 
Whitefield and attempted to suspend him from the 
ministry. Only in Virginia, where Whitefield accepted 
James Blair’s invitation to preach at Bruton Parish in 
Williamsburg, did Whitefield remain on good terms 
with the Anglican commissary. Yet even Commissary 
Blair wrote to the Bishop of London soon afterwards 
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to say that if, as he had since heard by rumor, 
Whitefield was “under any censure or prohibition to 
preach," he would abide by it on future occasions.5 

Whitefield, who always had an eye for the dramatic, 
discovered a way to use these disagreements to 
increase interest in his tour. On arriving in a commu¬ 
nity, he asked to preach at the local Anglican church. 
If given permission, he would then deliver a sermon 
in which he attacked Anglican doctrine. Pamphlets by 
Whitefield published in 1740 gave some indication of 
the scope of his criticism; in them, he denounced 
both Bishop Edmund Gibson of London and John 
Tillotson, the highly respected late seventeenth-cen¬ 
tury Archbishop of Canterbury. When the local clergy 
responded to him with criticism or a denial of access 
to the pulpit, Whitefield would complain of persecu¬ 
tion. The news of the church fight would spread, and 
Whitefield would soon be preaching to curious 
crowds either outdoors or in the Congregational, 
Reformed, Presbyterian, and Baptist churches, to 
which he was increasingly invited. 

Sentimentalist Preaching and the New Birth 

Whitefield’s ability to capitalize on church fights may 
have won publicity in the short run. Taken by itself, 
however, it could not account for the sustained inter¬ 
est in and the continuing impact of his preaching. 
There was another cause for his popularity— some¬ 
thing new both in his message and in the way in 
which he delivered it that met the needs of the people 
of his day. Those critics who detected in Whitefield a 
departure from the moderate enlightened faith that 
was the religious inheritance of early eighteenth-cen¬ 
tury Christians were correct; they would have also 
been correct had they suggested that his new mes¬ 
sage would influence the form of tradition that would 
be passed on to later generations. 

Most colonial Anglican clergy agreed with John 
Locke’s affirmation in An Essay Concerning Human 
Understanding (1690) that the “Understanding” (i.e., 
the intellect) was “the most elevated faculty of the 
soul, . . . employed with greater and more constant 
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delight than any other."6 They recognized that short¬ 
term human actions were often the result of human 
passions, but they believed that in the long term it 
was the intellectual conviction of the wisdom of some 
courses of action and the folly of others that shaped 
human choices. The content and form of their ser¬ 
mons—intellectual treatises read from manuscripts 
without eye contact or dramatic flourish—were 
shaped, therefore, to educate the mind without excit¬ 
ing the passions. 

As Whitefield and others came to recognize, how¬ 
ever, logical demonstration did not always bring per¬ 
sonal conviction or amendment of life. Indeed, skep¬ 
tical thinkers, such as John Toland (1670-1722), had 
begun to suggest that rational argument might dis¬ 
prove, rather than confirm the central truths of the 
Christian faith. Toland and other skeptics forced 
more orthodox Christians to reexamine their 
premises. Some of these more orthodox believers con¬ 
cluded that rational discourse by itself was not a suf¬ 
ficient tool for Christian proclamation. The good 
news had to touch the affections as well as the mind.7 

Those clergy who sought to follow this route could 
draw on the sentimentalist theories of the third Earl 
of Shaftesbury (Anthony Ashley Cooper, 1671-1713) 
and of Francis Hutcheson (1694-1746), in which 
human affections played a more central role. 
Accepting the sentimentalist premise that human 
action did not always arise from dispassionate logic, 
such clergy abandoned the reading of sermons and 
adopted extemporaneous styles of delivery and broad 
dramatic gestures in the hope of reaching their 
parishioners on a more emotional level.8 When they 
did so, they found that their new emphasis provided 
one effective antidote to skepticism. Parishioners 
awaited their sermons with excitement, traveled long 
distances to hear particularly noted speakers, and 
began to express a new seriousness about religion. 

The change in the form of preaching was accompa¬ 
nied by a corresponding change in content. Moderate 
enlightened clergy sought a change in intellectual 
conviction on the part of their auditors. 
Sentimentalist clergy, in contrast, looked for signs of 
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change in the affections of their parishioners. It was 
not enough to understand intellectually the basic 
Reformation doctrine of justification by faith; one had 
to “feel” that doctrine on a personal level. As senti¬ 
mentalist clergy explained it, this usually involved 
despair at the realization that all human efforts ended 
in damnation, which was followed by a “new birth” in 
the which the individual turned to a reliance on Jesus 
Christ. 

Whitefield was a particularly successful proponent 
of both the form and content of this new sentimental¬ 
ist approach to preaching. His own life, about which 
he would write in a widely published journal, pro¬ 
vided, moreover, a striking, concrete example of the 
new birth. He was the son of a widow who ran a tav¬ 
ern in Gloucester, England. As a child, he confessed, 
he had been addicted to “lying, filthy talking, and 
foolish jesting.” He stole from his mother, broke the 
Sabbath, played cards, read romances, and dropped 
out of school at fifteen. His mother remarried, how¬ 
ever, and Whitefield was able to return to his studies. 
It was the beginning of a new chapter in his life. He 
completed grammar school and was admitted to 
Oxford as a scholarship student.9 

At the university, Whitefield joined a prayer and 
study group led by John (1703-91) and Charles 
(1707-88) Wesley, to which other university students 
referred as the “the Reforming Club,” “the Holy Club,” 
or, for their systematic method of pursuing piety, “the 
Methodists.” Though, as his participation in the group 
indicated, he was concerned about the Christian faith 
and life, Whitefield was unable to overcome his own 
doubts until a dramatic and emotional conversion left 
him prostrate and weeping.10 On a doctor’s sugges¬ 
tion, he withdrew from school for a time, but he never 
after doubted his Christian faith. 

The events of the following years reinforced 
Whitefield’s conviction that the conversion had been a 
turning point in his life. The Bishop of Gloucester, 
Martin Benson, sought him out, gave him a small 
scholarship for the purchase of books, and offered to 
ordain him before the canonical age of twenty-three. 
Once he began preaching, Whitefield found that peo- 
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pie responded to his message, whether he spoke in 
London churches, in the American colonies (which, on 
the advice of the Wesleys, he first visited in 1737), or 
in fields (as he began to do in 1739).11 Before his life 
ended, he would deliver an approximate total of eigh¬ 
teen thousand sermons in England, Scotland (fourteen 
visits), Ireland (two visits), and America (seven visits). 
Supporters said that his voice was so rich that he 
could bring people to tears with the mere saying of 
the word Mesopotamia. He could be heard by thirty 
thousand and yet speak intimately to a small prayer 
group.12 

While he recognized that not all would have—or 
needed—conversion experiences as dramatic as his 
own, he was absolutely convinced that, without some 
experience of new birth, salvation was impossible. 
That experience had to involve, moreover, real per¬ 
sonal struggle: 

My dear friends, there must be a principle wrought in 
the heart by the Spirit of the living God. ... If 1 were to 
ask how long it is since you loved God, you would say, 
As long as you can remember; you never hated God, you 
know no time when there was enmity in your heart 
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against God. Then, unless you were sanctified very 
early, you never loved God in your life. My dear friends, 
I am more particular in this, because it is a most deceit¬ 
ful delusion, whereby so many people are carried away, 
that they believe already. ... It is the peculiar work of 
the Spirit of God to convince us of our unbelief—that we 
have got no faith. . . . Now, my dear friends, did God 
ever show to you that you have no faith? Were you ever 
made to bewail a hard heart of unbelief? Was it ever the 
language of your heart, Lord, enable me to call thee my 
Lord and my God? Did Jesus Christ ever convince you in 
this manner? Did he ever convince you of your inability 
to close with Christ, and make you to cry out to God to 
give you faith? If not, do not speak peace to your 
heart.13 

Whitefield’s reference to peace was an allusion to Jer. 
6:14 (“They have healed the wounds of my people 
lightly, saying ‘Peace, peace,’ when there is no 
peace.”).14 He accused those, who said they had a 
Christian faith without first despairing the possibility 
of earning their own salvation, of claiming a peace 
that they did not have. 

Whitefield had even stronger words for those “false 
doctors” who suggested that the New Testament con¬ 
cept of the new birth did not imply personal 
conversion: 

Suppose any of these doctors were to come to any 
woman when her travailing pains were upon her, and 
she were crying out, and labour pains came on faster 
and faster, and they should stand preaching at the door, 
and say, Good woman, these are only metaphorical 
pains, this is only a bold expression of the Easterns, it is 
only metaphorical: I question whether the woman would 
not wish the doctor some of these metaphorical pains 
for talking so, which he would find real ones. ... I am of 
an odd temper, and of such a temper, that I heartily wish 
they may be put under the pangs of the new birth, and 
know what it is by their own experience, know that there 
is nothing in nature more real than the new birth.15 

Whitefield explained that the new birth created “a new 
understanding, a new will, . . . new affections, a 
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renewed conscience, a renewed memory, [and] a 
renewed body.”16 . . . 

Whitefield had rejected the Anglican argument that 
a valid ministry required ordination in the apostolic 
succession. His stress on a new birth that was often 
marked by dramatic conversion meant that he also 
departed from the covenant teaching of many of his 
Anglican coreligionists in another way. In 
Catechetical Lectures, Thomas Bray had equated 
renewal of the covenant with baptism and the 
eucharist; Whitefield connected it with personal con¬ 
version. 

After a not particularly successful missionary stmt 
in Georgia and conversion experiences of their own, 
John and Charles Wesley followed Whitefield on the 
peaching circuit in England. Never quite as dramatic 
in the pulpit as Whitefield, they had other gifts that 
Whitefield lacked. In particular, they had a gift at 
organization and were able to create a network of 
societies that sustained the revival between visits of 
the great preachers. 

John and Charles Wesley had loosely patterned the 
Holy Club at Oxford, which Whitefield had joined, on 
the English religious society Anthony Horneck had 
created in 1687. Horneck’s society, based on German 
pietistic models, had been an exclusively male group 
devoted to prayer, Bible study, and conversation 
about practical piety. John and Charles Welsey’s 
father, Anglican clergyman Samuel Wesley 
(1662-1735), had introduced one such group in his 
Epworth parish. Samuel, however, dissolved the orga¬ 
nization when his wife Susanna (1669/70-1 742) 
insisted on active participation.17 

Whitefield and the Wesleys worked with existing 
religious societies and also helped to form new ones. 
They began, however, to change the Horneck model in 
significant ways, in part to conform with what they 
had learned from Moravian pietists. (John Wesley had 
been deeply impressed by the Moravians he met on 
the ship to Georgia in 1735, had joined their Fetter 
Lane Society organized by Peter Bohler in London, 
and had visited the Moravian community in Germany 
in 1738.) The newer religious societies segregated 
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those who had not yet experienced the “new birth" 
from those converted Christians who were seeking 
holiness of life. They opened membership to women, 
and introduced the singing of hymns, the lyrics of 
many of which were written by Charles Wesley.18 

While Whitefield and the Wesleys both made use of 
such societies, the Wesleys would develop a structure 
with which to coordinate and connect them. By 1746, 
John Welsey had established a hierarchy with “class 
leaders" presiding over “classes" or “bands” of a dozen 
or so and “lay preachers” leading societies composed 
of several such classes. The societies were, in turn, 
grouped into circuits led by “superintendents.” The 
lay preachers and superintendents (some of whom 
were Anglican clergy) then met together in “annual 
conferences.”19 Thus, while Whitefield’s visits pro¬ 
duced more immediate effect, the long-term influence 
of the Wesleys would be greater. 

The Progress of the Awakening 

Whitefield’s tour of 1739-40 left a permanent mark on 
the churches in the American colonies. The call for 
revival was so strong that it was impossible for 
American Christians to ignore. They had either to 
align themselves with it or become outside critics of 
the movement. Congregationalists who approved of 
the Awakening formed “New Light” congregations. 
Presybterian clergy and congregations created a sepa¬ 
rate “New Side” synod (1741-58). Other supporters of 
the Awakening came to see adult baptism as an appro¬ 
priate sign of the awakening of adult faith. They left 
Presbyterian and Congregational churches altogether 
and formed Baptist congregations. A small denomina¬ 
tion prior to the Awakening, the Baptist Church would 
grow rapidly and by the nineteenth century become 
larger in size than either the Congregational or the 
Presbyterian Church. 

Not all were happy with the preaching of George 
Whitefield and the increasing religious fervor of the 
American religious scene, however. Sizeable portions 
of the Presbyterian and Congregational churches 
feared that zeal for personal experience compromised 
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traditional Reformed theological formulations. These 
“Old Light” Congregationalists and "Old Side" 
Presbyterians insisted on strict adherence to the 
Westminster Confession of Faith and continued to 
support the communal implications of covenant the¬ 
ology.20 

With the exception of Lewis Jones (ca. 1700-44) and 
Thomas Thompson (fl. 1740) of South Carolina, most 
Anglican clergy rejected Whitefield during his 1739 
tour. He was not consistent in his use of the Book of 
Common Prayer for public worship, he didn’t sub¬ 
scribe to the Anglican version of covenant theology 
with its emphasis on apostolic succession, and he 
questioned the salvation of those who could not 
attest to conversion. Timothy Cutler, one of the Yale 
converts, summed up the opinion of many when he 
wrote to the Bishop of London about Whitefield’s the¬ 
ology: “He contradicted himself, the Church, and 
whatever Your Lordship has delivered . . ."21 Thus, 
while Congregationalists and Presybterians were 
divided by the Awakening, Anglicans were united in 
their opposition to it. 

In New England, Anglican opposition had an unex¬ 
pected result. While some did leave the Anglican 
Church to follow the revival, as a whole the church 
grew rapidly in numbers. Timothy Cutler, writing to 
the secretary of the SPG on behalf of Anglican layper¬ 
sons in Simsbury, Connecticut, shortly before 
Whitefield’s third visit to the colonies (1744-47), 
explained his understanding of the phenomenon in 
this way: “Enthusiasm has had a long Run ... so that 
many are tired of it, and if the Door were open would 
take Refuge in our Church from Error and Disorder.’’22 

In the middle colonies, the Awakening contributed 
to a rapid growth of the Presbyterian Church, which 
was already expanding as a result of Scotch-Irish 
immigration. The number of Presbyterian congrega¬ 
tions in New York, New Jersey, and Pennsylvania, 
which stood at one hundred twenty-five in 1740, dou¬ 
bled in the thirty-five years after Whitefield’s first 
visit. Anglican clergy shared their New England coun¬ 
terparts’ negative estimation of Whitefield, but some 
of the laity, especially in Delaware and along the 
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Pennsylvania-Maryland border, were touched by the 
Awakening. Delaware clergymen John Pugh (d. 1745) 
and William Beckett (d. 1743) complained of losing 
parishioners in 1740 and 1741 to an awakened reli¬ 
gious society. In Pennsylvania, William Currie of 
Radnor and Alexander Howie of Oxford made similar 
complaints.23 Yet, as in New England, Anglican con¬ 
gregations grew as well. In New Jersey, for example, 
Anglican parishes increased from ten to twenty-one in 
the years between 1740 and 1765.24 

One indirect result of this anti-Awakening growth 
was a rising concern for education. Anglicans, believ¬ 
ing that sound education could refute what they saw 
as the errors of the Awakening, became acutely aware 
of the lack of Anglican schools in New England and 
the middle colonies. The diverse religious climate in 
the middle colonies made the establishment of purely 
Anglican colleges unlikely and probably unwise. 
Anglicans were, however, able to provide direction for 
two new institutions in the region. In New York, a 
group of interested people, the majority of whom 
were Anglican, secured a charter in 1753 for the 
establishment of King’s College (renamed Columbia 
during the Revolution). While some non-Anglicans 
would participate in the school, the leading influence 
in the early years was clearly Anglican. Two-thirds of 
the governors (i.e., trustees) of the school were 
Anglican laypersons. Trinity Church contributed the 
land for the school.25 Anglican clergy predominated 
among the early faculty members. Samuel Johnson, 
one of the Yale converts, served as the school’s first 
president and was followed in 1763 by a second 
Anglican cleric, Myles Cooper (1737-85). Neither man 
had much sympathy for Whitefield or the Awakening. 

In order to become president of King’s College, 
Samuel Johnson had to decline an invitation to head 
the second institution, the College of Philadelphia. 
Back in 1740, Benjamin Franklin (1706-90) and other 
interested persons had secured a charter for an 
academy and college. The school was not on strong 
footing until the following decade. William Smith 
(1727-1803), an Anglican cleric from Aberdeen who 
accepted the call to become provost after Johnson’s 
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refusal, reorganized the school and secured a revised 
charter in 1755. An educational theorist who had 
aroused interest with an essay on the ideal university 
(The General Idea of the College of Mirania), Smith 
attempted to give the school an Anglican character 
similar to that at King’s College. With the support of 
the trustees, two-thirds of whom were Anglican 
laypersons, he introduced Morning and Evening 
Prayer and Anglican catechizing.26 Like his counter¬ 
parts at King’s College, he was deeply suspicious of 
the Awakening. 

Anglicans made gains in other educational circles as 
well. Between 1725 and 1748, 2 percent of Harvard 
graduates and 5 percent of Yale graduates entered the 
Anglican ministry, figures that undoubtedly reflected 
the proselytizing of Samuel Johnson in New Haven 
and of his fellow convert Timothy Cutler in Boston. 
In 1754, Yale president Thomas Clap attempted to 
stem the tide of converts by forbidding students from 
attending worship in a newly constructed Anglican 
church near the campus. Any success on Clap’s part 
was, however, short-lived. By the 1770s, Anglicans 
were numerous and confident enough to designate a 
chaplain for the Anglican students at Yale College.27 

Virginia and Maryland, where the Anglican Church 
was numerically the strongest, were largely 
untouched by either the revivalist excitement of 1739 
and 1740 or by the surge of growth resulting from 
opposition to it. Commissary Cummings of Penn¬ 
sylvania attributed the lower interest to the estab¬ 
lished position of the Anglican Church; Whitefield 
suspected it was due to unfaith. He described 
Maryland, for example, as an area “yet unwatered with 
the true Gospel of Christ.” The lack of large urban 
centers in which Whitefield could attract large crowds 
may, however, have been as much a cause of indiffer¬ 
ence to the Awakening as anything else. The end 
result was, however, clear enough. With the exception 
of the coastal area from Savannah to Charleston, 
inhabitants of the southern colonies had little interest 
in Whitefield’s 1739 tour.28 

Whitefield’s third (1744-47) and fourth (1751-52) 
visits to the colonies did little to alter this basic pat- 
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tern: Anglicans opposed the Awakening, Baptists 
favored it; and Presbyterians and Congregationalists 
divided into competing factions. 

The Anglican Awakening 

In the years between Whitefield’s fifth (May 
1754-1755) and sixth visits (August 1764-spring 
1765), Anglican attitudes began to change, however. 
While many Anglicans remained skeptical about 
Whitefield and his methods, a significant number of 
Anglicans began to think otherwise. 

Often it was younger clergy who led the way in this 
rethinking of the Awakening. For them, Whitefield 
would have been a fixture on the theological land¬ 
scape rather than the new phenomenon that he had 
been in 1739. Whitefield’s specific criticism of the 
Anglican Church’s ministry and theology had, more¬ 
over, blunted over time. It was possible for the 
younger clergy to adopt Whitefield’s doctrine of new 
birth and his advocacy of small-group worship with¬ 
out accepting his earlier criticism of the Anglican 
liturgy and ministry. 

In Philadelphia, it was William McClenachan 
(Mcclenachan or Macclenaghan, ordained in 1755 and 
died in 1766 or 1767), a recently ordained Irish cler¬ 
gyman with evangelical leanings, that triggered inter¬ 
est in the Awakening. MacClenachan arrived in 
Philadelphia in 1759 after a brief term as an SPG mis¬ 
sionary in Massachusetts. While assisting Robert 
Jenney (1687-1762), the aging commissary and rector 
of Christ Church, MacClenachan preached about con¬ 
version and established a religious society. When 
Jenney attempted to silence him, Macclenaghan and 
his supporters withdrew and began to meet at the 
state capitol. They formed the new congregation of 
St. Paul’s and by December 1761 had completed a 
building, which they claimed to be “the largest in this 
City or Province.”29 Other Anglicans in the city must 
have been impressed, for by 1764 Jacob Duche 
(1737-98), the young assistant at Christ Church, had 
Joined with one of the wardens to form private meet¬ 
ings at Christ Church itself.30 When Whitefield arrived 
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in Philadelphia in the fall of 1763, even his old adver¬ 
sary Richard Peters, who had succeeded Jenney at 
Christ Church (linked from 1760 to 1836 with St. 
Peter’s as the United Parish), welcomed him. After 
consulting Duche and other clergy, he decided that it 
would be preferable to invite Whitefield to preach 
than to have “further disunion among the members, 
who might when displeased go over to” 
MacClenachan. Whitefield accepted the invitation and 
preached on four occasions. Peters reflected after¬ 
ward that his decision to extend the invitation had 
been a correct one. The evangelist preached, he felt, 
“with a greater moderation of sentiment” than he 
believed had been the case on earlier visits.31 

Many younger clergy in other colonies shared a sim¬ 
ilar interest in Whitefield. Samuel Peters (1735-1826), 
who took charge of the Anglican congregation in 
Hebron, Connecticut, in 1 758; Charles Inglis 
(1734-1816), who served Christ Church in Dover, 
Delaware, beginning in 1759; and Samuel Magaw 
(1740-1812), who succeeded him in 1767, all sup¬ 
ported the Awakening to varying degrees. A some¬ 
what older Hugh Neill (ca. 1725-81), with parish expe¬ 
rience in Dover, Delaware; Oxford, Maryland; and 
Philadelphia, was a cautious supporter of the 
Awakening.32 

Interest in this spreading Anglican Awakening was 
also evident in Virginia, where Whitefield had finally 
succeeded in lighting the fire of revival during his 
fifth visit to the colonies. By the 1760s, Robert 
McLaurine (ordained 1750, d. 1773), Archibald 
McRoberts (licensed to serve in Virginia in 1761), 
Devereux Jarratt (1733-1801), Charles Clay (ordained 
1768), and perhaps as many as six other Anglican 
clergy in the state actively supported the Awakening.33 
Of the group in Virginia, Jarratt was to be the best 
known. Touched by the stirrings of awakening that 
began in the Presbyterian Church in Virginia during 
Whitefield’s fifth visit, Jarratt traveled to England for 
Anglican ordination in 1762. While there he heard 
both Whitefield and John Welsey preach. Returning to 
Virginia to serve as the rector of Bath Parish in 
Dinwiddie County, Jarratt began to call for personal 
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conversion and to establish small religious societies 
in his parish and in neighboring areas. 

Clergy who were ordained in the 1770s exhibited an 
interest in the Awakening similar to the ordinands of 
the 1760s. In North Carolina, clergyman Charles 
Pettigrew (1744-1807) became an active proponent of 
the revival after his ordination in 1775. Pettigrew 
was a second-generation advocate of awakening; his 
own father had been converted by the preaching of 
Whitefield in Pennsylvania.34 Uzal Ogden 
(1744-1822), an SPG catechist (1770-72) and priest in 
Sussex and other points in New Jersey, and Sydenham 
Thorne of Delaware, both of whose ordained ministry 
began in 1774, shared a similar interest.35 
Philadelphia clergyman William Stringer, who claimed 
ordination by an orthodox bishop but who was reor¬ 
dained in England in 1773, also was a clear supporter 
of the Awakening.36 

There was strong lay leadership for the Awakening 
in the colonial Anglican Church as well. This came 
from two directions: from those colonists, like the 
parishioners of St. Paul’s, Philadelphia, who were 
touched by the progress of the Awakening in America, 
and from those recent immigrants who had been 
touched by the parallel evangelical revival in the 
Britain. 

Some of those in the latter category had been active 
in the Methodist movement in England. By the 1760s, 
some who had experience as class leaders and lay 
preachers in the hierarchy that John Wesley had cre¬ 
ated to coordinate British religious societies were 
immigrating to American. Noticing the lack of any 
coherent structure to promote the Awakening in the 
colonial Anglican Church, they began to introduce the 
British pattern. Irish immigrant Robert Strawbridge 
founded methodist societies in Maryland and 
Pennsylvania beginning in the early 1760s. In the 
mid-1760s, Barbara Heck (1734-1804) convinced her 
cousin Philip Embury (1728-73), who had been a lay 
preacher before his immigration, to form a methodist 
class in New York. Heck and Embury found the 
Anglican Church in New York unconducive to their 
effort and began attending a Lutheran congregation.37 
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Others in New York apparently felt differently. In 
1764, Anglicans supportive of the Awakening were 
influential enough at Trinity Church, for example, to 
pressure new rector Samuel Auchmuty (1722-77) to 
hire an assistant who was “a sound Whitfilian.” These 
lay supporters tried to convince Jacob Duche to leave 
his position as assistant at Christ Church, 
Philadelphia, and to come to New York. Duche 
declined the offer, but recommended Charles Inglis of 
Dover, who became Auchmuty’s assistant in 1765.38 

By the late 1760s, many others had followed 
Strawbridge, Heck, and Embury’s lead in introducing 
methodist structures in America. French and Indian 
War veteran Captain Thomas Webb provided a color¬ 
ful leadership style for New York methodists. Robert 
Williams, an Irish lay preacher and itinerant, arrived 
in Philadelphia in 1769. He traveled widely, appear¬ 
ing, for example, in 1772 or 1 773 on Devereux 
Jarratt’s doorstep in Virginia.39 He and others cooper¬ 
ated with Jarratt, producing a flourishing methodist 
movement that soon became the largest in the country. 

In 1769, John Wesley decided to play a more direct 
role in the expansion of this growing methodist move¬ 
ment in the American colonies. He began to choose 
lay preachers to send to America. He would eventu¬ 
ally send ten, including Joseph Pilmore (Pilmoor, 
1739-1825), Francis Asbury (1745-1816), and Joseph 
Rankin. Pilmore, one of the first two chosen to go in 
1769, settled in Philadelphia. Asbury, who on his 
arrival in 1771 was only twenty-six, would eventually 
emerge as the most influential leader of the 
methodist movement. In the short term, however, it 
was Rankin, an older and more experienced man who 
arrived in 1773, who provided leadership. In 1773, he 
summoned the first of what would become regular 
annual methodist conferences.40 Those who attended 
the first meeting adopted the published minutes of 
Wesley’s English conferences as their rule of order 
and vowed that they would admit no one to their 
number who did not agree to do the same.41 

Wesley’s appointees were more supportive of the 
continued link between the methodist societies and 
the Church of England than were some of the earlier 
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immigrants who had introduced methodist structures 
on their own initiative. Wesley’s designates encour¬ 
aged members of the methodist societies to worship 
in the Anglican Church, invited sympathetic Anglican 
clergy to sessions of annual conference, and tried to 
restrain preachers like Robert Strawbridge from cele¬ 
brating the sacraments without Anglican ordination.42 
This attitude won the cooperation of many of the 
ordained Anglican supporters of the Awakening. 

The expanding methodist system also filled an 
important vaccuum. Whitefield had provided a per¬ 
sonality that linked awakened congregations in the 
colonies but no lasting structure or institution that 
could endure after his own death in 1770. The 
methodist system, in contrast, provided a structure 
that was not dependent on one individual and could, 
therefore, provide continuity and direction over time. 
Not all who embraced the Awakening joined the 
methodist societies, however. Colonial clergy 
regarded the methodist societies as a lay movement 
that they should assist, rather than join. Lay support¬ 
ers of Whitefield might have questions about mem¬ 
bership as well, for, though Whitefield and the 
Wesleys agreed on the importance of new birth and 
the value of private meetings, they disagreed over the 
doctrine of predestination. Nonetheless, many did 
join and by 1775 the societies could boast of 3,148 
members.43 

The Effects of the Awakening 

The Great Awakening changed the theological charac¬ 
ter of the colonial Anglican Church. While Anglican 
advocates of awakening of the 1760s and 1770s never 
did abandon apostolic succession or the fixed liturgy 
in the way that Whitefield had been willing to do in 
1739, they did adopt sentimentalist styles of preaching 
and Whitefield’s call for adult conversion. Even critics 
of the Awakening began to pay greater attention to 
personal religious experience. The attempt to integrate 
this new appreciation for affections with the received 
covenant tradition would, in turn, be a major topic of 
interest for theologians at the end of the century. 
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Changes were not only theological, however. 
Indeed, there were few aspects of church life that 
were left untouched. The membership, the institu¬ 
tions, and even the architecture and church music of 
the denomination were affected. 

The Membership 
One way in which the Great Awakening changed the 
membership was by subtly raising the status of 
women. Female literacy was considerably lower than 
male literacy in the eighteenth century; by some esti¬ 
mates it was one-half that of men.44 The intellectual 
religion of the Moderate Enlightenment had, there¬ 
fore, limited appeal to women. The Awakening, how¬ 
ever, with its emphasis on affections and its house¬ 
hold prayer meetings, provided new opportunities for 
female involvement. Martha Laurens Ramsay 
(1759-1811), the daughter of a prominent South 
Carolina family that attended St. Philip’s Church in 
Charleston, found, for example, that her awakened 
faith opened doors to a world with greater possibili¬ 
ties. She corresponded with such pious English¬ 
women as Selina, Countess of Huntingdon (1707-91) 
and began a personal religious journal, which was 
published by her husband after her death.45 

Similarly, the Awakening would affect the Anglican 
Church’s ministry to black Americans. Anglicans had 
begun to expand that ministry about the time of 
Whitefield’s tour of 1739-40, in large measure due to 
rapid increase in slave population.46 In 1741, the SPG 
purchased the slaves Harry and Andrew to serve as 
evangelists among blacks in South Carolina. In the 
mid-1740s, the clergy of Christ Church, Philadelphia, 
saw such an increase in their ministry among blacks 
that they asked the SPG to appoint a catechist to over¬ 
see the work. The SPG responded with the appoint¬ 
ment of William Sturgeon (d. 1772) in 1747. Sturgeon, 
a Yale graduate who had traveled to England for ordi¬ 
nation, carried on that work until 1762. In the early 
1750s, Hugh Neill baptized 162 black persons in his 
Delaware congregation. Between 1758 and 1765, Dr. 
Bray’s Associates opened schools for blacks in 
Virginia, Pennsylvania, Rhode Island, and New York.47 
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The fact that the most effective work among blacks 
was often carried on in the same Anglican parishes in 
which the Awakening took hold after 1759 may not be 
entirely coincidental.48 Anglican clergy may have 
tested the simple message of personal reliance on 
Christ as a tool for evangelism for blacks before using 
the message with white parishioners. Whatever the 
facts of the matter, however, one thing was clear: an 
expansion in ministry to blacks coincided with the 
Great Awakening. 

Thus during the Awakening years, Anglicans laid 
the groundwork for a expanding role for blacks and 
women in the years following the American 
Revolution. The formation of independent black con¬ 
gregations at the close of the eighteenth century and 
the growing women’s movement in the ninteenth cen¬ 
tury were both built upon that foundation. 

The membership of the colonial Anglican Church 
was affected in another way as well. Prior to the 
Great Awakening, American denominations were 
arranged in a roughly geographical pattern; 
Congregationalists predominated in New England, 
Anglicans in the South, and Presbyterians in certain 
areas of the middle colonies. The Awakening shat¬ 
tered this pattern. It brought Presbyterians and 
Baptists to Virginia and contributed to the growth of 
the Anglican Church in New England. The religious 
enclaves of the first half of the century gave way to a 
more heterogeneous pattern. 

Provincial Assemblies and the Call for the Episcopate 
The Awakening also sparked a renewed call for a colo¬ 
nial episcopate. Whitefield’s confrontations with colo¬ 
nial clergy in 1739 and 1740 demonstrated the weak¬ 
ness of the commissary system. Commissaries could 
complain about Whitefield’s preaching, but they 
lacked the clear authority over him that a colonial 
bishop would have been able to exercise. Moreover, as 
Anglicans had pointed out earlier in the century, a 
colonial bishop would provide a more satisfactory 
supply of clergy and would avoid the inevitable loss 
of life of some who took the dangerous trip to 
England for ordination. Yale convert Samuel Johnson 
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was well aware of the danger; his son had died on 
such a trip. 

Johnson’s fellow Yale convert Timothy Cutler was a 
leading advocate of the establishment of a colonial 
bishop. Another vocal figure was Thomas B. Chandler 
(1726-90), a New Jersey clergyman whose An Appeal 
to the Public, on Behalf of the Church of England in 
America (1767) sought to rally popular support for 
the idea. In England, Bishop Joseph Butler 
(1692-1752), a critic of John Wesley, took up the call 
for a colonial episcopate, and Bishop of London 
(1748-61) Thomas Sherlock stopped appointing com¬ 
missaries in every colony except Virginia in order to 
pressure the Parliament to take action.49 

Non-Anglicans reacted negatively to the Anglican 
campaign for a colonial episcopate. In the tense polit¬ 
ical climate of the 1760s, any proposal for a new 
British institution in the colonies was suspect. For 
Congregationalists and Presbyterians, an Anglican 
bishop, one who might exercise the political authority 
of his episcopal counterparts in the House of Lords, 
was particularly odious. 

In Massachusetts, Congregational clergy Noah 
Welles (1718-76), Jonathan Mayhew (1720-66) and 
Charles Chauncy (1705-87) were fierce critics of the 
Anglican Church. In an anonymous pamphlet titled 
The Real Advantage (1762), Welles claimed to have 
joined the Anglican Church for purely social reasons. 
Mayhew’s Observations on the . . . S.P.G. (1763) both 
criticized Anglican clergyman East Apthorp (1732 or 
1733-1816) and suggested that SPG missionaries vio¬ 
lated their own charter by preaching to those who 
were already active Christians.50 Chauncy challenged 
Chandler’s Appeal with his own Appeal to the Public 
(1769), to which Chandler responded with The Appeal 
Farther Defended (1771). The Welles-Mayhew- 
Chauncy characterization of the Anglican Church as 
wealthy was hardly accurate; nationally, the church 
represented roughly the same economic group as the 
Congregational Church, and in New England its mem¬ 
bership was decidedly less well off. The charge did 
become, nonetheless, a lasting element in American 
religious imagery. Later Episcopalians could, how- 
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ever, appreciate the historical irony involved when 
Mayhew’s grandson, Jonathan Mayhew Wainwright 
(1792-1854), was elected an Episcopal bishop. 

In New York, Presbyterians William Livingston 
(1723-90) and Francis Alison (1705-79) penned the 
American Whig papers in which they were similarly 
critical of Anglican plans for a colonial bishop. Their 
opposition, combined with that from New England, 
proved strong enough to prevent the introduction of 
bishops. Cutler, Chandler, and Butler were able to 
interest Archbishop of Canterbury Thomas Seeker 
(archbishop 1758-68), but they could not convince 
the English Parliament to send bishops against the 
vocal opposition of non-Anglicans. 

While the Anglican attempt to deal with the 
Awakening did not lead immediately to the sending of 
a colonial bishop, it did result in the creation of the 
colonial institutions that would in time play a vital 
role in the procuring of episcopal ministry. In May 
1760, the clergy of Pennsylvania, Delaware, and New 
Jersey decided to meet in Philadelphia. William Smith 
of the College of Philadelphia presided at the gather¬ 
ing. William MacClenachan’s religious society and the 
need for a colonial bishop were the major topics of 
conversation. Smith thought the convention a good 
idea and wrote to the Archbishop of Canterbury the 
following year suggesting that the other colonies 
form provinces, just as New Jersey, Delaware, and 
Pennsylvania had done. Smith was not, however, 
impressed by a suggestion advanced by the conven¬ 
tion of 1766. College duties kept him from attending 
that year, and in his absence a majority of the clergy 
voted in favor of what he characterized as “a kind of 
Presbyterian or Synodical self delegated Government 
by Conventions.’’51 

New York clergy also met regularly. They invited 
Anglican clerics from neighboring colonies to a series 
of conventions (1765, 1766, and 1767) that were 
largely preoccupied with the campaign for a colonial 
episcopate. Samuel Seabury (1729-96), a native of 
Connecticut who served churches in Long Island and 
Westchester, was the secretary of two of those ses¬ 
sions. In 1767, the New York clergy joined with 
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those in Pennsylvania, New Jersey, and Delaware to 
found the Society for Relief of Widows and Orphans of 
Clergymen.52 These three organizations—the two 
regional conventions and the one united charitable 
society—would provide the framework and leadership 
for the reorganization of the Anglican Church follow¬ 
ing the American Revolution. 

Architecture and Church Music 
The Awakening also affected the interior design of 
churches. Many earlier Anglican buildings had had 
two-foci designs with pulpits and altars on adjacent 
walls. Those buildings that Anglicans designed after 
the onset of the Awakening were generally single-foci 
buildings with large central pulpits that emphasized 
the importance of the sermon.53 Indeed, as early nine¬ 
teenth-century Episcopalians would complain, many 
of these pulpits were so placed that they hid the holy 
table from the view of the congregation.54 

Similarly, the musical innovations of the Wesleys 

Fig. 11. The interior design of Old Chapel, Clarke County, Virginia 
(ca. 1790) reflected the increased importance of preaching follow¬ 
ing the Great Awakening. 
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made a permanent mark on Anglican worship in 
America. Prior to the Awakening, many Anglicans 
resisted the use of hymns of recent composition. 
Christians should, they believed, sing only biblical 
material or texts like the Te Deum that were hallowed 
by centuries of use. In the early years after the 
Awakening, many Anglicans continued to look upon 
the singing of modern hymns with great suspicion. In 
Virginia, Awakening supporter Archibald McRoberts 
was tried for the singing of unauthorized hymns 
some time around 1 779.55 In Maryland, critics 
charged William Briscoe, Jr., of Shrewsbury Parish of 
the same offence in 1808.56 

Yet even such charges did not prevent the inroads 
of hymn singing. Following the American Revolution, 
Episcopal General Conventions authorized hymnals in 
1789 (27 texts), 1808 (57 texts), and 1826 (212 texts). 
Two of the 1808 texts and fourteen of those in the 
1826 collection were by Charles Wesley.57 Anglicans, 
both supporters and opponents of the Awakening, 
had begun to sing hymns. 

As the 1770s approached, Anglicans in North America 
had, on the whole, cause for thanksgiving. The Great 
Awakening had led to disagreements among church 
members but (with the formation of a separate 
Methodist Church still a decade off) to none of the 
formal divisions that marked the Old-New splits of 
the Congregational and Presbyterian churches. 
Established Anglicanism was losing some ground in 
the South to the awakened Presbyterian and Baptist 
congregations, but the church was growing in the 
middle colonies and New England. Indeed, the church 
was participating in a spurt of growth that doubled 
the number of American congregations in the four 
decades after 1740. Much of that expansion may 
have been the result of the swelling immigration to 
America, but it gave colonial Anglicans a sense of 
progress and growth.58 This sense of security would, 
however, soon be shattered by the events of the 
American Revolution. 
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4 
The American 

Revolution 
(1776-1800) 

In March 1775, a young man, whose uncle was an 
Anglican cleric, spoke to a gathering at St. John’s 
Church in Richmond, Virginia. The speaker, Patrick 
Henry (1736-99), chose Jer. 6:14 as his text. The 
words from Jeremiah—“They have healed the wounds 
of my people lightly, saying ‘Peace, peace,’ when there 
is no peace”—may have triggered memories of George 
Whitefield for Henry’s listeners, for that awakened 
evangelist had used them to describe the false reli¬ 
gious security of the unconverted. Henry, however, 
dealt with the text in a way quite unlike Whitefield: 

Gentlemen may cry peace, peace, but there is no peace. 
The war is actually begun. The next gale that sweeps 
from the north will bring to our ears the clash of 
resounding arms. Our brethren are already in the field. 
Why stand we here idle? What is it that gentlemen wish? 
Is life so dear, or peace so sweet, as to be purchased at 
the price of chains and slavery? Forbid it, Almighty God! 
I know not what course others may take, but as for me, 
give me liberty or give me death!1 

The danger of which Henry warned his audience (the 
second Virginia revolutionary convention) was politi¬ 
cal, rather than religious. He was convinced that it 
was only a matter of time before the fighting with the 
British that had already begun in New England would 
reach Virginia. 

Henry was not unique in his recasting of a Great 
Awakening theme in political terms. Both patriots 
and loyalists recognized what one historian has called 
a “spill-over” from religion to politics.2 The preachers 
of the Awakening had discerned the hand of God in 
the spreading revivals of midcentury; now political 
leaders were making the same claim about the 
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American Revolution. Depending on one’s point of 
view, God would guarantee either the success or fail¬ 
ure of the Revolution. The choice, therefore, between 
the patriotic or loyalist side was a choice between 
faithfulness and infidelity. 

With such a potent combination of religious and 
political themes, it was inevitable that the American 
Revolution would have major consequences for the 
religious life. Those churches that sided with the 
winning side would undoubtedly prosper; those that 
made the wrong choice would, at least in the short 
run, suffer. 

The Anglicans, more than any other religious group 
in the colonies, chose wrong. In the early 1770s, they 
could point to signs of health: a numerical growth 
from forty-five to almost four hundred parishes in the 
years from 1660 to 1770, a geographical expansion in 
the same period .from one colony to thirteen, and a 
ministry to Indians and slaves (largely the work of 
missionaries supported by the SPG and Dr. Bray’s 
Associates) that was unequaled.3 By the war’s end, 
these signs of health had given way to indications of 
a very different kind. Many clergy and laity had fled, 
parishioners had abandoned church buildings, and 
the schools for blacks supported by Dr. Bray’s 
Associates had closed. The denomination as a whole 
had experienced a decline in membership the results 
of which would be felt well into the following century. 
By 1 820, the church would fall far behind the 
Congregationalists and Presbyterians, slipping from 
second or third in number of parishes to sixth among 
American denominations. Baptists, Methodists, and 
Lutherans would soon claim more congregations.4 

The Devastation of War 

Loyalists and Patriots 

The rubrics of the 1662 Book of Common Prayer, 
which was in use in the colonies at the time of the 
Revolution, directed "all Priests and Deacons ... to 
say daily the Morning and Evening Prayer. . .” Those 
prayer offices and the Sunday liturgy all contained a 
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collect for the English monarch with the petition 
“strengthen our most gracious Sovereign Lord, King 
GEORGE . . . that he may vanquish and overcome all 
his enemies.”5 In addition, at the time of ordination 
all clergy had made a public promise before God and 
the church to obey the king. 

For many Anglican clergy their moral obligation was 
clear. They must oppose the patriots and the Ameri¬ 
can Revolution. The clergy in the middle colonies 
and New England, who received instruction and, in 
many cases, salaries directly from England, were par¬ 
ticularly clear about their allegiance. The vast major¬ 
ity sided with the British. Like the nonjuring clergy at 
the time of the Glorious Revolution in England, they 
believed that their oaths left them little other choice. 

The situation was somewhat different in Maryland, 
Virginia, North Carolina, South Carolina, and Georgia, 
where colonial legislatures had established the 
Anglican Church. The legislatures there, following 
the precedent set in Virginia during the English Civil 
War, ordered clergy to omit any reference to the king 
from the liturgy. Clergy in such states were then 
faced with a choice between two legal authorities that 
demanded their obedience. Many followed the 
authority that was closest at hand and supported the 
patriots. Others, however, followed the example of 
the loyalist clergy to the north. 

A significant percentage of the laity in the southern 
and lower middle colonies supported the Revolution. 
The Anglican laypersons who represented two-thirds 
of the signers of the Declaration of Independence 
were, for example, primarily from these regions. The 
situation was different in New York and New England, 
where laypersons supported the British side in signifi¬ 
cant numbers. Four-fifths of the faculty, two-thirds of 
the governors, and a probable majority of students 
and alumni were loyalists, for example, at King s 
College in New York.7 Some loyalists fought for the 
British in the King’s American Regiment. Others aban¬ 
doned the colonies for Nova Scotia and Ontario, ten 
thousand may have gone to Ontario alone. The 
Native American and black population also demon¬ 
strated a high degree of loyalty to the British. Of the 
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six nations of the Iroquois confederacy, only two (the 
Oneida and the Tuscaroras) supported the patriots, 
while four (Mohawk, Onodaga, Cayuga, and Seneca) 
sided with the British. Similarly, promises of freedom 
led large numbers of blacks to join the British forces. 
Approximately 15,000 would depart for Jamaica, Nova 
Scotia, England, and other British holdings with the 
evacuation of British troop in 1783. Approximately 
one thousand of the settlers in Nova Scotia emigrated 
in 1792 to Sierra Leone, where they would play a 
critical role in the introduction of Christianity to 
Africa.9 

The percentage of the clergy in the area supporting 
the loyalists cause was even greater. The Reverend 
Charles Inglis, rector of Trinity Church, New York, was 
exaggerating only slightly when he wrote to the SPG 
on October 31, 1 776, that ‘‘all the Society’s 
Missionaries ... in New Jersey, New York, Connec¬ 
ticut, and so far as I can learn in other New England 
Colonies, have proved themselves faithful, loyal sub¬ 
jects in these trying times” and that “all the other 
Clergy of our Church in the above Colonies, though 
not in the Society’s service, have observed the same 
line of conduct.”10 

Inglis was part of a circle of 
clergy that attempted to turn 
public opinion against the 
Revolution. In addition to Inglis, 
the informal group included 
President Myles Cooper of 
King’s College, Thomas Brad¬ 
bury Chandler of Elizabeth¬ 
town, New Jersey, and Samuel 
Seabury of Westchester, New 
York. Their literary output in¬ 
cluded Seabury’s Free Thoughts 
on the Proceedings of the Conti¬ 
nental Congress (1774), Chand¬ 
ler’s What Think Ye of Congress Fig. 12. Charles inglis 

Now? (1775), and Inglis’s True Interests of the 
American Impartially Stated (1776). Seabury was, in 
addition, the probable author of the anonymous 
Letters of a Westchester Farmer (1774-75). 
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As Inglis noted in his letter to the SPG, such con¬ 
duct did not go unnoticed by the patriots. Indeed, 
loyalist Anglicans were in 

a most disagreeable and dangerous situation, particu¬ 
larly the Clergy, who were viewed with peculiar envy and 
malignity by the disaffected, ... an abolition of the 
Church of England [being] one of the principal springs of 
the dissenting leaders’ conduct. . . . [The Clergy were] 
everywhere threatened, often reviled . . . sometimes 
treated with brutal violence. [Some were] pulled out of 
the reading-desk because they prayed for the King, and 
that before independency was declared. [Other were 
fined for not appearing] at militia musters with their 
arms. [Others] had their houses plundered.11 

Inglis could speak firsthand of such harrowing experi¬ 
ences. In the month before he wrote, patriots had 
burned Trinity Church, its rectory, and its school. On 
a later occasion a company of General Washington’s 
soldiers entered Inglis’s church in formal military 
order. Undaunted, Inglis continued with the liturgy 
and finally convinced the soldiers to take seats. One 
of the last of the loyalist Anglican clergy to leave the 
colonies, he left New York with the crown forces in 
November 1783.12 

By one numeration, some fifty-six clergymen, serv¬ 
ing in ten states, were persecuted during the war. 
The largest numbers were from Massachusetts (12), 
New York (10), Connecticut (8), Maryland (6), and 
Virginia (6). Four of them died as a result of their 
treatment, and others were victims of physical vio¬ 
lence. Patriots arrested fourteen and drove thirty-five 
from their parishes.13 

Some of the stories were particularly poignant. 
John Stuart (1740-1811), for example, began an active 
mission to the Mohawk Indians at Fort Hunter, New 
York in 1770. As part of his efforts he prepared a 
translation of the catechism and a history of the Bible 
into the Mohawk language. When he continued to 
read the prayers for the king after the outbreak of the 
Revolution, patriots placed him under house arrest 
for three years. They fined him, confiscated his land, 
and converted his church building into a bar. They 
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denied him permission to teach school in order to 
secure an income. In 1780, he emigrated to Canada 
as part of a prisoner exchange with the British. Many 
of his Mohawk parishioners followed him to Quebec, 
where he reported baptizing 104 Indians in 1784 
alone.14 

A mob attacked Alexander McCrae of Littleton, 
Virginia, and whipped him because of his allegiance 
to the crown. Many other loyalist clergy and laity suf¬ 
fered for their convictions. Some left the thirteen 
colonies for Canada, Bermuda, or England. Others, 
like McCrae, remained despite their treatment. 

The Anglican Church in New England lost the major¬ 
ity of its clergy during the Revolution. By the end of 
the war there were only four active clergymen in 
Massachusetts, one in New Hampshire, and none in 
Rhode Island. Connecticut, however, had a more con¬ 
servative population than its neighboring states. It 
retained a majority of its twenty clergy at the end of 
the war.15 

A larger percentage of the clergy supported the 
Revolution in states in which the Anglican Church was 
established. In Maryland, one-third of the clergy sup¬ 
ported the patriots, and in South Carolina three-quar¬ 
ters did.16 In Virginia, vestries served as one of the 
most effective communication networks for the patri¬ 
ots. Of the one hundred and five clergy in the state in 
1776, eighty-five took the oath of allegiance that had 
been prescribed by the legislature. Others, moreover, 
were active combatants. William and Mary College 
president James Madison (1749-1812), a cousin of the 
later U.S. president, became the captain of the student 
militia. One Shenandoah Valley parson served as a 
colonel in the Continental army and a second served 
as a general. Three other clergymen from the state 
served in arms.17 

In North Carolina, where five of eleven clergy were 
patriots, Hezekiah Ford served as a chaplain to the 
fifth regiment of the North Carolina Continental line.18 
The thirteen of eighteen South Carolina clergy who 
supported the Revolution included Robert Smith 
(1732-1801), rector of St. Philip’s, Charleston, and 
later Bishop of South Carolina, who enlisted in the 
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army as a militiaman.19 In Georgia, however, the fate 
of the church was more like that in New England. 
Though the legislature established the Anglican 
Church in 1758, most of the activity in the church 
was confined to congregations in St. Simon’s Island, 
Savannah, and Augusta. There were only four clergy 
in the colony, of whom two or perhaps three were loy¬ 
alists. The fortunes of Christ Church, Savannah, were 
typical of the difficulties such loyalists faced. In 
1775, patriots drove away loyalist rector Hadden 
Smith, who had only arrived from England the year 
before. Anglican worship halted at Christ Church 
until the British occupied Savannah (1779-82), at 
which point loyalists installed a second cleric as rec¬ 
tor. Regular worship halted with the departure of the 
British, however, and it would not be until 1786 that 
the parish was able to secure a new rector.20 

In the middle colonies, the situation was some¬ 
where between that of New England and Virginia. A 
number of loyalist SPG clergy stopped their public 
worship, rather than omit prayers for the king. In 
Pennsylvania, where women were exempt from the 
penalties imposed for praying for the king, some pro- 
British SPG missionaries found another way to skirt 
the patriots’ prohibitions: they led worship for con¬ 
gregations composed exclusively of women and chil¬ 
dren.21 Other middle colony clergy supported the 
Revolution, however. William White (1748-1836), for 
example, connected by marriage to some of the lead¬ 
ing patriots, served as chaplain to the Continental 
Congress. He was the only Anglican cleric in 
Philadelphia and perhaps in the whole state to give 
unambiguous support to the Revolution. Two of New 
Jersey’s eleven clergy were patriots, as was one of the 
nineteen clergy in New York—Samuel Provoost 
(1742-1815). In Delaware, two of five colonial clergy 
clearly sided with the patriots.22 One of them, Aeneas 
Ross of New Castle, was the brother of Declaration of 
Independence signer George Ross.23 

Disestablishment 
In states such as Connecticut and Massachusetts, the 
Anglican Church had never been the established 
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denomination. Anglican Church property belonged to 
a particular minority religious group. Thus the war 
did little to affect the legal status of the church. 
Patriots might attack and burn individual buildings, 
and an American victory in war meant the loss of 
financial support from the Society for the Propagation 
of the Gospel, but on the whole the legal status of 
church properties was clear. They belonged to the 
Anglicans who worshiped in them. 

In the South and, to a lesser degree, the middle 
colonies, the situation was very different. The state 
legislatures in the southern states had set aside pub¬ 
lic land for the Church of England. The legislatures 
had, moreover, given vestries, which served as public 
welfare agencies, authority to tax the populace for 
religious and social purposes. 

In the middle colonies, no single group so clearly 
dominated. Presbyterians were numerous in New 
Jersey and New York, and the Quakers in 
Pennsylvania, but there were Dutch Reformed, 
Swedish Lutherans, Baptists, Moravians, Roman 
Catholics, Jews, and Anglicans in the region as well. 
Of these colonies, only New York had a religious 
establishment; it was, however, a largely unworkable 
system that applied only to a few eastern cities and 
counties. The legislature did not give vestries the 
power to tax, nor had it extended the system to west¬ 
ern areas of the state. Anglicans in the middle 
colonies could, however, point to two public institu¬ 
tions—the College of Philadelphia and King’s College 
in New York—that were strongly Anglican in character. 

With the onset of the Revolution, the colonial legis¬ 
latures moved quickly to insure the support of colo¬ 
nial religious groups. Southern legislatures acceded to 
a long-standing request by Baptists and Presbyterians 
that the salaries of Anglican clergy be suspended. 
Maryland, Virginia, and North Carolina did so in 1776. 
Georgia and South Carolina followed in 1777 and 
1778. The abolition of salaries not only placated dis¬ 
senters, it also guaranteed that Anglican clergy would 
be financially dependent on the voluntary offerings of 
their congregations, a move that made it difficult for 
loyalist clergy to openly disagree with patriotic con- 
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gregations. In addition, the legislatures required new 
oaths of allegiance and drafted new prayers for use in 
place of the prayers for the king. 

The patriots also took steps to guarantee the loyalty 
of universities with Anglican ties. In 1779, the 
Virginia legislature eliminated the chair of (Anglican) 
theology at the College of William and Mary. In the 
same year, the Pennsylvania legislature reorganized 
the College of Philadelphia (University of Penn¬ 
sylvania) in order to undercut the authority exercised 
there by loyalist Anglicans. The New York legislature 
acted somewhat more slowly. In 1784, the year after 
the final departure of British troops, it recast the 
charter of King’s College in order to create Columbia 
University, over which Anglicans exercised much less 
influence.24 

In one sense, the colonial elites were only repeating 
a lesson that they had learned from the Glorious 
Revolution. English Whigs had created popular sup¬ 
port for the expulsion of a Roman Catholic king by 
linking it to a curtailing of the exclusive position of 
the Church of England and an extension of religious 
liberties to Protestant dissenters. The same 
Parliament that forced the flight of James II repealed 
the more obnoxious portions of the antidissenting 
Clarendon Code. To support the Glorious Revolution 
was to support religious toleration. 

In 1777, the legislature in New York repealed the 
largely unworkable scheme for establishment in the 
eastern portion of that state.25 In the southern states, 
however, legislatures retained some vestiges of 
establishment. In Virginia, for example, the legisla¬ 
ture retained the right to establish and adjust parish 
lines; the vestries continued to serve as state welfare 
agencies; and the governor and Council continued to 
license clergy to perform marriages. In Maryland, the 
governor retained the right to appoint parish clergy. 

The retention of these elements of establishment 
provided little advantage to the church. To the con¬ 
trary, the remaining legislation was a continuing 
reminder that the church was under the authority of 
the state. Anglican clergy were, therefore, among the 
most vocal advocates of a total repeal of establish- 
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ment.26 They wanted to be able to regulate their own 
affairs, free of outside control. It would not be, how¬ 
ever, until 1783 that southern legislatures began to 
grant them the permission to organize as self-govern¬ 
ing religious societies. 

Reorganization 

It was from the middle colonies that the initial leader¬ 
ship for the reorganization of the Anglican Church 
came. Anglicans in the region were accustomed to a 
pluralistic, nonestablished religious setting, a setting 
of the sort that would increasingly become the rule 
following the Revolution. Anglicans there could also 
draw upon their experience with local institutions: 
the College of Philadelphia, King’s College, the provin¬ 
cial synods of the 1760s, and the Society for Relief of 
Widows and Orphans of Clergymen. Anglicans in 
other regions would soon lend a hand, but it was 
those in the middle colonies who led the way. 

Activity in the Diocese of Maryland 
Dr. William Smith left Philadelphia in the year in 
which the legislature reorganized the College of 
Philadelphia (1779). He took up residence in nearby 
Chestertown, Maryland, where he served as the head 
of the Kent School. Smith presided over the success¬ 
ful attempt to transform the school into Washington 
College, for which he gained a charter in 1782. 

The church in Maryland was in a precarious posi¬ 
tion. As in other southern states in which the 
Anglican Church had been established at the time of 
the Revolution, the legislature had eliminated the 
benefits of establishment—the ability to tax for the 
support of the church—without granting the church 
any clear legal status. 

William Smith saw the need to take action. 
Beginning in 1780, he convened gatherings of 
Episcopal clergy and laity to discuss the situation. By 
1783 they had already taken a number of concrete 
actions. First, they chose the name Protestant 
Episcopal Church to replace the no longer favored 
Church of England as the name of their denomination. 
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Fig. 13. William Smith of the College of 
Philadelphia and Washington College 

The new name combined the word protestant, which 
differentiated the church from the Roman Catholic 
Church in Maryland, with episcopal, the name for the 
seventeenth-century English church party that 
favored retention of the episcopacy. Second, they 
planned a state convention that would exercise the 
authority for the church. They drafted a charter that 
the legislature approved in August 1783, granting 
them title to church property and a government by a 
synod of laity and clergy. The legislature also recog¬ 
nized the independence of the church from any for¬ 
eign power and the importance of episcopal ordina¬ 
tion.27 Third, they identified candidates for the 
ordained ministry and sent two of them—Mason 
Locke Weems (1 759-1825), who was a cousin of 
Smith’s wife, and Edward Gantt, Jr.—to England for 
ordination to the priesthood. The two would face a 
long wait in England, however. English law did not 
yet permit ordination without an oath of allegiance to 
the king, which would have been unacceptable to the 
Maryland candidates. Fourth, they elected William 
Smith as candidate for bishop. 

Smith kept his former student William White, who 
had remained in Philadelphia, abreast of his efforts. 
Word of Smith’s efforts would also spread in another 
direction. Robert Smith, rector of St. Philip s, 
Charleston, spent 1780 to 1783 in Maryland.28 A 

83 



A History of the Episcopal Church 

patriot, he had moved north when the British occu¬ 
pied Charleston. When he returned, he brought news 
of Smith’s efforts in Maryland. In Virginia, the 
Reverend David Griffith (1742-89) of Pohick Church, 
who had briefly served as an assistant at the United 
Parish of Philadelphia, was kept informed of the 
events in Maryland. 

William White and the Case 
of the Episcopal Churches Considered 
William White was born in 1748 to a wealthy 
Philadelphia family, which had made its money in real 
estate. He was a part of the elite in what was then the 
largest colonial city. His sister married colonial 
financier Robert Morris (1734-1806), and he himself 
married Mary Harrison, 
the daughter of the city’s 
mayor.29 In 1770, White 
went to England for 
study and ordination. 
On his return, he was 
appointed assistant to 
the rector in his home 
church, the United Parish 
of Christ Church and St. 
Peter’s. When the Revolu¬ 
tion began, White’s rector, 
Jacob Duche, sided with 
the patriots and became Fig-14. William white 

the chaplain to the Continental Congress, but when 
the British occupied the city in 1777, Duche reversed 
his allegiance. When the British left, he went with 
them. White, on the other hand, waited out the 
British occupation at his brother-in-law’s home in 
Maryland. With the British departure, he returned. 
The parish vestry elected him rector, and the 
Congress chose him to replace Duche as chaplain. He 
continued as chaplain so long as the Continental 
Congress met in Philadelphia and remained rector of 
the parish for the rest of his life. 

Learning in the 1780s of Smith’s work in Maryland, 
White became convinced that similar actions were 
needed in other states. On August 8, 1782, he pub- 
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lished a pamphlet titled The Case of the Episcopal 
Churches in the United States Considered in which he 
suggested that other states form conventions like that 
in Maryland. These “general vestries” would elect pre¬ 
siding clergy, who—at least until the nation gained 
the episcopate—would exercise some of the functions 
of bishops. The presiding clergy and elected repre¬ 
sentatives of the general vestries would attend annual 
district and triennial national conventions.30 In all 
three levels of organization, presiding clergy, other 
clergy, and laypersons were to meet together in uni¬ 
cameral bodies. 

On May 11, 1784, White and other New York, New 
Jersey, and Pennsylvania Episcopalians gathered in 
New Brunswick, New Jersey, for the annual meeting of 
the Society for the Relief of Widows and Orphans of 
Clergyman. After discussing White’s plan, they 
decided to campaign for organization on a state level 
and for election of representatives to a meeting later 
in the year.31 The meeting that took place in New York 
in October attracted a larger number. In addition to 
the four middle states that participated in the widows 
and orphan society (New York, New Jersey, 
Pennsylvania, and Delaware), five other states were 
represented. Dr. William Smith attended from 
Maryland and David Griffith from Virginia. 
Delegations from three New England states 
(Massachusetts, Rhode Island, and Connecticut) also 
attended, but soon afterward withdrew from the 
General Convention effort in order to pursue separate 
plans for organization. 

Those who attended the New York gathering 
adopted a series of resolutions similar to those that 
had already been adopted at state meetings in 
Pennsylvania and Maryland: that there was to be a 
bishop in each state; that the bishops would be ex 
officio members of a unicameral general convention 
in which clergy and laity would vote by orders; and 
that the first meeting of the convention would be in 
Philadelphia in 1785.32 

The General Convention met once in 1785 and twice 
in 1786. Representatives from the three New England 
states did not return, but delegates from South 
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Carolina attended, so that seven states were repre¬ 
sented at these critical Conventions. The Conventions 
petitioned the English for consecration of three candi¬ 
dates for the episcopacy and adopted a constitution. 
They prepared the Proposed Book (approved by con¬ 
vention, 1785; published, 1786), a revision of the 
1662 English Book of Common Prayer: The conven¬ 
tion’s revision simplified Anglican worship along lines 
that were often suggested by eighteenth-century 
Anglicans. In the place of three creeds (the Apostles’, 
the Nicene, and the Athanasian), the book had only a 
form of the Apostles’ Creed from which the clause 
about Christ’s descent to hell had been removed. The 
Thirty-nine Articles were reduced in number to 
twenty. The number of psalms required for recitation 
was decreased. The book also replaced references to 
clergy as “priests” and dropped the word regeneration 
from the baptismal liturgy.33 

Some Americans thought that the revision was too 
conservative. Charles Miller, the rector of King’s 
Chapel, Boston, wanted, for example, to remove all 
references to the Trinity. When the conventions did 
not agree to do so, the congregation issued its own 
book, distanced itself from other Anglicans, and 
became the first explicitly Unitarian church in 
America (1786). For most Anglicans, however, includ¬ 
ing the English archbishops to whom copies had been 
sent, the revision proved too thorough. The conven¬ 
tions of 1786, therefore, abandoned the book. Some 
features of it would be included, however, in the later 
1789 prayer book. 

On June 26, 1786, the British Parliament passed leg¬ 
islation providing for the consecration of three bish¬ 
ops for the American church. The following year 
William White and Samuel Provoost, the rector of 
Trinity Church, New York, were consecrated to the 
episcopate for Pennsylvania and New York. (The 
Parliament also provided for the consecration of bish¬ 
ops to serve in British colonies. The first of these, 
Charles Inglis, the Bishop of Nova Scotia, was also 
consecrated in 1787.) 

David Griffith, Bishop-elect of Virginia, was unable 
to raise the funds for the trip. He resigned his elec- 
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tion, and in 1790 a new candidate, James Madison of 
the College of William and Mary, was consecrated. 
William Smith had been elected in Maryland in 1783, 
but because of his reputation for consumption of 
alcohol, he was unable to gain the endorsement from 
General Convention required by the new constitution. 
In 1792, Episcopalians in Maryland elected a second 
candidate, Thomas Claggett (1783-1816). He would 
become the first bishop consecrated on American 
soil. 

Not surprisingly, perhaps, the state conventions 
chose candidates for the episcopate who occupied the 
positions that had once been held by colonial com¬ 
missaries. Provoost, as rector of Trinity Church, New 
York City; White, as rector of the United Parish of 
Philadelphia; and Madison, as president of the College 
of William and Mary were all successors of the com¬ 
missaries. Claggett served in a parish in Prince 
George’s County, Maryland, adjoining that which colo¬ 
nial commissary Jacob Henderson had occupied. Like 
the colonial commissaries, the four new bishops 
would continue to serve as parish rectors after 
accepting their leadership positions. There were no 
endowments and insufficient income to support a 
full-time episcopate. 

Samuel Seabury and the Anglican Church in New 
England 
Representatives from Connecticut, Massachusetts, 
and Rhode Island had attended the organizational 
meetings in 1784, but they did not attend the General 
Conventions of 1785 or 1786. They objected in princi¬ 
ple to the approach taken by the clergy of the middle 
and southern states. Drawing on Anglican covenant 
arguments that SPG missionaries had been advancing 
in New England for three-quarters of a century, they 
believed that the church’s essential nature came from 
the historic episcopate and not from the voluntary 
association of clergy and laity. White’s proposal was 
for them little better than the congregational polity. 

Troubled by White’s Case, ten of the fourteen 
remaining clergy in Connecticut met in Woodbury in 
March 1783. They elected two New York clergymen as 
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potential candidates for bishop. Both were natives of 
Connecticut and committed loyalists. The older of 
the two, Jeremiah Learning (1717-1804), had served 
parishes in Newport, Rhode Island, and Norwalk, 
Connecticut, before taking refuge in loyalist territory 
in New York during the latter years of the war. The 
younger, Samuel Seabury, had served as secretary for 
the New York conventions in the 1760s and had been 
part of the loyalist circle of clergy in New York that 
had tried to influence public opinion against the war. 
Imprisoned for a period in 1775 by Connecticut patri¬ 
ots, he had also served as a chaplain to the King’s 
American Regiment. Learning declined his election; 
Seabury accepted. Perhaps hearing of the two 
Maryland candidates who were waiting in England for 
ordination to the priesthood, he set sail for England 
in June 1783 on a departing British ship. 

Seabury soon found himself facing the same diffi¬ 
culty as the two Maryland candidates. English law 
required any ordinand to take an oath of allegiance to 
the crown, an act that would undermine the credibil¬ 
ity of an American candidate. Moreover, Seabury 
faced additional difficulties. The two Maryland candi¬ 
dates had the approval of a state convention that had 
been chartered by the Maryland legislature. Seabury, 
in contrast, had been elected by a secret gathering of 
clergy in a state in which the Congregational Church 
was established by law. When Parliament responded to 
American entreaties with a 
new law on August 13, 1784, 
it allowed for the ordination 
to the priesthood of Weems 
and Gantt of Maryland but 
took no action on episcopal 
consecration. It would not be 
until June 1786 that the 
Parliament, assured by long 
negotiation with the middle 
and southern states’ General 
Convention, would further 
amend the law to allow conse¬ 
cration of bishops for 
America. 

88 



The American Revolution 

Undaunted, Seabury went north to Scotland, where 
on November 14, 1784, he was consecrated to the 
episcopate by three nonjuring Scottish bishops. The 
following day he signed a concordat with the Scottish 
Episcopal Church recognizing the church’s legitimacy 
and agreeing to advocate the use of its prayer of con¬ 
secration, which was drawn from the 1549 prayer 
book, rather than from the 1552 book on which the 
subsequent English consecration prayers were based. 
Seabury returned to Connecticut. 

In Seabury’s absence, representatives from New 
England had attended the fall 1784 meeting in New 
York, but upon his return they refused to participate 
further. They joined instead in a series of clergy con¬ 
vocations, the first of which Seabury called in August 
1785. In contrast to the General Conventions, 
Seabury’s gatherings were clerical affairs only; no 
laity attended. Nor were the gatherings organized 
around a representative form of government. Seabury 
convened the gatherings, presided at them, preached 
to and instructed the clergy, and began to ordain can¬ 
didates to the priesthood and the diaconate. 
Imitating the usage of the Archbishop of Canterbury, 
Seabury signed some of his early letters as the 
“Bishop of All America.”34 

The participants in the middle and southern states’ 
conventions were attempting to deemphasize some of 
the distinctive elements of their tradition. Elements 
that they dropped from the Proposed Book, such as 
the Athanasian Creed, the word priest, and the use of 
regeneration to refer to baptism, were unfamiliar to 
most other American Protestants. In New England, 
Seabury followed the opposite course. The presence 
of a bishop enabled New England Anglicans to 
develop their covenant theology in ways that further 
distinguished them from the Congregational estab¬ 
lishment. Bishops could not only lay their hands on 
the heads of ordinands but also use the office of con¬ 
firmation to impart the Holy Spirit to lay men and 
women. Seabury explained this in his first address to 
his clergy convocation: 

In confirmation. . . we believe the Holy Spirit to be given 
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for sanctification, i.e. for carrying into effect that regen¬ 
eration which is conferred in Baptism. By Baptism we 
are taken out of our natural state of sin and death, into 
which we are born by our natural birth, and are trans¬ 
lated, transplanted, or born again into the Church of 
Christ. . . and by confirmation ... we are endued with 
the Holy Spirit to overcome sin, and to perfect holiness 
in the fear of God.3S 

Bishop Seabury would repeat the same theme at other 
points during his episcopate. Several years later, for 
example, he prepared an edition of a catechism by 
Bishop Innes of Brechin in Scotland for use in his dio¬ 
cese. A form of the catechism would later be used in 
New York. Bishop Innes had been clear about the rela¬ 
tionship between baptism and confirmation: “In our 
water-baptism the Holy Ghost purifies us and fits us 
to be a Temple for himself, and in Confirmation he 
enters in and takes Possession of this temple.”36 
Seabury’s strong affirmation of the importance of the 
episcopacy as the agent through which the Holy Spirit 
was conveyed provided a badly needed response to 
the Great Awakening for anti-Awakening New England 
clergy. Thomas Bray’s catechism had linked the 
covenant to the apostolic succession. Seabury sought 
to tie the presence of the Holy Spirit to the episco¬ 
pacy as well. 

In 1787, the Connecticut clergy elected Abraham 
Jarvis (1739-1813) as a bishop coadjutor for Seabury. 
They wrote to the Scottish nonjurors, but the Scots 
proved unwilling to consecrate him. 

The Organization of the Methodist Episcopal Church 

Those Anglicans active in the methodist societies 
were also deeply concerned about the need for orga¬ 
nization. They had, like other Anglicans, been dev- 
asted by the war. John Wesley’s open opposition to 
the Revolution created obvious difficulties, but even 
without it loyalist sentiments would have been strong 
among those methodist leaders who were recent 
immigrants from the British Isles. Barbara Heck and 
other New York methodists began emigrating to 
Canada as early as 1773. Joseph Pilmore (Pilmoor) 
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left for England in 1774. Captain Thomas Webb, a for¬ 
mer British officer, spent time in prison but was 
allowed to emigrate to England in 1778. By that year, 
so many methodist leaders had fled that only one of 
the ten lay preachers sent by Wesley—Francis 
Asbury—remained in the colonies, and even he aban¬ 
doned his active preaching in Maryland and retired to 
Dover, Delaware. In addition, some of the Anglican 
clergy supportive of the methodist movement, such 
as Jacob Duche of the United Parish of Christ Church 
and St. Peter in Philadelphia, William Stringer of St. 
Paul’s, Philadelphia, and Charles Inglis of Trinity 
Church, New York, left the colonies. After 1775, par¬ 
ticipation at the annual conferences fell to a danger¬ 
ously low point. In 1779, methodists in the North 
and South organized separate conferences and met 
independently of one another.37 

The local structure that the methodists had created 
proved resilient even in this time of crisis, however. 
Local classes, societies, and circuits continued to 
function well, particularly in Virginia and North 
Carolina. By 1780, the membership in the methodist 
societies had risen to 12,000, and by 1784 to 14,988 
of whom nearly 90 percent were south of the Mason- 
Dixon Line.38 This swelling of the number of society 
members created a growing need for ordained people 
to celebrate the sacraments, a demand that came at 
the time war was thinning the ranks of Anglican 
clergy. Individual clergy like Devereux Jarratt, Samuel 
Magaw, Charles Pettigrew, Uzal Ogden, Sydenham 
Thorne, and Hugh Neill did what they could, but they 
had serious problems of their own and were ill 
equipped to cope with the growing need for clerical 
assistance 

The members of the methodist societies began to 
look in other directions for help, therefore. In 
England, Charles Wesley approached Samuel Seabury 
about ordaining methodist lay preachers. Seabury 
agreed to do so, provided that he found the candi¬ 
dates properly qualified.39 

Some methodist society members advocated, how¬ 
ever, a different course of action. In 1779 and 1780, 
the members of the southern conference suggested 
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that methodists themselves adopt a form of ordina¬ 
tion. Francis Asbury and others in the northern con¬ 
ference persuaded the southerners to abandon the 
idea in the short run, but that was the course of 
action upon which the methodists would finally 
agree. 

John Wesley began to hint at that course about the 
time that the Americans and British signed the Treaty 
of Paris (September 1783) ending the war. He desig¬ 
nated Francis Asbury as the "General Assistant for 
America,” sketched a plan for church government, 
drafted a revision of the Book of Common Prayer (The 
Sunday Service of the Methodists in North America, 
with Other Occasional Services), and chose a delega¬ 
tion of three English methodists to visit America.40 
One of the three, Dr. Thomas Coke (1747-1814), was 
the first Anglican priest sent by Wesley to America. 
Wesley and Coke.laid hands on the other two, lay 
preachers Thomas Vasey (17427-1826) and Richard 
Whatcoat (1736-1806), before they left England. 

The trio landed in New York in November 1784 and 
headed south. William White and Samuel Magaw 
greeted them when they reached Philadelphia.41 In 
November, the delegation met Francis Asbury for the 
first time at a quarterly meeting of methodists in 
Delaware. The annual conference met the following 
month at Christmas time in Baltimore. 

This “Christmas conference" came at a critical 
moment in the life of the methodist movement. While 
they may not yet have known of Seabury’s consecra¬ 
tion in November, the methodists were certainly 
aware of the attempts by both New England and by 
middle and southern state clergy to adopt a form of 
organization and to secure episcopacy.42 Were they to 
wait, American methodists would have had a resident 
Anglican episcopate to whom they could turn for 
ordination. Yet, as John Wesley himself observed in a 
letter to the Americans in September, if Anglican bish¬ 
ops ordained methodist clergy “they would likewise 
expect to govern them,” an eventuality to which 
American methodists looked with decreasing favor.43 
While they had received support and assistance from 
some ordained Anglicans, the only Anglican clergy- 
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man whom they recognized as having authority over 
them was John Wesley. 

The methodists decided, therefore, to act. Francis 
Asbury, who had to that point opposed ordination, 
abandoned his opposition. He recorded the action of 
the Christmas conference in a few short lines: 

We then rode to Baltimore, where we met a few preach¬ 
ers; it was agreed to form ourselves in an Episcopal 
Church, and to have superintendents, elders, and dea¬ 
cons. When the conference was seated, Dr. Coke, and 
myself were unanimously elected to the superinten¬ 
dency of the Church, and my ordination followed, after 
being previously ordained deacon and elder. . . . Twelve 
elders were elected, and solemnly set apart to serve our 
societies in the United States. . .44 

The methodist societies had become the Methodist 
Episcopal Church. (The name Methodist Episcopal, an 
adaptation of the title Protestant Episcopal used by 
Anglicans in Maryland, was revised in a 1939 
Methodist merger. The largest Methodist church 
dropped the word Episcopal from its title at that time, 
though three smaller black Methodist churches con¬ 
tinue to use it.) 

Not everyone was pleased by the decision. 
Devereux Jarratt, the Anglican clergyman who had 
labored long and hard to support the methodist soci¬ 
eties in Virginia, was furious; he felt that he had been 
betrayed by methodist promises of loyalty to the 
Anglican Church. John Wesley himself had reserva¬ 
tions about the increasing independence with which 
the Americans acted, particularly with a 1787 deci¬ 
sion by the Americans to change the title of superin¬ 
tendent to bishop.45 

Some had questions about the legitimacy of the 
ordination of the new church. At least four methodist 
preachers had reservations strong enough that they 
chose to affiliate with the Episcopal Church. Joseph 
Pilmore (recently returned from England with testimo¬ 
nial letters from Charles Wesley) and Samuel Roe (d. 
1791) of Burlington, New Jersey, sought out Samuel 
Seabury soon after the latter’s return from England. 
He ordained them both in 1785. The two soon settled 
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in vacant parishes. Pilmore served successively at the 
United Parish of Trinity, All Saints’ and St. Thomas 
(near Philadelphia); Christ Church, New York City; and 
St. Paul’s, Philadelphia; Roe, at Christ Church, Dover, 
Delaware. After his consecration, Bishop White 
ordained a third candidate, Thomas Vasey, who had 
arrived from England in the delegation with Coke. A 
fourth Methodist, Levi Heath (d. 1805 or 1806), had, 
like Thomas Coke, been ordained in the Church of 
England. He left the Methodist Episcopal Church in 
1787, serving in succession a series of parishes in 
Maryland, New Jersey, Pennsylvania, and Virginia.46 

This concern about the validity of Methodist orders 
motivated some Methodists and Episcopalians to 
remain in conversation during the decade that fol¬ 
lowed the Christmas conference. Coke corresponded 
with White and Seabury in 1791 about the possibility 
of consecration of bishops for the Methodist 
Episcopal Church. Bishop James Madison of Virginia 
discussed the possibility of merger at General 
Convention in 1792.47 Nothing came of the conversa¬ 
tions, however: the discussion ended when Coke 
returned to England, and the proposal was rejected by 
the House of Deputies. 

The lack of apostolic succession did not hinder the 
growth of the Methodist Episcopal Church, however. 
Indeed, the result was quite the opposite. By choos¬ 
ing to ordain those who lacked the university-level 
education generally required for Anglican ordination, 
the Methodists were able to tap a large and vigorous 
source of leadership at a time when the three denomi¬ 
nations that had been largest in the colonial 
period—Congregationalists, Presbyterians, and 
Episcopalians—faced chronic shortages of clergy. The 
new church would lag behind the older denomina¬ 
tions in educational standards but would be able to 
draw upon a sufficient body of clergy to meet the 
needs of America as the nation moved westward. In 
the ninteenth century, it would become the nation’s 
largest Protestant church. 

The General Conventions of 1789 
By 1787, American Episcopalians had, in effect, estab- 
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lished three denominations: a middle and southern 
states’ church with English lines of consecration and a 
representative clerical and lay convention: a New 
England church directed by a bishop with Scottish 
consecration and governed through a clergy convoca¬ 
tion; and a Methodist Episcopal Church with a form 
of government drafted by John Wesley. Efforts to 
reunite with the Methodist Episcopal Church proved 
unsuccessful: the two remaining groups would, how¬ 
ever, find a way to combine. 

It was not initially evident that this would be the 
outcome, however. The two groups were not on good 
terms. The leaders of the middle and southern states’ 
group had been supporters of the Revolution; those in 
Connecticut had been loyalists. Seabury had been a 
British chaplain, had drawn maps for the British 
troops, and was still receiving a pension from Great 
Britain.48 The New England clergy doubted the 
integrity of the middle and southern states clergy 
who had surrendered so much episcopal authority to 
the laity; the middle and southern states wondered 
whether Seabury’s brand of episcopal authority was 
compatible with their new republic. 

In 1786, the two groups were outwardly hostile to 
one another. Seabury ordained candidates from the 
middle states, and the General Convention responded 
with legislation instructing member dioceses not to 
affirm the validity of Seabury’s nonjuring orders. 
White himself refused to open his pulpit to Joseph 
Pilmore, the former methodist lay preacher who had 
gone to Connecticut for ordination. 

In 1789, the General Convention assembled in Phila¬ 
delphia for two sessions (July-August and September). 
Samuel Provoost, a bitter enemy of Seabury, was un¬ 
able to attend. White, taking advantage of the 
absence, used the two sessions to make concessions 
that appeased Seabury and healed the breach. The 
first session affirmed the validity of Seabury’s orders, 
created a separate House of Bishops with a partial 
veto (which the House of Deputies could override with 
a three-fifths vote), and amended the constitution to 
make participation of lay deputies optional. These 
changes met many, but not all, of Seabury’s objections. 
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The General Convention made 
further concessions at the second 
session in September. It gave the 
House of Bishops the right to origi¬ 
nate as well as act upon legislation, 
and a stronger veto (The deputies 
needed a four-fifths majority to 
override. In 1808, the General 
Convention raised this to a full 
veto.) After the approval of these 
final changes, Seabury and the cler¬ 
ical deputies from Connecticut and 
Massachusetts took seats at the 
Convention. In addition to approv¬ 
ing the constitution on which they 
had agreed, the members of the 
expanded body adopted the Book 
of Common Prayer (1789). This 
1789 prayer book eliminated some 
of the elements of the 1785-86 Proposed Book that 
had aroused the greatest opposition. It, for example, 
restored the Nicene Creed and the full text of the 
Apostles’ Creed (with the reference to Christ’s descent 
to hell, which an explanatory note adopted by the 
deputies equated with descent to “the place of the 
departed spirits”), included some references to priests 
that had been eliminated in 1785, and put back the 
word regeneration in the baptismal office. The 1789 
book included, however, many of the less controver¬ 
sial changes from the Proposed Book, such as the 
omission of references to the English monarchy. In 
addition, some changes in the 1789 book had not 
appeared in the 1785-86 revision: the inclusion of a 
shortened list of psalms, the designation of the 
proper preface for Trinity as optional, and the adop¬ 
tion of a slightly edited form of the Scottish prayer of 
consecration. Seabury was apparently not the most 
vocal proponent of this final action. A second William 
Smith of Maryland—a Scottish priest with the same 
name as Dr. William Smith of Washington College and 
the College of Philadelphia—played that role.49 

In 1792, White worked out another compromise. 
Samuel Parker (1744-1804) of Massachusetts asked 

Fig. 16. Seabury 
and White in a por¬ 
tion of a church 
window at Trinity 
Church, Warren, 
Pennsylvania 
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the convention of 1789 to authorize White, Provoost, 
and Seabury to consecrate a bishop for Massa¬ 
chusetts. White declined to do so, saying that he had 
to receive the permission of the English archbishops 
for any such action. The convention wrote to England 
but received no answer, not an unexpected event 
since any answer would require a judgment on the 
validity of Scottish nonjuring orders.50 

With the consecration in England in 1790 of James 
Madison as Bishop of Virginia, it became possible, 
however, for White to join in a consecration with 
three bishops (the traditional number at a consecra¬ 
tion) of the English line. In 1792, he convinced 
Seabury, Provoost, and Madison to join with him in 
the consecration of Thomas Claggett (1743-1816) as 
bishop of Maryland. In order to lure Provoost into 
participating with his enemy Seabury, White arranged 
for Seabury to be absent from the General Convention 
while the House of Bishops adopted legislation allow¬ 
ing Provoost to become presiding bishop for one ses¬ 
sion. Seabury died two years later. He took part in no 
other consecration. Through Claggett, however, his 
line of consecration mingled with that from England.51 

By 1792, the Episcopal Church was finally established 
as an American denomination. It had a governing 
body, a prayer book, a national constitution, and a 
mechanism for the creation of new bishops. The 
effort, however, had exhausted the energy of many in 
the church. An aging leadership began to die, and 
new leaders were not immediately forthcoming. The 
situation was perhaps most extreme in Georgia, in 
which only Christ Church, Savannah, remained active. 
The congregation, which did not send a delegation to 
General Convention, belatedly agreed to use the 1789 
Book of Common Prayer in 1793.52 It would not be 
until 1823 that Georgia was represented at General 
Convention. Matters were only slightly better in 
North Carolina. Episcopalians from St. James’s, 
Wilmington, and a few other congregations managed 
to assemble a state convention and choose a bishop- 
elect (revivalist Charles Pettigrew) in 1794. 
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Pettigrew’s failure to reach General Convention for 
consecration, however, dampened the hopes of 
Episcopalians, who soon stopped gathering for state 
conventions and halted all communication with the 
General Convention.53 No North Carolina delegation 
reached the General Convention until 1817. 

The church had survived but would have to wait for 
a new generation of leaders to regain the momentum 
that it had had in the years prior to the American 
Revolution. 
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5 
Rational Orthodoxy 

(1800-1840) 

Episcopalians had reacted to the American Revolution 
in much the same way that their English ancestors 
had responded to the Glorious Revolution. Some 
objected to the Revolution and tried to remain aloof 
from the new republic, much in the way English and 
Scottish nonjurors had done in 1688. A majority of 
the laity and perhaps 50 percent of the clergy had, 
however, followed the example of the English Whigs. 
They saw the Revolution as an extension of individual 
rights and attempted to remake their church in a 
more democratic pattern. 

The democratic dream was not an exclusive prop¬ 
erty of the Episcopal Church. Americans of all reli¬ 
gious traditions saw the Revolution as an extension of 
personal liberties. Presbyterians and Baptists in the 
South saw the Revolution as a guarantee of equal 
rights for their denominations. Methodists and Quak¬ 
ers saw the abolition of slavery as a logical outcome 
of the Revolution. New England Congregationalists 
saw the war as a vindication of their right to deter¬ 
mine their religious tradition free from the interfer¬ 
ence of the British government. 

By 1800, however, Americans had begun a gradual 
retreat from some of the ideals of 1776. The equality 
of blacks and whites, or of men and women, for exam¬ 
ple, no longer seemed wise goals for many Americans 
who feared the more radical notions of equality of the 
French and Haitian revolutions. American fear of a 
French invasion at the end of the eighteenth century 
contributed to a more conservative United States in 
the nineteenth century. 

By 1800, American Christians began to look for 
change from a different direction. The patriots of 
1776 had secured greater personal freedom with the 
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force of arms. The citizens 
of 1800 looked, in contrast, 
to education. It was the 
instrument that would both 
safeguard existing freedoms 
and provide the opportuni¬ 
ties to take advantage of 
them. It would, in addition, 
provide a public morality 
and an identity to a nation 
of people who could no 
longer understand them¬ 
selves simply as English men 
and women. 

Episcopalians, though 
struggling to recover from the effects of the Revolu¬ 
tion, were active in the attempt to educate and edify 
the new nation. Led by Bishop William White, the 
only one of the first four bishops to remain active in 
the national church after 1800, they worked at col¬ 
leges and secondary schools, founded theological 
seminaries, and campaigned for public morality. 

Morality and the Church 

Many Episcopalians perceived that their nation and 
their church were in the midst of a moral crisis. The 
Revolution both caused the flight of many of the 
more conservative members of American society and 
the abandonment of a form of government that at 
least in theory combined religious values and state 
functions. Stripped of these influences, Americans 
were guilty of a variety of moral excesses during the 
period of mild prosperity that followed the war. The 
per capita consumption of alcohol rose to three times 
that of modern America.1 The practice of dueling 
spread rapidly in the rough and tumble new republic 
with both a vice president (Aaron Burr) and a future 
president (Andrew Jackson) killing men in duels. The 
theater, perceived by many as an exciter of passions 
and a promoter of vice, became a popular entertain¬ 
ment in the growing cities. 

Episcopalians were among the first to respond to 

Fig. 17. 
The elderly William White 
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this situation. Using church legislation, pamphlets, 
and works of fiction, they campaigned against major 
American ills. Canons that had been adopted by the 
General Convention of 1789 advised clergy to avoid 
"taverns or other places most liable to be abused to 
licentiousness.” The provision was modeled on such 
seventeenth-century English works on pastoral care 
as George Herbert’s Country Parson (“Neither is it for 
the servant of Christ to haunt Inns, Taverns, or Ale¬ 
houses . . .”) and Gilbert Burnet’s A Discourse of the 
Pastoral Care ("A priest . . . must not only not be 
drunk, but he must not set a tippling, nor go to tav¬ 
erns or alehouses, except some urgent occasion 
require it.”).2 The canons also directed the clergy to 
refuse communion to “any persons within this church 
offend[ing] their brethren by any wickedness of life.”3 
Subsequent legislation was more specific. The Gen¬ 
eral Convention of 1808, for example, forbade clergy 
to bury any person who had participated in a duel. 
The action was in keeping with what was already the 
pastoral practice of many clergy. In 1804, for exam¬ 
ple, Bishop Benjamin Moore (1748-1816) of New York 
initially refused communion to the dying Alexander 
Hamilton on the grounds that the latter had partici¬ 
pated in a duel.4 The Reverend Walter Addison of 
Maryland was another cleric who was adamant about 
the evils of dueling. Famous in the Washington, D.C., 
area for his opposition to the practice, he became an 
officer of the court so that he could arrest those 
engaging in that pastime. He even entered Jefferson’s 
White House in the pursuit of suspected duelists.5 

In 1817, Francis Scott Key (1779-1843), the active 
Georgetown lawyer best known for his authorship of 
the National Anthem, suggested to the General Con¬ 
vention that the Episcopal Church go on record as 
opposing “vain amusements of the world, frequent 
horse races, theatres, and public balls, playing cards, 
or . . . any other kind of gaming" as “inconsistent with 
Christian sobriety, dangerous to the morals of the 
members of the Church, and particularly unbecoming 
the character of communicants.”6 

While the resolution was not adopted in its entirety, 
one quite like it was adopted in the House of Bishops. 
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Bishop White, himself the author of pamphlets critical 
of the theater, probably drafted the language used: 

The House of Bishops ... are induced to impress upon 
the clergy the important duty, with a discreet but 
earnest zeal, of warning the people of their respective 
cures, of the danger of an indulgence in those wordly 
pleasures which may tend to withdraw the affections 
from spiritual things. And especially on the subject of 
gaming, of amusements involving cruelty to the brute 
creation, and of theatrical representations, to which 
some peculiar circumstances have called their atten¬ 
tion,—they do not hesitate to express their unanimous 
opinion, that these amusements, as well from the licen¬ 
tious tendency, as from the strong temptations to vice 
which they afford, ought not to be frequented. And the 
Bishops cannot refrain from expressing their deep regret 
at the information that in some of our large cities, so lit¬ 
tle respect is paid to the feelings of members of the 
Church, that theatrical representations are fixed for the 
evenings of her most solemn days.7 

The House of Bishops objected to the production of 
theatrical performances on Sundays and on Christmas 
Eve. 

Mason Locke Weems, the cousin of Mrs. William 
Smith who had traveled from Maryland to become one 
of the first two postrevolutionary ordinands in Eng¬ 
land, was one of the many who carried on this cam¬ 
paign on a literary level. After spending ten years in 
the parish ministry in Maryland, Weems became inter¬ 
ested in writing. He first planned a volume of Episco¬ 
pal sermons. Finding some support from fellow 
clergy but little excitement from potential publishers, 
he adopted another tack. He wrote and sold tracts on 
moral topics with such titles as God’s Judgment on 
Dueling and God’s Judgment on Adultery: From these 
he turned to biography, recording the stories of 
George Washington, Benjamin Franklin, and Francis 
Marion. He wove his moral advice into the fabric of 
the narrative, carefully pointing out to his readers 
that these leaders had met with success because of 
the moral choices that they had made in their per¬ 
sonal lives. Numerous negative examples were used 

108 



Rational Orthodoxy 

to suggest the end of those who did not follow so 
righteous a course. Weems’s works were widely read, 
undoubtedly helping with the moral reformation of 
the American people. 

Other authors included novelists Susanna Haswell 
Rowson (ca. 1762-1824) and Sally Sayward Wood 
(1759-1855) and poet Sarah Wentworth Apthorp Mor¬ 
ton (1759-1846). Mrs. Rowson was an English-born 
actress who pioneered the American sentimental 
novel. Her Charlotte Temple (1791) was the first 
American best-seller. She was a communicant of Trin¬ 
ity Church, Boston, and for a time the president of the 
Boston Fatherless and Widow’s Society. Mrs. Wood, a 
parishioner of St. Paul’s, Portland, Maine, continued 
the tradition of the sentimental novel with Amelia; or 
the Influence of Virtue (1802). Mrs. Morton, a parish¬ 
ioner of Christ Church in Quincy, Massachusetts, pur¬ 
sued similar themes in such poems as “The Virtues of 
Society, A Tale Founded on Fact” (1799).8 

Together these literary and canonical attempts at 
moral reform seemed to have contributed to a revival 
of personal piety among many Episcopalians. Such 
devotions as regular family Morning and Evening 
Prayers, which had grown rare in the years following 
the onset of the American Revolution, became com¬ 
mon once again.9 

Education 

Equally important for American Episcopalians was the 
improvement of the American educational system. 
Perhaps because they were children of a church so 
intimately connected with education in England, Epis¬ 
copalians proved willing to embrace a variety of 
extradenominational educational projects. Clergy 
often divided their time between parishes and teach¬ 
ing. In Virginia, clergymen James Madison, John 
Bracken, and William H. Wilmer (1782-1827) served as 
presidents of the College of William and Mary. After 
the Revolution, William Smith left Washington Col¬ 
lege, of which he had been president, and returned to 
Philadelphia, where he served as provost of the Col¬ 
lege of Philadelphia. In New York, Bishop Provoost’s 
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successor, Benjamin Moore (1748-1816), served as the 
president of Columbia from 1801 until 1811. Bishop 
Robert Smith of South Carolina opened an academy 
that would later become South Carolina College. In 
Kentucky, Benjamin Boswell Smith (1794-1884) 
became the state superintendent of schools. Second 
Bishop of Maryland James Kemp (1764-1827) served 
as provost of the University of Maryland from 1815 
until his death. 

Female literacy was only half that of men at the 
beginning of the Revolution. At the end of the cen¬ 
tury, a flurry of reformers would seek to advance 
female literacy. Episcopal clergy and laity were also 
active in that effort. Mason Locke Weems was one of 
many who taught at a female academy. Episcopal lay- 
woman and First Lady Martha Washington 
(1732-1802) helped endow the first free female 
academy in Virginia. Novelist Susanna Rowson wrote 
textbooks for these and similar institutions. These 
institutions proved amazingly successful, for by 1840 
female literacy would equal that of men.10 

The increasingly literate females would staff one of 
the most effective institutions for promoting literacy 
in America. In 1780, English publisher Robert Raikes 
(1735-1811) gathered a group of children who worked 
in the Gloucester pin factories. He hired a Mrs. 
Meredith and three other women to instruct them on 
Sunday in reading and the church catechism. This 
Sunday school idea proved so successful that within 
five years Raikes was able to join with others to estab¬ 
lish a national society to promote the idea in Britain. 
William White, who visited a Raikes school while in 
England in 1787 for consecration, was one of many 
who helped to transplant the institution to America. 
In 1790, he and other Philadelphians formed the First 
Day Society, which ran one of America’s first Sunday 
schools. Some Christians opposed holding school on 
Sunday as a violation of a restful sabbath, but they 
soon abandoned these objections. In the first two 
decades of the nineteenth century, American Protes¬ 
tants formed a series of regional interdenominational 
Sunday school agencies. Several of these combined to 
form the American Sunday School Union in 1824. 
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Prior to the Sunday schools, only New England had 
a public school system. In the South, free education 
was provided on a limited basis only to the poor. In 
the middle states, a variety of private academies 
offered educational opportunities. The Sunday 
school would be the first national effort to provide 
free education for the rapidly expanding number of 
American children. The public school system would 
follow the path blazed by the Sunday school teachers. 

Black Episcopalians 

Many black Americans had believed deeply in the 
promises of the American Revolution. In the last 
decade of the eighteenth century, a number of those 
who had gained their freedom took steps to assert 
their right to self-determination in matters of religion. 
When, for example, a white organist in a Maryland 
Roman Catholic Church used alcohol and a cloth to 
ostentatiously wipe the organ keys that had been 
used by a black musician, black parishioners stormed 
out to form their own congregation. Black Methodists 
in Philadelphia and New York walked out of congrega¬ 
tions in which they were given second-class treat¬ 
ment. 

The Philadelphia Methodists, who were led by Absa¬ 
lom Jones (1 746-181 8) and Richard Allen 
(1760-1831), left St. George’s Methodist Church.11 The 
members of the departing 
group, who had already 
formed the Free African 
Society (1787), built a 
church of their own 
(1794), and joined the 
Episcopal Church, taking 
the name St. Thomas’s 
African Church. Jones 
served the congregation 
as lay reader and, after 
ordination by Bishop 
White, as deacon (1795) 
and priest (1804). He was 
the first black American to Fig. 18. Absalom Jones 

wv 
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be ordained by a hierarchical denomination. 
St. Thomas African Church was a busy center of 

activity. The congregation boasted one of the nation’s 
oldest black women’s groups (the African Friendly 
Society of St. Thomas, 1793), a men’s group (1795), 
and a school. By 1815, the congregation was the sec¬ 
ond largest in the Diocese of Pennsylvania.12 

Absalom Jones’s coworker Richard Allen remained 
in the the Methodist Church until 1816, when he 
joined with other black Methodists to form the 
African Methodist Episcopal (AME) Church. 

The New York Methodists, also complaining of dis¬ 
crimination, left the John Street Methodist Church in 
New York City in 1796. James Varick (1750-1827) and 
some thirty other black Methodists then formed Zion 
Church, the first black church in New York City 
(1801). In 1818, Zion joined with other black Meth¬ 
odist congregations to create the African Methodist 
Episcopal (Zion) Church. Peter Williams, Jr., the son 
of one of Varick’s cofounders, took a different course, 
however. After the departure from John Street, he 
joined Trinity Episcopal Church in New York. He was 
confirmed around 1798, elected a lay reader in 1812, 
and ordained to the priesthood in 1826. The church 
that he founded in 1818, St. Philip’s, became a center 
for black Episcopalians. Williams was one of the 
founders of the first black American newspaper, 
Freedman’s Journal (1827); a promoter of the first 
National Conference of Negro leaders (1830); and a 
manager of the American Anti-Slavery Society.13 

In the years before the Civil War, fourteen other 
black men followed Williams and Jones into the Epis¬ 
copal ministry. In most cases they served free black 
congregations in northern cities.14 In the South, white 
clergy generally ministered to blacks as appendages 
of the white families for whom they worked. White 
priests baptized and married blacks and often pro¬ 
vided some Sunday school instruction. Even where 
slave owners provided for separate black chapels, 
however, blacks did not organize vestries and take 
part in the leadership of the congregation in the way 
that they were able to do in the North. 

In the early nineteenth century, black Americans 
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lost much of the ground that they had gained in the 
immediate years after the Revolution. Congress 
banned importation of slaves in 1808, but the resul¬ 
tant shortage of slaves, especially in the Deep South 
where plantation owners were devoting new lands to 
the cultivation of cotton, created a booming internal 
slave trade. Black Christians like Absalom Jones and 
Peter Williams, Jr., continued the campaign against 
slavery. Some individual white Episcopalians also 
remained faithful in that effort. The members of the 
Jay family of New York were, for example, consis¬ 
tently active. Chief Justice John Jay (1745-1829) 
signed the act abolishing slavery while governor of 
New York. His son William (1789-1858) participated 
in the founding of the New York Anti-Slavery Society 
in 1833 and in the 1850s published pamphlets 
against slavery. His grandson John (1817-94) was a 
leader in the successful effort in the 1840s and 1850s 
to admit St. Philip’s Church on equal footing with 
white congregations in the New York diocesan con¬ 
vention. As a whole, however, the predominantly 
white denominations of Christians—with the notice¬ 
able exception of the Quakers—dropped their protest 
against slavery.15 All of the original thirteen states 
that limited slavery in their borders did so by 1804; 
the division between free and slave states in the East 
would remain unchanged until the Civil War. 

One benevolent society concerned with slaves was, 
however, active in the South after 1804. Presbyteri¬ 
ans, Episcopalians, and other interested Christians 
formed the American Colonization Society in 1816. 
The society followed the British example in Sierra 
Leone and the initiative of a black American sea cap¬ 
tain named Paul Cuffee (1759-1817), who had cam¬ 
paigned for emigration to Africa during the War of 
1812. Layman Francis Scott Key and later bishop of 
Virginia William Meade (1789-1862) were among early 
supporters of the society. Free blacks in the North, 
such as Absalom Jones and Richard Allen, opposed 
the efforts of the society, but, whatever the fairness 
or wisdom of the idea of emigration to Africa, the 
society was the most effective advocate of some form 
of abolition in the South in the years before the Civil 
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War. It offered a “solution” to what southern whites 
saw as the major social cost of abolition—the creation 
of a large class of poor blacks in America. By offering 
such a solution, the society made emancipation seem 
more palatable to whites. It was not a coincidence 
that the last serious attempt to eliminate slavery in a 
southern state, an 1832 vote in the Virginia legisla¬ 
ture for a plan of gradual abolition that failed by a 
single vote, came at a time in which the Colonization 
Society was sending a record number of freed slaves 
to Liberia.16 

It was as a result of the Colonization Society’s 
efforts that the first American Episcopal clergyman 
served as an overseas missionary. Joseph R. Andrus, 
a New Hampshire priest who had also served as rector 
of St. Paul’s, King George, Virginia, sailed for Africa 
with three other society members in 1821. Andrus 
died of fever before the end of the same year. Eliza¬ 
beth Mars Johnson Thompson (1807-64), a black mis¬ 
sionary who devoted most of her adult life to 
educational work in Liberia, was one of the many 
Episcopalians who would continue the work in Liberia 
as the century progressed.17 

Institutional and Theological Change 

Back in 1782, Bishop White’s Case of the Episcopal 
Churches had defined the Episcopal Church as that 
church that professed “the religious principles of the 
Church of England.”18 The definition accorded with 
the religious perspective of most Americans in the 
first half of the nineteenth century. Churches were 
identified by principles and doctrines; good churches 
were those that could be most clear about what they 
believed. 

Bishop White and other national leaders recognized 
that there was still much to be done in order to clarify 
the principles of the Episcopal Church. True, General 
Convention had adopted a prayer book and constitu¬ 
tion in 1789. But it had yet to adopt the Thirty-nine 
Articles or to identify a body of doctrine with which 
new candidates for the ministry should become 
acquainted. Perhaps more pressing still, the church 
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had yet to shape a 
concerted response to 
the divisions of the 
Great Awakening. How 
could Episcopalians 
combine the best in¬ 
sights of both those 
who supported the 
Awakening and those 
who opposed it? 

William White and 
the bishops, priests, 
and laypersons who 
appeared at General 
Convention after 1800 
turned their attention 
to this clarification of 
doctrine. Many of the 
bishops and deputies 
had themselves be¬ 
come active in the 
church after 1 789. 
They looked to White 
as a father figure. He 
led them well, serving with a gentle hand as presiding 
bishop in the critical years between 1795 and 1836. 
Toward the end of his life, he would write the only 
firsthand history of the events that led to the forma¬ 
tion of the Episcopal Church. 

In 1801, White convinced the General Convention to 
adopt the Thirty-nine Articles with only minor political 
alterations. In 1804, he responded to a request from 
the Convention by preparing the Course of Ecclesiasti¬ 
cal Studies, a list of textbooks that every candidate for 
the ministry was to read before ordination.19 

In 1804, candidates for the ministry studied pri¬ 
vately with either an important parish cleric or a col¬ 
lege divinity professor. In 1808, however, a group of 
Congregationalists, worried by the Unitarian leanings 
of the divinity professor at Harvard, developed 
another educational pattern. They established 
Andover Seminary, the first three-year, Protestant, 

Fig. 19. The books—the Bible, 
Hooker’s Ecclesiastical Polity, and 
Cranmer’s Works—upon which 
Bishop William Meade rested his 
elbow in this portrait by John Nea- 
gle suggested the common Episco¬ 
pal concern for correct doctrine. 
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postgraduate theological school. The institution was 
an immediate success. 

Episcopalians, Presbyterians, Baptists, Lutherans, 
and Reformed Christians soon created their own sem¬ 
inaries based on the Andover model. In the 1820s, 
Episcopalians opened three: General Seminary in New 
York (1822), Virginia (the Protestant Episcopal Semi¬ 
nary in Virginia, 1823), and the theological depart¬ 
ment of Kenyon College in Ohio (Bexley Hall, 1824). 
Many early faculty members of these institutions had 
themselves attended Andover. The new seminaries, 
capable of producing a larger number of candidates 
for the ministry than the older patterns of study, 
rapidly replaced reading for orders as the primary 
path to ordination. 

In the same years, a major shift was taking place in 
the character of the ordained ministry. Parish clergy, 
who during the colonial era enjoyed at least theoreti¬ 
cal life tenure to the parishes into which they had 
been instituted, lost that privilege in 1804. In that 
year, General Convention adopted a canon giving 
bishops (or, in their absenses, diocesan convention 
and standing committees) the right to mediate in dis¬ 
putes between clergy and congregations. The canon 
gave bishops little new authority over truculent 
parishes but did grant them the authority to suspend 
clergy involved in such disputes. The provision was 
written to resolve the ongoing conflict between Uzal 
Ogden, who had been a pro-Awakening ordinand of 
the 1770s, and his parish. The combination of the 
Convention’s new canon and its failure to endorse 
him as Bishop-elect of New Jersey convinced Ogden to 
join the Presbyterian Church.20 

Changes were taking place in the nature of the epis¬ 
copate as well. The church leaders that were most 
familiar to colonial Anglicans before the Revolution 
were the commissaries, who had represented the 
Bishop of London and presided over convocations of 
clergy. The first bishops, who often occupied the 
same parishes as the commissaries that preceded 
them, modeled themselves after these colonial lead¬ 
ers. Unlike the commissaries, they did ordain new 
clergy. Little else that they did, however, differenti- 
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ated their ministries from that of the commissaries. 
Few—Seabury may have been the major exception— 
made parish visitations. Few followed through on 
Bishop Seabury’s early advocacy of confirmation. 
They did not address pastoral letters to their dioce¬ 
ses. They had no diocesan budgets to administer. 
Like the commissaries, they spent the majority of 
their time in the parish or teaching positions that pro¬ 
vided their livelihood and exercised their authority 
over the diocese primarily by presiding over the occa¬ 
sional meetings of diocesan conventions. Such com¬ 
missary bishops were able to meet the single greatest 
need of the new church, the ordination of new candi¬ 
dates for the ministry. They did not, however, pro¬ 
vide vital diocesan leadership. 

In 1811, a new assistant bishop was consecrated for 
the state of New York. John Henry Hobart 
(1775-1830) was a young assistant at Trinity Church 
who had prepared for the priesthood with Bishop 
White. He married Mary Chandler, the daughter of 
Thomas Bradbury Chandler, the New Jersey priest 
who had campaigned for a colonial episcopate and 
against the American Revolution. 

Hobart, initially consecrated to assist an ailing Bishop 
Benjamin Moore, provided a new model for the Ameri¬ 
can bishop. An active speaker, an ardent pamphlet 
writer, and an able ad¬ 
ministrator, he was not 
content simply to preside 
at annual convention. He 
saw, for example, the 
need for episcopal lead¬ 
ership in missions. With 
the western end of his 
state swelling with a tide 
of New England and New 
York pioneers who were 
following the Erie Canal 
to the West, he led the 
way in establishing new 
congregations for the set¬ 
tlers. He organized an 
offering for missions, 
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addressed the parishioners of his diocese in parish visi¬ 
tations and pastoral letters, and played a personal role 
in the recruiting and placement of clergy.21 

Other dioceses received ample evidence of the wis¬ 
dom of Hobart’s approach; New York was soon the coun¬ 
try’s largest diocese. Episcopalians elsewhere quickly 
emulated Hobart’s active leadership. In 1814, for exam¬ 
ple, Virginians elected Richard Channing Moore 
(1762-1841), a New York priest who had seen the vigor¬ 
ous style of Hobart close up, as their second bishop. 
Two years later, New York priest Adam Empie came to 
St. James’s, Wilmington, North Carolina. He began a 
revival of the Episcopal Church in the state and a con¬ 
tinuing link between the diocese and that of New York.22 

The adoption of the Thirty-nine Articles, the cre¬ 
ation of the Course of Ecclesiastical Studies, the 
development of a more vigorous pattern of the epis¬ 
copate, and the formation of theological seminaries 
helped to create a church more confident of its own 
identity. The first great test of this new identity was 
the War of 1812. Episcopalians again had to choose 
between their English roots and their new republic. 
While some questioned the wisdom of the war, there 
were no defections to England. 

Church Parties 

In the years immediately after the American Revolu¬ 
tion, Episcopalians had come very close to forming 
two different denominational structures—a middle 
and southern states church and a Connecticut-based 
New England church. It would not have been unusual 
had they done so. Other American denominations 
divided over ethnic and theological grounds during 
the eighteenth and nineteenth centuries. 

Three major differences had separated the two 
opposing organizational efforts; their attitude toward 
the Revolution, their understanding of the role of the 
laity, and the apologetic stance that they took toward 
other denominations. In general, New England Epis¬ 
copalians opposed the Revolution, denied the laity a 
role in the government of the diocese, and stressed 
the apostolic succession that other Protestants 
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lacked. Middle and southern states Episcopalians 
were more likely to support the war, accept lay partic¬ 
ipation in the church hierarchy, and emphasize simi¬ 
larities rather than differences with other Protestants. 
After 1800, the first two issues became relatively 
unimportant: it was hard to dispute the success of the 
Revolution, and after Seabury’s death, even Connecti¬ 
cut began to send lay deputies to General Conven¬ 
tions. The apologetic debate continued to be 
important, however. Was the Episcopal Church to 
stress its similarities with or its differences from 
other Protestant churches? 

The debate was a critical one, for it involved both 
the continuing utility of Anglican covenant theology 
and the Episcopal response to the Great Awakening. 
The solution that Episcopalians reached involved 
something of a compromise: an attempt to combine 
the best of the covenant arguments with the stress on 
personal faith of the Awakening. 

The lines of their argument had been suggested a 
century before by Samuel Bradford (1652-1731), the 
Anglican Bishop of Rochester. In his Discourse Con¬ 
cerning Baptismal and Spiritual Regeneration (1708), 
Bradford had called attention to Titus 3, which 
declared that “[God] saved us ... by the washing of 
regeneration and renewal in the Holy Spirit.”23 Brad¬ 
ford understood the lines to say that two elements 
were necessary for the Christian life: washing (i.e., 
baptism) and renewal. Nineteenth-century Episco¬ 
palians picked up this line of reasoning. In 1826, for 
example, the House of Bishops unanimously recom¬ 
mended that the following prayer be added to the 
confirmation office: 

Almighty and everliving God, who hast vouchsafed in 
baptism, to regenerate these thy Servants, by water and 
the Holy Ghost; thus giving them a title to all the bless¬ 
ings of thy covenant of grace and mercy, in thy Son 
Jesus Christ, and now graciously confirm unto them, rat¬ 
ifying the promises then made, all their privileges; grant 
unto them, we beseech thee, 0 Lord, the renewing of the 
Holy Ghost. . . .24 

Episcopalians believed that both entrance into the 
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apostolic covenant and an adult renewal of faith were 
necessary. 

This compromise did not, however, eliminate all 
theological debate within the Episcopal Church. 
Given the pairing of regeneration and renewal, Episco¬ 
palians still had to decide where to place their empha¬ 
sis. Quite naturally, those Episcopalians for whom the 
covenant theology had been most important empha¬ 
sized baptismal regeneration. Those who had been 
moved by the Great Awakening placed more emphasis 
on adult renewal. 

Participants in this discussion did not, however, 
simply preserve the distinction between New England 
and the middle and southern states. The predictable 
geographical blocks of the eighteenth century were 
replaced by two church parties that by the 1820s had 
representatives in each of the dioceses. Thus, the 
sometimes heated conflicts between these two groups 
were a side product of a very important phe¬ 
nomenon—the creation of one national church in the 
place of the two that had preceded it. 

Those Episcopalians who stressed the baptismal 
covenant referred to themselves as members of the 
high church party, because they held high the distinc¬ 
tive apostolic succession of their church. Those who 
stressed adult renewal called themselves evangelicals, 
the term most often used by other post-Great Awak¬ 
ening Protestants. John Henry Hobart of New York, 
the bishop who provided a more active model for the 
episcopate, was the most effective leader of the high 
church party. Hobart took the episcopacy very seri¬ 
ously and refused to allow clergy in his diocese to 
participate in benevolent organizations with Chris¬ 
tians of denominations that lacked the apostolic suc¬ 
cession. He cautioned clergy in his diocese, for 
example, against participation in the American Bible 
Society. The bishop formed his own Prayer Book and 
Bible Society to distribute combined Bibles and prayer 
books. 

Hobart was also wary of participating in the civil gov¬ 
ernment that, in contrast to the government in Eng¬ 
land, was largely in the hands of non-Anglicans. He 
refused to vote.25 In the years before the Civil War, 
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many high church Episcopalians would share his suspi¬ 
cion. Perhaps they recalled the hostility to a colonial 
episcopate that many Presbyterian and Congregational 
legislators had exhibited before the Revolution. Cer¬ 
tainly, they believed that Christians were sure of only 
one hierarchy in this world—the historic episcopate. 

Hobart used his considerable persuasive abilities to 
advance the fortunes of those who agreed with him. 
Seven of his assistants at Trinity, and a number of his 
other associates, would later themselves become 
bishops.26 This influence extended beyond the New 
England area in which covenant theology had been so 
important. Hobart found supporters, for example, in 
North Carolina, where Adam Empie’s efforts at revival 
led to the election of Bishop John Stark Ravenscroft 
(1772-1830). Ravenscroft, though from Virginia, was 
a committed member of the high church party. After 
his death, North Carolinians elected Hobart’s son-in- 
law, Levi Silliman Ives (1797-1867), to succeed him. 

Arrayed against this high church party was a 
slightly younger group of clergy in the Washington, 
D.C., area. In the 1790s, Congress established a new 
nation’s capital in a square piece of land that included 
the existing towns of Alexandria, Virginia, and 
Georgetown, Maryland. Though no rival to New York 
in size, the political importance of the city made it a 
major competitor. 

Around 1810, a group of young clergy began to con¬ 
gregate in this Washington area. Most important 
among them were William H. Wilmer and William 
Meade. Wilmer wrote an Episcopal Manual (1815) 
summarizing his understanding of Episcopal doctrine, 
ran for General Convention, and by 1820 was elected 
president of the House of Deputies. Meade joined 
with Wilmer in bringing Richard Channing Moore to 
Virginia as successor to Bishop James Madison. 
Wilmer would die young, but Meade would later fol¬ 
low Moore as Bishop of Virginia. 

Wilmer, Meade, and other evangelicals placed their 
stress not upon the apostolic succession in the 
covenant but upon the importance of adult renewal of 
faith. They simplified the liturgy by separating the 
antecommunion service from Morning Prayer in order 
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to provide additional time for preaching.27 They 
developed a modified form of revivalism, which they 
called the association, and stressed the importance of 
a change of conduct in adult believers.28 

Wilmer, Meade, and other evangelicals began to seek 
out like-minded clergy, much in the way that Hobart 
did. This agreement on an evangelical theological 
approach was often strengthened by a teacher-stu¬ 
dent connection or a family tie. Alexander Viets Gris¬ 
wold (1766-1843), the Bishop of the Eastern Diocese 
(Rhode Island, Massachusetts, Maine, New Hampshire, 
and Vermont) whose high church sympathies were 
changed by an 1811 revival in his Bristol, Rhode 
Island, parish, kept in touch with the Washington area 
through his former theological students John P.K. 
Henshaw (1792-1852) and Stephen H. Tyng 
(1800-1885). Elizabeth Channing Moore, a member of 
a female religious society at Trinity Church, New York 
that met weekly in parishioners’ homes, raised her 
family with such strong evangelical convictions that 
her children and grandchildren would include three 
priests and two evangelical bishops (Richard C. Moore 
of Virginia and Gregory T. Bedell of Ohio).29 

Bishop White recognized this development of par¬ 
ties in the church and neatly presided over it in his 
own parish by choosing pairs of assistants, one of 
each persuasion. Long after his death he would be 
looked upon as the patron of both groups. Indeed he 
was, for both parties used his Course of Ecclesiastical 
Studies and read his history of the denomination. 
White presided over the General Convention and took 
pains to keep from being identified exclusively with 
either position, much as he had avoided siding exclu¬ 
sively with either Provoost or Seabury. 

The existence of the church parties contributed to 
the formation of the theological seminaries. General 
Seminary in New York received its charter in 1822 
after a protracted fight. Hobart insisted on having 
control over any seminary in his diocese. The initial 
efforts to establish a seminary for the whole church 
in New York that had begun in 1817 had resulted in 
two conflicting institutions—a diocesan school and a 
general institution that found the bishop so inhos- 
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pitable that it moved to New Haven. A generous 
donor, leaving funds for a general seminary in New 
York, solved the problem. The two institutions had to 
combine to receive the gift. Hobart gained two impor¬ 
tant concessions. His own assistant was to be the 
first professor of ecclesiastical polity (thereby guaran¬ 
teeing a proper stress on the episcopacy that sepa¬ 
rated the Episcopal Church from other Protestant 
denominations), and his diocese was to receive repre¬ 
sentation on the board of trustees proportionate to 
contributions. General Seminary, while an institution 
of the church at large, became a successful proponent 
of Hobartian high church doctrine. 

Meade and Wilmer and a host of others founded a 
seminary near Alexandria, Virginia, that accorded bet¬ 
ter with their evangelical understanding of the 
church. As at General Seminary, the students at Vir¬ 
ginia used texts from the list prepared by Bishop 
White, but Wilmer, who served as the first professor 
of the school, took a very different apologetic stance 
from his counterparts at General. He stressed the 
similarities, rather than the differences, between Epis¬ 
copalians and other Protestants. 

Expansion and Missions 

At the close of the American Revolution, the Episcopal 
Church was ill prepared to minister to the rapidly 
expanding western migration. The Revolution had 
caused a rapid decline in the number of available 
clergy, a loss of important revenue sources, and a 
confusion about organization. The bishops and Gen¬ 
eral Convention deputies may have adopted a consti¬ 
tution and a prayer book in 1789, but not until the 
1840s would all of the original thirteen states have 
diocesan structures and diocesan bishops. 

Given this disarray in the East, it was not surprising 
that Episcopalians concentrated their initial efforts on 
revitalizing the church on the eastern seaboard. Suc¬ 
cessive General Conventions carried word of increas¬ 
ing progress in this effort. Delegations joined the 
convention from Rhode Island (consistent participa¬ 
tion in Convention began in 1808), Vermont (1811), 
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New Hampshire (1811), North Carolina (1817), Maine 
(1820), and Georgia (1823). 

Table 2. The Episcopal Church in the Original 
Thirteen States 

State 

Represented 
at General 
Convention 

First 
bishop 

Names of 
early 
diocesan bishops1 

Connecticut 1789 1784 Samuel Seabury (1784-96) 

Pennsylvania 1785 1787 

Abraham Jarvis (1797-1813) 
Thomas Brownell (1819-65) 
William White (1787-1836) 

New York 1785 1787 Samuel Provoost (1787-1801)2 

Virginia 1785 1790 

Benjamin Moore (1801-16) 
John Henry Hobart (1816-30) 
James Madison (1790-1812) 

Maryland 1785 . 1792 
Richard Moore (1814-41) 
Thomas Claggett (1792-1816) 

South Carolina 1785/18143 1795 
James Kemp (1816-27) 
Robert Smith (1795-1801) 

Massachusetts 1789 1797 

Theodore Dehon (1812-17) 
Nathaniel Bowen (1818-39) 
Edward Bass (1797-1803) 

Rhode Island l—
' 

00
 

o
 

00
 

1811 
Samuel Parker (1804-08) 
Alexander Griswold (1811-43) 

New Jersey 1785 1815 John Croes (1815-32) 
North Carolina 1817 1823 John Ravenscroft (1823-30) 
Georgia 1823 1841 Stephen Elliott (1841-66) 
Delaware 1785 1841 Alfred Lee (1841-87) 
New Hampshire 1811 1844 Carlton Chase (1844-70) 

1. The names listed are of diocesan bishops who 
served before 1820, except in those states in which the 
first bishop was consecrated after that date. Some of these 
diocesan bishops had assistant bishops. Among those 
assistants were: John Henry Hobart (Assistant Bishop of 
New York, 1811-16), James Kemp (Assistant Bishop of 
Maryland, 1814-16), and William Meade (Assistant Bishop 
of Virginia, 1819-41). All three became diocesan bishops 
on the death of their predecessors. 

2. Bishop Provoost retired in 1801. He tried, however, 
to resume a more active role in his diocese in 1811. He 
died in 1815. 
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3. South Carolina delegations attended the General 
Conventions between 1785 and 1795. No delegations 
attended, however, between that year and 1814. 

4. Alexander Viets Griswold was resident in Rhode 
Island. He served, however, as the Bishop of the Eastern 
Diocese, an area that included all of the New England states 
that did not have resident bishops. Connecticut was with¬ 
out a resident bishop from 1813 to 1819. The remaining 
New England states remained under Griswold’s care for 
much longer. Vermont elected its first resident bishop in 
1832. Massachusetts elected an assistant bishop to Gris¬ 
wold in 1842. New Hampshire did not choose a separate 
bishop until after Griswold’s death in 1843. 

Rhode Island was represented at the General Conven¬ 
tions of 1799 and 1801, but did not send delegations con¬ 
sistently until 1808. 

While they concentrated on this effort, Episco¬ 
palians adopted a laissez-faire policy toward western 
and foreign missions. Individual Episcopal layper¬ 
sons and occasional clerics followed the migration 
west; of these, some formed western congregations. 
Others volunteered for interdenominational foreign 
missionary societies. In the 1830s, the General Con¬ 
vention established a more coherent missionary pol¬ 
icy and tried to overcome a late start on the frontier. 

During these years, however, a remnant of the min¬ 
istry to Native Americans, which the SPG had supported 
during the colonial period, continued on the western 
frontier, largely as a result of the efforts of Episco¬ 
palians in New York. Bishop Hobart designated Eleazar 
Williams as a catechist to the Oneida in the years follow¬ 
ing the War of 1812. Williams, who may have been of 
Mohawk heritage but who claimed to be a lost descen¬ 
dant of the King of France, served both in western New 
York and in Green Bay, Wisconsin, to which he and oth¬ 
ers urged the Oneida to move in 1823.30 

Western Dioceses 
That some western dioceses were formed before 1830 
was a tribute to the rugged individualism of a few 
exceptional pioneers. Among them were Philander 
Chase, Benjamin Bosworth Smith, and James Otey. In 
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Fig. 21. Fig. 22. 
Philander Chase Benjamin Bosworth Smith 

1805, after six years of parish ministry in western 
New York, Chase (1775-1852) decided to move further 
west. He went first to New Orleans, where as rector 
of Christ Church hie presided over the earliest Protes¬ 
tant congregation in the newly acquired Louisiana 
purchase.31 After a brief stint at Christ Church, Hart¬ 
ford, Connecticut (1811-17), he again went west, this 
time to Ohio. Meeting Episcopal laypersons who 
included the brother of Bishop Griswold of Rhode 
Island, Chase called for the formation of a diocesan 
convention. The convention’s second annual meeting 
unanimously elected Chase bishop. After a trip to the 
East for consecration (1819), Chase set about building 
educational institutions that would help train clergy. 
In 1821, he became the president of Cincinnati Col¬ 
lege, and in 1824, he used contributions that he 
secured on an English fund-raising trip to establish 
Kenyon College, an institution that included a theo¬ 
logical department (Bexley Hall, which is now part of 
the Colgate-Rochester consortium of theological 
schools). Chase’s school was a modest affair over 
which he exercised total control, chosing the profes¬ 
sors and designing the course of studies.32 When fac¬ 
ulty members questioned the bishop’s exercise of 
authority, Chase resigned as both bishop and college 
president and headed west to found a new diocese 
(Illinois) and a new school (the unsuccessful Jubilee 
College). After his resignation the clergy and laity of 
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Ohio elected Charles P. Mcllvaine (1799-1873), one of 
the early members of the Washington, D.C., group of 
evangelicals, as their bishop.33 

Benjamin Bosworth Smith became the first Bishop 
of Kentucky in 1832. With the exception of the dis¬ 
pute and resignation, his story was much like Chase’s. 
He helped to organize a 
frontier diocese and worked 
on both public (state super¬ 
intendent of public schools) 
and church education. 
Smith started the Episcopal 
Theological Seminary in 
Kentucky in 1 834. (The 
school closed at midcentury 
but reopened in 1951.) 

James Hervey Otey (1800- 
1863) moved from North 
Carolina to Tennessee, 
where he ministered to con¬ 
gregations in the cities of 
Franklin, Columbus, and Fig. 23. James Hervey Otey, 

Nashville. Elected bishop in St. Andrew’s Cathedral, 

1834, he founded a school Jackson, Mississippi 

for girls in Columbia and was one of the initial plan¬ 
ners for the University of the South. 

These three early bishops operated very much like 
the original commissaries. They went to areas where 
there were a minimal number of Episcopalians and 
sought to found basic educational institutions to sup¬ 
port a church. They were elected by the small num¬ 
ber of clergy and laity they were able to gather, and 
they received only minimal support from the eastern 
dioceses. Considering the obstacles that they faced, 
they made considerable gains. Throughout the 1820s 
and early 1830s, the number of western states repre¬ 
sented at General Convention increased. In addition 
to Ohio (1823), Kentucky (1829), and Tennessee 
(1832), delegations arrived from Mississippi (1826), 
Alabama (1832), and Michigan (1832). 

The bishops and deputies at General Convention 
recognized that a more organized system was needed. 
In 1835, therefore, they reorganized the Domestic and 
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Foreign Missionary Society. Reorganization was not a 
new element for the society. From the time it first 
established it in 1820, the General Convention had 
continually revised the constitution of the society in 
order to establish a more secure funding base. It had, 
in turn, made membership universal for Episcopalians 
(1820); established a special offering at sessions of 
General Convention and limited membership to those 
in the General Convention or those who made contri¬ 
butions of a designated size (1823); dropped the auto¬ 
matic membership of the members of the House of 
Deputies, and abandoned the General Convention 
offering (1832). Contributions, most of which came 
from the Diocese of New York, gradually climbed dur¬ 
ing this period, and by 1835 the General Convention 
finally felt sure enough of the financial stability of the 
society to take two further steps. It returned to the 
1820 definition of membership, and it adopted a pro¬ 
cedure for election of missionary bishops, who were 
to be paid out of the society’s funds. Such bishops 
would be consecrated and sent out from the General 
Convention. Western Episcopalians need no longer 
wait until they were sufficient 
in numbers to form their own 
diocesan conventions and to 
elect their own bishops. 

Jackson Kemper (1789-1870) 
was the first such missionary 
bishop. A former assistant of 
Bishop White in the United 
Parishes of Philadelphia, Kem¬ 
per was consecrated in 1835 as 
the missionary Bishop of Mis¬ 
souri and Indiana, though at 
times his cure also included 
Iowa, Wisconsin, Nebraska, and Fig. 24. 
Kansas. In addition, he visited Jackson Kemper 
Alabama, Arkansas, Mississippi, 
Louisiana, Georgia, and Florida in a grand tour in 
1837-38. In 1838, Leonidas Polk (1806-64) followed 
Kemper as the second missionary bishop. His respon¬ 
sibility included Arkansas and the Indian Territory 
(Oklahoma). 
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As the population on the frontier increased and 
Episcopal congregations grew more numerous. Epis¬ 
copalians within portions of these large missionary 
districts organized smaller dioceses and elected their 
own bishops. Members of the Episcopal Church in 
Louisiana formed a diocese and convinced Polk to 
resign his missionary diocese and become their 
bishop in 1841. Those in Wisconsin formed a diocese 
and in 1859 elected Kemper to become their diocesan 
bishop. 

Table 3. Dioceses in States Admitted to the 
Union 1791-1859 

State Joined First Years Bishop’s 
Union bishop later name 

Vermont 1791 1832 41 John Henry Hopkins 
Kentucky 1792 1832 40 Benjamin Bosworth 

Smith 
Tennessee 1796 1834 38 James H. Otey 
Ohio 1803 1819 16 Philander Chase 
Louisiana 1812 1841 29 Leonidas Polk 
Indiana1 1816 1844 28 Jackson Kemper 
Mississippi 1817 1850 33 William M. Green 
Illinois 1818 1835 17 Philander Chase 
Alabama 1819 1844 25 Nicholas H. Cobbs 
Maine 1820 1847 27 George Burgess 
Missouri2 1821 1844 23 Cicero S. Hawkes 
Arkansas3 1836 1844 8 George W. Freeman 
Michigan 1837 1836 (1) Samuel A. McCoskry 
Florida 1845 1851 6 Francis H. Rutledge 
Texas 1845 1859 14 Alexander Gregg 
Iowa 1846 1854 8 Henry W. Lee 
Wisconsin 1848 1859 11 Jackson Kemper 
California 1850 1857 7 William I. Kip 
Minnesota 1858 1859 1 Henry B. Whipple 
Oregon 1859 1854 (5) Thomas F. Scott 

1. From 1835 until 1844, Indiana was combined with Mis¬ 
souri in a missionary district of which Jackson Kemper was 
bishop. 

2. In 1844, Missouri, which had been combined in a mis¬ 
sionary diocese with Indiana, formed a separate diocese. 
Kemper left for Wisconsin, and George Upfold became 
Bishop of Indiana. 
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3. From 1838 to 1841 Arkansas and the Indian Territory 
(Oklahoma) were combined into one missionary district of 
which Leonidas Polk was bishop. 

Not all the frontier diocesan bishops were former 
missionary bishops, however. Michigan elected 
Samuel McCoskry (1804-86) bishop in 1836. In 1844, 
Alabama elected Nicholas Hamner Cobbs (1796-1861), 
and the clergy and laity of Missouri elected Cicero 
Stephens Hawkes (1812-68) in 1844. 

As these new dioceses filled in territory in the east¬ 
ernmost dioceses, new missionary territories were 
established yet further west. 

Foreign Missions 
Though individual priests had participated in the 
work of the American Colonization Society before 
1820, the Domestic and Foreign Missionary Society of 
the Episcopal Church did not send out a missionary 
team on behalf of the whole church until 1830. Con¬ 
tributors in the 1820s had suggested that the society 
send missionaries to Liberia or Argentina.34 The mis¬ 
sionary team sent in 1830, composed of the Reverend 
and Mrs. J.J. Robertson, the Rev. John (1791-1882) 
and Mrs. Frances (1799-1884) Hill, and Mr. Solomon 
Bingham, went, however, in a different direction—to 
Greece. The successful Greek war for independence 
against Turkey had captured the imagination of many 
in America and England. The missionary team from 
the United States hoped to help in the difficult task of 
rebuilding a Christian nation after centuries of Mus¬ 
lim occupation. Like many of the western missionar¬ 
ies in the U. S., the members of the team decided to 
concentrate their efforts in education. The Robert¬ 
sons and Mr. Bingham, who was a printer by trade, 
established a Greek language publishing program. 
The Hills founded a series of highly successful 
schools that played an essential role in the creation of 
a Greek school system. 

Conscious of the fact that they were in a Greek 
Orthodox nation, the members of the team did not 
seek to proselytize. They hoped rather to invigorate 
the Greek Church by their educational efforts and 
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Bible teaching. The Hills had a successful ministry 
that continued into the 1880s.35 Among those who 
assisted in their effort was educator Mary Briscoe 
Baldwin (1811-77), who left a teaching career in the 
United States for work in both Greece (1833-66) and 
Syria (1871-77).36 

The work in Greece was soon followed by mission¬ 
ary efforts in non-Christian countries. The first two 
missionaries to China left New York in 1835. William 
Jones Boone (1811-64), who would be consecrated as 
the church’s first foreign missionary bishop in 1844, 
followed two years later. Three missionaries, includ¬ 
ing later Bishop John Payne (1815-74), were 
appointed in 1836 to work in Liberia. 
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(1840-80) 

Episcopalians in the first third of the nineteenth cen¬ 
tury had made great progress in putting the chaos 
and confusion of the Revolutionary War years behind 
them. They had found a new, more aggressive model 
for the episcopate, had adopted both the Thirty-nine 
Articles and a uniform Course of Ecclesiastical Stud¬ 
ies, and had begun to send bishops to the West. 
Unlike the generation that had preceded them, Episco¬ 
palians maturing after 1800 knew where their church 
stood on a variety of issues and could be quite 
explicit about that stance. 

This increasingly confident orthodoxy served Epis¬ 
copalians well in the first third of the century. By 
1840, however, America was changing, and many 
Americans found that the rational approach to theol¬ 
ogy and the church no longer met their needs. The 
enlarged textile factories in Lowell, Massachusetts 
(1813), the newly opened Erie Canal (1825), and the 
Baltimore and Ohio Railroad (1828) all heralded a 
more sophisticated, industrialized nation.1 The tri¬ 
umph of an industrial North over an agricultural 
South in the American Civil War made it all the more 
clear. Americans were no longer citizens of a frontier 
agricultural nation. The values of the new industrial¬ 
izing nation were different, and many Americans 
looked to Christianity to preserve the virtues—a 
closer connection with nature, the intimacy of the 
frontier family, a sense of awe in creation, and a more 
spontaneous and expressive way of life—that they 
attributed to their past. Once Americans began this 
search for such a past, they were not content, how¬ 
ever, simply to examine their own recent history. 
Many looked beyond it to Greece and Rome. 

Greek Christians, subjects of the Muslim Ottoman 
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Empire since the mid-fifteenth century, had rebelled 
and gained their independence from Turkey in 1829. 
The victory caught the imaginations of Americans. 
They followed the exploits in Greece of British poet 
George Gordon Byron (1788-1824). They read the 
“Ode on a Grecian Urn” by John Keats (1795-1821) 
and built homes in Greek revival styles. American 
college students formed Greek letter fraternities. It 
was this excitement over things Greek that had led 
the Episcopal Church to send its first official mission¬ 
ary team to Greece in 1830. In 1844, it would lead 
the House of Bishops to approve the consecration of a 
missionary bishop (Horatio Southgate, 1813-94) for 
what would prove to be an unsuccessful attempt to 
establish a missionary diocese in Turkey itself. 
(Southgate halted his work in 1849.) 

The Greek invasion was one of culture and imagina¬ 
tion; the Roman invasion was of another sort. The 
vast majority of American colonists in the seven¬ 
teenth and eighteen centuries were Protestant. They 
reflected the overwhelmingly Protestant character of 
the nation from which they came; at the time of the 
American Revolution, Roman Catholics accounted for 
less than 1 percent of the population of England or 
America.2 By the 1830s, however, the situation had 
changed. No longer a colony, the United States wel¬ 
comed immigrants from predominantly Roman 
Catholic areas of Europe, who would have been 
excluded by the British. In addition, a series of poor 
potato harvests send waves of Irish Roman Catholics 
both to England and to the United States. In England, 
the Roman Catholic population increased to perhaps 
10 percent of the population. In the United States, 
Roman Catholics would be by 1926 more than twice 
as numerous as the members of the largest Protestant 
denomination.3 

Protestant Americans reacted in two ways to this 
increased Roman Catholic presence. Some responded 
with suspicion and anger. In 1844, for example, 
Protestant mobs attacked Roman Catholic churches in 
Philadelphia. Others found in Roman Catholicism the 
past for which they yearned and either brought more 
catholic perspectives to the churches of which they 
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were part or—as 700,000 Americans would do during 
the ninteenth century—converted to the Roman 
Catholic Church.4 

This attraction of a Greek and Roman past and the 
nostalgia produced by the industrialization of America 
challenged the rational orthodoxy of the earlier part of 
the century. Many Americans at midcentury no longer 
looked to their churches for a clear exposition of doc¬ 
trine. Rather, they looked to them for mystery, beauty, 
and a sense of permanence. Episcopalians were as 
successful as any Protestant church in coming to 
terms with the new American mood, yet even for them 
the transition was a difficult one. 

The General Convention of 1844 

Rational orthodox Episcopalians of the early nine¬ 
teenth century had assumed that two elements were 
necessary for salvation: baptism into the apostolic 
covenant community and adult renewal of that 
covenant. By the time bishops and deputies gathered 
in Philadelphia for the 1844 General Convention, both 
premises were under attack. Roman Catholics chal¬ 
lenged the Episcopal monopoly on apostolic orders, 
and the Oxford theologians, leaders of a romantic 
Anglican theological party that was attracting increas¬ 
ing attention in England and the United States, ques¬ 
tioned the necessity of adult renewal. The bishops 
and deputies at the Convention, and Episcopalians in 
general, were, as a result, forced to rethink some of 
their basic theological assumptions. 

Since the colonial days of the Society for the Propa¬ 
gation of the Gospel (SPG), Episcopalians had stressed 
the apostolic succession of their clergy. Such an argu¬ 
ment distinguished the Episcopal Church from other 
Protestant denominations, but it did little to separate 
it from the growing Church of Rome. The issue was 
difficult to ignore; the city in which the bishops and 
deputies met in October 1844 (Philadelphia) was still 
recovering from the anti-Roman riots of the previous 
May. In addition, the Roman Catholic Bishop Coadju¬ 
tor of Philadelphia, Francis Patrick Kenrick 
(1796-1863), was at the time of the Convention carry- 
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ing on a literary debate with the Episcopal Bishop of 
Vermont, John Henry Hopkins [Sr.] (1792-1868). Ken- 
rick, a former seminary professor who would later 
become Archbishop of Baltimore, argued that the 
increasingly larger Roman Catholic Church preserved 
apostolic succession in a form unsullied by the 
Protestant Reformation. He had written the members 
of the Episcopal House of Bishops in 1838 urging 
them as individuals to join the Roman Catholic 
Church. The bishops should convert, he warned, 
before all their parishioners joined Rome. Kenrick 
had also written specifically to Hopkins in 1837 in 
order to criticize the Episcopal bishop’s work on 
church history (The Primitive Church, 1835). Hopkins 
responded as an individual and on behalf of the 
church by suggesting that the Episcopal Church’s 
English language doctrine and liturgy were more 
appropriate to the American setting than the Latin 
used by the Roman Catholic Church.5 

Hopkins suggested a theme that would be sounded 
frequently by Episcopal authors as the century pro¬ 
gressed. The reply, however, was not a sufficient 
answer to the rising interest in the Roman Catholic 
Church of some Episcopalians. Indeed, a number of 
them, including at least twenty-nine priests and dea¬ 
cons, and one bishop, joined the Roman Catholic 
Church in the three decades after 1840.6 Their num¬ 
ber included some prominent figures: Levi Silliman 
Ives (1797-1867), Bishop of North Carolina and son- 
in-law of John Henry Hobart; George Hobart Doane 
(1830-1905), the eldest son of Bishop George Wash¬ 
ington Doane of New Jersey; and James Kent Stone 
(1840-1921), a former Kenyon professor whose father 
(John S. Stone, 1795-1882) would later serve as the 
first dean of the Episcopal Theological School (now 
the Episcopal Divinity School) in Cambridge, Mas¬ 
sachusetts. 

Roman Catholicism was not the only challenge to 
the rational orthodoxy of the Episcopal Church. The 
bishops and deputies at the 1844 General Convention 
were also beginning to grasp the implications of the 
English Oxford movement. The movement was in 
part a product of the British political situation in the 
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1830s. In that decade the British Parliament began to 
reorder the state church, adjusting the size of dioce¬ 
ses to conform to population shifts and transferring 
some functions that had been previously performed 
by the church to the civil service. 

In keeping with this policy, the Parliament 
decreased the number of dioceses and bishops in Ire¬ 
land in 1833. A group of scholars at Oriel College, 
Oxford that included John Keble (1792-1866), John 
Henry Newman (1801-90), Richard Froude (1803-36), 
and Edward Pusey (1800-82) objected, not to the deci¬ 
sion itself, but to the way in which it was made. The 
action of the Parliament was all wrong, for it made the 
church little more than an arm of the secular govern¬ 
ment. Only the church could initiate such a reform. 

Keble preached a rousing sermon in 1833 in which 
he called the Parliament’s action “National Apostasy.” 
Newman, Pusey, and Froude followed with a series of 
Tracts for the Times (1833-41) in which they examined 
the history and theology of the church. Their initial 
complaint was political and had little bearing on the 
American situation. As the tracts progressed, how¬ 
ever, the Oxford theologians, or “Tractarians” (i.e., the 
authors of the tracts), began also to critique the pre¬ 
vailing patterns of Anglican theology of their day. 
The same patristic, pre-Reformation, and Reformation 
history of the church that provided examples of the 
independence of the church from the state also sug¬ 
gested theological and liturgical formulae that pre¬ 
dated the Great Awakening and its stress upon adult 
experience. The Oxford theologians, finding little 
precedent for the renewal about which most rational 
orthodox Anglicans taught, complained that adult 
change of heart had become a new kind of works-righ¬ 
teousness. Christians, they warned, believed that a 
simple mental exercise would bring salvation. To 
avoid this danger they stressed the importance of 
baptismal regeneration and denied any separate 
integrity to adult renewal.7 

Members of the evangelical party at the 1844 Con¬ 
vention, anxious to protect the adult renewal that 
they had always stressed in the baptismal 
covenant-adult renewal formula, proposed a blanket 
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condemnation of both Roman Catholic and Oxford 
theology. Bishop Charles P. Mcllvaine of Ohio, whose 
commitment to evangelical doctrine was similar to 
that of his college classmate and long-time friend 
Charles Hodge (1797-1878), laid the groundwork for 
such an action in his Oxford Divinity (1841 ).8 He 
charged that Oxford divinity was identical to that of 
the Roman Catholic Church and suggested further 
that both undermined the Protestant doctrine of justi¬ 
fication by faith alone by questioning adult religious 
experience. 

The senior high church leaders in the House of Bish¬ 
ops agreed to only a limited extent. The Tractarians, 
after all, had not directly attacked the baptismal ele¬ 
ment that they had always emphasized in the bap¬ 
tismal covenant-adult renewal pairing. High church 
leaders did, however, accept a pastoral letter com¬ 
posed by Presiding Bishop Philander Chase that 
reversed the mild tone of Bishop Griswold’s 1838 pas¬ 
toral. In the place of Griswold’s call for “kindness and 
love’’ toward Roman Catholic immigrants, Chase 
warned of the “dreadful perversions” of Rome that 
undermined the “evangelical covenant.”9 The high 
church bishops were also willing to support an invest- 

Table 4. Response to the Oxford Movement 
in the House of Deputies (1844) 

Dioceses voting 
for anti-Oxford 

Dioceses voting 
against 

Resolution1 Divided Dioceses2 Resolution3 

Georgia Kentucky Alabama 
Illinois Louisiana Connecticut 
Maine Massachusetts Delaware 
Michigan Missouri Florida 
Mississippi Pennsylvania Indiana 
New Hampshire 
Ohio 
Rhode Island 
Virginia 

South Carolina Maryland 
New Jersey 
New York 
North Carolina 
Tennessee 
Vermont 
Western New York 
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1. The resolution noted that “the minds of many of the 
Members of this Church . . . are sorely grieved and per¬ 
plexed, by the alleged introduction among them of serious 
errors in doctrine and practice, having their origin in cer¬ 
tain writings emanating chiefly from members of the Uni¬ 
versity of Oxford," and asked the House of Bishops “to 
communicate with [the Deputies] . . . and to take such 
order thereon, as the nature and magnitude of the evil 
alluded to may seem to them to require." The motion 
failed for lack of a majority in either order. In the lay 
order, Eleven delegations voted in favor, eleven voted 
against, and one divided. In the clerical order, eight delega¬ 
tions supported, fifteen delegations opposed, and four del¬ 
egations divided on the motion. See Journal of the 
Proceedings of the Bishops, Clergy and Laity of the Protes¬ 
tant Episcopal Church in the United States of America in 
General Convention, . . . 1844 (New York: James A. Sparks, 
1845), 63-64. 

The vote for the resolution was unanimous in five states 
(Georgia, Maine, Ohio, and Virginia: and in Illinois in which 
only a clerical deligation voted). In Michigan and Rhode 
Island the laity voted for the resolution, but the clergy 
divided. 

2. In Kentucky and South Carolina the clergy sup¬ 
ported the resolution and the laity opposed. The reverse 
was true in Massachusetts and Missouri. In Louisiana the 
clerical delegation, which was the only one present, div¬ 
ided, as did both orders in Pennsylvania. 

3. The vote was unanimous in both orders except in 
Florida and Tennessee, in which no laity voted, and in Indi¬ 
ana, in which the decision was decided by a plurality. 

igation of the faculty of General Theological Seminary 
that led to the departure of Professor John David 
Ogilby (1810-51).10 They would not agree, however, 
to a total condemnation of the Oxford movement. 
There was too much in the tracts—particularly, the 
strong emphasis on the institution of the episco¬ 
pacy—of which they approved. 

Much the same thing happened in the House of 
Deputies, where evangelicals found that they had too 
few votes to adopt a resolution that alluded to “the 
alleged introduction ... of serious errors in doctrine 
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and practice, having their origin in certain writings 
emanating chiefly from members of the University of 
Oxford."11 After a prolonged debate, evangelicals 
eventually agreed to a watered-down resolution that 
declared that the 

Liturgy, Offices, and Articles of the Church [were] suffi¬ 
cient exponents of her sense of the essential doctrines 
of Holy Scripture . . . and . . . that the General Conven¬ 
tion [was] not a suitable tribunal for the trial and cen¬ 
sure of . . . the errors of individuals.12 

The deputies and bishops at the 1844 General Con¬ 
vention were unwilling to rule on the validity of the 
Oxford movement. 

The convention’s inaction did not, of course, 
resolve the debate about Oxford theology. The debate 
simply moved to other fora. During the next two 
decades, episcopal elections (the 1859 election of a 
missionary bishop for the Northwest), disciplinary tri¬ 
als (for bishops H.U. and B.T. Onderdonk in 1844 and 
George Washington Doane in 1852-53), and diocesan 
visitations (the much-postponed visit of evangelical 
Bishop Manton Eastburn of Massachusettes to Tractar- 
ian Church of the Advent in Boston) all became occa¬ 
sions for party wrangling between those who opposed 
the Oxford movement and those who gave it some 
measure of approval. 

The continuing debate also contributed to the cre¬ 
ation of new institutions. A trio of new seminaries 
shared the high church orientation of General Semi¬ 
nary. Three General students from the class of 1841 
founded the first of these, Nashotah House (Wiscon¬ 
sin). In 1854, Connecticut bishop John Williams 
(1817-99) created Berkeley Divinity School (Berkeley- 
at-Yale Divinity School since 1971) from the theology 
department of Trinity College (Hartford). Six years 
later, James Lloyd Breck (1818-76), one of three Gen¬ 
eral graduates to found Nashotah, created Seabury 
Divinity School (Seabury-Western after a 1933 merger 
with Chicago’s Western Seminary) in Faribault, Min¬ 
nesota. The energetic Mr. Breck, who was also a mis¬ 
sionary to the Ojibwa (Gull Lake, Minnesota) and a 
founder of six parishes in California, was unsuccess- 
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ful in his attempt to found a fourth new seminary on 
the West Coast (Benicia, California). 

Evangelicals founded two new seminaries and sev¬ 
eral societies of their own. In 1862, Philadelphia evan¬ 
gelicals, unable to send students to Virginia during 
the Civil War, formed the Philadelphia Divinity School. 
In 1867, New England evangelicals followed suit, cre¬ 
ating the Episcopal Theological School in Cambridge 
Massachusetts (now the Episcopal Divinity School in 
Cambridge as a result of a 1974 merger with Philadel¬ 
phia). The new societies included the Evangelical 
Knowledge Society (1847), the Missionary Society for 
the West (1851), and the American Church Missionary 
Society (1859). 

The Civil War and the Changing Character 
of the Church 

During the American Civil War (1861-65) Episco¬ 
palians met in two separate bodies: the General Con¬ 
vention of the Protestant Episcopal Church in the 
United States of America and the General Council of 
the Confederate States of America. The latter body, 
organized largely as a result of the efforts of Bishop 
Leonidas Polk of Louisiana and Bishop Stephen Elliott 
(1806-66) of Georgia, met from 1861 to 1865. When 
the fighting ended, the church reunited (1865).13 It 
soon became evident, however, that the war had 
changed the church in important ways. The character 
of the church’s ministry to black Americans changed, 
particulary in the South. In addition, the war affected 
the church’s theological parties. 

The Protestant Episcopal Freedman’s Commission 
The number of black members of the Episcopal 
Church had been rapidly rising in the years immedi¬ 
ately preceding the Civil War, largely due to ministry 
to slaves in the southern states. Early in the century, 
southern Episcopalians had provided religious 
instruction for small numbers of house servants who 
attended church with them, though often in segre¬ 
gated balconies. It was not until the 1840s and 1850s 
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that slave holders began a major effort to evangelize 
the larger number of slaves engaged primarily in agri¬ 
culture. Slave owners, particularly in the lower 
regions of South Carolina, constructed approximately 
one hundred plantation chapels. As a result, the 
number of black communicants in the South rose 
rapidly from 489 in 1830 (as compared to to 5,992 
whites) to 5,828 (as compared to 22,051 whites) in 
1860, and the number of black baptized persons 
reached approximately 35,000. By 1860, black com¬ 
municants were more numerous in the Diocese of 
South Carolina than white.14 

The Civil War both ended the institution of slavery 
on which much of the church’s work was predicated 
and destroyed the financial base for new forms of 
evangelism. The percentage of black Episcopalians 
fell, therefore, in the years immediately following the 
war. 

The General Convention tried to address the 
changed circumstances in the South by establishing 
the Protestant Episcopal Freedman’s Commission 
(1865-78). The body, a department of the Domestic 
and Foreign Missionary Society also referred to as the 
Commission of Home Missions to Colored People, ini¬ 
tially concentrated on founding schools. In 1868 it 
reported to the General Convention that it had estab¬ 
lished sixty-five insitutions with 5,500 students. The 
number of students fell to about 2,500, however, as 
contributions declined ($75,033 in 1865-68, approxi¬ 
mately $50,000 in 1869-71, $43,944 in 1872-74, and 
$43,949 in 1875-77), and the commission turned its 
primary focus to congregational development. By 
1877, it noted that there were thirty-seven congrega¬ 
tions, fifteen black clergy, and fourteen candidates for 
ordination in the old slave states.15 In 1878, the year 
after Congress ended Reconstruction, the Missionary 
Society dissolved the Freedman’s Commission and 
transferred continuing efforts to its committee on 
domestic missions. 

Church Parties 
The war had distracted Episcopalians from the church 
party wrangling that had preoccupied them since 
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1844. When it concluded, however, it became obvious 
to many that the fighting had done more than simply 
interrupt the dispute. It had accelerated the demise 
of rational orthodoxy and the alteration of the party 
character of the Episcopal Church. 

On the high church side, the war had led many to 
rethink one of the central principles laid down by 
Bishop Hobart. Hobart had carefully distinguished 
religious responsibility from civic duty. Believing that 
the apostolic tradition provided the church with a 
deeper kind of truth than that produced by the politi¬ 
cal process, he had refused to vote and tried to keep 
his church apart from secular moral campaigns. 
Hobart’s successors in the North simply could not, 
however, remain aloof of a war that claimed the lives 
of many of their children. Hobart’s old parish, Trinity 
Church, New York, began to fly the American flag, and 
the House of Bishops in the northern states began to 
issue pastoral letters endorsing the Union cause.16 By 
the war’s end, Hobart’s rational high church principles 
no longer rang true. It would take more than the ideal 
of apostolic succession to capture the hearts of the 
postwar generation. 

The evangelical party was affected as well. While 
much of the high church strength had been concen¬ 
trated in the North, evangelical leadership had come 
from both North and South. The war divided and, 
therefore, weakened the movement. At the same 
time, the war’s outcome undermined the rational 
orthodox presumptions of the southern evangelicals. 
Before the war, Episcopalians had been a part of the 
cultural leadership in the South. In southern cities, 
their clergy, who were well educated, were second in 
number only to the Methodists.17 Robert E. Lee 
(1807-70) and other southern leaders were members 
of the denomination. Southern Episcopalians sup¬ 
ported the Confederacy and enlisted in its armed 
forces. In North Carolina the Episcopal Church pro¬ 
vided fifteen chaplains for the Confederate army; in 
Virginia, it sent twenty-nine.18 Bishop Leonidas Polk 
of Louisiana served as a major general and died in 
battle. 

With the southern defeat, evangelical Episcopalians 
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lost prestige, financial resources, educational struc¬ 
tures, and, to some degree, the very conviction that 
their own process of reasoning led to truth. After the 
war, the most aggressive leadership in the evangelical 
party came from northern and border states. Within a 
decade of the war’s end, however, evangelical leader¬ 
ship in those areas was weakened as well. Frustrated 
by their church’s inability to root out Oxford theology, 
a small number of evangelicals, led by Bishop George 
David Cummins (1822-76) of Kentucky and Chicago 
priest Charles E. Cheney (1836-1916), formed a sepa¬ 
rate Reformed Episcopal Church (1873).19 

New Options for the Episcopal Church: 
Evangelical Catholics and Anglican Catholics 

In the years immediately before and after the Civil 
War, Episcopalians began to search for alternatives to 
the fading high church and evangelical parties. The 
two most important of these new alternatives were 
evangelical Catholicism and Anglican Catholicism. The 
two approaches shared common elements; advocates 
of both claimed the word catholic for the Episcopal 
Church, introduced more ornate forms of worship, 
and distanced themselves from American revivalism. 
There were, however, signficant differences between 
them, particularly in their understanding of justifica¬ 
tion by faith alone and ecumenism. 

In matters liturgical, both groups drew much of 
their inspiration from the Cambridge University. At a 
time when the advocates of the Oxford movement had 
been primarily concerned about theology and the 
relationship of the church and the state, John Mason 
Neale (1818-66) and others at Cambridge had formed 
the Cambridge Camden Society. Members of the soci¬ 
ety initially encouraged walking tours of English 
churches. When, however, their tours revealed pews 
that faced away from the altar, chancels that had been 
closed off, and even a senior warden who climbed 
upon an altar to open windows during worship ser¬ 
vices, they began to campaign for liturgical reform. 
Within two years after its incorporation in 1839, the 
society’s membership included sixteen bishops, and 

148 



Romantic Reaction 

its finances were on firm enough a footing to justify 
publication of a regular magazine, The Ecclesiologist.20 

The members of the Cambridge Society favored a 
careful examination of the ritual and architecture of 
the Church of England. Out of their examination came 
a new appreciation for elements of liturgical worship 
that had in many cases been abandoned by Anglicans 
in the sixteenth or seventeenth centuries. Society 
members advocated, for example, the use of surplices 
(in disuse in parts of England since the seventeenth 
century) and cassocks (rare since the eighteenth). 
They advocated wearing the surplice, rather than the 
more usual gown, in the pulpit and also introduced 
surplices for use by choirs. Occasionally, their efforts 
touched off popular animosity, as in the Exeter sur¬ 
plice riots of 1840.21 

The Cambridge Society’s liturgical revival quickly 
crossed the Atlantic. Advertisements in the Church 
Almanac, the nineteenth-century Episcopal handbook, 
indicated, for example, a gradual acceptance of 
English innovations in clerical dress. In 1851, 
Almanac advertisements by Nelson Jarvis, merchant 
tailor of New York, listed cassocks and surplices along 
with clerical frock coats, waistcoats or vests, gowns, 
scarfs, and bands that were more typical of Protestant 
clergy and had been worn by Episcopalians earlier in 
the century.22 By 1864, Mr. Jarvis had expanded his 
line of goods to include bishop’s robes, clerical and 
cassock vests, and stoles.23 Two years later, an 
English firm further expanded the line of goods avail¬ 
able by advertising “chasubles, dalmatics, copes etc., 
made in accordance with Anglican Patterns of the 
12th and the 13th centuries.”24 Presiding Bishop 
(1865-68) John Henry Hopkins [Sr.], gave a nod of 
approval to this and other liturgical innovations in his 
Law of Ritualism (1866), which suggested that there 
were usable, but not mandatory Old Testament mod¬ 
els for sung services, incense, altar candles, and 
eucharistic vestments. 

As the title of a second book by Hopkins indicated 
(Essay on Gothic Architecture, 1836), a rising interest 
in gothic architecture crossed the Atlantic as well. 
The New York Ecclesiological Society (1848-55), 
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formed at General Theological Seminary, popularized 
gothic style, and such architects as Richard Upjohn 
(1802-78) and Henry Congdon (1834-1922) applied it 
in the design of specific churches. Upjohn, a founder 
and early president (1857-76) of the American Insti¬ 
tute of Architecture, planned a number of churches, 
including a new building for Trinity Church, New York 
(1841-46).25 Congdon was responsibile for the con¬ 
struction or redesign of more than twenty-five 
churches between 1860 and 1900.26 

Fig. 25. Trinity Church, Portland, Connecticut 
(1873-88), designed by Henry Congdon. 

William Augustus Muhlenberg (1797-1877), the pro¬ 
totypical evangelical catholic, introduced daily (rather 
than weekly) offices, weekly (rather than quarterly) 
celebrations of the eucharist, and the first vested 
boy’s choirs in New York City in his Church of the 
Holy Communion.27 Muhlenberg retained, however, 
the emphasis on personal experience that had been 
typical of Protestant theology since the Great Awaken¬ 
ing; the church was the institution that enabled indi¬ 
viduals to embrace and lay hold of a saving faith in 
Jesus Christ.28 What marked the Episcopal Church as 
different from other Protestant denominations was 
not this premise but the means by which it pursued 
it; it fostered personal faith with ritual worship, 
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rather than with the “new 
measure" revival techniques 
introduced by Presbyterian 
Charles Grandison Finney 
(1792- 1875). 

Like members of the evan¬ 
gelical party earlier in the cen¬ 
tury, Muhlenberg was an 
advocate of ecumenical rela¬ 
tions with other Protestants. 
When, for example, the Epis¬ 
copal Church Review criti¬ 
cized John Williamson Nevin 
(1803-86) of Mercersburg Ger¬ 
man Reformed Seminary for 
suggesting that the historical development of the 
church involved more than the apostolic succession 
that the Episcopal Church had preserved, Muhlenberg 
came to Nevin’s defense. Elsewhere, Muhlenberg held 
out the hope of what he called “the church idea"—the 
idea that a single more catholic institution might one 
day embrace all Christians.29 

Muhlenberg never formed a church party in the nar¬ 
row sense of the word. He was, nonetheless, a tire¬ 
less proponent of evangelical Catholicism. He used 
the term, which he had coined, as the title of a peri¬ 
odical that he began to publish in 1851. Two years 
later he tested some of his ideas with a memorial (res¬ 
olution) to the House of Bishops. In it, Muhlenberg 
suggested that the Episcopal Church both relax 
“somewhat the rigidity of her Liturgical services” and 
create a comprehensive (Protestant) church institu¬ 
tion for which the Episcopal Church would provide 
apostolic succession.30 Though the only actions that 
the General Convention took on Muhlenberg’s pro¬ 
posal were the appointment of a commission and the 
publication of their deliberations (Memorial Papers), 
the memorial proved an effective means of propagat¬ 
ing Muhlenberg’s evangelical Catholicism. Among the 
many who came to share his general perspective were 
Alonzo Potter (1800-1865) and James Craik (1806-86). 
A former professor at Union College, Schenectady, 
New York, Potter had been elected Bishop of Pennsyl- 

Fig. 26. William Augustus 
Muhlenberg 
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vania in 1845. Craik, the son of George Washington’s 
doctor, was a rector of Christ Church, Louisville, Ken¬ 
tucky who would later serve as the president of the 
House of Deputies (1862-74). Potter was a member of 
the commission that investigated the memorial; both 
contributed to the Memorial Papers.*1 

Potter, who entered the Episcopal Church while 
working in Philadelphia soon after his graduation 
from college, had a thoroughly ecumenical back¬ 
ground. His parents were Quakers; his wife (Sarah 
Maria Nott), the daughter of a Congregational clergy¬ 
man (Dr. Eliphalet Nott, president of Union College); 
and a good friend (Francis Wayland, 1796-1865), the 
Baptist president of Brown University. Potter heartily 
endorsed, therefore, Muhlenberg’s interest in ecu¬ 
menism and rejected the high church (and Anglican 
catholic) insistence upon apostolic succession for the 
validity of the church. By the same token, however, 
he believed that evangelicals erred when they resisted 
the tide of liturgical change. As Potter explained in 
the chapter that he contributed to the Memorial 
Papers, “too stringent a demand for uniformity in doc¬ 
trine and worship” only created unnecessary divisions 
in the church.32 

Like Muhlenberg, Potter believed the focus on per¬ 
sonal morality, which had been typical of Episco¬ 
palians earlier in the century, was also too narrow. 
For him, the Christian faith had to have impact on all 
of human life. He spoke out against slavery, helped 
organize a church hospital, encouraged prison visita¬ 
tion, and supported a parish (St. Mark’s, Frankford) 
visitation of unchurched working-class families.33 He 
was also mindful of the need for the church to expand 
beyond its geographical limits; his visit to an Episco¬ 
pal parish in Aspinwall (later Colon), Panama, was the 
first by an Episcopal bishop to Central America.34 Pot¬ 
ter died in 1865, but his family continued to play an 
important role in the church long afterward. His 
brother (Horatio Potter, 1802-87) and son (Henry Cod- 
man Potter, 1835-1908) were successive bishops of 
the Diocese of New York. 

James Craik shared Muhlenberg and Potter’s vision 
of a broader ministry for the church. He supported, 
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for example, the free church movement—the attempt 
by Muhlenberg to substitute voluntary offerings for 
the renting of pews that was the general rule in nin- 
teenth-century Protestant churches.35 Craik’s most 
interesting contribution, however, may have been his 
attempt to provide a theological grounding for the 
evangelical catholic vision. Well read in English theol¬ 
ogy, he was one of the first American Episcopalians to 
work with the incarnational themes developed by F. D. 
Maurice (1805-72). 

Maurice had argued in The Kingdom of Christ (1837) 
that the incarnation provided a key to escaping a nar¬ 
row personal understanding of faith. For Maurice, 
Christ’s coming into flesh changed not only the char¬ 
acter of people, but human relationships and institu¬ 
tions, and nature itself. Christian efforts to deal 
seriously with the corporate problems of modern 
society were, therefore, not just a working out of the 
logical implication of a renewed soul; they were a par¬ 
ticipation in the Incarnation. Craik suggested to 
American readers in his The Divine Life and the New 
Birth (1869) that such a perspective would free the 
church from doctrinal debates on the chronology of 
personal salvation (Was baptism or adult renewal 
more important?) and focus new attention on the 
work of the church in the world. 

Leading Anglican catholics (who also referred to 
themselves as “advanced” members of the high 
church party, “ritualists,” or, somewhat later, “Anglo- 
Catholics”) included James DeKoven (1831-79), the 
warden of Racine College, Wisconsin, and the party’s 
floor leader in General Convention; Ferdinand C. Ewer 
(1826-83), the rector of Grace Church, San Francisco, 
Christ Church, New York, and St. Ignatius’, New York, 
and the party’s most prolific author; John Henry Hop¬ 
kins, Jr. (1820-91), the priest and musician best 
known for his“We Three Kings”; and Charles C. 
Grafton (1832- 1912), rector of the Church of the 
Advent, Boston, and the second Bishop of Fond du 
Lac. While they shared some basic convictions with 
the evangelical catholics, they disagreed with them 
rather strongly on some points. (Craik and Dekoven, 
for example, carried on an extended debate.) Simi- 
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larly, though the Anglican 
catholics shared some sympa¬ 
thies with the older high 
church party, they parted 
company at many points and 
referred to the older party at 
times as “high and dry.”36 

The Anglican catholics 
rejected ecumenism with 
other Protestants in favor of a 
vision of the basic identity of 
the Episcopal Church with 
Roman Catholicism and East¬ 
ern Orthodoxy. For the older 
high church party, it had been enough for the Episco¬ 
pal Church to guard apostolic succession in a Protes¬ 
tant nation in which it was not properly appreciated. 
For Anglican catholics, in contrast, the apostolic suc¬ 
cession was only the starting point. For them the 
basic catholic identity of the Episcopal Church had 
been obscured by Protestant errors, which had to be 
removed if the church were to have life. Ewer 
explained in his Catholicity in its Relationship to 
Protestantism and Romanism (1878) that: 

Fig. 27. James DeKoven 

a sect, from the time it is cut off from the Catholic 
Church, never recovers; it withers; its career is always 
downward to death. But the Anglican Church shows that 
it has Catholic life. For even after having been over¬ 
whelmed with Protestants in pulpit, Episcopal throne, 
Theological Seminary, and pew, she is nevertheless 
recovering; for she is rooted in the Catholic Tree; and 
against no part of the Catholic Church can the gates of 
Hell prevail.37 

The church’s very life depended on its connection 
with a tradition that it was in danger of losing. 

Like the evangelical catholics, the Anglican 
catholics found English incarnational theology a use¬ 
ful tool in interpreting their tradition. They relied, 
however, on Oxford author Robert Isaac Wilberforce 
(The Doctrine of the Incarnation, 1848). Parting com¬ 
pany with F.D. Maurice’s Kingdom of Christ, Wilber¬ 
force had linked the Incarnation with the catholic 
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sacramental system. The benefits of the Incarnation 
were, he suggested, transmitted through the baptism, 
the eucharist, and priestly absolution. It was for that 
reason that the Anglican catholics regarded the rein¬ 
troduction of weekly (or daily) celebration of the 
eucharist and of private confession as so important. 
They were literally the channels by which Christ 
redeemed the world. 

Evangelicals and evangelical catholics, who trea¬ 
sured their ties to other Protestant churches, and high 
church Episcopalians, who had never understood 
themselves as surrendering their catholic principles, 
were all somewhat uneasy with this Anglican catholic 
approach. Weakened as the parties were, however, 
they were unable to dislodge the Anglican catholic 
party from the church. Evangelicals, evangelical 
catholics, and the older high church party did 
compromise at the General Convention of 1871 on a 
statement (drafted by high church Bishop William R. 
Whittingham of Maryland and evangelical Charles P. 
Mcllvaine) that rejected the tenet that "moral change” 
took place in infant baptism.38 Three years later, the 
convention condemned “any actions of adoration of 
or toward the Elements.”39 In addition, indivi¬ 
duals—often high church leaders irked by the imputa¬ 
tion that they did not understand catholic 
principles—took actions against Anglican catholics. 
The faculty of Nashotah House, for example, success¬ 
fully blocked the approval of James DeKoven’s elec¬ 
tion as Bishop of Wisconsin (1874) and Illinois (1875). 

Despite such efforts, however, the Anglican 
catholics were able to establish beachheads in Balti¬ 
more (Mt. Calvary), Philadelphia (St. Mark’s and St. 
Clement’s), Boston (Church of the Advent), and New 
York (St. Mary the Virgin and St. Alban’s), and estab¬ 
lish an Anglican catholic stronghold in the Midwest, 
in such areas as the new Diocese of Fond du Lac 
(1874) in northern Wisconsin. 

An Anglican Tradition 

One consequence of the continuing discussion about 
the Episcopal Church and its faith was that Episco- 
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palians increasingly came to see their church as in a 
category by itself. 

Early in the nineteenth century, most Episcopalians 
would have agreed with John Lawrence Mosheim’s 
Ecclesiastical History. The text, suggested by Bishop 
White and used in Episcopal seminaries, classified the 
Anglican Church as part of the Reformed tradition.40 
As the century progressed and Episcopalians became 
more confident of their own denomination, however, 
some began to search for alternative ways of under¬ 
standing their relationship to other churches. In the 
1840s, Bishop John Williams of Connecticut prepared 
an American edition of Edward Harold Browne’s Expo¬ 
sition of the Thirty-nine Articles, which suggested Epis¬ 
copal views on predestination were more Lutheran 
than Reformed. In 1862, the General Convention 
established a standing committee on intercourse with 
the Church of Sweden exploring the relationship of 
the Episcopal Church with that branch of Lutheranism 
that had preserved the historic episcopate. Other 
Episcopalians suggested common ties with the Ortho¬ 
dox churches; the 1862 General Convention also cre¬ 
ated a joint committee to communicate with what it 
called the “Russo-Greek Church.” Yet others were 
attracted by James DeKoven’s suggestion that the 
Episcopal Church affirm its basic catholic identity by 
dropping the word Protestant from its official title. 

The question as to whether the Episcopal Church 
was more like the Lutheran, Orthodox, or Roman 
Catholic churches than like the Reformed was 
answered in part by the council of bishops sum¬ 
moned to Lambeth Palace in England in 1867 by 
Charles Longley (Archbishop of Canterbury, 1862-68). 
Seventy-six of the one hundred forty-four bishops in 
the Anglican Communion accepted Longley’s invita¬ 
tion. Longley’s rationale for the gathering was occa¬ 
sional; the bishops discussed a dispute over the 
interpretation of Genesis between Archbishop of 
Capetown Robert Gray (1809-72) and Bishop of Natal 
John Colenso (1814-83). Those who participated, 
however, recognized the value of scheduling such 
meetings on a regular basis. With the exception of an 
interruption during World War I, and another during 

156 



Romantic Reaction 

World War II, Lambeth Conferences have met in every 
decade since. 

Buoyed by the fellowship at such events, American 
Episcopalians increasingly saw their denomination as 
a tradition in its own right. They were no longer part 
of a Reformed, Lutheran, Roman Catholic, or Ortho¬ 
dox expression of faith. Though small in the Ameri¬ 
can setting, the Anglican Church was itself a major 
religious tradition. In the 1880s, copies of the 
Church Almanac made this point clear by including 
“Statistics on the Anglican Communion” that showed a 
world wide denomination with 205 bishops, 28,000 
clergy, and a ministry to a huge population that the 
Almanac’s editors creatively figured by totaling the 
entire populations of England, Wales, Scotland, Ire¬ 
land, India, and the United States.41 

William I. Kip (1811-93) captured this new Episcopal 
self-understanding in his Double Witness of the 
Church (1843). Apologies earlier in the century, such 
as John Henry Hobart’s Apostolic Order, had identified 
the Episcopal Church chiefly in terms of the apostolic 
succession and the latitude on the Arminian-Calvinist 
debate that distinguished it from the Congrega- 
tionalist and Presbyterian churches. By midcentury, 
however, Kip felt it necessary to contrast the Episco¬ 
pal Church not only with Protestantism but with 
Roman Catholicism as well. For him, the Episcopal 
Church was a separate entity that had a witness to 
make to both traditions. Running through twenty- 
four editions by 1898, Double Witness became the 
best selling Episcopal tract of the late nineteenth cen¬ 
tury. Its immediate popularity contributed to Kip’s 
election as first Missionary Bishop of California 
(1853). 

Changing Roles for Women 

The lot of women in the eastern states, and particu¬ 
larly in New England, was rapidly changing in the 
years around 1840.42 In the colonial period, most 
nonfarming enterprises had been carried on in the 
home. Men and women worked together in a variety 
of endeavors. Those businesses large enough to 
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employ nonfamily members took in apprentices who 
lived in the household like members of an extended 
family. By the nineteenth century, however, the 
British industrial revolution had begun to reach Amer¬ 
ica. Factory capitalism began to replace cottage 
industries. 

The new factories influenced American home life in 
two ways: they took men out of the homes as factory 
workers, and they produced goods inexpensively 
enough to make cer¬ 
tain home production 
techniques uneconom¬ 
ical. Married women 
were left at home with 
little demand for some 
of their traditional 
activities. Unmarried 
women, a group whose 
numbers swelled after 
the Civil War drasti¬ 
cally reduced the num¬ 
ber of eligible males, 
did enter the market¬ 
place in increasing 
numbers. Often, how¬ 
ever, they did not find 
the employment avail¬ 
able to them particu¬ 
larly rewarding. Both 
groups of women, 
therefore, turned to 
the church, hoping to 
find within it an ave¬ 
nue for meaningful 
work and an assurance of their value. They found 
that evangelical catholics, who were anxious to coop¬ 
erate with others in ministry to the social order, and 
Anglican catholics, who were attracted to medieval 
monasticism, were among their most eager allies. 

In 1855, Mary Black and Catherine Minard accepted 
the offer of Baltimore clergyman Horace Stringfellow 
and entered the female diaconate. Stringfellow, the 
rector of St. Andrew’s Church in Baltimore, had been 

Fig. 28. Confirmation by Levi Silli- 
man Ives Bishop of North Carolina 
1831-53 
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in England earlier in the year, where he had spoken 
with participants in the European revival of the 
female diaconate.43 Stringfellow became convinced 
that deaconesses were the best solution to the 
increasing demand for a social ministry that con¬ 
fronted him in his community. Black and Minard 
answered his appeal for interested candidates, and 
with the support of Bishop Whittingham of Maryland, 
they began a nursing ministry at what they soon 
called Saint Andrew’s Infirmary. Others in the Episco¬ 
pal Church would follow. Bishop Richard H. Wilmer 
(1816-1900) of Alabama supported an effort by dea¬ 
conesses to found an orphanage in 1864. Three years 
later, Mr. and Mrs. William Welsh of Philadelphia 
spearheaded an effort to found a training school for 
women (Bishop Potter Memorial House), which by 
1872 had trained thirty-seven persons. In that year, 
Bishop Abram Littlejohn (1824-1901) set apart seven 
women as deaconess in Long Island.44 

The bishops and deputies at General Convention 
began to discuss the female diaconate in 1868 but did 
not finally adopt a canon on the diaconate until 
1 8 8 9.45 The new canon covered qualifications (a 
devout, unmarried communicant of twenty-five or 
older with recommendations of two presbyters and 
twelve laypersons), work (assisting in the care of the 
poor and sick, religious training of the young and oth¬ 
ers, and working for moral reformation), administra¬ 
tion (appointed and given a specific assignment by a 
bishop, and serving under his authority or that of a 
rector), resignation (at any time), discipline (for cause 
by a bishop after a hearing), and liturgy (the form of 
induction to be specified). Soon after, Episcopalians 
established training schools for deaconesses in New 
York (New York Training School for Deaconesses, 
1890), Philadelphia (Church Training and Deaconess 
School of the Diocese of Pennsylvania, 1891), and 
Berkeley, California (Deaconess Training School of the 
Pacific, 1908).46 

While most Protestant churches accepted the revival 
of the female diaconate, the Episcopal Church stood 
alone among Protestant churches in reviving monastic 
orders for women. On All Saints’ Day 1845, Anne 
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Ayres (1816-96), an English-born parishioner of 
William Muhlenberg’s Church of the Holy Communion 
in New York City, dedicated herself to monastic vows, 
becoming the first American nun in the Anglican tra¬ 
dition.47 Others joined her, forming the Sisterhood of 
the Holy Communion (1852), which had an active 
ministry to the sick at St. Luke’s Hospital. 

The charitable efforts in which deaconesses and 
nuns were engaged were often made possible by 
female philanthropists. Many projects at the Church 
of the Holy Communion were made possible, for 
example, by Muhlenberg’s sister, Mary A. Rogers, who 
was a wealthy widow. Her contributions made it pos¬ 
sible for the congregation to function without pew 
rents.48 With Rogers, moreover, Ayres had first come 
to the Church of the Holy Communion. 

Some Episcopalians felt that female monasticisim 
was a Roman Catholic institution that did not belong 
in their church. The valiant 
actions of the sisters of the Com¬ 
munity of St. Mary did much, how¬ 
ever, to quiet such criticism. The 
community, formed in New York 
City in 1863 by Harriet Starr Can¬ 
non (1823-96) and other women 
who wanted a more intense com¬ 
munity life than that which they 
had found in Ayres’s Sisterhood of 
the Holy Communion, had a 
branch house in Memphis, Ten¬ 
nessee, at the time of the city’s 
1878 yellow fever epidemic. The 
sisters and their lay associates, 
disregarding dangers to their own 
health, cared for the sick and both 
black and white children who 
were orphaned by the disease. 
Sister Constance, three other sisters, and one lay 
associate died as a result. Such heroism won over 
many critics.49 

Two years after the Memphis epidemic, the Church 
Almanac listed thirteen Episcopal sisterhoods. Of 
these four were in New York City, and two were in Bal- 

Fig. 29. Constance 
and Companions, 
Church of the Ascen¬ 
sion, Knoxville, Ten¬ 
nessee 
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timore. The remaining seven orders were located in 
Washington, D.C.; Newark; St. Louis; Albany; Boston; 
New Orleans; and Louisville. The sisters in these 
institutions worked in hospitals, schools, and institu¬ 
tions for the poor.50 

In contrast to these women’s orders, monastic insti¬ 
tutions for men were fewer in number and were later 
in organization. The English Cowley Fathers (Society 
of St. John the Evangelist), for example, established 
their first American branch in 1872, twenty-seven 
years after Anne Ayres took her monastic vows. Men 
interested in monastic orders often looked to the 
female example for guidance. Father James O.S. Hunt¬ 
ington (1854-1935) modeled his Order of the Holy 
Cross (1881), the first American Episcopal religious 
order for men, after the example of the Sisters of St. 
John the Baptist (of New York City).51 

As was the case with deaconesses, the General Con¬ 
vention followed, rather than led, in the formation of 
monastic orders. Not until 1913 did the Convention 
adopt its first canon on the subject.52 

Frontier Missions 

In 1858 prospectors found gold in the area around 
Pikes Peak in what was then western Kansas. As the 
news spread, settlers headed to the area that is now 
Colorado. Among them was a sixty-three-year-old 
widower named John Henry Kehler. He had heard of 
the area from his son, then the sheriff of a western 
Kansas county. Kehler was an Episcopal priest with 
twenty years of experience in Virginia and Maryland. 
Reaching the town of Denver, he helped organize the 
first Episcopal congregation, serving it until he was 
recruited as an army chaplain. 

At the same time that Kehler was moving west, 
Joseph C. Talbot (1816-83) was also moving. Elected 
Bishop of the Missionary District of the North West, 
he referred to himself as the “Bishop of All Outdoors. 
His territory included Nebraska, North Dakota, South 
Dakota, Wyoming, Colorado, New Mexico, Arizona, 
Utah, Montana, and Idaho. 

Both Kehler and Bishop Talbot noted the importance 
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of female participation in the frontier congregations. 
Talbot’s first seven confirmands in Colorado were all 
women. Kehler noted that one of the important 
sources of financial support for his parish was a 
group of “devout women always given to good works” 
who had “secured $165" through a mite society.53 

Their experience was not unusual. Women often 
exercised the real power in frontier parishes, leaving 
male parishioners in figurehead vestry positions. The 
women of All Saints Parish in Northfield, Minnesota, 
for example, organized the parish, recruited men to 
serve in the vestry, raised funds for a church building 
and rectory, taught in the Sunday school, and pro¬ 
vided for congregational music. Their experience was 
repeated in numerous frontier parishes.54 

Episcopa¬ 
lians on the 
frontier at¬ 
tempted to re¬ 
capture some 
of the leader¬ 
ship in the 
ministry to Na¬ 
tive Americans 
that SPG cler¬ 
gy had pro¬ 
vided before 
the Revolu¬ 
tion. Enme- 
gahbowh, an 
Ottowa Indian ordained a deacon by Bishop Kemper in 
1859, joined with Bishop Henry Benjamin Whipple 
(1822-1901) in establishing an active ministry for the 
Episcopal Church in native American communities in 
Minnesota. Enmegahbowh remained a deacon 
throughout his ministry, but in 1869 Paul Mazakute of 
the Dakota (Sioux) tribe was ordained priest. In 1881, 
Oakerhater (literally “Making Medicine,” d. 1931) 
became the first Cheyenne deacon. His conversion 
was the result of contact with a circle of Episcopalians 
(many of them vacationing) in St. Augustine, Florida, 
where he was imprisoned at Fort Marion for his role 
in the 1874 battle of Adobe Walls, Alice Pendleton, 

Fig. 30. Enmegahbowh 
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daughter of Francis Scott Key, visited Oakerhater reg¬ 
ularly in order to talk about the Christian faith. Cap¬ 
tain Pratt of the military prison encouraged Bible 
study and allowed Oakerhater and other Indian pris¬ 
oners to give archery lessons to women in the com¬ 
munity. (Pratt became so interested in the American 
Indians that he later served as the first superinten¬ 
dent of the Carlisle Institute in Pennsylvania, a school 
for Indians that Alice Pendleton’s husband, Ohio sena¬ 
tor George Flunt Pendleton, was instrumental in estab¬ 
lishing.) When Oakerhater expressed interest in 
sharing his Christian faith with others of his tribe, 
Deaconess Mary Douglass Burnham (1823-1904) 
arranged for theological study in New York. Oaker¬ 
hater, who took the English name David Pendleton, 
was one of the first Christian missionaries in the 
Indian Territory (Oklahoma).55 

Fig. 31. Indian Prisoners and Ladies Archery Club by Oakerhater 

By 1880, the Episcopal Church was a very different 
institution than it had been in 1840. The rational 
approach of earlier in the century had given way, and 
for many the Episcopal Church became more identifi¬ 
able for its focus on worship and social ministry than 
for its doctrine. When Harriet Beecher Stowe 
(1811-96), an author with a continuing interest in the 
Episcopal Church despite the fact that her father and 
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husband were Congregational clergymen, wrote in 
The Minister’s Wooing (1859) that the friend of a bride- 
to-be “dress[ed] the best room . . . [with] evergreens 
and . . . wreathes, and . . . green boughs over the pic¬ 
tures, so that the room looked just like the Episcopal 
church at Christmas,” most of her readers under¬ 
stood.56 
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7 
A Broad Church 

(1880-1920) 

When the bishops and deputies gathered in Chicago 
in 1886 for the thirty-fifth General Convention, they 
must have been aware of the great change that was 
taking place in their nation. America was no longer a 
nation of farmers and small factories; it was rapidly 
becoming an industrial giant. Chicago’s Home Insur¬ 
ance Company building—America’s first skyscraper, 
completed the year before the convention—was an 
indication of things to come. Newer high-rise cities 
were growing up to preside over a vast economic sys¬ 
tem, linked together by the transcontinental telegraph 
lines (first completed in 1861) and railroads (com¬ 
pleted 1869). Eight new western states would soon 
join the Union (Washington, North Dakota, South 
Dakota, and Montana in 1889; Idaho and Wyoming in 
1890; New Mexico and Arizona in 1912), completing 
the forty-eight contiguous states. The great industri¬ 
alists and financiers, such as Presbyterian Andrew 
Carnegie (1835-1919), Episcopalian J.P. Morgan 
(1837-191 3), and Baptist John D. Rockefeller 
(1839-1937), were creating huge economic empires. 

In the years from 1880 to 1920, the American popu¬ 
lation would swell from 50 million to 105 million. By 
the 1920 census, a majority of Americans would be 
living in towns or cities rather than on rural farms. 
America was more complicated, and more efficient 
means of organization were needed to coordinate the 
complicated financial, political, and social life of the 
nation. 

The Episcopal Church was growing as well. Copies 
of the Living Church Annual in the first decade of the 
twentieth century began to carry a confident chart 
indicating the steady growth of the church as a per¬ 
centage of the national population. The “Ratio of 

173 



A History of the Episcopal Church 

Communicants” chart showed that while 1 in 416 
Americans was an Episcopalian in 1830, 1 in 95 was a 
member of the church in 1906.1 As the church 
reached across the country, it needed new western 
seminaries (Western Theological Seminary in Chicago, 
1883; Church Divinity School of the Pacific in San 
Mateo, California, 1893). That western movement 
combined with a continued growth in the East to 
increase the number of dioceses or missionary dis¬ 
tricts in the United States from fifty-eight in 1880 to 
eighty-seven in 1910. 

Fig. 32. The House of Bishops in 1892 

Episcopalians recognized that such growth required 
adoption of more sophisticated systems of organiza¬ 
tion. The bishops and deputies at General Conven¬ 
tion gradually reshaped the church into a more 
efficient, modern institution. Realizing that the 
church was too large to be run out of the offices of 
the various clergy and bishops who were chosen for 
national office, they established the church’s national 
headquarters at 281 Fourth Avenue in New York City 
(1894). The General Convention grouped the dioceses 
into provinces (1913) and adopted a canon on busi¬ 
ness methods that standardized parish accounting 
procedures (1916). The major independent mission¬ 
ary society (American Church Missionary Society) 
gradually merged with the official Domestic and For- 
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eign Missionary Society (1904-1930). In 1919 the Gen¬ 
eral Convention adopted the Nation-Wide Campaign (a 
national every member canvass that effectively 
replaced the lingering pew rent system with individ¬ 
ual pledging) and created the National Council (an 
executive body that was renamed the Executive Coun¬ 
cil in 1964, which has authority to act for the church 
between sessions of General Convention). In the 
same year the Convention altered the method in 
which presiding bishops had been chosen. Since the 
time of Bishop White, the bishop who was senior in 
terms of date of consecration had presided over the 
House of Bishops. After 1919, the position became an 
elective with a six-year term.2 General Convention 
first exercised this provision with the election in 1925 
of John Gardner Murray (1857-1929), Bishop of Mary¬ 
land. 

Social Needs of Industrial America 

The new industrial America was not without its prob¬ 
lems, however. Industrialization had brought great 
fortunes to a few but a hard life for many. This was 
particularly true for the new immigrants who worked 
in many of the factories and for the farmers who 
increasingly discovered that large industries con¬ 
trolled the prices that their produce would bring. 

Episcopalians, still deeply affected by the belief 
that they had a responsibility not only to their own 
parishioners but to society at large, saw the need for 
actions. Their reaction was not always immediate, 
but collectively as a denomination they responded 
more quickly than any other American religious 
body.3 The experience in Trinity Church, New York, 
may have been typical. In the 1880s, the members of 
the vestry noticed a change in use in the parish real 
estate holdings. Trinity Parish owned large tracts of 
land in New York City, much of which was leased to 
builders who had constructed apartment houses. As 
the downtown area changed from residential to busi¬ 
ness, the builders saw little advantage in spending 
money in improving their property. They squeezed 
more and more tenants in the decaying buildings, 
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while waiting for the time in which the land could be 
converted to more profitable commercial use. 
Shocked by charges that the parish was a “slumlord,” 
the vestry called for an investigation and began a pro¬ 
gram to improve the housing conditions in the city.4 

The immigration that the vestry at Trinity discov¬ 
ered was radically changing the character of the 
nation. At the time of the American census of 1790, 
78 percent of the white Americans were of British 
stock. Waves of Irish, German, Scandinavian, eastern 
and southern European, and Asian immigration 
altered that percentage so that by 1920 only 41 per¬ 
cent of the population came from British or northern 
Irish background.5 

The problems facing new immigrants were not lim¬ 
ited to their housing. Often, for example, they found 
the kind of dangerous employment in heavy indus¬ 
tries that Upton Sinclair (1878-1968) and other turn- 
of-the-century, muckraking authors would dramatize 
as a national scandal. Parishes needed, therefore, to 
go beyond Trinity Church’s initial concern for real 
estate to address a whole series of related social and 
economic problems. 

St. George’s Church in New 
York City was a leader in this 
more comprehensive effort. 
Its ambitious social program, 
begun in 1883, included a 
boys’ club, a trade school, a 
cadet battalion, girls’ and 
women’s organizations, a 
men’s club, and a gymnasium.6 

The girls’ and women’s orga¬ 
nizations at St. George’s were 
linked to national bodies. 
Women united to form a whole 
series of these to provide 
vehicles both for mission and Fig. 33. 
for fellowship. Four sis- Mary Abbot Emery Twing 

ters—Mary Abbot Emery Twing (1843-1901), Julia 
Chester Emery (1852-1922), Susan Lavinia Emery, and 
Margaret Theresa Emery—provided much of the lead¬ 
ership for the earliest, the Woman’s Auxiliary to the 
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Board of Missions (organized, 1871; first triennal 
meeting, 1874). Mary Abbot (national secretary 
1872-74; honorary secretary 1882-1901) supplied the 
initial impulse; Julia Chester (national secretary 
1874-1916), the long-term leadership, Susan Lavinia 
(editor of The Young Christian Soldier, the Board of 

Fig. 35. 
Margaret Theresa Emery 

Mission’s youth magazine) supplied the needed edito¬ 
rial skills; and Margaret Theresa (coordinator for “box 
work,” the auxiliary’s collection of supplies for mis¬ 
sionaries), supplied an organizational know-how.7 
Under the Emery sisters’ guiding hands, the auxiliary 
proved to be an extremely valuable agency for domes¬ 
tic and foreign missions. Of the trust funds available 
to the Board of Missions in 1900, for example, almost 
one-half of those for which the sex of the donor was 
known came from women. Female support was not 
only financial, however. By 1916 the proportion of 
Episcopal missionaries who were female was 39 per¬ 
cent, a figure that did not include the large number of 
unpaid spouses of male missionaries. The auxiliary 
also proved to be an effective advocate for women 
within the Episcopal Church. When women gained 
their first representation in the Episcopal Church’s 
national government, it was through the auxiliary. A 
postwar reorganization (1919) reclassified the 
Women’s Auxiliary as an auxiliary to the National 
Council, to which a subsequent General Convention 

Fig. 34. 
Julia Chester Emery 

177 



A History of the Episcopal Church 

(1934) gave the auxiliary the right to nominate four of 
thirty-two members/ 

Other new organizations and programs for women 
followed after the Women’s Auxiliary: the Girls’ 
Friendly Society (1877), which devoted attention to 
the needs of female factory workers; the Church Peri¬ 
odical Club (1888), which purchased Christian litera¬ 
ture for parishes in the American West; the Daughters 
of the King (1885), which was devoted to prayer and 
evangelism; and the United Thank Offering (1889), 
which provided funding for female missionaries.9 

During the same period that the Emery sisters 
guided the organizational effort for Episcopal lay- 
women, Susan Knapp (d. 1941) became the chief 
spokeswoman for the deaconess movement. Dean of 
the New York Training School for Deaconesses from 
1897 to 1916, she campaigned for higher academic 
standards and greater professional recognition.10 The 
number of Episcopal women in the diaconate would 
continue to grow to a high of two hundred twenty-six 
in 1922.11 

Mary Kingsbury Simkohvitch (d. 1951) and other 
female Episcopalians were also active in the settlement 
house movement. Eleven of the 38 settlement houses 
begun before 1900 were begun by Episcopalians.12 

In addition to these female organizations, there 
were all-male groups, such as the Order of the Holy 
Cross and the Brotherhood of St. Andrew, that exer¬ 
cised social ministries. Father James O.S. Huntington 
began the Order of the Holy Cross (1881) in the slums 
of New York City’s East Side, and James Houghteling 
created the Brotherhood of St. Andrew (1884) at St. 
James’s Church in Chicago to evangelize and provide 
social services to unchurched men. 

More numerous were the large number of agencies 
which were neither explicitly male nor female. The 
1910 Living Church Annual listed ten such organiza¬ 
tions: four organizations ministering to the deaf, 
three temperance societies, one for the advancement 
of Labor, one that continued Mary Rogers and William 
Muhlenberg’s campaign for “free and open churches,” 
and one for those who worked among the “Colored 
People."13 
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The latter organization, the Conference of Church 
Workers Among the Colored People, was formed in 
1883 by opponents of segregation. A group of white 
bishops and clergy who met in Sewanee, Tennessee, 
in preparation for the General Convention that was to 
meet in that year drafted a proposed canon (the 
“Sewanee Canon”) separating black Episcopalians into 
nongeographical racial dioceses. The proposal was 
not a new one; the Methodist Episcopal Church, South 
had adopted a similar strategy in 1870. Alexander 
Crummell (1819-98), a black priest who had returned 
to the United States after twenty years in Liberia to 
become rector of St. Luke’s, Washington, D.C., coun¬ 
tered the proposal, however, by organizing the con¬ 
ference. It sent representatives to the Convention 
who sucessfully lobbied against the canon.14 

The defeat of the Sewanee canon did not, however, 
end the threat of segregation in the church. Begin¬ 
ning in the 1880s, individual southern dioceses took 
the action that they were unable to persuade the Gen¬ 
eral Convention to make a national policy. They lim¬ 
ited black participation in diocesan conventions. The 
usual mechanism that they employed was the colored 
convocation. Rather than sending delegates directly 
to diocesan conventions, black parishes would elect 
representatives for a separate convocation, which 
would, in turn, be allotted a fixed number of 
seats—usually four—at diocesan convention. 

The Episcopalians who organized denominational 
agencies were often active in interdenominational 
social efforts as well. Alexander Crummell, for exam¬ 
ple, formed the American Negro Academy, the fore¬ 
runner of the National Association for the 
Advancement of Colored People (NAACP). Members of 
the Brotherhood of St. Andrew participated in the for¬ 
mation of the interdenominational Brotherhood of 
Andrew and Philip.15 A trio of social reformers 
—Wellesley professor Vida Scudder (1861-1954), 
Church of the Carpenter (Boston) rector William 
Dwight Porter Bliss (1856-1926), and economist 
Richard T. Ely (1854-1943)—played major roles in the 
cause of unionism and of Christian Socialism. Bliss 
founded or helped lead the Church Association for 
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the Advancement of the Interest of Labor (1887), the 
Society of Christian Socialists (1889), the Christian 
Social Union (1891), and the Union Reform League. 
Scudder, a cofounder of the Society of Christian 
Socialists and a member of Bliss’s Church of the 
Carpenter, was active in the Church League for Indus¬ 
trial Democracy and the Christian Socialist Fellowship 
presidential campaign of 1912. Ely served as an offi¬ 
cer of the Christian Social Union and founded the 
American Economic Association (1885) to challenge 
the conservative economic theory then prevalent, 
according to which union demands for salary 
increases were immoral attempts to alter just com¬ 
pensation levels set by natural law.16 

The new emphasis on social ministry was reflected 
in the new church school materials being used in 
Episcopal parishes. The Christian Nurture Series, pro¬ 
duced in 1916 by William E. Gardner (1872-1965) and 
Lester Bradner (1867-1929) included an emphasis on 
social service so that children who grew up in the 
church would be aware of the needs of others. 

New Congregations 

The multiple special ministries in which Episco¬ 
palians were involved gave turn-of-the-century con¬ 
gregations a different character from many of those 
which had been founded earlier in the century. Those 
earlier congregations reflected the various strata of 
membership in the Episcopal Church. Black and 
white, rich and poor had worshiped together, though 
often in circumstances that underlined their social 
differences rather than their unity in Christ. (It had 
been common, for example, for blacks and whites in 
southern churches to enter by separate entrances.) 
By the century’s end, however, advocates of special 
ministries routinely created congregations composed 
of members of a single economic or racial group. 

The church school often played a central role in the 
formation of these new congregations. Episcopalians 
organized classes in outlying geographical areas for 
target groups such as industrial workers, the deaf, 
blacks, Asians, or the rural poor. When classes 
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reached a certain size, they were organized as sepa¬ 
rate congregations. 

Southern dioceses coupled this strategy with an 
emphasis on education in an attempt to reclaim a 
ministry to black Americans. Three new Episcopal 
colleges (St. Augustine’s in Raleigh, North Carolina, 
1867; St. Paul’s in Lawrenceville, Virginia, 1882; and 
Voorhees, in Denmark, South Carolina, 1897) and a 
seminary (Bishop Payne Divinity School in Petersburg, 
Virginia, 1878) created a pool of educated people 
from which black clergy could be drawn. In most 
southern dioceses, clergy working in black parishes 
and the parishioners they served were grouped 
together in “Archdeaconries for Colored Work.” Spe¬ 
cial archdeacons, of whom Florida’s Ernest McGill 
(appointed in 1890) may have been the first, coordi¬ 
nated and directed the work on a diocesanwide basis. 
Other dioceses that employed the archdeaconary sys¬ 
tem included South Carolina (1892), North Carolina 
(1901), Virginia (1901), Arkansas (1914), and Georgia 
(1918). 

Episcopalians hoped that this system of missionary 
archdeaconries would have a positive effect on the 
size of black membership in the church. That mem¬ 
bership had risen sharply as a result of a seriousness 
about the evangelization of slaves in the 1850s, even 
to the point that black parishioners outnumbered 
white in the Diocese of South Carolina. It had, how¬ 
ever, fallen sharply with abolition, the erosion of 
financial support for clergy in black chapels, and the 
new competition of all-black denominations that 
accompanied the southern loss in the Civil War. The 
archdeaconry system halted the decline and initially 
promised to reverse it. White ambivalence about 
black membership, evident in such elements as the 
proposed Sewanee canon of 1883 and the gradual 
restriction of black participation in diocesan conven¬ 
tions, however, soon slowed that rate of increase. 

Episcopalians still had not reached a common mind 
in 1916, when they discussed legislation for the selec¬ 
tion of black bishops. One group at the General Con¬ 
vention of that year favored revival of the Sewanee 
proposal, arguing that black jurisdictions could elect 
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black bishops. A second coalition, which eventually 
prevailed, believed that a 1910 canon for suffragan 
bishops (assistant bishops without the right of suc¬ 
cession) offered greater promise for promoting black 
leadership. In 1918, Henry B. Delaney (1858-1928) of 
North Carolina and Edward T. Demby (1869-1957) of 
Arkansas became the first black Episcopal (suffragan) 
bishops to serve in the United States.17 

It was during roughly the same period that the Epis¬ 
copal Church assumed a leading role in the ministry 
to the deaf. While Bishop White and others had taken 
part in the founding of institutions for the deaf dur¬ 
ing the first half of the century, it was with the ordi¬ 
nation of Thomas Gallaudet (1822-1902) in 1850 that 
the Episcopal Church began its effort to provide sign- 
language worship. Gallaudet, a teacher at the New 
York Institution for Deaf-Mutes and the son of a pio¬ 
neering educator .(Congregational clergyman Thomas 
Hopkins Gallaudet, founder in Hartford, Connecticut 
in 1817 of the first permanent American school for 
the deaf), began what was to become St. Anne’s 
Church for Deaf-Mutes in New York City in 1852. In 
1858, he began to travel, encouraging the formation 
of deaf congregations in Albany, Baltimore, Boston, 
Chicago, Washington, and a host of other cities. 

Gallaudet, whose mother was deaf, became con¬ 
vinced that the deaf themselves should provide lead¬ 
ership for signing congregations. He recruited a 
number of hearing-impaired people to assist him. 
The first of these was Henry Winter Syle (d. 1890). As 
a teacher at the New York Institution for Deaf-Mutes, 
he was active in Gallaudet’s congregation. When a new 
job took him to Philadelphia, he transferred his 
efforts to the Episcopal Congregation there, which 
was then meeting at St. Stephen’s Church. Ordained 
two years later as the the first deaf clergyman in the 
Episcopal Church (deacon, 1876; priest, 1883), Syle 
nurtured the congregation at St. Stephen’s to the 
point that it was able to move to its own facility (All 
Souls’ Church for the Deaf, 1888). By 1930 twenty- 
four other deaf men would enter Episcopal orders. 
The great majority of them (twenty-one of the twenty- 
four) would be graduates of the new college for the 
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deaf (Gallaudet College, Washington, D.C.) established 
by Thomas Gallaudet’s brother Edward Miner Gal- 
laudet.18 

Episcopalians expanded their ministry to other 
groups during the same period of time. In San Fran¬ 
cisco, Deaconess Emma B. Drant opened the True Sun¬ 
shine Mission for Chinese-Americans (1905) and Paul 
Murakami worked at a Japanese Mission (1916). In 
South Dakota, Missionary Bishop William Hobart Hare 
(1838-1909) continued the tradition of ministry 
among the Sioux begun by Bishop Whipple and Dea¬ 
con Enmegahbowh of Minnesota. By the end of Hare’s 
episcopate, one-half of the Native Americans in South 
Dakota were Episcopalians.19 In Wyoming, Bishop 
Ethelbert Talbot (1848-1928) and others carried on a 
ministry among the Arapahoe and Shoshone on the 
Wind River Reservation.20 In 1893, Eliza W. Thacara 
began the ministry of the Episcopal Church to the 
Navajo with a hospital in Ft. Defiance, Arizona. In 
Wisconsin, Cornelius Hill (d. 1907), the son of a chief, 
became the first Oneida priest. In 1905, Episco¬ 
palians began work at the Unitah and Ouray Reserva¬ 
tion in Utah near the Colorado border. By 1908 the 
dioceses of Virginia, West Virginia, and Lexington had 
appointed archdeacons with special responsibilities 
for the residents of Appalachia.21 

Employing this technique for expansion, Episco¬ 
palians doubled the number of their churches 
between 1880 and 1920 (from 4,151 to 8,365) and 
tripled the number of parishioners (from 345,433 to 
1,075,820).22 The pattern of congregational growth 
contrasted strongly with that followed in the church 
after 1920. In the 1880 to 1920 period the number of 
congregations increased more rapidly than the num¬ 
ber of parishioners per congregation (102 percent 
growth in the number of parishes as opposed to a 55 
percent increase in average congregational size). 
From 1920 to 1965 the number of parishes decreased 
by 10 percent (from 8,365 to 7,539), while the average 
number of communicants per congregation swelled 
by 127 percent (from 128.61 to 292.16).23 
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The Church Congress 

Turn-of-the-century Episcopalians held together this 
impressive coalition of agencies and special min¬ 
istries with a new vision of their church. The primary 
institutional manifestation of this vision was the 
Church Congress (1874-1934), a series of national 
conferences upon issues of social and religious inter¬ 
est. Edwin Harwood (1822-1902), Edward A. Wash¬ 
burn (1819-1881), and Phillips Brooks (1835-93) were 
among the organizers of the congress. Harwood and 
Washburn had both taught at Berkeley Divinity School 
before going on to serve parishes respectively in New 
Haven and New York. Harwood had attended a session 
of the English Church Congress (1861-1938) in 1864; 
Washburn had chaired a local discussion group in 
New York. Brooks had done something similar in 
Philadelphia and Boston. Together with others, they 
agreed upon a simple plan of operation: a “committee 
of arrangements” designated topics and recruited 
speakers. The speakers were lay and clerical, black 
and white, and (after 1911) both male and female. The 
meetings were open to the public of all denomina¬ 
tions and were widely covered by the secular press. 
George Wildes (d. 1898) of Christ Church, New York, 
served as general secretary until the mid 1890s, col¬ 
lecting and publishing the results of each confer¬ 
ence.24 

Members of the committee of arrangements were 
careful to invite representatives of the major church 
parties to speak. James DeKoven, a leader of an 
Anglican Catholicism that was maturing into an 
increasingly well-defined Anglo-Catholic party, spoke, 
for example, to the 1876 congress, as did Bishop 
Alfred Lee (1807-87) of Delaware, one of the older 
evangelical bishops. Attitudes on the steering com¬ 
mittee and the committee of arrangements were, how¬ 
ever, more focused. Phillips Brooks characterized the 
initial members of the steering committee by remark¬ 
ing that "all of us [were] broad churchmen” who 
would "see what could be done to keep or make the 
church liberal and free.”2S Members of the Church of 
England, particularly the contributers to Essays and 
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Reviews (1860), had coined the phrase broad church 
at midcentury. In the American setting, the term was 
used by Phillips Brooks and others who combined the 
liturgical openness and commitment to social min¬ 
istry of William Muhlenberg’s evangelical Catholicism 
with a willingness to entertain the intellectual chal¬ 
lenges presented by such scholars as geologist 
Charles Lyell (1797-1875), naturalist Charles Darwin 
(1809-82), and psychoanalyst Sigmund Freud 
(1856-1939). 

Planners of the Church Congress movement hoped 
that by providing a forum for discussion of important 
issues—one in which all points of view were repre¬ 
sented and no vote or official action was ever 
taken—they could instill in their church a broad toler¬ 
ance for diversity of thought. Alexander Vinton, who 
chaired the first of the Church Congresses, suggested 
that the gatherings could at the same time contribute 
to the unity of the church. They could do this in two 
ways. First, by emphasizing the unity that was 
implicit in “missionary work, . . . when men get 
together with the heart of Christ, and labor side by 
side and hand to hand to do his work.’’26 In concrete 
terms, this meant that the regular invitations to those 
engaged in the various special ministries of the 
church provided a common point of contact. At the 
1875 congress, for example, speakers included 
William Welsh (a Philadelphia layman who served as 
head the Congressional Board of Indian Commission¬ 
ers and was also an important supporter of women’s 
ministries), Thomas Gallaudet, Bishop Henry Whipple 
(active in the church’s ministry to Native Americans), 
and Bishop Schereschewsky (Missionary Bishop to 
Shanghai). Topics, moreover, included “Ministrations 
of the Church to the Working Classes” and “Free 
Preaching.” 

Vinton hoped that the congresses could also pro¬ 
vide a unifying element for the church in a second 
way. He believed the congresses could set a tone for 
the church at large, so that all Episcopalians would 
come to share the broad church belief in “a broader 
platform, upon which our distinctive views have each 
an accredited and equally valid position ... [a] state 
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where prejudices and passions shall go to sleep.”27 By 
the 1880s it was already evident that his hope was 
justified, at least in terms of the national leadership 
of the denomination. Increasingly, the Church 
Congress served as a “think tank” for the General Con¬ 
vention. Congress members were behind the major 
legislation passed at Convention: resolutions on 
industrial workers, canons regularizing the office of 
deaconess, revision of the Book of Common Prayer, 
and a statement on ecumenism. Church leaders who 
had not initially supported the congress movement 
joined its ranks and some congress organizers, such 
as Phillips Brooks, were elected to the episcopate. 

It was in large measure because of the tone that bib¬ 
lical scholar R. Heber Newton (1840-1914) and others 
set at the congresses that the Episcopal Church 
avoided the divisions over biblical scholarship that 
marked some other American denominations. There 
was an occasional trial of a priest for heresy, such as 
that which led to the conviction of Thomas Howard 
MacQuery for the denial of the Virgin Birth (Ohio, 
1891) or to the conviction of Algernon Sidney Crapsey 
for the denial of the Virgin Birth, the resurrection, and 
the Trinity (Western New York, 1906), but there were 
no wholesale inquisitions of seminary or college fac¬ 
ulties. When such trials did take place elsewhere, 
some scholars, such as Presbyterian Old Testament 
scholar Charles A. Briggs (1841-1913), sought refuge 
in the Episcopal Church. Edward Lambe Parsons 
(1868-1960), later Bishop of California, was among 
Briggs’s students at Union. Encountering difficulties 
of his own with a presbytery that suspected him of 
modernism, Parsons approached William Lawrence 
(1850-1941) about entering the Episcopal Church.28 

Lawrence, who served as dean of the Episcopal The¬ 
ological School in Cambridge, Massachusetts, before 
election as Bishop of Massachusetts, apparently had 
several such encounters. He reported another in his 
autobiography: 

I recall now the anxious face of a Harvard student who 
came hurriedly into the Preacher’s Room and said, “1 was 
brought up at home a Christian boy; I came here to col- 
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lege and hoped to remain a follower of Christ: but I am 
no longer a Christian; my faith is gone.” “What is the 
trouble?” 1 asked. “1 cannot any longer believe that the 
world was created in six days, and a friend has told me 
that 1 cannot deny that and remain a Christian.” Would 
you believe that that conversation took place in the late 
eighties—and I suppose may take place even now? With 
what dismay the boy looked at me as 1 answered, “If that 
is the case, 1 am not a Christian either”; and how his face 
lightened up as 1 told him of the spiritual purpose of the 
Scriptures and their essential truths.29 

Lawrence agreed with Phillips Brooks, his predecessor 
as Bishop of Massachusetts and the Episcopal 
Church’s best-known preacher at the century’s end, 
who had argued that intellectual inquiry was quite 
different from heresy. Brooks 
believed the latter to be a will¬ 
ful breaking of the unity of 
the church but the former, an 
honest search for truth.30 

This openness to inquiry 
often led Episcopalians to 
lines of thought that rein¬ 
forced their perception that 
the church needed to be 
involved in social action. 
Edward Parsons, who after 
ordination and a curacy with 
William Reed Huntington 
founded the philosophy department at Stanford Uni¬ 
versity, explained his commitment to social action as 
the result of a conversion to "philosophical social¬ 
ism.” 

Rather suddenly as I worked over the New Testament, it 
came upon me that the whole structure was wrong, that 
competition as we knew it was utterly inconsistent with 
the Christian faith, and that since man’s environment 
influences so deeply his life, it was the part of the 
church to get behind those movements which looked to 
shifting the basis of society rather than merely ameleo- 
rating its bitter conditions.”31 

Fig. 36. Phillips Brooks 
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For Parsons, it was the study of the Bible that led him 
to the conviction that sweeping social change was 
needed. 

The American Church 

If the Church Congress movement was the major insti¬ 
tutional manifestation of turn-of-the-century Episcopal 
broad church attitudes, “American” theology was its 
major intellectual vehicle. Those who advocated this 
American theology shared certain basic premises: that 
only a national church could cope with the social and 
intellectual complexities of modern industrial America; 
that episcopacy was a logical form of leadership for 
such a church; and that, while such a national church 
did not yet exist, the Episcopal Church could play a 
leading role in its formation. 

Episcopalians believed that their church could play 
a leading role in the formation of a national church 
for several reasons. It was a national denomination, 
not divided into geographical areas (as were the Bap¬ 
tists, Methodists, and Presbyterians) or ethnic seg¬ 
ments (as were the Lutherans). Its traditional 
strength was in the cities, which were increasingly 
replacing the farming areas as the hub of American 
life. It recognized and attempted to address serious 
American social problems. With a representative form 
of government and a commitment to a traditional 
Christian faith, it already provided a model of what 
W.D.P. Bliss called, “democracy organized in Christ.”32 
Lay members were, moreover, providing national 
leadership in the political realm. This was particu¬ 
larly evident to the deputies at the General Conven¬ 
tion of 1880, whose members included an all time 
high of fifteen former, current, or future members of 
U. S. Congress.33 

Among the authors who developed these themes 
were William Montgomery Brown (1855-1937), William 
Porcher DuBose (1836-1918), and William Reed Hunt¬ 
ington. In his Church for Americans (1895), Brown 
explained that the Episcopal Church was more fit for 
leadership in a national church than was the Roman 
Catholic Church because it had a representative gov- 
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ernment and was not tied to any foreign power. The 
book, popular enough to go through eleven editions 
within five years, contributed to Brown’s election as 
Bishop of Arkansas. 

DuBose was a chaplain and professor in the school 
of theology at the new University of the South from 
1871 until 1908. (Though chartered in 1858, the Uni¬ 
versity of the South at Sewanee, Tennessee, did not 
begin full operation until after the Civil War. The 
preparatory department opened in 1868, the college 
in 1870, and the theological school in 1880.) DuBose 
wrestled with the concreteness of Christian life. 
Divinity, he noted in a paper to the fifth Church 
Congress (1878), was always manifested "in and 
through" humanity. That led him to conclude, as he 
later explained in his Turning Points (1912) that the 
Episcopal Church’s “claim to be a catholic Church 
must mean only this, and nothing more, that we 
desire and intend and believe ourselves to be within 
all the essential and necessary principles of the 
catholic faith, life, and worship, and of the one 
Church of Christ." This in turn, meant that Episco¬ 
palians "must be turning [their] face toward [the the¬ 
ory of the one Church of Christ] and moving ... in 
the direction of it."34 

Huntington combined intellectual interest in the 
national church idea (evident in such works as The 
Church-Idea of 1870 and A 
National Church of 1899) 
with specific legislative 
efforts at General Conven¬ 
tion. In the 1880s, for ex¬ 
ample, he became a major 
proponent of liturgical 
flexibility, arguing that the 
Episcopal Church needed 
to revise its liturgy so as 
to make it useful for a 
broader segment of the 
American population. The 
Book Annexed (1 883), a 
revision of the Book of Fig. 37. 
Common Prayer proposed William Reed Huntington 
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by a General Convention commission on which Hunt¬ 
ington played a major role, would have provided 
prayers for industrial workers, short daily offices 
suitable for midday services, and a greater variety in 
worship. General Convention from 1886 to 1892 
decided that the proposal was too radical, however, 
and adopted a less innovative Book of Common 
Prayer (1892). 

Huntington was more successful with a second pro¬ 
posal. In 1886, he convinced the House of Bishops to 
adopt the quadrilateral, an outline of four basic ele¬ 
ments that the Episcopal Church would expect in any 
national church it helped to create (the Holy Scrip¬ 
tures, the Nicene Creed, the sacraments of baptism 
and eucharist, and the historic episcopate adapted to 
local circumstances). Subsequent sessions of General 
Convention (1895, 1907, 1922, 1949, 1961, 1973, and 
1982) endorsed the statement, which the Episcopal 
Church added to a historical documents section of the 
Book of Common Prayer 1979.35 

At roughly the time in which Huntington was 
proposing the quadrilateral, W.H. Fremantle and Her¬ 
bert Symonds (d. 1921) were suggesting national 
church themes to the Church of England and the 
Church of Canada.36 When Anglican bishops from 
throughout the world gathered for the third Lambeth 
Conference (1888), therefore, they were well 
acquainted with the import of the proposal that Hunt¬ 
ington had made. Before the session ended, they 
adopted Huntington’s four principles with a much 
abbreviated introduction that stated only that they 
were the “basis on which approach may be by God’s 
blessing made towards Home Reunion.”37 Conferences 
of 1920, 1930, 1948, and 1978 also endorsed the 
statement. 

While the quadrilateral did not lead to immediate 
incorporation with other denominations, it did open 
one door that had been closed for two centuries. 
From the time that Thomas Bray’s Society for the 
Propagation of the Gospel had popularized Anglican 
covenant theology in America, a significant portion of 
Episcopalians had refused to participate in ecumeni¬ 
cal associations with Protestants who lacked the his- 
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toric episcopate. For most Episcopalians, the quadri¬ 
lateral offered a way around this roadblock. By desig¬ 
nating apostolic succession at the outset as a 
necessary element in any reunited church, Episco¬ 
palians felt that they could both safeguard their tradi¬ 
tion and engage in dialogue with others. 

Charles Henry Brent (1862-1929), Missionary Bishop 
of the Philippines and later Bishop of Western New 
York, was a leader in opening this dialogue. After 
attending the 1910 Edinburgh World Conference on 
Missions with Women’s Auxiliary leader Julia Emery, 
he persuaded the General Convention of 1910 to 
request an international meeting on Christianity and 
church order. Near the end his life, Brent presided 
over the first session of the World Conference on 
Faith and Order (Lausanne, Switzerland, 1927). 
Robert H. Gardiner, an active layman from Maine, did 
much of the preliminary work in organizing the gath¬ 
ering. The conference joined with other agencies to 
form the World Council of Churches in 1948. 

While most Episcopalians welcomed this opening of 
dialogue with Protestants, some did not. This was 
particularly true of the Anglo-Catholic party, whose 
members had an agenda for Christian reunion some¬ 
what different from that of the advocates of American 
theology. Rather than looking to a national Protestant 
church for which the Episcopal Church would provide 
only one of any number of liturgical traditions, they 
urged the Episcopal Church to embrace a Western 
liturgical tradition of which the Roman Catholic 
Church was the most consistent guardian. Thus, 
while broad church figures like William Reed Hunting- 
ton campaigned for a modernization of the liturgy to 
meet the circumstances of modern life, anglo- 
catholics called for a continuing recovery of liturgical 
elements that had been abandoned at the Reforma¬ 
tion. Francis J. Hall (1857-1932), the Western and 
General Seminary professor who was the leading 
Anglo-Catholic theologian at the turn of the century, 
wrote with pride that the reintroduction of auricular 
confession was “a recovery of sound doctrine and 
practice . . . bitterly but vainly opposed by evangeli¬ 
cal Churchmen.”38 In Chicago and later at St. Ignatius’ 
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Church, New York City, Arthur Ritche (1849-1921) 
introduced Benediction of the Blessed Sacrament in 
apparent contradiction to both the 1874 General Con¬ 
vention’s prohibition of eucharistic adoration and 
the wishes of the bishops of Chicago and New York. 
Broad church New York bishop Henry Codman Pot¬ 
ter eventually prevailed upon him to abandon the 
practice.39 

When Anglo-Catholics envisioned reunion with 
other Christians, it was with the Orthodox and Roman 
Catholic churches that their hopes lay. They watched, 
therefore, with interest the ongoing Anglican-Roman 
Catholic dialogue, in which English layman Lord Hali¬ 
fax (Charles Wood, 1839-1934) of the English Church 
Union played a leading role, and were discouraged by 
the apparent rejection of those efforts by Popes Leo 
XIII and Pius XI. Leo’s Apostolicae Curae (1896) 
declared Anglican order invalid, and Pius’s Mortalium 
Animos (1928) forbade repetition of Anglican-Roman 
Catholic conferences of the sort that Lord Halifax 
helped arrange at Malines, Belgium (1921-26).40 

Anglo-Catholics feared that ecumenical discussions 
with Protestants would endanger the chance of the 
eventual reunion with Rome or Eastern Orthodoxy. 
When the General Convention of 1907 amended the 
canons to allow Episcopal clergy to invite Protestant 
guest preachers, the members of the Companions of 
the Holy Savior were particularly upset. The Compan¬ 
ions were an Anglo-Catholic order, centered at 
Nashotah House, Wisconsin, and in the Philadelphia 
area, that advocated clerical celibacy, private confes¬ 
sion, and an intense personal spiritual life. William 
McGarvey and a several other members of the Com¬ 
panions converted to the Roman Catholic Church.41 

While Anglo-Catholics and broad church Episco¬ 
palians did not embrace the same goals of ecu¬ 
menism, there were a number of points in which they 
did agree. One of these was the cathedral movement. 
While in Faribault, Minnesota, in the 1850s, James 
Lloyd Breck had begun to call for the establishment of 
a cathedral, an ecclesiastical institution that American 
Episcopalians abandoned at the time of the Revolu¬ 
tion as unsuited for their democratic nation. Breck 
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Fig. 38. President Theodore Roosevelt at the laying of the founda¬ 
tion stone of the Washington National Cathedral in 1907. 

and others of his generation saw the cathedral as an 
institution with which Episcopalians could enoble the 
society of which they were a part. The example of 
Chicago’s Cathedral of Saints Peter and Paul (1861) 
and Minnesota’s Cathedral of Our Merciful Saviour 
was soon followed in other dioceses. In 1892, Episco¬ 
palians in the Diocese of New York, including 
financier J.P. Morgan, began the Cathedral of St. John 
the Divine, projected to be upon completion the 
largest in the world. The building plans were altered 
in 1910 to reflect a purer gothic design that was also 
to be used in the National Cathedral (begun in 1907) 
in Washington, D.C., and Grace Cathedral in San Fran¬ 
cisco (begun in 1910). The Episcopal Church was a 
national church able to provide gracious and beauti¬ 
ful houses of worship for the American people. 

Foreign Missions 

By the end of the nineteenth century, the United 
States was well on the way to becoming a significant 
world power. America’s victory in the Spanish-Ameri- 
can War (1898) and its success with an open door pol¬ 
icy in China gave American diplomats and business 
representatives access to large portions of the world 
that had once been closed to them. The growth of 
American power also opened new possibilities for 
American missionaries. In the case of the Episcopal 
Church, the number of communicants in foreign mis¬ 
sionary districts and dioceses increased from 408 to 
28,136 in the forty years between 1880 and 1920.42 
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Much of the expansion was in the Orient and the 
Pacific. Bishops Channing Moore Williams (Missionary 
Bishop to China and Japan, 1866-74) and Samuel 
Isaac Joseph Schereschewsky (Bishop of Shanghai, 
1877-83) built on the work that Bishop William Jones 
Boone (1811-64) had begun in the Diocese of Shang¬ 
hai. By the first decade of the twentieth century, Epis¬ 
copalians had organized three Chinese missionary 
dioceses (Shanghai, 1844; Hankow, 1901; and Anking, 
1910). Schereschewsky, a Lithuanian convert from 
Judaism with a considerable flair for language, trans¬ 
lated the Bible and portions of the prayer book into 
the Mandarin and Wenli dialects. Williams 
(1829-1910) was also active in Japan, of which he 
became sole bishop in 1874. He founded Rikkyo (St. 
Paul’s) University in Tokyo, formed two dioceses 
(Tokyo and Kyoto), and began the translation of the 
prayer book into Japanese. 

After the American victory in the Spanish-American 
War, Charles Henry Brent (Bishop of the Philippines, 
1901-18) led the way in the creation of an Episcopal 
mission; he was also a leader in a multinational cam¬ 
paign against the opium trade. At roughly the same 
time (1902), the American church took jurisdiction of 
the Missionary Diocese of Hawaii from the British. 
The work of the Church of England had begun there 
during the reign of King Kamehameha IV (1852-63). 

Fig. 39. 
Kamehameha IV 

Fig. 40. Emma 
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Kamehameha welcomed Anglican missionaries to the 
island and personally translated portions of the Book 
of Common Prayer into Hawaiian. His queen, Emma 
Rooke (d. 1885), was the leading patroness of the 
church. Among the projects that she supported were 
Queen’s Hospital (1860), St. Andrew’s Priory (a school 
for girls), and St. Andrew’s Cathedral.43 

Turn-of-the-century Episcopalians were also moving 
beyond their initial effort in Latin American missions 
at Aspinwall, Panama. A team of American missionar¬ 
ies from Virginia Seminary (James W. Morris, Lucien 
Lee Kinsolving, Ida Mason Dorsey and William Cabell 
Brown, John G. Meem, and Mary Packard) arrived in 
the state of Rio Grande do Sul, Brazil, for example, in 
1890 and 1891, the year after that nation’s successful 
revolution against Emperor Dom Pedro II (1889). 
Their initial work met with sufficient success to jus¬ 
tify the visit of Bishop George W. Peterkin 
(1841-1916) of West Virginia in 1893. The bishop 
administered confirmation and ordained the first 
Brazilian Episcopalians to the diaconate (Vicente 
Brande, Antonio Machado Fraga, Americo Vespucio 
Cabral, and Boaventura Oliveira). In 1898 Kinsolving 
(1862-1929) became the first bishop of the Brazilian 
church. The Igreja Episcopal do Brasil (Episcopal 
Church of Brazil) had a particularly successful min¬ 
istry to Japanese-Brazilians, many of whom came to 
the Brazil for plantation work at the turn of the cen¬ 
tury.44 

Episcopalians who advocated American theology at 
home recognized the value of a national theology in 
these overseas missions. While they were not consis¬ 
tent in their efforts, they often relied upon local lead¬ 
ership and initiative. In 1874, the General Convention 
agreed to consecrate James Theodore Holly (d. 1911) 
as the Bishop of the Orthodox Apostolic Church of 
Haiti. The initial core of the church was a group of 
black American expatriates, who had left the United 
States in 1861. In 1898, the two American and four 
British dioceses in Japan joined to form the Nippon 
Seikokai (the Holy Catholic Church in Japan). In Mex¬ 
ico (1904) and Puerto Rico (1923), the Episcopal 
Church merged with local churches that had taken the 
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name La Iglesia de Jesus (The Church of Jesus). Suffra¬ 
gan bishops Manuel Ferrando (consecrated for Puerto 
Rico in 1924) and Efrain Salinas y Velasco (conse¬ 
crated for Mexico, 1931) were the Episcopal Church’s 
first hispanic bishops. Pedro Duarte, a Cuban who 
had learned of the Episcopal Church while in exile in 
Flordia, founded the first Cuban congregation (La Igle¬ 
sia de Fieles a Jesus in Mantanzas in 1883), and a Vir¬ 
gin Islander ordained by Bishop Holly of Haiti (1897) 
carried the ministry of the Episcopal Church to the 
Dominican Republic.45 

As in the United States, the missionary work was 
often carried on by wives of clergy, female lay work¬ 
ers, and deaconesses. Mary Elizabeth Wood 
(1861-1931) was but one example. A librarian by 
training, she visited her brother Robert in Wuchang 
China in 1899. An Episcopal missionary, he con¬ 
vinced her to remain in China to work with the mis¬ 
sion’s school. She stayed on, not only teaching at the 
school but expanding it into a college. She built a 
fine library, opened it to the public, and established 
branch libraries. She eventually developed a library 
school at the college that would train five hundred 
Chinese in modern library techniques before 1949. 
An excellent fund raiser, Miss Wood was able to con¬ 
vince the U. S. Congress in 1924 to return a portion of 
the Boxer Rebellion indemnity money for cultural pro¬ 
jects in China.46 

The political events of the 
second decade of the 
twentieth century indi¬ 
cated how much the Epis¬ 
copal Church had changed 
since the early nineteenth 
century. When America 
was again involved in a 
major European war, there 
was no longer any ques¬ 
tion about the patriotism 
of the denomination or its 
reticence to support Amer¬ 
ican policy. On the con- Fig. 41. John Joseph Pershing 
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trary, the denomination heartily endorsed the Ameri¬ 
can cause. Episcopalians pointed with pride to the 
confirmation of expeditionary force leader General 
John Joseph Pershing (1860-1948) shortly before 
departing for Europe. 

The church was also active in providing chaplains. 
Faculty members at the Episcopal Theological School 
joined with others in theological schools in the 
Boston area to train clergy for the armed forces.47 In 
Europe, General Pershing turned to Bishop Charles 
Henry Brent, on the continent in 1919 on assignment 
for the YMCA, for advice on the organization of mili¬ 
tary chaplains. Brent suggested, and Pershing agreed 
to, a permanent executive committee. Brent, a civilian 
at the time he made the proposal but commissioned a 
major soon after, served as chairperson of that execu¬ 
tive board and therefore used the title “Chief of Chap¬ 
lains of the American Expeditionary Force."48 

The House of Bishops quieted the one vocal antiwar 
spokesperson among their number, Bishop Paul Jones 
(1880-1941) of Utah, who resigned his see in 1918. 
Bishop Jones’s opposition to the war left him in a dis¬ 
tinct minority, but he was not the only Episcopalian 
with reservations about the war. John Nevin Sayre 
(1884-1977), whose brother Francis married President 
Woodrow Wilson’s daughter Jessie, was, for example, a 
founding member of the American branch of a paci- 
fistic organization known as the Fellowship of Recon¬ 
ciliation (1915). Bishop Jones served as the 
organization’s secretary and Sayre as its co-secretary 
and chairperson.49 
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8 
The Twenties, 

Depression, and War 
(1920-45) 

The years between the end of the First World War and 
the end of the Second were volatile ones for American 
Christians. Americans found Prohibition, the object 
toward which an alliance of church groups had been 
working for a century, unsatisfactory and unenforce¬ 
able; that discovery led many, in turn, to question the 
wisdom of religious involvement in the setting of 
public policy. The trial of Tennessee school teacher 
John Thomas Scopes (1925) brought the apparent 
conflict of evolution and divine creation to the front 
page of American newspapers. The Methodist 
Church, which had been the nation’s largest 
Protestant church in the last half of the nineteenth 
century, slowed its rate of growth, in part because of 
the appearance of new Pentecostal and holiness 
denominations. Northern Baptists, Northern 
Presbyterians, and Disciples of Christ divided into 
warring factions, as their leaders hurled charges of 
heresy at one another. 

In broad terms, the conflict was a religious referen¬ 
dum on a complex of intellectual and social choices 
that resulted from the increasing secularization of 
American institutions. Fifty years earlier, American 
churches had played a leading role in medicine, edu¬ 
cation, and even entertainment. Churches and church 
groups formed hospitals in which nuns and dea¬ 
conesses provided much of the ongoing care. Many 
colleges and universities were founded to provide a 
supply of educated clergy, and even when they began 
to take on wider programs of study, a signficant per¬ 
centage of professors and administrators were 
ordained people. Public schools in many areas were 
outgrowths of an earlier attempt to provide Sunday 
school instruction. Women’s church groups were 
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often the chief source of community entertainment 
and culture. 

By the end of the nineteenth century, however, this 
situation was changing rapidly. Doctors, who 
employed sophisticated techniques, shaped an 
increasingly secular apparatus for the delivery of 
medical care. Colleges bypassed clergy with rounded 
educations and chose their faculty members from 
among those who had earned Ph.D. degrees in careful¬ 
ly delineated fields of study. Secular nurses and 
social workers replaced deaconesses and nuns in the 
halls of hospitals and charitable agencies. An enter¬ 
tainment industry based in Hollywood provided alter¬ 
native forms of inexpensive entertainment. 

Christians were faced, therefore, with the question 
of whether to accept the leadership and insights of 
these new secular institutions. One group of 
Christians, who often accepted the label modernist, 
said yes; they attempted to reconcile modern scholar¬ 
ship with their religious views. Many, like the twelve 
hundred Presbyterian signers of the Auburn 
Affirmation (1923), believed that biblical literalism 
was an obstacle to such a reconciliation. 

The signers of the Auburn Affirmation objected to 
an earlier Presbyterian statement of faith (the Five 
Point Deliverance of 1910), which had affirmed bibli¬ 
cal inerrancy and the literal truth of the Virgin Birth, 
substitutionary atonement, the resurrection of the 
body, and the miracles of Jesus. Others, like John 
Wallace Suter (1859-1942), an Episcopal liturgical 
scholar who would later become the custodian of the 
Book of Common Prayer, identified the "the once cur¬ 
rent belief in original sin” as objectionable to the 
modern mind.1 

Modernists also hoped to incorporate advances in 
secular institutions into the life of the church. In the 
1920s and early 1930s, for example, the Conference 
of Theological Seminaries and Colleges (formed in 
1918 and renamed the American Association of 
Theological Schools in the United States and Canada 
in 1936) attempted to create academic standards for 
seminaries similar to those for secular institutions. 
Two other associations (the Council for the Clinical 
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Training of Theological Students, 1930, and the New 
England Theological Schools Committee on 
Theological Training, 1933) sought to bring the 
insights of the medical profession to the practice of 
pastoral care.2 

A second group of Christians, who took the name 
fundamentalist from a prewar collection of pamphlets 
on the basics of the Christian faith (The 
Fundamentals, 1910-14), equated the embrace of the 
new secular institutions with infidelity. They sup¬ 
ported alternative educational institutions (Bible col¬ 
leges), formed interdenominational alliances (the 
World’s Christian Fundamentalist Association, 1918), 
pressed for doctrinal tests, and, when all else failed, 
formed new denominational structures (North 
American Christian Convention of the Disciples of 
Christ, 1927; General Association of Regular Baptists, 
1931; and Orthodox Presbyterian Church, 1936). 

In 1929, the fall of the stock market exacerbated 
this crisis of faith and reason. The financial 
resources of the church diminished. Annual giving for 
foreign missions in the Episcopal Church, for exam¬ 
ple, fell from $2.25 to $0.96 per capita in the decade 
following the crash.3 In addition, both fundamentalist 
and modernist Christians found that their visions of 
the faith—grounded on an optimistic vision of 
American progress—did little to address the situation 
of Americans in the Depression. The experience with 
social ministry of the turn of the century did provide 
some models for those Episcopalians, such as 
President Franklin Roosevelt (1882-1945) and his sec¬ 
retary of labor Frances Perkins (the first female cabi¬ 
net member), who began to address some of the worst 
ills of the Depression era. It would be the Second 
World War, however, that would gradually pull 
America out of the Depression. When economic 
recovery came, moreover, national resources were 
concentrated on the war effort. Any revival of the 
churches in America had to wait until the completion 
of the fighting. 
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Fig. 42. St. Francis Mission, North End, Boston in 
the 1920s 

The Debate over the Creeds 
While the leadership of the Episcopal Church, which 
had been nurtured by the Church Congress’s broad 
church vision, was clearly in sympathy with the mod¬ 
ernist option, it was not itself immune from the mod¬ 
ernist-fundamentalist debate. Many of the 
propositions that fundamentalists were working hard 
to defend appeared in the liturgy that Episcopalians 
regularly recited. The speakers at the 1924 Church 
Congress on the topic “EIow shall the Church deal 
with fundamentalism,” recognized as much. 
Although, for example, Bishop of Albany George 
Ashton Oldham (1877-1963) suggested that some fun¬ 
damentalists “may be obsessed or may be suffering 
from some ‘complex’ which the psychologists alone 
can explain,” he had to agree with the fundamentalist 
“tenet that there are certain underlying fundamentals 
in religion which in essence are permanent.”4 Bishop 
Arthur A.C. Hall (1847-1930) of Vermont suggested 
that the best repository of such permanent truths 
were the creeds, for they contained the “great truths” 
of the Bible.5 

This conviction, which many shared, gave a particu¬ 
lar character to the modernist-fundamentalist debate 
insofar as it took place in the Episcopal Church. 
Episcopal scholars with modernist leanings could talk 

206 



The Twenties, Depression, and War 

about the value of psychology and modern medicine 
or question the literal reading of Old Testament pas¬ 
sages with relative impunity. When they began to 
question the literal truth of passages from the 
Apostles’ and Nicene Creeds, however, trouble 
instantly followed. 

Such trouble would come as a shock to some of the 
participants in the Church Congress. Many assumed, 
as did John Wallace Suter in a 1919 Church Congress 
address, that there was ‘‘readiness on the part of the 
whole church, in all its parties or schools of thought,” 
for modernist revisions in doctrine.6 

Events four years later showed that such a confi¬ 
dence was unfounded. In that year (1923), a venera¬ 
ble Bishop William Lawrence of Massachusetts 
published his autobiography. Titled Fifty Years, it was 
a frank discussion of his life and thought. Among his 
observations was the comment that there was “no 
essential connection between belief in the Virgin Birth 
and the Incarnation."7 Lawrence argued that a 
Christian’s belief that Jesus was fully man and fully 
God did not require that Christian to accept the virgin 
conception of Jesus as literal fact. Bishop Lawrence 
did not state that he himself disbelieved the Virgin 
Birth, but he did make it clear that many clergy held 
such a position. 

It soon became evident that many of the laity were 
less than comfortable with such a modernist interpre¬ 
tation of an article of the creed. A group of 
Philadelphia laity, including U.S. Senator George 
Wharton Pepper (1867-1961), wrote a letter of protest 
to the General Convention. Bishop of New York 
William T. Manning (1866-1949), who was not among 
the leaders of the Church Congress, communicated 
with others about the issue and, when the House of 
Bishops convened in New York for the election of sev¬ 
eral missionary bishops later that year, set the tone 
for the committee that drafted a reply to the petition. 

Manning’s position on the issue might best be sum¬ 
marized with the title of a sermon that he delivered 
shortly before the meeting of the bishops: “Neither 
Fundamentalism Nor Modernism, but Belief in Jesus 
Christ the Son of God."8 He believed that it was possi- 
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Fig. 43. George Wharton Pepper (left) with 
Henry J. Heinz 

ble to avoid the polarization between modernism and 
fundamentalism that was troubling other denomina¬ 
tions at the time. 

In the pastoral letter it drafted, the committee on 
which Manning sat attempted to avoid that polariza¬ 
tion by distinguishing belief in, which they defined as 
“entire surrender to,” from the facts that we believe. 
The committee suggested that this belief in involved 
the embrace of “something deeper and higher, and 
more personal” than the mere facts that we believe. It 
was not, for example, “the fact of the Virgin Birth that 
[made] us believe in our Lord as God.” Thus the state¬ 
ments of the facts that we believe in the “creeds . . . 
[gave] a point of departure for free thought and spec¬ 
ulation on the meaning and consequences of the facts 
revealed by God. The Truth [was] never a barrier to 
thought. In belief, as in life, it [was] the Truth that 
[made] us free."9 

The pastoral letter cautioned, however, that this 
free thought and speculation could not lead one 
directly to contradict the traditional statements that 
we believe. Thus it reminded Episcopalians that 

a clergyman, whether Deacon, Priest, or Bishop, [was] 
required as a condition of receiving his ministerial com¬ 
mission, to promise conformity to the doctrine, disci- 
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pline and worship of this Church. Among the offences 
for which he [was] liable to be presented for trial [was] 
the holding and teaching publicly or privately, and 
advisedly, doctrine contrary to that of this church. . . . 
[Further,] to explain away the statement “conceived by 
the Holy Ghost and born of the Virgin Mary,” as if it 
referred to a birth in the ordinary way, of two human 
parents, under perhaps exceptionally holy conditions, 
[was] plainly an abuse of language. .. .l0 

Content that they had found a way around the 
impasse between modernists and fundamentalists, 
the members of the committee completed their state¬ 
ment by noting that “objections to the doctrine of the 
Virgin Birth, or to the bodily Resurrection of our Lord 
Jesus Christ, [were] not only contrary to the Christian 
tradition, but [had] been abundantly dealt with by the 
best scholarship of the day.”11 The House of Bishops 
passed the statement unanimously. 

The House of Bishops apparently did not under¬ 
stand the action as a rebuke of Bishop Lawrence, for it 
never presented him for trial. Bishop Lawrence did, 
however, express regrets about the role he had played 
in stirring the debate. He told the participants in the 
1924 Church Congress, which devoted a major por¬ 
tion of its agenda to the fundamentalist-modernist 
debate, that he had come to suspect that he was "per¬ 
haps too little weighted with respect for tradition and 
overbalanced in . . . anxiety to keep the Church alert 
to the thought of the day.” He feared that he had 
pressed “interpretations of certain articles of the 
Creed with too little regard for the feelings of those 
who are more conservative.” He still believed that 
“the conviction of truth as revealed in modern 
thought and Biblical criticism” at times compelled the 
Christian to “act in order to save what he believes is 
the life of the Christian faith" but suggested that any 
such effort must be made with “utmost reverence and 
sympathy” and with skill, like that of “a surgeon.”12 

Not everyone involved in the debate took the irenic 
stance of Manning or Lawrence. Some took more par¬ 
tisan positions in the hope of forcing the House of 
Bishops to take a more openly modernist stance. The 
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Reverend Dickenson Sergeant Miller (1868-1963), for 
example, resigned his position as professor of apolo¬ 
getics at General Seminary in protest against the pas¬ 
toral letter. He moved to a position at Smith College. 
Leighton Parks (1852-1938), rector of St. 
Bartholomew’s, New York, whose What is Modernism? 
(1923) had commended the modernist movement, 
chose another vehicle for his protest—a sermon in 
which he exchanged his surplice and stole for an aca¬ 
demic gown in order to emphasize the opposition 
between scholarship and the church hierarchy. Parks 
told his congregation that he agreed with Bishop 
Lawrence and felt that the Bible, not the House of 
Bishops, was the judge of heresy. Three members of 
the faculty of the Episcopal Theological School (ETS, 
later EDS with the 1974 merger with the Philadelphia 
Divinity School) joined the debate by suggesting that 
the opinions of .pastoral letters were not canonically 
binding on the church.13 

Miller and Parks voluntarily injected themselves 
into the theological debate; others did so under 
duress. In Texas, the Reverend Lee W. Heaton 
(1889-1973) of Fort Worth was criticized by a clergy¬ 
man of another denomination for his stand on the 
Virgin Birth. His diocese lacked procedures for 
heresy trials. The adoption, therefore, of canons to 
cover such matters was seen by the clergy and laity in 
the diocese as a preliminary step in bringing him to 
trial. A cause celebre, Heaton headed East in order to 
rally support from the East Coast seminaries and suc¬ 
ceeded in lining up endorsements for his position 
from the faculties of General, the Philadelphia 
Divinity School (PDS), and ETS.14 With such 
formidable support, Heaton was able to avoid trial. 
He felt it wise, however, to leave the diocese. 

The debate in the church at large did not quiet with 
the departure of Heaton from Texas, however. A new 
figure, William Montgomery Brown (Bishop of 
Arkansas, 1898-1912), soon took center stage. Brown 
had been deeply committed to the social ministry of 
the church. After his retirement as Bishop of 
Arkansas he was attracted to the reports of the 
Russian Revolution of 1917. Gradually, he moved 
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from the belief that a marriage of Christianity and 
communism offered hope for the church to the belief 
that communism had made the Christian faith out¬ 
moded. In his Communism and Christianity (1920), 
he suggested that it was time to “banish the Gods 
from the skies and capitalists from the earth and 
make the world safe for Industrial Communism."15 
While most Episcopalians assigned his aberrant 
behavior to insanity and had little fear that others 
would follow his course, they were deeply disturbed 
by his explanation of why he remained within the 
church. He believed, he explained, in the creeds in a 
symbolic fashion. This was permissible because 
"there [is] no one in [the Episcopal] church or in any 
among the churches who believe all of the articles of 
the creed literally.” When personal initiatives failed 
to quiet Brown, a court of bishops tried and deposed 
him (1924).16 

The following year the full General Convention met 
for the first time since the publication of Bishop 
Lawrence’s biography had triggered unrest. The ses¬ 
sion, whose work included adoption on first reading 
of a new Book of Common Prayer, went amazingly 
smoothly. One action soon aroused the ire of the crit¬ 
ics of modernism, however. The convention’s draft of 
the prayer book dropped the Thirty-nine Articles as a 
statement of faith. When the bishops and deputies 
gathered in 1928 to deliberate on the second reading 
of the book, they were greeted with a series of peti¬ 
tions—one contained 350,337 signatures—demanding 
a restoration of the Articles.17 Both the House of 
Bishops and the House of Deputies bowed to the obvi¬ 
ous and unanimously reversed their position.18 

The Decline of the Church Congress Movement 

One casualty in the war over doctrine was the Church 
Congress movement and the broad church coalition it 
represented. After the skirmishes in the midtwenties, 
participants on all sides began to lose confidence in 
the ability of the organization to bring consensus 
through open discussion. The death of general chair¬ 
man and Bishop of Massachusetts Charles Lewis 
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Slattery (1867-1930) and the election of Harold Adye 
Prichard (1882-1944) as his replacement only con¬ 
firmed such suspicions. Prichard, an English-born 
New York clergyman, had made his own modernist 
sympathies clear the year before Slattery’s death, 
when he had called the Apostles’ Creed “a museum 
piece of revered antiquity” that the Episcopal Church 
should replace with a “Twentieth Century Creed as an 
effective means of bringing in the Kingdom of God.” 
Such a creed, Prichard’s remarks seemed to suggest, 
would dwell less on such “negative things” as Jesus’ 
death and suffering and more on his “doing good. 19 
By 1934, the Congress halted its regular meetings. 
The minutes of the final session were not even pub¬ 
lished.20 

When the Congress began to falter, Episcopalians 
created new institutions and organizations to help 
them deal with the fundamentalist-modernist conflict. 
Three faculty members at ETS joined with other mod¬ 
ernist Episcopalians to establish the Modern 
Churchman’s Union. Shirley Carter Hughson 
(1867-1949), the superior of the Order of the Holy 
Cross (1918-21, 1930-36) played a leading role in a 
new Anglo-Catholic Congress (1923). Walter Russell 
Bowie, (1882-1969), rector of Grace Church, New York 
City (1923-39) and faculty member of Union 
Theological Seminary, New York (1939-50), played a 
major role in organizing a similar set of congresses 
for broad church Episcopalians with more evangelical 
leanings (1933).21 

Many of those who had participated in the Church 
Congresses transferred their efforts to these new, less 
comprehensive bodies. Bowie had been a member of 
the executive committee of the Church Congresses 
since 1924. Harold Adye Prichard, who had chaired 
the final Church Congresses, assisted him. Frank 
Gavin of General Seminary and Father James O.S. 
Huntington, who had both participated in the Church 
Congress movement, worked with the new Anglo- 
Catholic Congresses. 

Sensing that nineteenth-century party titles did not 
quite fit their own situation, church members scram¬ 
bled for new party labels. Frank Gavin of General 
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Seminary suggested liberal Catholicism in his Liberal 
Catholicism in the Modern World (1934). Walter 
Russell Bowie and those who cooperated with him in 
the creation of a more evangelical church congress 
chose the name liberal evangelical for their gather¬ 
ings. As the liberal titles indicated, both groups 
believed that they had more in common with the 
modernists than with the fundamentalists. Yet both 
also hoped to avoid what they regarded as a false 
opposition of faith and modern science. In order to 
do so, liberal catholics looked to tradition; liberal 
evangelicals, to a personal relationship with God. 
Thus, Frank Gavin voiced a common liberal catholic 
hope when he wrote that “whatever we have learned 
of truth, both from the tradition of the Church and 
from the adventures of human thought, is all of a 
piece, since man’s knowledge of truth derives from 
Him who is all truth.”22 In the same year (1934), 
Bishop of California Edward Lambe Parsons 
(1868-1960) explained that liberal evangelicals “stress 
the unity of all truth and the revelation in scientific 
and historical discovery of the wider meanings of the 
Personality of God," in order to get behind “dogmas . . . 
to discover that they are but the clothing of a deep 
and essential personal relationship.”23 

There were, as always, other differences that sepa¬ 
rated these reconstituted church parties. The liberal 
evangelical leadership supported closer ecumenical 
relationships with Protestant denominations—in par¬ 
ticular a dialogue with the Northern Presbyterians 
about possible merger initiated at the 1937 General 
Convention by a commission on unity that Parsons 
chaired—and the liberal catholics opposed it. An 
innovation in secular dress gave rise to another dis¬ 
tinction. The liberal evangelical leaders joined 
Protestant clergy of other denominations in adopting 
the shirts with attached collars in their weekday 
dress; liberal catholics preserved the detachable 
starched collars of the Victorian era.24 

The debate over modernism also had an effect on 
the church’s theological seminaries. Faculty mem¬ 
bers, many of whom had themselves been vocal par¬ 
ticipants in the national discussion on the side of 
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modernism, began to suspect that the laity did not 
share all their opinions. Fearing that they would lose 
their intellectual independence, several seminaries 
moved to new locations closer to major universities, 
where they hoped to preserve academic freedom. 
Dean William Palmer Ladd (1870-1941) engineered the 
moving of Berkeley Divinity School from Middletown 
to New Haven, Connecticut, and the environs of Yale 
University (1917). The Church Divinity School of the 
Pacific moved to Berkeley, California (1930), and 
Seabury Theological School left Minnesota to unite 
with Western Seminary near Northwestern University 
in Chicago (1933). 

Reassessing the Social Ministry of the Church 

By the 1920s, the commitment of turn-of-the-century 
Episcopalians to broader participation in the church 
was beginning to bear fruit. Black (suffragan) bishops 
sat in General Convention. The number of deaconess¬ 
es continued to increase. Laywomen were more and 
more vocal about their desire to play a larger role in 
the decision making of the church. Women missionar¬ 
ies from the Diocese of Hankow (China) petitioned the 
General Convention of 1916, for example, for repre¬ 
sentation in their diocesan Council of Advice. Three 
years later, two working-class women violated the 
normal rules of order to address the Rochester ses¬ 
sion of the Church Congress on the subject of capital¬ 
ism.25 

Some of the white male leaders of the church began 
to have second thoughts about such developments. 
They were content to support female and minority 
leadership only so long as that leadership was exer¬ 
cised within separate parallel structures; they ques¬ 
tioned the ability or propriety of female or minority 
leadership for the church as a whole. Not all agreed 
with them, yet those who questioned such leadership 
were sufficiently numerous that the church gradually 
retreated from its earlier commitment to democratiza¬ 
tion. 

This retreat was particularly clear in the case of the 
movement for ethnic suffragan bishops. In 1918, the 
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first two black suffragans had been elected in North 
Carolina and Arkansas. When Bishop William 
Alexander Guerry (1861-1928) called for the election 
of a black suffragan in South Carolina, however, a 
white opponent of the plan assassinated the bishop 
(1928).26 The Diocese of North Carolina decided not 
to elect a replacement for Bishop Delany, who died in 
the same year.27 Bishop Demby of Arkansas continued 
to serve as a suffragan for another eleven years, but 
with his retirement in 1939, the Episcopal Church was 
left without any active black bishops in the United 
States. Similarly, when Suffragan Bishop Manuel 
Ferrando of Puerto Rico died in 1934, the General 
Convention made no move to replace him. While a 
black suffragan bishop (Theophilus Momolu Firah 
Gardiner, suffragan 1921-41) did remain active in 
Fiberia, the House of Bishops elected (1919, 1925, 
1937) three successive white bishops to serve as 
diocesan. That situation would remain unchanged 
until the 1960s, when John Burgess of Massachusetts 
became the third black to serve as an American suf¬ 
fragan bishop (1962) and the first to serve as dioce¬ 
san (1970). In the same decade, Romulado Gonzalez 
Agueros (1906-66) and Francisco Reus Froylan (b. 
1919) became the first Hispanics to serve as diocesan 
bishops in Cuba (1961) and Puerto Rico (1964).28 

Even without additional black suffragans, however, 
black and white Episcopalians became increasingly 
isolated from one another. In the 1880s, black and 
white Episcopalians in the South had at least on some 
occasions worshiped with one another.29 By the 
1920s, however, black suffragans, archdeacons, and 
parish clergy ministered to black parishes whose pri¬ 
mary representation was in black convocations. This 
segregation caused some black Episcopalians to ask 
why they should have any contact with whites at all. 
George Alexander McGuire (1866-1934), for example, 
led a small group of black Episcopalians to form the 
African Orthodox Church in 1921. McGuire was a 
West Indian who joined the Episcopal Church after 
coming to the United States. Ordained a deacon 
(1896) and priest (1897) by Bishop Boyd Vincent 
(1845-1935) of Southern Ohio, he served parishes and 
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held administrative positions in rapid succession in 
Cincinnati, Philadelphia, Richmond, Little Rock 
(Archdeacon of the Colored Convocation), Cambridge, 
and New York (field secretary of the Episcopal 
Church’s American Church Institute for Negroes). 
After spending six years in Antigua (1913-19), 
McGuire returned to the United States as an active 
supporter of Marcus Garvey’s (1887-1940) United 
Negro Improvement Association of the World. With 
Garvey’s backing, McGuire organized the African 
Orthodox Church and served as its first bishop.30 

Episcopal women suffered a similar setback. The 
1920s had opened with an optimistic note. Though 
the 1919 General Convention rejected a resolution 
from the Diocese of Maine to grant full rights and 
privileges to women in the church, the Lambeth 
Conference of 1920 went on record as supporting 
admission of women "to those Councils of the Church 
in which laymen [were] admitted,” and it defined the 
order of deaconesses as an “order of the Ministry 
which has the stamp of Apostolic approval."31 

The General Conventions of 1922, 1925, and 1928 
passed, however, without the Episcopal Church fol¬ 
lowing the Lambeth recommendation on admission of 
women. The Conventions of 1925 and 1928 also 
rejected a deaconesses’ request for inclusion of an 
office of ordination of deaconesses in the new Book of 
Common Prayer (1928). The Lambeth Conference of 
1930 qualified its stance of ten years before by 
removing the phrase “the stamp of Apostolic 
approval" from the description of the female dia- 
conate and by directing that deaconesses not be 
ordained in the joint services with male deacons or 
priests.32 The General Convention of 1931, confused 
about the status of deaconesses, suspended the 
requirement that deaconesses who marry leave their 
orders. The following Convention reversed the poli¬ 
cy, again requiring all those who exercised the female 
diaconate to be unmarried.33 

Increasingly, younger women interested in church 
vocations turned to another avenue of service, that of 
professional church worker. The church workers, who 
were often, but not exclusively, engaged in Christian 
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Fig. 44. The setting apart of Deaconess Harriet 
Bedell (front row, right of Bishop Tuttle) in 1922, 
the year in which the greatest number of dea¬ 
conesses served in the Episcopal Church 

education, worked as employees of the church with¬ 
out taking the vows of either deaconesses or nuns. 
While the number of deaconesses began to decline 
after 1922, the number of such church workers grew 
rapidly. Existing educational institutions adapted to 
the change in interest, often dropping deaconess 
from their titles and increasing their focus on 
Christian education. In 1939, for example, the 
Church Training and Deaconess School of the Diocese 
of Pennsylvania affiliated with the Philadelphia 
Divinity School as the women’s department and desig¬ 
nated Katharine Arnett Grammer as the dean of 
women. In 1942, the Deaconess Training School of 
the Pacific in Berkeley began to advertise in church 
periodicals as St. Margaret’s House. Three years later, 
Katharine Grammer moved from Philadelphia to serve 
as dean. Two new institutions opened as well: 
Windam House (New York City, 1928) and the Bishop 
Tuttle Training School (Raleigh, North Carolina, 1925). 

During the Depression years, women were losing 
some of their authority in the church in another way. 
From the middle of the nineteenth century on, the 
ability of women to raise money had been one of the 
chief sources of their power. It was often, for exam- 
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pie, the women’s circles that footed the bill for the 
purchase of rectories and for improvements in church 
buildings. The social and community events that 
turn-of-the-century women had found to be the most 
valuable mechanisms for fund raising proved decreas- 
ingly effective during the Depression and the austere 
war years, however. Many people simply lacked the 
funds to contribute. Even where funds were not lack¬ 
ing, moreover, church events had to compete with 
movies (America’s fifth largest industry with an annu¬ 
al gross income of $1.5 billion by 1926) and other ele¬ 
ments of a growing entertainment industry.34 

The social ministries in which women played such 
important roles also suffered. The more conservative 
mood and the dramatic loss of funds that followed 
the onset of the Depression meant that less money 
was available for the many special ministries that had 
characterized the Episcopal Church at the turn of the 
century. The number of deaf men entering the priest¬ 
hood declined sharply, for example. There had been 
eleven ordained between 1922 and 1931, and only 
two between 1932 and 1941.35 If clergy in what had 
been strong, self-supporting parishes were badly in 
need of funds, how could the special ministries of the 
church expect full support? 

The combined receipts of the Episcopal parishes in 
1927 were $44.7 million. By 1934, this sum had fall¬ 
en to $30.6 million. One rural rector later recorded 
his frustration in an autobiography. Retelling what 
was not a unique experience, he explained that his 
salary was cut so deeply by the vestry that he and his 
wife were no longer able to survive on what the 
church provided: 

Soon afterward the vestry notified me of an impending 
cut in salary. This 1 refused to accept but countered by 
offering my resignation dated two years hence, when, by 
my age, 1 should qualify for pension. The vestry replied, 
1 think quite truthfully, that they could no longer raise 
the pittance they gave. 1 said, quite as truthfully, that 1 
could not live on the reduced salary. The discussion 
was conducted, of course, in the best Anglican manner 
but led to a complete impasse. 
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The upshot was that [my wife] Susie went to live with 
our daughters while I took mission work near Richmond. 
There was more money than I got at [Berryville], but no 
rectory. My very dear wife and I at last were parted— 
after forty years.36 

Clergy, who had already lost ground in the economi¬ 
cally volatile 1920s to the point that average 
Protestant clergy salaries in 1928 were lower than 
those of factory workers, often changed during the 
Depression from respected members of the communi¬ 
ty to the recipients of charity. Even by 1960, some 
clergy had not regained salaries on a level equivalent 
to those held by their predecessors in similar posi¬ 
tions in the 1920s.37 

World War II 

Episcopalians embraced the cause of the American 
armies in the Second World War much as they had in 
the First. Laymen and laywomen, as well as clergy 
chaplains, went off to war, taking with them abbrevi¬ 
ated prayer books (the Prayer Book for Soldiers and 
Sailors, 1941) and Episcopal service crosses. 

Episcopalians were not, however, all supporters of 
the war effort. In October 1939, John Nevin Sayre, 
Mrs. Henry Hill (Katharine Pierce, d. 1967), and some 
five hundred others met at the Church of the 
Incarnation, New York City, to create the Episcopal 
Pacifistic Fellowship. Sayre had been active in the 
interdenominational Fellowship of Reconciliation. 
Hill was both a member of the church’s National 
Council and the first woman to serve on a vestry in 
New York City. She was the Episcopal Pacifistic 
Fellowship’s first secretary and an active member for 
almost thirty years. 

The new organization, which would later change its 
name to the Episcopal Peace Fellowship, pressured 
the National Council to establish the list of conscien¬ 
tious objectors that the General Convention had 
authorized in 1934 and to appoint a Commission on 
Conscientious Objectors (1943) in order to provide 
advice and published materials on pacifism. During 
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1943 and 1944, the 
Pacifistic Fellowship 
membership stood at 
about eight hundred. 
The organization listed 
among its accomplish¬ 
ments the inclusion of 
six new peace hymns in 
the Hymnal 1940, such 
as “Lord Christ, when 
First Thou Cam’st to 
Earth,” composed by 
fellowship supporter 
Walter Russell Bowie.38 

One result of the war 
effort was a temporary 
elevation of women in 
the church to more 
positions of leadership. 
While the United States 
did not follow the lead 
of Bishop R.O. Flail of 
the Diocese of South 
China, who ordained Deaconess Florence Li Tim Oi (b. 
1907) a priest in 1944, women did rise to levels of 
leadership that they had not previously exercised. 
Mrs. Randolph Dyer, for example, attended the 
General Convention of 1946 as one of the deputies 
from Missouri. 

These events would, however, be looked upon as 
departures from the norm. In 1949, the General 
Convention denied women voice and vote. Similarly, 
the Lambeth Conference of 1948 rejected a proposal 
from South China that would have validated 
Deaconess Li’s ordination to the priesthood, warning 
that such an action “would be against [the Anglican] 
tradition and order and would gravely affect the inter¬ 
nal and external relations of the Anglican 
Communion.”39 Fler diocese inhibited her from exer¬ 
cising her priesthood. 

Fig. 45. 1988 photo of first two 
female priests, Li Tim Oi (1944) 
and Joyce Bennett (1970) 
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Searching for New Beginnings 

When the war ended and Americans were able to 
enjoy a measure of peace and prosperity, the seeds 
for a new growth were already in place. During the 
Depression, Episcopalians had out of necessity taken 
the time to search for new meaning in their faith. 
Two particular results of this search—the beginnings 
of a liturgical revival and the discovery of continental 
theology of crisis—would be important for the future. 

The liturgical revival began at a number of theologi¬ 
cal seminaries across the church. Dean William 
Palmer Ladd of Berkeley Seminary visited Europe in 
the interwar years and returned with news of a liturgi¬ 
cal movement among the Roman Catholics centered in 
the Maria Laach Monastery in Germany. Frank Gavin 
of Nashotah and General seminaries prepared an 
Anglican Missal and interested a widening group of 
colleagues and students in liturgical enrichment. 
Bishop of California Edward L. Parsons joined with 
Bayard Hale Jones (1887-1957) to produce the 
American Prayer Book in 1937, a commentary on the 
new Book of Common Prayer (1928). 

English author Arthur Gabriel Herbert suggested 
one motive behind this new interest in liturgies. He 
wrote in Liturgy and Society (1935) that the shared 
meaning of liturgy offered an escape from the confu¬ 
sion of the modernist-fundamentalist debate.40 A sec¬ 
ond English author, Dom Gregory Dix (1901-1952), 
prepared an exhaustive study of early eucharistic 
rites (The Shape of the Liturgy, 1945) whose major 
thesis—that the early celebrations were built around 
the four actions of taking, blessing, breaking, and giv¬ 
ing of bread and wine—affected the revisions of the 
Book of Common Prayer in the decades that would follow. 

One of the shared concerns of these liturgical schol¬ 
ars was an increased lay involvement in the liturgy. 
Liturgical innovators introduced new services that 
used dramatic action in an attempt to incorporate 
parishioners in the liturgical action. Many congrega¬ 
tions initiated, for example, Palm Sunday processions 
and the midnight Christmas Eve services during these 
years. The Book of Common Prayer 1928 did not pro- 
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vide for such additions to the liturgy, but the General 
Convention of 1937 authorized a separate Book of 
Offices (first published in 1940) that provided a form 
for many such parish observances. 

While some were advocating liturgical renewal, oth¬ 
ers were finding solace in the crisis theology that 
Reformed theologians Karl Barth (1886-1968), and 
Emil Brunner (1889-1966), had forged in the wake of 
World War I. Their modernist predecessors had confi¬ 
dently supported the German war effort as an 
advance of German culture. The German loss on the 
battlefields, however, led Barth and his colleagues to 
reject any simple equation of culture and faith. While 
not rejecting the fruit of a century of German biblical 
scholarship, they injected a new note of judgment 
God was the one who called all human intellectual 
and social endeavors into question. Americans of the 
twenties, celebrating their victory in Europe, had little 
interest in such a message, but this theology of crisis 
found fertile ground in the United States of the 
Depression. Lutheran Paul Tillich (1886-1965) came 
from Germany to New York, where combining forces 
with Evangelical and Reformed Reinhold Niebuhr 
(1892-1971) he turned Union Seminary into a 
stronghold of what Americans came to call neo-ortho- 
doxy. Walter Lowrie (1868-1959), the Episcopal rector 
of St. Paul’s in Rome (1907-30) and translator of the 
works of Soren Kierkegaard, was another scholar who 
carried continental crisis theology to America of the 
1930s. 

The outlines of the theology of crisis blurred in the 
American setting as Americans combined conflicting 
European trends. The goal of this new theology, how¬ 
ever, was clear. American Christians wanted a theolo¬ 
gy that took the modern situation—with its failures as 
well at its successes—seriously, while still proclaim¬ 
ing the essence of an orthodox Christianity. The 
movement of the earlier modernism had been in 
many cases one-directional—scientific reason discard¬ 
ed that which was not modern in the Christian tradi¬ 
tion. The proponents of this new orthodoxy, in 
contrast, were anxious to move in two directions. 
Scientific reason might question some traditional 
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interpretations of Scripture, but the Christian’s faith 
could question the goals and delusions of contempo¬ 
rary life. 

Frederick Clifton Grant (1891-1974), a prolific 
Episcopal theologian who had taught in sequence at 
Bexley Hall, Berkeley, and Seabury-Western, joined the 
faculty at Union Seminary in 1938. The following 
year he led an effort to revive the Church Congress 
movement as a vehicle for crisis theology. Only two 
of the Congresses (renamed the Triennial Church 
Congress in the modest expectation that they would 
meet less regularly than the previous body) were ever 
held, but they provided the first opportunity for 
many Episcopalians to hear directly about crisis the¬ 
ology from Grant’s colleague Paul Tillich. Tillich 
touched Episcopalians in other ways as well. Albert T. 
Mollegen (1906-84) and Clifford L. Stanley (b. 1902) 
of the Virginia Seminary faculty both spent periods of 
study with Tillich at Union in New York. 
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The Church Triumphant 

(1945-65) 

When the soldiers returned home from the war, Amer¬ 
ica entered an unprecedented period of growth and ex¬ 
pansion. The army had taken many young men from 
their communities and shown them a wider world. 
Equipped with this experience and with the “G.I. Bill,” 
which subsidized their education, the returning sol¬ 
diers married and flocked to the newly growing sub¬ 
urbs, where they and their wives produced a record 
number of children. Churches followed the new fami¬ 
lies to the suburbs. Denominations expanded at an as¬ 
tounding rate, and the percentage of Americans who 
claimed church affiliation reached an all-time high. 

Table 5. Ratio of Church 
Members and Communicants 

of the Episcopal Church to the Population of the United States 
Since 1830 

Year Population 

Church Members 
(Baptized Persons) Communicants 

Number Ratio Number Ratio 

1830. . . 12,866,020 30,939 1-416 
1840. . . 17,069,453 55,477 1-308 
1850. . . 23,191,876 98,655 1-235 
1860. . . 31,443,321 150,591 1-209 
1870. . . 38,558,371 231,591 1-166 
1880. . . 50,155,783 341,155 1-147 
1890. . . 62,947,714 531,525 1-118 
1900. . . 75,994,575 742,569 1-102 
1910. . . 91,972,266 930,037 1-99 
1920. . . 105,710,620 .... 1,073,832 1-98 
1930. . . 122,775,046 1,886,972 1-65 1,261,167 1-97 
1940. . . 131,669,275 2,073,546 1-64 1,437,820 1-92 
1950. . . 150,697,361 2,478,813 1-61 1,640,101 1-92 
1960. . . 179,323,195 3,269,325 1-55 2,095,573 1-86 

Source: The Episcopal Church Annual, 1966 
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These were good years 
for the Episcopal Church 
from a statistical point of 
view. The ratio-of-commu- 
nicants charts that had 
been carried in copies of 
the Church Annual since 
the turn of the century 
showed record gains. In 
1960, one out of every 
eighty-six Americans was a 
member of the Episcopal 
Church.1 Signs bearing the 
Episcopal Church’s seal 
(adopted by the General 
Convention of 1940) and 
announcing that “the Epis¬ 
copal Church Welcomes 
You” became regular fix¬ 
tures in the expanding 
suburbs. 

Fig. 46. The Episcopal Church 
Welcomes You 

Theology 

The neo-orthodoxy of which members of the seminary 
communities took increasing notice in the 1930s pro¬ 
vided a theological framework for this new surge of 
church growth. Post-World War II American 
Christians found that neo-orthodoxy addressed 
many of the questions that preoccupied them. Francis 
Lincoln and other Washington, D.C., area laypersons, 
for example, began to meet weekly in 1946 in order to 
discuss the Christian faith in the context of the mod¬ 
ern world. Attendance increased so rapidly that par¬ 
ticipants quickly outgrew both the house in which 
they were meeting and the informal discussion for¬ 
mat. In 1947, they moved to the library of the 
National Cathedral and asked Virginia Seminary pro¬ 
fessors Albert T. Mollegen and Clifford Stanley to lec¬ 
ture.2 Organizers continued the series, which they 
titled “Christianity and Modern Man,” until the 1960s. 
In addition to Mollegen and Stanley, the lecturers 
would eventually include Lutheran theologian Paul 
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Tillich; St. Paul’s (Los Angeles) Cathedral dean and 
later Bishop of Ohio John Krumm (b. 1913); and 
Virginia Seminary theologian and Harvard University 
preacher Charles P. Price (b. 1920). 

The hunger for an exposition of the Christian faith 
was not a local Washington area phenomenon. From 
New York, for example, Dean James Pike (1913-69) of 
the Cathedral of St. John the Divine, a former chair¬ 
person of the department of religion at Columbia 
University, broadcast a religious television program 
that was carried on a major network for six years. 

The national church attempted to fill the need for 
serious explanation of the faith for adults. From 1949 
to 1955, the Episcopal Church’s new publishing 
house, Seabury Press, published a six-volume 
Church’s Teaching Series intended to provide the in¬ 
terested adult a grounding in the Christian faith and 
the Episcopal tradition. Robert C. Dentan (b. 1907), a 
professor of Old Testament at General Seminary, pro¬ 
duced an initial volume on Holy Scriptures. Powel 
Mills Dawley (1907-85), his colleague at General and a 
professor of ecclesiastical history, wrote volumes on 
the history of Christianity and the working of the 
Episcopal Church. Dean Pike collaborated with W. 
Norman Pittenger (b. 1905), who was then an apolo¬ 
getics professor at General, to produce a volume on 
the faith of the church. Massey H. Shepherd, Jr. 
(1913-90), an Episcopal Theological School and 
Church Divinity School of the Pacific faculty member, 
wrote a volume on the worship of the church; and 
Stephen Bayne, Jr. (1908-74), then Bishop of Olympia 
and later the Anglican Communion’s executive officer, 
wrote the volume on Christian living. Together the six 
volumes were an impressive presentation of the 
Christian faith, one that, in keeping with the neo-or¬ 
thodox goals of the day, combined a sophistication in 
dealing with the modern world with a constructive ef¬ 
fort to put the Christian faith in clear language. 

In the same years, Randolph Crump Miller (b. 1910) 
and members of the Episcopal Church’s education 
board prepared the Seabury Series to replace the 1915 
Christian Nurture Sunday school materials. Miller, a 
professor of religious education first at CDSP and 
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later at Yale Divinity School, explained the theory and 
method of the new curriculum in his 1956 Education 
for Christian Living. The church school teacher was 
to use a variety of techniques to bring biblical materi¬ 
al to life for the students: 

The recounting of Bible events is for the purpose of let¬ 
ting God speak to the one who reads or hears. 

Sometimes this can be accomplished by telling the 
Bible story and then by recounting a modern tale of the 
peer group that has exactly the same plot. Such obvious 
examples as the lost sheep or the lost coin or the 
widow’s mite can be adapted to the modern conditions 
of almost any age group. Characters who are already es¬ 
tablished and whom the children recognize as their fa¬ 
vorites may have experiences that parallel those of 
people in the Bible, and thus relevance of the Bible for 
the contemporary scene is made vivid. 

Bible paraphrases are essential with small children 
and are effective with almost any age group. The telling 
of a familiar story with a different vocabulary and with 
an interpretation that brings out its deeper meaning will 
often send the listeners to the Bible for more informa¬ 
tion.3 

The series paid less attention to social action than did 
the earlier Christian Nurture material and focused 
more on the complexities of modern life. Miller 
hoped that the retelling of stories in contemporary 
settings could provide children with the same 
grounding in faith that the Church’s Teaching Series 
was providing for their parents. The father who 
asked his sons to labor in the vineyard of Matthew 21 
became the father who wanted his car washed, and 
Lent became the church's “spring training.” 

While any educational materials have their weak¬ 
nesses, the Church’s Teaching Series and the Seabury 
Series had obvious strengths, providing a growing 
church an identity as a denomination both engaged in 
the problems of modern life and concerned with the 
proclamation of the gospel. 

The neo-orthodox theologians to whom Epis¬ 
copalians turned agreed that modern culture was to 
be taken seriously but were never blind to the sinful- 
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ness inherent in all of human life. Evangelical and 
Reformed theologian Reinhold Niebuhr had warned in 
Moral Man and Immoral Society (1932), for example, 
that "no society will ever be so just that some method 
of escape from its cruelties and injustices will not be 
sought by the pure heart.” The cross, he wrote, was 
“not triumphant in the world and the society. Society, 
in fact, conspired the cross. Both the state and the church 
were involved in it, and probably will be to the end.”4 

Such theology gave the Episcopalians who em¬ 
braced it in the post-World War II years a tool with 
which they could examine contemporary social ills. 
Some Episcopalians were willing to make such a cri¬ 
tique. Reinhold Niebuhr’s good friend Bishop William 
Scarlett (1833-1973) of Missouri, for example, edited 
a volume entitled Christianity Takes a Stand (1946) 
with essays critical of segregation (by Walter Russell 
Bowie) and the wartime internment of Japanese 
Americans (by Edward L. Parsons). Most in the church 
were not, however, anxious to pursue such a line of 
thought. Filled with a postwar optimism about the 
prospects of American society, they were more willing 
to listen to a neo-orthodox analysis of the errors of 
their enemies than they were to look closely at the ills 
of their own nation. As the House of Deputies indi¬ 
cated in 1946 by refusing without debate to sponsor 
publication of Scarlett’s book, not all thought that it 
was time for Christianity to take a stand.5 

Patterns in postwar seminary education reinforced 
this muting of the critical elements of neo-orthodoxy. 
Seminaries were at the time adding clinical pastoral 
education (a hospital-based summer internship that 
had been introduced in the thirties by the Council for 
the Clinical Training of Theological Students and the 
New England Theological Schools Committee on 
Clinical Training) and expanding the number of cours¬ 
es in psychology in their curricula. What seminarians 
learned from clinical pastoral education and from the 
reading of psychologists, of whom Carl Rogers (b. 
1902) was perhaps the most influential, was more in 
accordance with the modernism of the 1920s than 
with neo-orthodoxy. They left seminary convinced 
that good pastoral care involved listening, caring, and 
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enabling parishioners to reach their own decisions 
but that it rarely involved criticism or unsolicited ad¬ 
vice. Reinhold Niebuhr’s brother, H. Richard Niebuhr 
of Yale, warned in a 1955 survey of theological educa¬ 
tion of the impact this emphasis on pastoral care had 
on the theological curriculum as a whole, but few 
heeded his warning.6 

Institutional Change 

The major motif of the 1950s was growth. In New 
York, the church began to seriously overflow the of¬ 
fices on Fourth Avenue that it had occupied since 
1894. Branch offices were opened in other parts of 
the city, in Connecticut, and in Chicago. Presiding 
Bishop (1958-64) Arthur Lichtenburger asked General 
Convention for a new office complex. In 1960, the na¬ 
tional offices moved into a new building at 815 
Second Avenue with three times the space of the pre¬ 
vious headquarters. 

Such a growing denomination could no longer be 
led by a part-time presiding bishop. In 1944, Henry 
St. George Tucker (1874-1959), presiding bishop from 
1938 to 1946, resigned his position as Bishop of 
Virginia. The General Convention adopted legislation 
requiring subsequent presiding bishops to resign 
their dioceses within six months of election.7 In 1964, 
the General Convention, recognizing the increasing 
work load of the president of the House of Deputies, 
created the position of vice president for the body.8 
In 1958, similar concerns led the Anglican 
Communion to create the new position of executive 
officer, of which Bishop of Olympia Stephen F. Bayne, 
Jr., became the first. 

Seminaries grew rapidly in the 1950s. The Joint 
Commission on Theological Education of the General 
Convention reported in 1952 that the number of sem¬ 
inary students had risen from 508 in 1947-48 to 
1,043 in 1950-51.9 Individual seminaries expanded 
their facilities and their faculties to make room for 
their expanding classes. In addition, Presiding Bishop 
(1947-58) Henry Knox Sherill and then Bishop of 
Texas John Elbridge Hines (b. 1910) led the way in 
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providing for a new theological seminary in Austin, 
Texas. In 1952, Gray M. Blandy (b. 1910) became the 
first dean of the school, which took the name the 
Episcopal Theological Seminary of the Southwest 
(ETS-SW). 

The church of the post-World War II years was also 
more willing to join in ecumenical organizations than 
had the church at the turn of the century. The 
Episcopal Church, which had refused to join in the 
Federal Council of Churches (1908) and rejected a 
proposed merger with the Presbyterians (1946), 
joined both the World Council of Churches (formed in 
1948) and the National Council of Churches (formed 
in 1950). The decision to join in such bodies reflect¬ 
ed the greater confidence of a growing church, a 
recognition of the interrelated nature of modern life 
that had been brought by World War II, and a belief 
that the Faith and Order movement in which 
Episcopalians had been active was dealing with such 
issues as apostolic succession in a serious way. The 
Faith and Order movement was one of the organiza¬ 
tions involved in the creation of the World Council. 

Patterns of Church Life 

The institutional patterns of the church in these years 
reflected the predominant American social patterns. 
Typically, an all-male leadership presided over a gov¬ 
ernmental organization, while adult females partici¬ 
pated in a series of parallel organizations and 
children of both sexes participated in activities 
planned for their age groupings. 

The General Conventions of the 1950s repeatedly 
reaffirmed their principle of male leadership; no 
women were to be allowed voice or vote. While there 
were exceptions, most dioceses and parishes also lim¬ 
ited vestry and diocesan convention participation to 
IT13.16S 

Women’s auxiliaries and guilds did not have the fi¬ 
nancial clout that similar organizations had had be¬ 
fore the Depression. Pre-Depression women’s groups, 
at least in some parts of the country, had budgets that 
were equal in size to those under control of the 
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vestries.10 The Depression and a continued move¬ 
ment away from church-sponsored activities, how¬ 
ever, cut into the income that could be produced by 
women’s bazaars and other traditional fund-raising 
activities. By the 1950s, even the most ambitious 
women’s groups raised budgets that represented only 
a small percentage of the general parish funds. 

Women’s leadership patterns in the church were 
changing in another way. From 1922 on the number 
of women entering the office of deaconesses had 
begun to fall. The 1930 Living Church Annual listed 
222 (active) deaconesses. By the 1950 Annual, the 
number had dropped to 164 (active and retired); by 
1960, to 86 (active and retired).11 The decline was due 
in part to the elimination of the very jobs that dea¬ 
conesses had filled. Secular nurses replaced dea¬ 
conesses in the halls of hospitals, and the small 
congregations in which many deaconesses had served 
were rapidly disappearing. The widespread availabili¬ 
ty of the automobile made it possible to consolidate 
small rural and urban congregations and to build 
large new congregations in the suburbs. Thus, the 
number of baptized members increased (from 
1,939,453 in 1930 to 3,615,643 in 1965) at a time 
when the number of congregations was declining 
(from 8,253 parishes and missions in 1930 to 7,539 in 
1965).12 The larger congregations that resulted rarely 
relied upon deaconesses, calling instead on one or 
more male clergy. 

If the deaconess movement had passed its prime, 
however, the female professional church worker 
movement that had begun in the 1920s was entering 
its golden age.13 Women with solid training in theo¬ 
logical education learned that they had needed skills 
that equipped them to work in the larger congrega¬ 
tions of the 1950s. They soon discovered that parish 
rectors, who were overwhelmed by the rapidly in¬ 
creasing number of children produced by post-World 
War II parents, were eager to hire women as salaried 
directors of Christian education. 

A variety of programs, most of which were closely 
linked to theological seminaries, provided training for 
women interested in professional church work. 
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Students at Windham House in New York (which began 
to grant a degree in religious education in a joint pro¬ 
gram with Columbia University and Union Seminary 
in 1946) and at the renamed St. Margaret’s House in 
Berkeley took some of their classes from the faculty 
of General Seminary and the Church Divinity School 
of the Pacific. Bishop Payne Divinity School in 
Petersburg, Virginia, accepted female students in a 
special Christian education program from 1945 to 
1950, and the Philadelphia Divinity School continued 
it program for female students until 1952. 

In 1949, Windham House sponsored a conference 
that led to the formation of the Association of 
Professional Women Church Workers. In 1958, the as¬ 
sociation submitted a memorial to General 
Convention that led to a Joint Commission on the 
Status and Training of Professional Women Church 
Workers and eventually to the 1964 adoption of a 
canon titled “Of Professional Women Church Workers."14 

The first females to teach in Episcopal seminaries 
were teachers of Christian education. Adelaide 
Teague Case (the Episcopal Theological School profes¬ 
sor of Christian education beginning in 1941), 
Katharine Arnett Grammer (resident tutor in Christian 
education at the Philadelphia Divinity School, 1943; 
Dean of St. Margaret’s House, 1945), Martha Pray 
(Bishop Payne Divinity School, instructor in Christian 
education, 1945-49), and Marian T. Kelleran (Virginia 
Seminary, adjunct professor 1949-62, and professor 
of Christian education 1963-72) joined the faculties 
of their respective institutions in the 1940s. Female 
students, who initially focused their studies on 
Christian education, appeared on seminary campuses 
about the same time. Clara 0. Loveland, a graduate of 
Berkeley Divinity School in 1939, may have been the 
first woman to receive a Bachelor of Divinity degree 
from an Episcopal seminary. In 1947, the three gradu¬ 
ates (Lillian Clarke, Iris King, and Matilda Syrette) 
completed the two-year program in Christian educa¬ 
tion for black women at Bishop Payne Divinity School, 
which was cosponsored by the Women’s Auxiliary to 
the Board of Missions.15 Eight years later, Jane 
Buchanan completed her studies at the Church 
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Divinity School of the Pacific. An increasing number 
followed, including Muriel James and Marianne H. 
Micks in the class of 1957 at the Church Divinity 
School of the Pacific.16 The Episcopal Theological 
School and Virginia Seminary enrolled their first 
women in the following year.17 

At the same time that female professionals were 
moving from leadership in isolated missions to roles 
within larger male-led parishes and seminaries, repre¬ 
sentatives from the Women’s Auxiliary to the Board of 
Missions were able to affect the organization of the 
National Council (General Convention’s executive 
body that would change its name in 1964 to the 
Executive Council). A 1919 reorganization of the 
body had allowed for female membership on the 
Board of Missions, one of the five departments of the 
National Council. As a result of a request from the 
Women’s Auxiliary, in 1958 the Council incorporated 
the Auxiliary’s efforts in Christian education and 
Christian social relations with the Council’s depart¬ 
ments devoted to the same subjects, thus opening up 
three of the five departments to female participation. 
Finance and publicity remained for the time as male 
preserves. The Council also upgraded the status of 
the Women’s Auxiliary to that of General Division for 
Women’s Work. The 1958 Triennial Meeting of the 
Women of the Church applauded the changes and rec¬ 
ommended that diocesan women’s groups adopt the 
name Episcopal Church Women in the place of the 
“Women’s Auxiliary” title that had implied subordinate 
status.18 

Foreign Missions 

The focus of foreign mission activities shifted in the 
1950s. The victory of Mao Tse-tung in 1949 closed 
the Chinese mission field just at the time when the 
first generation of post-World War II seminary gradu¬ 
ates was completing its education. Many, who had 
been abroad during the war, were anxious to return 
with the gospel now that the fighting had ended. At 
Virginia Seminary, for example, one-quarter of the 
class of 1950 enlisted in foreign mission work.19 
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While many of these new graduates went to Japan 
or the Philippines, others served in the Western 
Hemisphere. The election of William Gordon, Jr. (b. 
1918), as Bishop of Alaska even before he reached the 
canonical age of thirty caught the imagination of 
many who volunteered for service in what was then 
an American territory. Others headed to Latin 
America, where the Episcopal Church was gradually 
taking over responsibilities for mission from the 
Church of England. 

In Brazil, where the Episcopal Church had a firm 
foundation, Episcopalians divided into three dioceses 
in 1949. Work in Central America was slower, how¬ 
ever. It was not until 1957 that the Episcopal Church 
formed the Missionary Diocese of Central America. 
After the bishops at the 1958 Lambeth Conference 
called Latin America a neglected continent, 
Episcopalians expanded their work to Colombia and 
Ecuador and subdivided the Diocese of Central 
America into five national dioceses (1968). In 1964, 
the Episcopal Church created Province IX so that Latin 
American dioceses could work toward greater autonomy. 

Liturgy 

For the first time in its long history, the Episcopal 
Church had as many priests as congregations in 
1956.20 This rise in the number of clergy combined 
with the increased speed of automobile transporta¬ 
tion to make it possible for parishes to develop their 
liturgical life in a way that the smaller scattered mis¬ 
sions of earlier in the century could not have done. 
The liturgical rhythm of small congregations with 
shared clergy often depended more upon the weather 
and the priest’s schedule than upon the church year. 

The swelling baby boom generation that followed 
the Second World War may have also contributed to 
greater liturgical flexibility. Children became so nu¬ 
merous that many congregations felt the need to sep¬ 
arate them from adults on Sunday morning. Separate 
children’s chapels and double sessions of Sunday 
school provided education and piety for younger chil¬ 
dren. Older children participated in worship with 
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their parents until the sermon, at which time they left 
for classes of their own. Their exodus created con¬ 
gregations composed entirely of adults, who were 
more willing and more interested in the subtleties of 
the church year than were the intergenerational con¬ 
gregations of the 1930s. Parishes were able to drama¬ 
tize the church year and focus on the centrality of the 
eucharist in a way in which they had not previously 
been able. 

In 1946, Massey Shepherd, then an Episcopal 
Theological School history professor but later a pro¬ 
fessor of liturgies at the Church Divinity School of the 
Pacific, joined with a number of parish clergy to cre¬ 
ate the Associated Parishes. The organization, which 
scheduled conferences and published liturgical mate¬ 
rials, was one of the most effective organizations for 
carrying the 1930s seminary liturgical movement to a 
parish level. Its The Parish Eucharist (1951) advocat¬ 
ed the weekly celebration of the eucharist. Holy Week 
Offices (1958) supplemented the devotions available 
in the Book of Offices that had been approved by the 
1937 General Convention. The Associated Parishes’ 
volume added, for example, a form for the Way of the 
Cross and Tenebrae, and a Good Friday Office. Before 
the Holy Table (1956), also from Associated Parishes, 
explained the rationale for a change in celebrants’ 
posture: 

It is commonly claimed in favor of celebrations of the 
Eucharist, in which ministers face the people, that the 
corporate participation of the congregation in the rite is 
thereby enhanced. The people are enabled to see, and 
not merely to imagine, all the necessary, no less than 
symbolic, ceremonies that are associated with the break¬ 
ing of the Bread. The rite is clearly visualized in its es¬ 
sential character as the holy Supper of the Lord, the 
festal banquet of the Church, which is our earnest of the 
Messianic Feast in the Kingdom of God.21 

The celebrant who faced the congregation made the 
parallel between Christ’s Last Supper and the parish 
eucharist more vivid. 

The adoption of this posture at the eucharist in 
most cases required a redesign of the chancel, for in 
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1950 most Episcopal church buildings had altars af¬ 
fixed to the wall. Canon Edward West (1909-90) of 
the Cathedral of St. John the Divine in New York City, 
an early advocate of celebration facing the people, 
was one of the first to see the multiple possibilities 
resulting from such a redesign. He favored broader, 
more open chancels in which dramatic processions 
and eucharistic celebrations with multiple clergy were 
possible. 

Canon West’s only authority over liturgy outside of 
his cathedral stemmed from the persuasiveness of 
personal argument and the example of the liturgy at 
St. John the Divine. The Associated Parishes was only 
a voluntary organization within the church. Yet West 
and the Associated Parishes were both extremely influ¬ 
ential. West’s ideas were incorporated in many of the 
new church buildings of the 1950s. A number of the 
Associated Parish’s liturgical suggestions would, 
moreover, eventually appear in the Book of Common 
Prayer 1979. 

Fig. 47. Chancel design of All Souls Church, 
Berkeley, California c. 1955 

In 1949, the General Convention authorized the 
Standing Liturgical Commission to produce a series of 
prayer book studies. Prayer Book Studies IV (1953) 
proposed a revision of the eucharistic rite. In it, the 
liturgical commission suggested three basic changes 
that the General Convention would later incorporate 
in the Book of Common Prayer 1979: (1) moving the 
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breaking of the bread from the middle of the prayer 
of consecration to immediately after the Lord’s 
Prayer; (2) reintroducing the verbal exchange of the 
peace, which had been absent from Anglican prayer 
books since 1552; and (3) relocating the Gloria in 
Excelsis at the introduction of the rite, where it had 
been in the 1549 Book of Common Prayer. 

In 1953, the House of Bishops authorized “special 
use on a particular occasion” of the form proposed by 
the commission.22 While this permission was extend¬ 
ed to any liturgical form prepared by the commission, 
it would be the eucharistic rite, later published as a 
separate booklet with the bishops’ resolution, that 
would be most frequently used. Because the resolu¬ 
tion forbade use at “regular public worship,” most 
members of the Episcopal Church never attended a 
Prayer Book Studies IV eucharistic service, but a num¬ 
ber of church leaders did share in such celebrations. 

Desegregation 

Paradoxically, the years immediately following the 
Second World War were both the most segregated 
years in American history and the years in which the 
president and the Supreme Court undercut the legal 
grounds for segregation. 

While segregation was enforced by law in the South, 
much of the pre-World War II North and West did not 
have rigid racial bars. The black population was 
small, and the historical advocacy of black rights 
from the previous century still left something of a 
legacy. The war, however, began to change this situa¬ 
tion. During wartime, industrial employers attracted 
blacks and other minorities from an underemployed 
South. When the war ended, black soldiers with 
greater experience outside the South often chose not 
to return to their native states. 

Whites responded to the shift in population by flee¬ 
ing from the center cities to the new suburbs. 
Guarded by housing practices that effectively barred 
minorities, whites in the North and in some urban 
areas of the West began to live lives as segregated as 
any in the South. 
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In 1948, President Harry Truman ended the segrega¬ 
tion of the armed forces and civil service. In 1954, 
the Supreme Court ruled in Brown v. the Board of 
Education that school segregation was illegal. The 
newly invigorated American segregation patterns 
would remain in place, however, until after the 1964 
Civil Rights Act provided legislation to enforce the 
Supreme Court decision. 

The Episcopal Church began to dismantle its insti¬ 
tutional segregation policies in the late 1940s. The 
General Convention had never adopted a national seg¬ 
regation policy. With the exception of the Con¬ 
ventions of 1889 and 1892, however, no dioceses sent 
black deputies to the Convention. The pattern began 
to change in the 1940s, with at least some black 
deputies attending each convention.23 At the same 
time, individual dioceses began to abandon their sys¬ 
tems of indirect representation that had limited black 
participation in diocesan conventions. Southern 
Virginia, for example, eliminated its colored convoca¬ 
tion in 1948; South Carolina did so in 1954. 
Relationships began to change at the same time in 
dioceses with Native American populations. In 1947, 
the Diocese of South Dakota dropped a racial system 
that distinguished white from Indian church members 
and adopted a geographical pattern that recognized 
the special status of the Niobrara Deanery in which 
most Indian parishioners lived. 

Such changes, however, did little to affect the compo¬ 
sition of local congregations. 
In most cases, neighboring 
black and white congrega¬ 
tions would not attempt to 
merge until the 1960s and 
1970s. In addition, some 
white congregations located 
within increasingly black 
inner city areas closed their 
doors, sold their property, 
and followed their white 
parishioners to the suburbs. 

After 1950, Episcopalians 
began to replace the segre- Fig. 48. John Walker 

243 



A History of the Episcopal Church 

gated pattern of theological education that had existed 
in the South. In 1951, John Walker (1927-89), later 
Bishop of Washington, entered the Virginia 
Theological Seminary. Walker, who had strong sup¬ 
port from Bishop Richard S. Emrich (b. 1910) of 
Michigan, was the first black student at the school. 
Two years later, Bishop Payne Divinity School, the in¬ 
stitution for the preparation of black men for the min¬ 
istry that had been located in Petersburg, Virginia, 
officially merged with Virginia Seminary. The 
Episcopal Theological Seminary of the Southwest in 
Austin adopted a pro-integration policy from its 
founding in 1951, but the School of Theology of the 
University of the South moved more slowly. In the 
spring of 1953, the board of trustees at Sewanee ac¬ 
cepted the resignation of six full-time professors and 
the transfer of thirty-five of the fifty-six returning 
students in protest of its admissions policy. Soon 
after, the trustees reversed their position. In the fall 
of 1953, the first black student entered the graduate 
school at Sewanee, and in the following year, Merrick 
William Collier of Savannah became the first black 
student in the seminary.24 
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10 
Growing Pains 

(1965-80) 

In terms of baptized membership, the fifteen years 
between 1965 and 1980 were the most devastating for 
the Episcopal Church since the American Revolution. 
The optimistic growth charts that had adorned the 
Church Annuals and had appeared as appendices in 
the Church’s Teaching Series volumes suddenly disap¬ 
peared. After almost two centuries of sustained 
growth, the church began to decline in percentage of 
the population and in absolute numbers. From a high 
of 3.64 million in 1966, baptized membership fell to 
3.04 million in 1980.1 The Methodists, Presbyterians, 
Congregationalists, Disciples of Christ, and Lutherans 
all lost members during the same years. 

Two elements combined to produce this statistical 
decline: a drop in the American birthrate and a theo¬ 
logical reorientation that alientated existing mem¬ 
bers. After remaining at above 4 million a year since 
1954, the annual number of American births dipped 
to 3.76 million in 1965. By 1973 it reached a low of 
3.13 million. The annual number of baptisms (in 
1966 under 90,000 for the first time since 1951) and 
church school attendance (in 1967, under 900,000 for 
the first time in a decade) in the Episcopal Church fell 
with the declining birthrate.2 

The theological reorientation was both necessary 
and painful. The obvious success in the suburbs of 
the 1950s had narrowed the perspectives of many 
Christians. They began to see new buildings and 
growing Sunday schools of white middle-class chil¬ 
dren as the sole goal of the church. When the 
birthrate dropped and black and other ethnic groups 
that had been excluded from the new suburban center 
of American life began to demand more equitable 
treatment, such Christians were forced to reexamine 
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their premises. Some responded to the challenge in 
positive ways; they attempted to make the liturgy 
more accessible to the laity, removed limitations on 
the participation of women in the church, called for a 
greater responsibility to minorities, and adjusted the 
pastoral ministry of the church for the problems of a 
new decade. Others, troubled by a rate of change that 
they believed to be either too rapid or too slow, left 
the Episcopal Church. 

This was a period of unusual fluidity in church 
membership. Those who wished to make the church 
more open to others outside the denomination were 
successful, so that by 1978 an estimated 48 percent 
of adult Episcopalians had been raised in other tradi¬ 
tions.3 Yet it was precisely this effort that alienated 
many existing church members, who left the denomi¬ 
nation in almost equal numbers. Attendance figures 
showed modest increases (up 19 percent between 
1974 and 1979),' but total membership figures fell, 
reflecting a loss in those marginal members for whom 
change was the most difficult.4 This loss in member¬ 
ship figures, emphasized by critics of the church, 
along with such symbolic events as the decisions in 
the dioceses of Washington and New York to halt con¬ 
struction on their gothic cathedrals, combined to cre¬ 
ate for many the perception of a depression in the life 
of the church. 

Fig. 49. John Elbridge 
Hines, twenty-second 
presiding bishop 

Fig. 50. John Maury 
Allin, twenty-third pre¬ 
siding bishop 
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Presiding bishops John Hines (1965-74) and John 
Allin (1974-85) led the church during these stormy 
years. Hines was a prophet, who called the church to 
active responsibility for the poor and the outcast. 
Allin was a reconciler, who helped to calm some of 
the more conservative church members. They were 
two quite different men, yet they presented a striking 
image of the Episcopal Church in the late 1960s and 
early 1970s: a church with both prophets who chal¬ 
lenged comfortable assumptions and pastors with 
compassion for those church members who were con¬ 
fused and troubled by a turbulent age. 

Liturgical Change 

For many Episcopalians the most visible sign of the 
redirection of the church was the revision of the Book 
of Common Prayer. Members of the Standing Liturgi¬ 
cal Commission believed that revision was made nec¬ 
essary both by new strides in liturgical scholarship 
and by the “increasing awareness of the profound 
relationship that exists between the worship of the 
Church and its mission in all kinds of societies and 
cultures of our contemporary world.”5 The 1928 
prayer book was familiar and comfortable, and, per¬ 
haps for that very reason, it often did little to point 
Christians toward active ministry in the world. 

The 1964 General Convention revised article ten of 
the church’s constitution to provide for “trial use 
throughout the Church.” The experimentation with 
Prayer Book Studies IV in the 1950s had been confined 
to a few carefully regulated occasions; this new provi¬ 
sion in the constitution allowed the General Conven¬ 
tion to authorize regular Sunday parish use. 
Subsequent Conventions approved three products of 
the Standing Liturgical Commission for such trial use: 
The Liturgy of the Lord’s Supper of 1967, Services for 
Trial Use (the “Green Book") of 1970, and Authorized 
Services (the “Zebra Book”) of 1973. 

All of these revisions incorporated the three liturgi¬ 
cal changes that had been proposed in Prayer Book 
Studies IV (1953): they separated the breaking of the 
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bread from the eucharistic prayer, restored the 
exchange of the peace, and moved the Gloria in excel- 
sis to the entrance rite. Bishop W.R. Chilton Powell (b. 
1911), Charles Mortimer Guilbert (b. 1908), Massey H. 
Shepherd, Jr., and other members of the Standing 
Liturgical Commission went beyond the 1953 pro¬ 
posal, however, seeking to make the prayer book 
more participatory and accessible. They wrestled, for 
example, with the question of Elizabethan language. 
While there was an undeniable beauty to the thee’s 
and thou’s of the 1928 liturgy, they were difficult for 
some Americans to understand. In The Liturgy of the 
Lord’s Supper, the liturgical commission attempted to 
deal with the problem by compromising between tra¬ 
ditional and contemporary speech; the book referred 
to God as "thou” but to individual people as “you.” In 
Services for Trial Use and Authorized Services, the 
commission carried the compromise further, prepar¬ 
ing two alternatives for the eucharist and the daily 
office, one in Elizabethan language and one in con¬ 
temporary speech. 

Commission members also attempted to create 
alternatives to the 1928 “Prayer for the Whole State of 
Christ’s Church" that were more inclusive. The 1967 
trial liturgy’s prayer of intercession included petitions 
for industrial workers, teachers, parents, and farmers. 
It also provided for a congregational refrain (“Hear us, 
good Lord.”). Services for Trial Use and Authorized 
Services expanded liturgical possibilities further by 
offering seven different forms of intercession, some 
of which allowed members of the congregation to add 
their own petitions verbally. 

Services for Trial Use and Authorized Services also 
included a major revision in the baptismal office that 
had first been suggested by Bonnell Spencer and 
other members of a subcommittee of the Stand¬ 
ing Liturgical Commission that prepared Prayer Book 
Studies XVIII in 1968. The service moved the tradi¬ 
tional prayer for the sevenfold gifts of the Spirit from 
the confirmation office, where it had been in all previ¬ 
ous prayer books, to the baptismal office, where 
it had been in the third century.6 The revision of 
the office made it clear that baptism, rather than 
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confirmation constituted full initiation into the 
church. 

Yet other changes stemmed from the fact that few if 
any congregations were following Thomas Cranmer’s 
original pattern of Morning Prayer, Litany, and at least 
the initial portion of the eucharist on Sunday morn¬ 
ings.7 Both Morning and Evening Prayer and the 
eucharist were expanded in order to compensate for 
their separate use. A sermon and offering, which had 
never been a part of the daily office because they fol¬ 
lowed in Holy Communion, were added to Morning 
and Evening Prayer. Similarly, an Old Testament les¬ 
son and psalm (part of the daily office) were added to 
the eucharist. Other allowances were also made for 
the sake of brevity. In the case of a celebration of the 
eucharist following the daily office, baptism, confir¬ 
mation, marriage, or a funeral, the rubrics directed, 
for example, beginning the eucharist at the offertory. 

While the long process of revision broke up many 
familiar patterns of worship, it did have one desired 
effect. It put newcomers on an equal footing with 
seasoned communicants, making the denomination 
more attractive to those from outside the tradition. 
The liturgical instruction that clergy and lay teachers 
had to provide for long-time members opened the 
church to others and contributed to a new awareness 
of the need for Christian education for adults. 

Some members of the church, however, were not 
enthusiastic about the revisions. One group that 
shared this sentiment gathered in Sewanee, Tennessee 
in 1971 to form the Society for the Preservation of the 
Book of Common Prayer. The society, which later 
shortened its name to the Prayer Book Society, criti¬ 
cized not only the loss of a beautiful Elizabethan lan¬ 
guage of worship but also what it saw as a theological 
shift away from the traditional standards of the Chris¬ 
tian faith. While 1928 prayer book loyalists did not 
halt the process of revision, they did have an effect 
on the liturgical proposals that followed Services for 
Trial Use. The Standing Liturgical Commission’s 
Authorized Services and the Draft Proposed Book of 
Common Prayer that it presented to the General Con¬ 
vention of 1976 restored more of the character of the 
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1928 prayer book. In Authorized Services, for exam¬ 
ple, the liturgical commission reintroduced a separate 
confirmation rite that had been absent from Services 
for Trial Use. Authorized Services’s first eucharistic 
service also included the 1928 eucharistic prayer 
without change. The Draft Proposed Book of Common 
Prayer separated the Morning and Evening Prayer 
offices, which had been combined in Services for Trial 
Use and Authorized Services, replaced a rubric in the 
eucharist that had made confession optional with one 
allowing only occasional omission, and introduced an 
Order for Burial that permitted the use of the 1928 
office, when “for pastoral considerations neither of 
the [1979] burial rites ... is deemed appropriate." 
The General Convention of 1976 accepted the Draft 
Proposed Book of Common Prayer with minor revi¬ 
sions, such as amending the Order for Marriage to 
make it possible to use the 1928 rite without alter¬ 
ation. When the'1979 Convention adopted it on sec¬ 
ond reading, it became the new standard for the 
church. 

A revision of the hymnal followed a similar, though 
somewhat more compact procedure. The Church 
Hymnal Corporation produced six hymnal supple¬ 
ments and the one volume Lift Every Voice and Sing (a 
collection of black American spirituals) to allow con¬ 
gregations to use texts and tunes that were under 
consideration for the new hymnal. Like the members 
on the Standing Liturgical Commission, Alec Wyton (b. 
1921) and others on the Standing Commission on 
Church Music sought to produce a work that would 
“reflect and speak to people of many races and cul¬ 
tures" and clarify "language ... so obscure or so 
changed in contemporary usage as to have a different 
meaning."8 The General Convention of 1982 approved 
the Hymnal 1982. 

In addition to revising the prayer book and hymnal, 
the General Convention took other actions that 
strongly shaped congregational worship. Prior to 
1961, most lay readers had served only in the 
absence of the priest. In that year, however, the Gen¬ 
eral Convention revised the canon on lay readers in 
order to encourage use of lay readers as assistants at 
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services in which the priest presided. In 1967, the 
General Convention expanded this assisting role by 
authorizing a limited number of lay people to assist 
with the chalice at the distribution of communion.9 
The Convention also gave the laity new input into the 
selection of clergy. In 1970 it adopted a new canon 
creating commissions on ministry, bodies designed to 
advise bishops in the choice of ordinands. The same 
convention created a Board for Clergy Deployment, 
which advocated broader congregational participation 
in the calling of clergy, and a General Board of Exam¬ 
ining Chaplains, which administered a standard 
national exam to seminary seniors (the General Ordi¬ 
nation Examination, 1972). 

The bishops who participated in the Lambeth Con¬ 
ference of 1968 came to a new understanding of the 
nature of the initiatory rites of the church. Baptism, 
they reasoned, was full membership in the church 
and, therefore, the rubric in the 1928 and earlier 
prayer books that limited reception of Holy Commu¬ 
nion to those prepared for confirmation was illogical. 
The decisions of Lambeth Conferences were not bind¬ 
ing on member churches, but the dicussion did lead 
General Convention to authorize the reception of 
communion for baptized adult visitors “where the dis¬ 
cipline of their own church permits" (1967) and for 
unconfirmed children (1969).10 

The General Conventions from 1964 to 1976 gradu¬ 
ally removed bars to female participation in the 
church. In 1964, the General Convention gave dea¬ 
conesses the same right to marry as male deacons. In 
1965 Presiding Bishop John Hines appointed Bishop 
George Barrett (b. 1908) of Rochester to head a Com¬ 
mittee to Study the Proper Place of Women in the Min¬ 
istry of the Church. The committee returned to the 
House of Bishops in October 1966, suggesting in a 
report, drafted by Elizabeth Bussing (b. 1901), a com¬ 
mittee member who was an active laywomen from the 
Diocese of California, that the bishops seriously con¬ 
sider the ordination of women to the priesthood. The 
1967 Convention allowed women to serve as lay read¬ 
ers and amended (on the first of two required read¬ 
ings) the constitution in order to permit women to 
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serve as General Convention deputies and dissolved 
the separate General Division of Women’s Work. With 
a growing number of female students at the tradi¬ 
tional seminaries, the two remaining theological 
schools for women closed their doors (St. Margaret’s 
House, 1966; Windham House, 1967). The Episcopal 
Church Women halted the triennial meetings that had 
up to that time met concurrently with the General 
Convention. Some dioceses, such as West Texas and 
Iowa, also dissolved their diocesan women’s struc¬ 
tures. 

In the spring of 1970, forty-five Episcopal women, 
whose number included Jeanette Piccard (1895-1981) 
and Pauli Murray (1910-85), gathered at Graymoor 
Monastery in New York to discuss the ministry of 
women. Deaconess Frances Zielinski (b. 1930) and 
other representatives of the group attended the Gen¬ 
eral Convention later in that year. With the help of 
Henry Rightor (1910-88), a professor of pastoral the¬ 
ology at Virginia Seminary and a leading member of 
the General Convention’s Joint Commission on 
Ordained and Licensed Ministries, they lobbied suc¬ 
cessfully for the elimination of distinctions in pen¬ 
sion benefits, educational requirements, and 
ordination rites that separated the male deacons and 
female deaconesses.11 The 1970 Convention also 
approved on second reading the constitutional 
change that allowed women to be seated as delegates. 

A second gathering of women at Virginia Seminary 
in October 1971 brought together an impressive coali¬ 
tion of female church leaders. Sixty women, including 
older women who had been professional church work¬ 
ers, members of the Episcopal Church Women (as the 
Women’s Auxiliary had been renamed), deaconesses, 
and young women enrolled in seminary, met together 
to map out a strategy. They noted with favor Eliza¬ 
beth Bussing’s “Report of the Bishops Committee to 
Study the Proper Place of Women in the Ministry of 
the Church,” the work of the Joint Commission on 
ordained and Licensed Ministries on which Henry 
Rightor served, and a 1968 statement on the women 
from the Lambeth Conference. They organized a con¬ 
tinuing group that they named the the Episcopal 
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Women’s Caucus. Fifty-four of those who attended, 
angered by an unexpected statement against women’s 
ordination made in the House of Bishops by C. Kilmer 
Myers (1914-81) of California and convinced that the 
time for committee work was past, addressed a letter 
to Presiding Bishop Hines in which they called “not 
for study, but for action." The caucus and the two sis¬ 
ter organizations that developed from it (Women’s 
Ordination Now and the National Coalition for the 
Ordination of Women to the Priesthood and Episco¬ 
pacy) returned to General Conventions in 1973 and 
1976 to ask that the priesthood and the episcopate be 
opened to women.12 The resolution failed in the 
House of Deputies in 1973. Three years later, how¬ 
ever, similar legislation would pass. 

The process was too slow moving for some in the 
church. On July 29, 1974, in Philadelphia, retired 
bishops Daniel Corrigan (b. 1900), Robert Dewitt (b. 
1916), and Edward Welles (b. 1907) ordained eleven 
female deacons—Merrill Bittner (b. 1946), Alla 
Bozarth-Campbell (b. 1947), Alison Cheek (b. 1927), 
Marie Moorefield Fleischer (b. 1944), Carter Heyward 
(b. 1945), Emily Hewitt (b. 1944), Suzanne Hiatt (b. 
1936), Jeanette Piccard, Betty Bone Schiess (b. 1923), 
Katrina Welles Swanson (b. 1935), and Nancy Hatch 
Wittig (b. 1945)—without approval of their diocesan 
bishops or standing committees. Bishop George Bar¬ 
rett, then retired, ordained four other women— 
Eleanor Lee McGee (b. 1943), Alison Palmer (b. 1931), 
Elizabeth Rosenberg (b. 1945), and Diane Tickell (b. 
1918)—in Washington, D.C., on September 7 of the 
following year under similar circumstances. These 
ordinations were undoubtedly a contributing factor in 
the decision of the bishops and deputies at the 1976 
General Convention to alter the church canons to 
allow ordination of women to the priesthood and 
episcopate, but they also added to the dissatisfaction 
of more conservative church members. 

Theological Probing 

Episcopalians of the fifties and early sixties had often 
combined the insights of neo-orthodoxy with nondi- 
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rective styles of pastoral care in such a way as to 
blunt criticism of the status quo. By the midsixties, 
many, discovering as Evangelical and Reformed the¬ 
ologian Reinhold Niebuhr had predicted in Moral Man 
and Immoral Society (1932) that “the new and just 
society has been built, and ... it is not just,”13 
adopted more confrontational pastoral styles and 
became openly critical of the social order. For them, 
the orthodox Christian faith provided a perspective 
from which to engage in a critical dialogue with the 
apparently prosperous suburban American of the 
1960s. 

Some of those raised with neo-orthodoxy began, 
however, to ask whether such a dialogue went far 
enough. They feared that certain elements of the 
Christian tradition made it more difficult for Chris¬ 
tians to recognize sin in their own society. The will¬ 
ingness of Paul and other New Testament authors to 
accept slavery arid the inequality of men and women 
and the general other-worldly focus of the Bible 
might, for example, have led to a passivity that made 
it difficult for twentieth-century Christians to combat 
injustice. 

In 1965, Paul M. van Buren (b. 1924) became one of 
the more visible advocates of this position. His Secu¬ 
lar Meaning of the Gospel, published in that year, 
argued that it was time to reject traditional ways of 
thinking about God. An Episcopal priest who had 
been a member of the faculty of the Episcopal Theo¬ 
logical Seminary of the Southwest (1957-64) before 
moving to Temple University, he soon found himself 
the center of a swirl of controversy. The national 
press identified him as a “death of God” theologian. 

In the same year, James Pike, the former New York 
cathedral dean who had become the Bishop of Califor¬ 
nia in 1958, published his Time for Christian Candor 
in which he referred to the doctrine of the Trinity as 
“excess luggage.” The bishop, who seemed to enjoy 
the national attention that attended such pronounce¬ 
ments, became for some a prophet who spoke to the 
troubled and alienated. Others saw him as a nuisance 
who questioned theological truth, a symbol of all that 
was wrong in the Episcopal Church of the later sixties. 

258 



Growing Pains 

His personal life—alcoholism, two divorces, and pub¬ 
licized attempts to contact his deceased son through 
a spiritualist—only added to the controversy. 

The House of Bishops’ theological committee, of 
which Stephen F. Bayne, Jr., of Olympia was a leading 
voice, issued a report critical of Pike at the 1965 
meeting of the House of Bishops at Glacier Park, Mon¬ 
tana. When Pike did little to moderate his theological 
language following that meeting, others took a more 
decisive step. Henry Louttit (1903-84) of South Flor¬ 
ida and eleven other bishops formed a “Committee of 
Bishops to Defend the Faith” and prepared a present¬ 
ment (the bringing of charges that can lead to an 
ecclesiastical trial) against Pike in 1966. The bishops 
listed five charges (incorrect teaching about: the Trin¬ 
ity: the Holy Spirit: the centrality of Christ for salva¬ 
tion: the Incarnation and Atonement: and the 
elements of the Chicago-Lambeth quadrilateral) and 
cited passages from Time for Christian Candor to sup¬ 
port their claims. The bishops eventually dropped the 
presentment in exchange for a resolution of censure 
that was prepared by an ad hoc committee (of which 
Bayne was again a leading member) and adopted at a 
session of the House of Bishops meeting in Wheeling, 
West Virginia in September 1966. The resolution, 
adopted by a margin of 103 to 36, characterized 
Pike’s writings as “too often marred by caricatures of 
treasured symbols and at the worst, by cheap vulgar¬ 
izations of great expressions of the faith.”14 Pike 
retired in that same year but continued to write, pro¬ 
ducing, for example, If This Be Heresy in 1967. He 
lived an increasingly eccentric personal life that 
ended with his death from exposure and thirst in the 
Holy Land in 1969. 

Theological seminaries, perceived by many tradi¬ 
tional supporters of theological education as the 
source of this theological probing, suffered hard 
times in the 1970s. Three were forced to make major 
changes in order to survive. In 1968 Bexley Hall 
Divinity School left Gambier, Ohio and Kenyon Col¬ 
lege and relocated in Rochester, New York as part of 
the Colgate-Rochester/Crozier/Bexley Hall consortium 
of theological schools. In 1971, Berkeley Divinity 
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School in New Haven entered into an agreement with 
Yale University Divinity School, which involved sell¬ 
ing Berkeley real estate and the creation of an Episco¬ 
pal community within the Yale Divinity School. In 
1974, Philadelphia Divinity School closed its doors 
and merged with the Episcopal Theological School in 
Cambridge, Massachusetts, to become the Episcopal 
Divinity School. 

Social Ethics 

Episcopalians of the late sixties and seventies 
dropped the accommodating styles of the pastoral 
care that they had learned in the fifties in order to 
take a harder look at questions of social ethics. As 
attorney William Stringfellow (1928-85) recognized, 
any serious dealing with such issues as civil rights 
necessarily involved Christians in the political pro¬ 
cess. Stringfellow suggested in his Dissenter in a 
Great Society (1966) that this was not bad. Indeed, for 
him any Christians who did not act politically were 
“under the peril of dishonoring—and even, at times, 
disowning—the estate of reconciliation with all men 
vouchsafed to them in Baptism.”15 Christians could 
not remain aloof of the political questions of segrega¬ 
tion or war and peace and still be true to their calling. 

Thomas Lee Hayes, who became the executive direc¬ 
tor of the Episcopal Peace Fellowship in 1966, and 
Herschel Halburt, the person in the church’s national 
office designated as registrar for conscientious objec¬ 
tors, certainly did not want the church to remain 
aloof. They led the way in Episcopal opposition to 
the war in Vietnam. The two clerics toured the coun¬ 
try in order to visit draft-age youths. Hayes encour¬ 
aged young people to register with Halbert as 
objectors, and Halbert referred those who did so back 
to Hayes and the Peace Fellowship for advice and sup¬ 
port. The two cooperated on a pamphlet entitled 
“Choosing Your Draft Classification," which the 
church began to distribute in the spring of 1966.16 

Many disagreed with this line of action, however. 
So many protested that the Executive Council (as the 
old National Council had been renamed) stopped 
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further distribution and prepared a new pamphlet 
that noted that "the majority of Episcopal young men 
choose active duty.” Yet the Episcopal Peace Fellow¬ 
ship began to grow, from four hundred (1966) to 1250 
(in 1969 when Robert Haskell and Nathaniel Pierce 
took over from Hayes as co-chairpersons) to 2500 (in 
1971), and the number registered as conscientious 
objectors grew to be what the Living Church identi¬ 
fied as a larger percentage of membership than in any 
other non-peace church. The enlarged fellowship 
sponsored both ongoing draft counseling and a series 
of symbolic protests, including demonstrations at the 
Pentagon and a prayer service at the Cathedral of St. 
John the Divine for those killed in the war, both held 
in 1969.17 

With feelings running high within the church both 
in favor or and against the war, the General Conven¬ 
tion of 1967 adopted a resolution declaring that “dif¬ 
ferences are painfully evident without our Church,” 
and noting that on such a difficult issue, “the truth is 
known only to God.”18 

Episcopalians were also divided on matters of race. 
Prior to 1965, the most visible Episcopal advocates 
for desegregation in national life were members of 
the Episcopal Society for Cultural and Racial Unity 
(ESCRU). Members of the organization, which had 
been organized in 1958, staged a prayer pilgrimage 
prior to the 1961 General Convention and supported 
the second Selma-to-Montgomery march that was 
organized in March 1965 by Martin Luther King, Jr. 
An Episcopal Theological School student who was a 
member of the organization (Jonathan Myrick Daniels, 
1939-65) was shot and killed on August 20, 1965, 
because of his organizing for civil rights in 
Hayneville, Alabama.19 

John Hines, who became presiding bishop in 1965, 
came to believe, particularly after the onset of the 
urban rioting that began in Los Angeles in 1965, that 
this symbolic activity by a voluntary agency within 
the church was not enough. A tour of the poorest 
sections of Bedford-Stuyvesant with social worker 
Leon Modeste convinced Hines to propose a sweeping 
new program to the General Convention that met in 
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September 1967. The convention agreed with Hines’s 
proposal and adopted a special $9 million fund (the 
General Convention Special Program, GCSP) to deal 
with social inequities that were not being addressed 
within the existing church channels. 

Hines turned to Modeste to administer the fund. 
Modeste, an Episcopal layman who had grown up in 
Brooklyn slums, was convinced that the fund would 
only be effective if the minority groups to whom 
grants were made were free to make their own deci¬ 
sions. He recruited minority staff members and 
began to make grants, most of which went to organi¬ 
zations outside of the Episcopal Church. This created 
some tension, expecially when Modeste and his staff 
made grants to organizations other Episcopalians per¬ 
ceived as violent or hostile. Grants to Malcolm X Uni¬ 
versity in Durham, to the Black Awareness 
Coordinating Committee in Denmark, South Carolina, 
and to the Alianza Federal de los Mercedes in New 
Mexico over the explicit objections of bishops 
Thomas Fraser (b. 1915) of North Carolina, Gray Tem¬ 
ple (b. 1914) of South Carolina, John Pinckney (b. 
1905) of Upper South Carolina, and Charles Kinsolv¬ 
ing III (b. 1904) of New Mexico resulted in unfavorable 
publicity for the program.20 By 1969, some Episco¬ 
palians were already calling for the termination of 
GCSP. 

When the General Convention met in special session 
in August of that year at South Bend, Indiana, the 
GCSP became a major topic of discussion. The debate 
about the fund was heated, and emotions ran high. At 
one point in the session, Mohammed Kenyatta of the 
Black Economic Development Conference grabbed the 
microphone from a lay deputy in order to demand 
$200,000 in “reparations” from the Episcopal Church 
for past offenses against black Americans.21 The bish¬ 
ops and deputies ultimately approved both a grant to 
the Black Economic Development Conference and the 
continuation of the GCSP. The stormy debate and the 
action that followed it, increased rather than quieted, 
anxiety in the church at large about the program, 
however. 

Vine Deloria, Jr., an active Native American layman 
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who resigned from a GCSP committee following South 
Bend, summed up the weakness of the program when 
he wrote the following: 

The Episcopal Church had embraced the shades of Rud- 
yard Kipling and the styles of imperialistic England for 
too long to make a sudden, sophisticated, and substan¬ 
tial move into America of the sixties. When it did move 
the Episcopal Church chose the most tangible but the 
least sophisticated weapon in its institutional arsenal. 
Money. Unless the church moves substantially into the 
support of theological education of considerable con¬ 
tent, it will probably remain vulnerable to the ebb and 
flow of popular social issues and become a pale version 
of a private foundation.22 

No single program could make rapid amends for a 
three hundred and fifty year history of American 
racism. GCSP moved too quickly, with too little popu¬ 
lar support, and in the end had too few positive 
results. The General Convention discontinued it in 
1973. 

Despite the failure of the GCSP, Episcopalians did 
not abandon the cause of racial equality. Other orga¬ 
nizations, such as the Union of Black Episcopalians 
(1968), carried on the struggle. Episcopalians were, 
moreover, able to set their own house in order in 
some important ways. A 
number of dioceses made 
concerted efforts to merge 
nearby black and white 
congregations. The Dio¬ 
cese of Massachusetts, 
which in 1962 had elected 
John Burgess as the first 
black suffragan bishop cho¬ 
sen for the United States 
since 1918, elected Burgess 
coadjutor in 1969. The fol¬ 
lowing year Bishop Burgess 
became the first black 
diocesan bishop to serve an 
American diocese. In 1976, 
the Diocese of Washington 

Fig. 51. Harold S. Jones and 
the one-room house in which 
he and his wife once lived 
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followed suit, electing Suffragan Bishop John Walker, 
who had been the first black student at Virginia Semi¬ 
nary, as coadjutor. In 1971, Harold Stephen Jones (b. 
1909, Santee Sioux) of South Dakota became the first 
Native American to be elected a suffragan bishop. 
Nine years later, William C. Wantland (b. 1934, Semi¬ 
nole) became the Diocesan Bishop of Eau Claire. Dur¬ 
ing the same years, the General Convention began to 
turn to indigenous bishops for overseas missionary 
dioceses. Native bishops served for the first time in 
the Philippines (1959), Cuba (1961), Puerto Rico 
(1964), Liberia (1969), Haiti (1971), the Dominican 
Republic (1972), Panama (1972), Costa Rica (1978), 
and Colombia (1979).23 

Controversies over GCSP and parish integregation 
did little to fill the collection plates of Episcopal con¬ 
gregations. By 1970, almost half of Episcopal dioce¬ 
ses were unable or unwilling to meet their quotas to 
the national church budget.24 With less funds con¬ 
tributed to the church, less was available for such 
programs as overseas missions. The number of for¬ 
eign missionaries and the percentage of the church 
budget devoted to such efforts declined consistently 
over the 1970s. The number of appointed missionar¬ 
ies, for example, fell from a high of about two hun¬ 
dred in the 1962-66 period to seventy-one in 1977.25 
This decrease in financial support coincided with the 
Fidel Castro’s suppression of what had been a rela¬ 
tively healthy Cuban church and with the 1977 arrest 
and imprisonment of two members of national church 
Hispanic affairs staff (Maria Cueto and Raisa Nemiken, 
who were charged with supporting the Puerto Rican 
terrorist group FALN) to produce for many a percep¬ 
tion of decline in foreign missions that paralleled a 
decline at home. 

Conservative Movements and 
Charismatic Renewal 

The innovative theologians and advocates of social 
reform of the late 1960s jarred the Episcopal Church 
out of its suburban isolation. They were not as suc¬ 
cessful, however, in constructing a new theological 
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consensus. Many Episcopalians agreed upon a pro¬ 
gram—the liberation of the oppressed—but could 
agree upon no single strategy or object of liberation 
to replace the suburban expansion to which the 
church had devoted itself in the 1950s. Different 
interest groups within the church competed for atten¬ 
tion for their favorite projects. The result, com¬ 
plained political scientist Paul Seabury of the 
University of California at Berkeley in a 1978 Harper’s 
magazine article, was a church whose slogan might 
well be “trendier than thou.”26 

Some members of the Episcopal Church who were 
uncomfortable with the activist tilt and the apparent 
lack of a theological center to the denomination 
formed organizations intended to nudge the church 
back on a less innovative track. Of these organiza¬ 
tions, some, such as the Society for the Preservation 
of the Book of Common Prayer and the Evangelical 
and Catholic Mission (formed in 1976 by bishops 
Stanley Atkins and Charles Gaskell) remained within 
the church.27 Other more disgruntled Episcopalians 
felt that they could not do the same. A “Congress of 
Concerned Churchmen" met in St. Louis in the year 
following General Convention’s approval of the ordi¬ 
nation of women and its acceptance on first reading 
of a new liturgy. Some of those who attended the 
meeting met again in January 1978 in Denver to inau¬ 
gurate a new church body. Retired bishop Albert 
Chambers (b. 1906) of Springfield and Bishop Fran¬ 
cisco Pagtakhan of the Philippine Independent Church 
(a national catholic church that separated from Rome 
in 1902 and signed a concordat with the Episcopal 
Church in 1961), joined in an irregular consecra¬ 
tion—one that lacked the traditional three bishops— 
of candidates for the new “Anglican Church in North 
America." Despite the name the traditionalists chose, 
the Archbishop of Canterbury and other Anglican 
leaders continued to recognize the Episcopal Church 
as the only American member of the Anglican Com¬ 
munion. Moreover, the participants in the new 
church soon discovered that they themselves were 
unable to agree on essentials. By 1982, this continu¬ 
ing church movement included twenty-three bishops 
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in nine different denominations.28 
While some Episcopalians looked to traditionalist 

liturgical groups for an alternative to rapid change, 
others looked to another theological tradition. In 
1960, two marginal parishioners of a California parish 
attended a neighborhood prayer meeting led by a Pen¬ 
tecostal. Anxious to have what he apparently had—a 
joyous faith—they went with him to his Pentecostal 
church, where the pastor prayed that they would 
receive the Holy Spirit and the gift of speaking in 
tongues.29 They not only spoke in tongues but within 
several months were able to lead neighboring parish 
priest Dennis Bennett (b. 1917) to have the same 
experience.30 Bennett and his wife Rita described the 
events in a popular book titled Nine O’clock in the 
Morning (1970). 

Other Episcopalians reported similar stories. In 
1964, W. Graham Pulkingham (b. 1926), rector of a 
failing inner-city Church of the Redeemer in Houston, 
Texas, visited Assembly of God clergyman David Wilk- 
erson, who had an active urban ministry in New York 
City. Wilkerson laid hands on Pulkingham, who began 
to speak in tongues. Returning to Texas, Pulkingham 
was able both to reproduce similar experiences in his 
parishioners and to revitalize his parish.31 Charles 
Irish (b. 1929), who learned of glossalalia through 
Pentecostal friends of his children, built St. Luke’s, 
Bath, Ohio into a major center for Pentecostal Episco¬ 
palians. Everett “Terry” Fullam (b. 1930), the organist 
at St. Mark’s, Riverside, Rhode Island, who would later 
become the rector of St. Luke’s, Darien, Connecticut, 
first spoke in tongues at a conference led by Dennis 
Bennett.32 

The growing number of Episcopalians who had the 
experience of glossolalia were joined by Chris¬ 
tians from the Lutheran, Roman Catholic, and 
Methodist traditions. They designated themselves as 
charismatics to differentiate themselves from the 
older Pentecostal denominations such as the Assem¬ 
bly of God. These charismatic Christians found in the 
exercise of spiritual gifts an assurance of God’s per¬ 
sonal presence in a decade in which many of their 
coreligionists preferred to speak of faith in social 
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rather than personal terms. Yet the normative expec¬ 
tation that those who received the spirit would speak 
in tongues ran counter to the traditions of the 
churches of which many of the new charismatics were 
members. Those who lacked charismatic experiences 
sensed that pentecostal theology left them among the 
damned and often questioned the orthodoxy of the 
charismatics. Some charismatics moved from the 
Episcopal Church to the Assembly of God or other tra¬ 
ditional Pentecostal denominations, but most 
remained, carving out a place within the life of the 
church and creating a supportive network through 
such organizations as the Episcopal Renewal Min¬ 
istries (Episcopal Charismatic Fellowship) and gather¬ 
ing in a series of conferences, such as the First 
National Conference on Renewal held at St. Philip’s 
Cathedral in Atlanta in October 1974. 

By 1973, liturgical traditionalists and charismatics 
had begun to nudge the Episcopal Church away from 
radical theological probing and social empowerment. 
In that year, Presiding Bishop John Hines submitted 
an early resignation and was replaced by a more con¬ 
servative Bishop John Allin (b. 1921). The same Con¬ 
vention that elected Allin as Hines’s replacement 
discontinued funding for the GCSP of which Allin had 
been a critic. 

It was in the House of Bishops that Allin’s more con¬ 
servative leadership style was most evident. In 1977, 
he told a special session of the house that met at Port 
St. Lucie, Florida, that he himself had personal reser¬ 
vations about the ordination of women. The bishops 
responded by adopting a “conscience clause" designed 
to appease the opponents of the ordination of women: 

No Bishop, Priest, or Lay Person should be coerced or 
penalized in any manner, nor suffer any canonical dis¬ 
abilities as a result of his or her conscientious objection 
to or support of the 65th General Convention’s actions 
with regard to the ordination of women to the priest¬ 
hood or episcopate.33 

Since it was adopted only by the bishops and not by 
the House of Deputies, the statement lacked any 
canonical authority. Bishops, however, preside at 
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ecclesiastical trials for other bishops and pronounce 
sentences on deacons and priests. In practical terms, 
therefore, the bishops’ agreement guaranteed that no 
person would be punished for opposition to the ordi¬ 
nation of women. 

Allin and his fellow bishops also used the 1977 Port 
St. Lucie meeting to express their position on a ques¬ 
tion of personal morality. In 1973, the General Con¬ 
vention had rewritten the church’s canon on 
remarriage. Canons prior to 1946 allowed remarriage 
in the church only for the innocent party in a union 
ended because of adultery. The 1946 canon, while 
listing additional causes for remarriage, still signifi¬ 
cantly limited the circumstances under which one 
might remarry in the church. The 1973 canon, in con¬ 
trast, focused on the health of the relationship that a 
person intended to enter rather than upon previous 
marriage, and gave the parish priest greater pastoral 
freedom in dealing with divorced people. Some 
within the church perceived this decision as a first 
step in a general rejection of traditional standards for 
personal morality. The members of Integrity, a sup¬ 
port group for gay Episcopalians formed in Chicago in 
the year after the 1973 convention, for example, 
called for recognition of homosexual relationships as 
acceptable life-styles for Christians. 

Early in the year in which the bishops met at Port 
St. Lucie Bishop Paul Moore, Jr., of New York (b. 1919) 
ordained Integrity co-president Ellen Barrett (b. 1946) 
to the priesthood. The majority of the bishops at St. 
Lucie disagreed, supporting a resolution that declared 
that it was “clear from Scripture that heterosexual 
marriage [was] . . . affirmed and that . . . homosexual 
activity [was] condemned," and that it was the “mind 
of this House that ... no Bishop of the Church shall 
confer Holy Orders in violation of these principles."34 
The 1979 General convention reaffirmed 

the traditional teaching of the Church on marriage, mari¬ 
tal fidelity and sexual chastity as the standard of Chris¬ 
tian sexual morality. Candidates for ordination are 
expected to conform to this standard. Therefore, we 
believe it is not appropriate for this Church to ordain a 
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practicing homosexual, or any person who is engaged in 
heterosexual relations outside of marriage.35 

Such traditional statements combined with the depar¬ 
ture of some of the more adamant liturgical conserva¬ 
tives to quiet tensions within the church. After the 
1976 General Convention, Episcopalians embarked 
upon the “Venture in Mission” (VIM) program in an 
attempt to recapture both the spirit and the financial 
means for domestic and foreign mission. 
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(1980-1990) 

By 1980, a noticeable new mood was evident in the 
church. Episcopalians had resolved three major is¬ 
sues about which they had disagreed in the 1970s: 
whether to ordain women to the priesthood, whether 
to revise the prayer book, and whether to continue 
the General Convention Special Program. While not all 
were satisfied with the results, most saw the futility 
of continuing heated discussions. Moreover, the 
rapidly changing church of the 1970s had attracted a 
surprising number whose experience in the denomi¬ 
nation began after 1976. They had no memory of the 
1928 prayer book, the GCSP, or of an exclusively male 
priesthood. In 1982, General Convention’s Committee 
on the State of the Church estimated that the percent¬ 
age of Episcopalians raised outside the denomination 
had risen between 1978 and 1981 from 48 to 58 per¬ 
cent.1 

The post-1965 statistical decline halted during the 
first half of the decade with the number of baptized 
members stabilizing at around 2.7 million. In 1986, 
however, the adoption of a new method of reporting 
membership strength contributed to a further numeri¬ 
cal loss.2 Two other measures of church attendance 
told a more optimistic story. Church attendance in¬ 
creased slightly—by about 3 percent between 1980 to 
1988.3 In addition, the Gallup’s Religion in America 
survey indicated that in 1985 the Episcopal Church 
had regained the percentage of the general population 
that it had attracted in 1965. The survey, which mea¬ 
sured denominational preference rather than actual 
participation, showed that the Lutheran Church had 
also regained its previous percentage. Presbyterian 
and Methodist churches were still, however, attracting 
declining percentages of the national population.4 
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The redirection of the Episcopal Church from 1965 
to 1980 had been difficult, but the fruits of that effort 
were evident. Analysis of 1980 surveys found 
Episcopalians to be, for example, the most progres¬ 
sive of twenty-three religious groups on questions of 
racial justice. The denomination ranked fourth 
among eighteen predominantly white denominations 
in the percentage of black membership (5 percent).5 
The composition of the church’s leadership was also 
proof that the denomination was quite different from 
the white suburban church of the 1950s. Sociologist 
Charles Radford Lawrence II (1915-86) served as the 
first black president of the House of Deputies 
(1979-85), and in 1985, laywoman Pamela Pauly 
Chinnis (b. 1925) of the Diocese of Washington be¬ 
came the first female vice president of the same body. 

Fig. 52. Barbara Harris and David Johnson, 
Bishop of Massachusetts 

Barbara Harris (b. 1930), elected in 1988 and conse¬ 
crated in 1989 as Suffragan Bishop of the Diocese of 
Massachusetts, became the first female bishop in the 
Anglican Church. She did not remain the only female 
bishop in the Anglican Communion for long, however. 
Before 1989 was over, Anglicans in New Zealand 
elected Penelope Ann Bansell Jamieson (b. 1942) as 
diocesan Bishop of Dunedin. 

At the same time, Episcopal women reassessed the 
decision to eliminate many separate organizations in 
the late 1960s. In 1980 Joanna Gillespie, Betsy 
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Rodenmayer (1909-85), and other Episcopal women 
met in New York to found the Episcopal Women’s 
History Project, dedicated to raise the consciousness 
“about the historic place of women in the church.” 
Following a resurgence of interest in diocesan gather¬ 
ings, the Episcopal Church Women resumed national 
triennial meetings in 1985. 

The change in the character of the church also had 
liturgical manifestations. While the 1979 Book of 
Common Prayer and the Hymnal 1982 remained the 
standards of the church, the General Conventions of 
the 1980s made minor adjustments, adding, for exam¬ 
ple, female and minority figures to the largely white 
male names on the church calendar. In addition, the 
General Convention of 1985 authorized experimenta¬ 
tion with “inclusive language liturgies for the regular 
services for the Church.”6 

One rather dramatic sign of revival in this more in¬ 
clusive church of the 1980s was the reversal of the 
building freeze of the 1970s. In that decade, both the 
dioceses of New York and Washington had halted the 
construction of their gothic cathedrals. In 1979, the 
Diocese of New York resumed work on the Cathedral 
of St. John the Divine. In the following year, the 
Diocese of Washington followed suit, resuming work 
on the Washington National Cathedral (the Cathedral 
Church of St. Peter and St. Paul). The completed 
building was consecrated and dedicated on 
September 29, 1990, eighty-three years to the day 
after construction was begun. Construction resumed 
again on a parish level as well, with Episcopalians 
founding more than 200 new congregations between 
1979 and 1984/ 

Another dramatic sign was the seriousness with 
which Episcopalians took stewardship. The Diocese 
of Alabama, the General Convention of 1982, and a 
host of individuals and agencies in the church went 
on record as accepting tithing as the norm for 
Christian giving. The Episcopal Church’s giving per 
confirmed person climbed and by 1987 the church s 
stewardship office noted that “for the third year in a 
row the Episcopal Church [led] North American 
Christianity in per-unit giving.”8 
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Table 6. Black Bishops in the Domestic and 
Overseas Dioceses of the 

Episcopal Church 

Name (Birth-death) Consecrated Diocese 

James Theodore Holly (1829-1911) 1874 Haiti 
Samuel David Ferguson (1842-1916) 1885 Liberia 
Edward Thomas Demby (1869-1957) 1918 Arkansas 

Henry Baird Delaney (1858-1928) 1918 
(suffragan) 

North Carolina 

Theophilus Momolu 
Firah Gardiner (1870-1941) 1921 

(suffragan) 

Liberia (suffragan) 
Bravid Washington Harris (1896-1965) 1945 Liberia 
Dillard Houston Brown (1912-69) 1961 Liberia 
John Melville Burgess (1909- ) 1962 Massachusetts 

Cedric Earl Mills (1903- ) 1963 

(suffragan 
1962-70; 
diocesan 
1970-76) 

Virgin Islands 
(1963-72); 

Los Angeles (Ass. 
Bp., 1972-84) 

Richard Beamon Martin (1913- ) 1967 Long Island 

George Daniel Browne (1933- ) 1970 
(suffragan) 

Liberia 
Luc Anatole Jacques 

Gamier (1928- ) 1971 Haiti 
John Thomas Walker (1925-89) 1971 Washington 

Lemuel Barnett Shirley (1916- ) 1972 

(suffragan 
1971-77; 
diocesan 
1977-89) 

Panama 
Telesforo Alexander 

Isaac (1929- 1972 Dominican 

Quintin Ebenezer 
Primo, Jr. (1913- ) 1972 

Republic 

Chicago 

Harold Louis Wright (1929-78) 1974 
(suffragan) 

New York 

Henry Irving Mayson (1925- ) 1976 
(suffragan) 

Michigan 

Walter Decoster Dennis (1932- ) 1979 
(suffragan) 

New York 

Henry Boyd Hucles, III (1923-89) 1981 
(suffragan) 

Long Island 

Clarence Nicholas 
Coleridge (1930- ) 1981 

(suffragan) 

Connecticut 

James Hamilton Ottley (1936- ) 1984 
(suffragan) 

Panama 
Sturdie Wyman Downs (1947- ) 1985 Nicaragua 
Arthur Benjamin 

Williams, Jr. (1935- ) 1986 Ohio (suffragan) 
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Egbert Don Taylor 
Orris George Walker, Jr. 
Herbert Thompson, Jr. 
Franklin Delton Turner 

(1937- 
(1942- 
(1933- 
(1933- 

Barbara Clementine 
Harris (1930- 

Chester Lovelle Talton (1941- 

Victor Alfonso 
Scantlebury 

(1945- 

) 1987 Virgin Islands 
) 1988 Long Island 
) 1988 Southern Ohio 
) 1988 Pennsylvania 

(suffragan) 

) 1989 Massachusetts 
(suffragan) 

) 1991 Los Angeles 
(suffragan) 

) 1991 Panama 
(suffragan) 

Source: J. Carleton Hayden, “From Holly to Turner: Black Bishops 
in the American Succession,” Linkage (a newletter of the Office of 
Black Ministries of the Episcopal Church), no. 10 (December 
1988):4-6. 

Changing Perspectives on Renewal 

Charismatic Episcopalians of the 1960s and 1970s 
had often adopted the defensive stance of a perse¬ 
cuted minority. Some outside of the movement re¬ 
garded charismatic Episcopalians as psychologically 
or theologically immature; those charismatics who ac¬ 
cepted the Pentecostal link between glossolalia and 

Fig. 53. The Washington National Cathedral, 1907-1990 

277 



A History of the Episcopal Church 

salvation questioned the faith of those without charis¬ 
matic gifts. By 1980, however, it was evident that the 
charismatic revival was more than a passing phe¬ 
nomenon. As those with and without experiences of 
glossolalia lived together in the church, they gained a 
growing respect for one another. Those with experi¬ 
ences of glossolalia modified their position, seeing 
tongues as a possible, but no longer a necessary, ele¬ 
ment of the Christian faith. 

Those outside of the charismatic community re¬ 
sponded with formulations that recognized the place 
of the Spirit in the life of the church. Virginia 
Seminary’s Charles P. Price and the Episcopal Divinity 
School’s Eugene V.N. Goetchius (b. 1921) argued in 
The Gifts of God, for example, that Episcopalians of 
the 1970s had erred in making too broad a distinction 
between ordinary and extraordinary gifts from God: 

We do not intend to imply that there is any sharp divi¬ 
sion between [the extraordinary gifts Paul calls charis¬ 
mata] and the more familiar gifts we call talents, 
abilities, skills, aptitudes, and faculties: all of these are 
also given by God, and all are available, valuable, and in¬ 
dispensable for “the work of ministry, for the building 
up the body of Christ.. .” (Ephesians 4:12).9 

The authors went on to suggest that God gave charis¬ 
mata to all Christians, for faith and salvation were 
themselves charismatic gifts. They were “the basic 
equipment needed by every Christian for every form 
of ministry.’’10 

Such a reformulation opened up the possibility of a 
broader consensus within the church, to which 
Episcopalians referred with the term renewal. 
Charismatic Christians called the church to a deeper 
relationship to Scripture and an increased under¬ 
standing of the work of the Spirit. Those initially op¬ 
posed to the movement brought an experience of a 
faith that had endured over time and a commitment 
to pursuing God’s justice in the world. 

With this growing consensus on renewal and a reso¬ 
lution of some of the major issues that General 
Convention had faced in the 1970s, Episcopalians 
found that they were able to devote more of their at- 
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tention to congregational life. In 1982, Presiding 
Bishop John Allin suggested to the New Orleans 
General Convention that it was time to follow the 
1976 Venture in Mission program with the “Next Step 
in Mission.” He delineated five aspects of mission, 
which he linked in the acronym SWEEP: service, wor¬ 
ship, evangelism, education, and pastoral care. The 
Convention endorsed Allin’s proposal, which called 
each congregation to refocus attention on the five 
areas. Allin’s letter to Episcopal congregations ex¬ 
plained 

Some of our congregations are doing more than others 
in the five functions which define Christian mission. 
None, however, should follow the temptation of believ¬ 
ing that “we are doing all we can” or that “nothing needs 
to be changed.” 

Needs and opportunities are before us in every place. 
It is through our congregations—through our renewed 
congregating—that needs will be met and God’s work 
will be done!11 

Renewed congregations would carry on God’s work in 
the world. 

Those congregations that went through the process 
of self-evaluation often discovered that their parish¬ 
ioners shared an interest in adult Christian education. 
Episcopalians of the 1950s had concentrated their ed¬ 
ucational efforts on the products of the baby boom. 
Emptying Sunday school classes, a new interest in 
Scripture sparked in part by the charismatic move¬ 
ment, and the need to acclimate parishioners to a re¬ 
vised liturgy combined to produce a new appreciation 
among Episcopalians for Christian education of adults. 

A variety of groups and individuals provided educa¬ 
tional materials for adults. The Diocese of Colorado 
introduced a lectionary-based church school series 
designed for use with all ages. Morehouse-Barlow 
published an Anglican Study Series, and Seabury 
Press released a new Church’s Teaching Series for 
adults. Contributers included Sewanee deans Urban 
T. Holmes (1930-81) and John Booty (b. 1925); Duke 
Divinity School professor John H. Westerhoff III (b. 
1928); Episcopal Divinity School professor Robert 
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Bennett (b. 1933); Seabury-Western dean O.C. Edwards 
(b. 1928), Union Theological Seminary (New York) pro¬ 
fessor Richard Norris (b. 1930), Nashotah House and 
Church Divinity School of the Pacific professor Louis 
Weil (b. 1935); Virginia Seminary professor Charles 
Price; College of Preachers (Washington, D.C.) Director 
Earl Brill (b. 1925); General Seminary faculty member 
Rachel Hosmer (1908-88), and General faculty mem¬ 
ber and later Grace Cathedral (California) dean Alan 
Jones (b. 1940). 

Not all of the increasingly popular educational ma¬ 
terials were designed for use with Sunday morning 
adult class or confirmation preparation. The School 
of Theology of the University of the South’s Education 
for Ministry program (EFM) provided adults, for exam¬ 
ple, with trained mentors and an intensive four-year 
curriculum. The Cursillo Movement and Marriage 
Encounter, both initially products of the Roman 
Catholic Church,-employed weekend retreats in order 
to teach about the Christian faith and about Christian 
marriage. The Shalem Institute in Washington, D.C. 
(1979), provided training for those interested in spiri¬ 
tual direction. New York’s Trinity Institute, which 
began to offer conferences on current intellectual is¬ 
sues in the life of the church in 1970, had by the 
1980s expanded its program in order to offer courses 
on the West Coast as well. Trinity School for Ministry, 
a new Episcopal seminary in Ambridge, Pennsylvania 
(founded in 1975, accredited in 1985), sought to pro¬ 
vide a theological education with a particular empha¬ 
sis on renewal and evangelism. 

Nor was the interest in education limited only to 
adults. The Colorado lectionary series included lessons 
for all ages. Virginia Seminary created the Center for 
the Ministry of Teaching (1985) in order to equip clergy 
and others for the education of children. The center’s 
director, Christian education professor Locke E. 
Bowman (b. 1927), initiated a monthly newspaper (The 
Episcopal Teacher), a master’s degree program in 
Christian education (1990), and a new Sunday school 
curriculum (Episcopal Children’s Curriculum) to support 
and encourage those who served in Sunday schools. 

The Episcopal Church’s new appreciation for 
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Christian education and its increasing consensus on 
charismatic renewal offered a measure of hope not 
only to members of the denomination but also to some 
outside of it. Denominational lines continued to be 
fluid as they had been in the 1970s, but certain differ¬ 
ences were evident. Those who entered the Episcopal 
Church from other denominations in the 1970s came 
most often from mainline Protestant denominations, 
particularly from the Methodist and Presbyterian tradi¬ 
tions. While former Methodists and Presbyterians con¬ 
tinued to represent a significant percentage of converts 
to the Episcopal Church in the 1980s (26 and 14.5 per¬ 
cent respectively in a 1982 report to General 
Convention), an increasing number of former Roman 
Catholics (19.3 percent) and Baptists (16.9 percent) 
found a home in the Episcopal Church as well.12 

Roman Catholics, oriented in a liturgical tradition 
that bore increasing similarity to that of the Episcopal 
Church, often came to the Episcopal Church because 
of its understanding of authority, pastoral care, and 
the ministry of the laity. Author, social reformer, and 
leading Roman Catholic layman John Cogley 
(1916-76) cited such motives for his conversion to 
the Episcopal Church (1973) in his A Canterbury Tale: 
Experiences and Reflections, 1916-1976 (1976). 
Cogley, who entered the ordination process and was 
ordained to the diaconate in the Episcopal Church, 
died shortly after the completion of the book. Many 
others would, however, follow in his footsteps. 

In contrast to Roman Catholics, Baptists and those 
of other evangelical backgrounds were often attracted 
by a liturgical and historical tradition, which could 
provide a context for personal faith. Southern Baptist 
pastor John Claypool (b. 1930) of the Second Baptist 
Church of Lubbock, Texas, who declared his intention 
in 1985 to prepare for the ordained ministry in the 
Episcopal Church, spoke of the sense of mystery that 
he had found in Episcopal worship.13 In a book sug¬ 
gestively titled Evangelicals on the Canterbury Trail 
(1985), Robert E. Webber told the story of six evangel¬ 
ical converts with similar experiences. 

Some Pentecostals were also attracted to the Epis¬ 
copal Church’s balance of tradition and renewal. In a 

281 



A History of the Episcopal Church 

highly publicized service in Valdosta, Georgia, in 
1990, former Pentecostal clergyman Stan White led 
his independent congregation into the Episcopal 
Church. More than 200 parishioners were confirmed 
by Bishop Harry Shipps of Georgia.14 

As the examples of Claypool and White indicated, 
many of those who came to the Episcopal Church 
were in the South and West. The church’s geographi¬ 
cal distribution had changed markedly between 1926 
and 1980, with the percentage of the church’s mem¬ 
bership falling in the East (from 52.5 to 32.3 percent) 
and Midwest (from 19 to 17 percent) and rising in the 
South (from 20.6 to 36.1 percent) and West (from 7.9 
to 14.6 percent).15 While 1980 parochial and census 
data indicated that Episcopalians continued to com¬ 
pose the highest percentage of the general population 
in dioceses on the East Cost, the shifting population 
patterns meant that the Northwest and the Sunbelt 
were second and third highest in density. Episcopal 
strength as a percentage of the population remained 
lowest in the Mississippi Valley states in which the 
church had had such a late start in western missions. 

The Church in the World 

Episcopalians of the 1980s did not see members of 
other denominations only as potential converts. 
Indeed, a number of factors combined to make the 
1980s a period in which American Episcopalians were 
particularly aware that their predominantly white 
American church body was only a tiny element within 
Christ’s Church. 

One contributing factor was a change taking place 
within the Anglican Communion itself. Anglican mis¬ 
sionaries, particularly in the nineteenth century, had 
established churches in Africa, Asia, and Latin 
America. Though a growing percentage of parish¬ 
ioners were native to these Third World missionary 
dioceses, prior to 1960 many priests and virtually all 
of the bishops were from Britain, North America, 
Australia, or New Zealand. The post-World War II in¬ 
dependence movement made this arrangement in¬ 
creasingly untenable. As the colonial era came to an 
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Table 7. Geographical Distribution of 
Episcopalians in Order of Percentage of General 

Population in 1980 

(Size indicates ranking by number of baptized members.) 
Diocese Baptized Size Percentage Diocese Baptized Size Percentage 

1. Rhode Island 39.826 21 4.20 49. Montana 8,478 85 1.08 
2. Virginia 77.413 6 3.39 50. Hawaii 10,248 80 1.06 
3. Connecticut 105,054 2 3.38 51. Atlanta 39,510 24 1.05 
4. Easton 9,480 82 3.20 52. Idaho 7,468 86 1.02 
5. Delaware 18.506 55 3.11 53. West VA 19,219 52 1.00 
6. Central NY 44,613 17 2.67 54. Minnesota 39,871 20 0.98 
7. Massachusetts 110,929 1 2.62 55. Rio Grande 18,068 57 0.98 
8. Wyoming 12,197 74 2.60 56. Kansas 17,789 58 0.98 
9. Albany 39,232 25 2.54 57. Nebraska 15,197 67 0.97 

10. Maryland 61,639 11 2.41 58. Erie (NW PA) 9,664 81 0.97 
11. Washington 46,105 16 2.29 59. Louisiana 21,963 44 0.96 
12. Pennsylvania 83,062 4 2.26 60. Georgia 16,290 66 0.95 

13. Bethlehem 22,938 42 2.23 61. West MO 18,891 54 0.93 

14. Southern VA 38,451 27 2.14 62. Tennessee 41,432 19 0.90 

15. Vermont 10,717 78 2.10 63. Western LA 16,686 65 0.89 

16. Florida 26,734 34 2.03 64. Arizona 23,998 40 0.88 

17. Western MA 29,009 33 2.02 65. Ohio 55,287 14 0.87 

18. Rochester 21,885 45 1.95 66. Camino Real 16,822 64 0.86 

19. New Jersey 78,471 5 1.93 67. Central PA 20,847 48 0.85 

20. South Carolina 25,495 38 1.92 68. NW Texas 11,938 75 0.84 

21. South Dakota 13,345 73 1.90 69. Fond Du Lac 11,229 77 0.84 

22. New Hampshire 17,359 61 1.89 70. San Diego 21,481 46 0.82 

23. Maine 20,902 47 1.86 71. Northern CA 20,733 49 0.81 

24. Newark 60,832 12 1.84 72. Pittsburgh 24,347 39 0.80 

25. Southwest FL 39,588 23 1.70 73. Alabama 23,761 41 0.80 

26. Eastern Oregon 5,912 87 1.67 74. Mississippi 20,119 50 0.80 

27. Western NY 26,612 35 1.65 75. Western Ml 17,441 60 0.78 

28. Central FL 33,570 31 1.59 76. Oklahoma 22,751 43 0.75 

29. New York 75,902 8 1.56 77. Southern Ohio 33,796 30 0.74 

30. Upper SC 26,149 36 1.46 78. Arkansas 16,915 63 0.74 

31. Alaska 5,677 89 1.41 79. Chicago 58,763 13 0.73 

32. Colorado 39,778 22 1.38 80. Milwaukee 18,430 56 0.71 

33. Texas 76,265 7 1.37 81. Nevada 5,704 88 0.71 

34. Long Island 91,685 3 1.36 82. San Joaquin 14,794 68 0.69 

35. Northern Ml 4,245 92 1.33 83. Western KS 3,652 94 0.68 

36. North Carolina 42,569 18 1.32 84. Los Angeles 74,341 9 0.67 

37. Dallas 50,748 15 1.29 85. Iowa 19,091 53 0.66 

38. Cen. Gulf Coast 19,959 51 1.29 86. Missouri 17,627 59 0.61 

39. Olympia 37,807 29 1.22 87. Kentucky 11,495 76 0.60 

40. East Carolina 17,231 62 1.20 88. North Dakota 3,789 93 0.58 

41. Southeastern FL 39,145 26 1.17 89. Quincy 4,826 91 0.57 

42. California 37,934 28 1.17 90. Lexington 9,208 84 0.53 

43. Southwestern VA 14,602 69 1.15 91. Northern IN 10,408 79 0.47 

44. Western NC 13,821 72 1.13 92. Eau Claire 3,503 95 0.47 

45. Spokane 13,905 70 1.13 93. Indianapolis 14,434 70 0.40 

46. Oregon 25,583 37 1.12 94. Springfield 9,371 83 0.37 

47. Michigan 74,110 10 1.11 95. Utah 4,877 90 0.33 

48. West Texas 30,046 32 1.09 TOTALS 2,784,040 1.23 
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Source: Figures are based on the 1980 parochial reports 
published in The Episcopal Church Annual 1982 (Wilton, 
Conn.: Morehouse-Barlow, 1982) and NUSTATS, Inc.’s 
Hispanic Population in the U. S. Episcopal Church: 
Dioceses Sourcebook (New York: prepared for the National 
Hispanic Office of the Episcopal Church Center, 1988). 

end, native clergy gradually replaced foreign mission¬ 
aries. With an indigenous leadership, many of these 
churches began to grow rapidly, not only evangelizing 
the population of their own nations, but also crossing 
national boundaries into such nations as Zaire that 
had never been English or American colonies. These 
growing Third World churches increasing took their 
places as independent provinces of the Anglican Com¬ 
munion. In 1982, for example, the Episcopal Church 
in Liberia, long a missionary diocese of the Episcopal 
Church in the USA, joined other West African nations 
in the previously established Church of the Province 
of West Africa. George Daniel Browne (b. 1933), the 
first native born Liberian to serve as a diocesan 
bishop, became the province’s archbishop. In 1990 
the Episcopal Church in the Philippines followed suit, 
becoming an independent province. 

The Anglican bishops who gathered each decade at 
the Lambeth Conference were aware of the shifting 
population within their communion. Issues of impor¬ 
tance to Third World bishops became increasingly im¬ 
portant on the bishops’ agenda. "Structural violence" 
—oppression by existing governmental, social, and 
economic institutions—was, for example, a central 
concern in the 1988 Lambeth report on Christianity 
and the social order.16 It was a subject with which 
many Third World Anglicans had intimate knowledge. 
Idi Amin’s government in Uganda was, for example, 
responsible for the arrest, torture, and execution of 
Archbishop Janani Luwum (1977). The government of 
El Salvador or its right-wing terrorist supporters as¬ 
sassinated director Rosa Judith Cisneros of a church- 
sponsored social service agency (1981) and killed 
seven members of a church run farm cooperative 
(1983). 
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Table 8. The Anglican Communion 
Province or national church Members General population Percenta, 
England (and Europe) 25,000,000 47,300,000 53 
Nigeria 3,900,000 97,000,000 4 
Australia 3,700,000 15,600,000 24 
The Episcopal Church (USA) 2,500,000 225,000,000 1 
Sudan 390,000 27,000,000 1 

to 2,500,000 to 9 
Canada 2,400,000 25,500,000 9 
Southern Africa 2,400,000 50,700,000 5 
Uganda 2,200,000 15,500,000 14 
Kenya 1,300,000 22,000,000 6 
Tanzania 1,000,000 23,400,000 4 
West Indies 770,000 4,400,000 18 
Burundi, Rwanda and Zaire 700,000 35,700,000 2 
Central Africa 600,000 21,900,000 3 
Ireland 
Extraprovincial dioceses 

410,000 4,900,000 8 

in Continental Europe 300,000 
New Zealand 200,000 3,200,000 6 
Papua New Guinea 183,000 3,400,000 5 
West Africa 132,000 34,800,000 0.38 
Wales 116,000 2,8000,000 0.41 
East Asia more than 98,000 
Melanesia 88,000 443,000 20 
The Pilippines 86,000 52,200,000 0.16 
Indian Ocean 83,000 9,800,000 1 
Brazil 65,000 141,300,000 0.05 
Scotland 60,000 5,000,000 1 
Japan 60,000 120,000,000 0.05 
Sri Lanka 
Extraprovincial dioceses in 

55,000 16,5000,000 0.03 

Caribbean and Central America 49,000 
Episcopal Church (Province IX) 46,000 134,900,000 0.03 
Burma 42,000 29,000,000 0.14 
Jerusalem and the Middle East 30,000 152,000,000 0.02 
Southern Cone of 

South American 27,000 82,000,000 0.03 

TOTAL 48,990,000 
to 51,100,000 

Note: The above figures do not include churches in India, 
Pakistan, Bangladesh, or China. Anglicans in the first three 
countries have voluntarily united with Christians of other 
traditions to form the Church of North India, the Church of 
South India, the Church of Pakistan, and the Church of 
Bangladesh. The government of the People’s Republic of 
China required Protestants to unite under a self-governing, 
self-propagating, and self-supporting national Christian 
Council. 

Source: Charles H. Long, ed., Who Are the Anglicans? (Cin¬ 
cinnati, Ohio: Forward Movement, 1988). 
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The bishops who met at Lambeth recognized, how¬ 
ever, that a decennial gathering of prelates did not 
provide sufficient opportunity for discussion of issues 
of common concern to the members of the Anglican 
Communion. Three successive conferences, therefore, 
established bodies to provide additional opportunities 
for Anglicans to confer with one another. Lambeth 
1948 created the Advisory Council on Missionary 
Strategy. Lambeth 1958 formed the Lambeth 
Consultative Body. Lambeth 1968 replaced both with 
the Anglican Consultative Council, which was com¬ 
posed of one to three representatives from each 
province in the Anglican Communion. Unlike the 
Lambeth Conferences, which always met in England 
with the Archbishop of Canterbury presiding, the 
Consulative Council varied its place of meeting and 
elected its own chair. The location of the first Council 
(Limuru, Kenya, in 1971) and its choice of chair 
(Nigerian high court judge Louis Mbanefo) bore wit¬ 
ness to the increasingly international character of the 
Anglican Communion. 

Those who attended the second gathering of the 
Council (Dublin, Ireland, 1973) established the 
ground rules for missionary activity in the postcolo¬ 
nial age. The primary responsibility for mission, they 
suggested, belonged to the indigenous church. 
Churches in the industrialized world should no longer 
set the agenda for Third World churches. The Council 
initiated a Partners in Missions consultation program 
through which provinces could decide jointly on di¬ 
rections to follow. 

As Archbishop of Canterbury Robert Runcie told the 
1985 General Convention, the Anglican Communion 
became decreasingly English: 

We have developed into a worldwide family of Churches. 
Today there are 70 million members of what is arguably 
the second most widely distributed body of Christians. 
No longer are we identified by having some kind of 
English heritage. English is today the second language 
of the Communion. There are more black members than 
white. Our local diversities span the spectrum of the 
world’s races, needs, and aspirations. We have only to 
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think of Bishop Tutu’s courageous witness in South 
Africa to be reminded that we are no longer a Church of 
the white middle classes allied only to the prosperous 
western world.”17 

Archbishop Runcie cited the example of South African 
archbishop Desmond Tutu, the leader of peaceful op¬ 
position to apartheid. The bishop was a speaker at 
the 1982 General Convention and the winner of the 
1984 Nobel peace prize. 

Fig. 54. Desmond Tutu in a 1989 meeting with Pre¬ 
siding Bishop Edmond Browning 

In the 1970s, some Episcopalians used this reorien¬ 
tation of mission strategy as a rationale for decreased 
giving to mission at a time in which the national 
church was facing budgetary problems. By the 1980s, 
however, such organizations as the Episcopal Church 
Missionary Community (formed in 1974), the U.S. 
branches of the South American Missionary Society 
(1976) and the Society for Promoting Christian 
Knowledge (1983), the Seminaries’ Consultation on 
Mission (1978) and the Episcopal World Mission 
(1982) had helped to spark an interest in the now 
more cooperative overseas missionary work. 

Immigration to the United States, accelerated by po¬ 
litical instability in Central America and Southeast 
Asia to the point that immigration in the 1980’s was 
the second highest of any decade in the nation’s his- 

287 



A History of the Episcopal Church 

tory, also had an effect on the Episcopal Church. 
Cuban Episcopalians, for example, played an instru¬ 
mental role in the expansion of Hispanic ministry. 
The Marxist policy of Fidel Castro devastated the Epis¬ 
copal Church in Cuba, but the Cuban Episcopalians 
who fled to the United States in the 1960s were by the 
1970s providing leadership for the creation of 
Hispanic congregations in the United States and 
Central America. Joined by Hispanics of other nation¬ 
alities, they created a new awareness about America’s 
largest linguistic minority. The 1985 Gallup Religion 
in America survey indicated 3 percent of American 
Episcopalians were of Hispanic background, the sec¬ 
ond highest percentage for the Protestant denomina¬ 
tions surveyed.18 Three years later a survey of 
theological students showed that the percentage of 
Hispanic people preparing for the ministry in the 
Episcopal Church (4 percent) was second only to that 
of the Roman Catholic Church (5%).19 A bilingual St. 
Augustine College in Chicago (which joined the Asso¬ 
ciation of Episcopal Colleges in 1988), the Episcopal 
Theological Seminary of the Southwest’s Hispanic 
Center (1974), and the Instituto Pastoral Hispano of 
Stamford, Connecticut (1977), helped prepare clergy 
for this expanding Hispanic ministry. Forward 
Movement Publications also began to include selec¬ 
tions in Spanish in its catalogue (1988). 

Episcopalians were active in other ethnic ministries 
as well. In the fourteen years after the creation of the 
Episcopal Asiamerica Ministry Office of the national 
church in 1973, the number of Asian and Pacific 
parishes and missions in the United States increased 
from sixteen to sixty.20 The Episcopal Church also 
provided assistance to more than twenty Mar Thoma 
congregations of Indian immigrants. Others worked 
with renewed interest among Native Americans. In 
1985, a gathering of Episcopalians interested in and 
involved in Native American ministry designated 
Seabury-Western Seminary in Chicago as the center 
for theological education. By 1989, the number of or¬ 
dained Native Americans was triple what it had been 
just fifteen years before.21 The General Convention’s 
creation of the Navajoland Area Mission (1979) of 
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Arizona, New Mexico, and Utah also indicated a will¬ 
ingness to try new approaches to Native American 
ministry. In 1990, Steven Tsosie Plummer (b. 1944), 
who had been the first Navajo priest (1967), was con¬ 
secrated as bishop of the new diocese. In the follow¬ 
ing year Alaska, a diocese of which one half of the 
communicants were American Indian or Eskimo, con¬ 
secrated Steven Charleston (Chochtaw, b. 1949) as 
bishop. 

The awareness that the Anglican Communion itself 
was a diverse fellowship may have contributed to 
Episcopalians’ greater willingness to enter ecumenical 
discussions with other Christian denominations. In 
1982, the participants in the International Anglican- 
Roman Catholic Dialogue presented agreed state¬ 
ments on the eucharist, the priesthood, and the 
authority of the church for study by their respective 
denominations. In the same year, the Episcopal 
Church began “interim eucharistic sharing" with 
Christians of another tradition. The relationship, 
forged with three Lutheran bodies, was the first in 
which Episcopalians as a denomination had engaged 
in joint celebrations of the eucharist. In January 
1983, Bishop John Allin and three Lutheran bishops 
presided at a festival celebration at the National 
Cathedral that inaugurated the sharing. Eight years 
later Episcopal and Lutheran leaders announced a ten¬ 
tative concordat involving mutual recognition of min¬ 
istry and sharing of apostolic succession, proposals 
that, if approved by both churches’ legislative bodies, 
would bring full communion. Episcopalians also par¬ 
ticipated in international ecumenical discussions with 
Orthodox (beginning in 1966), Reformed (beginning in 
1978), and Methodist (scheduled to begin in 1992) 
churches. In the U.S. Episcopalians joined in the con¬ 
tinuing work of the Consultation on Church Union 
(COCU), which began in 1962. 

In 1985, the General Convention elected Bishop of 
Hawaii Edmond Lee Browning (b. 1929) to succeed 
John Allin as presiding bishop of the Episcopal 
Church. Reflecting on the character of the church in 
his acceptance speech, Browning told the convention 
that he believed “that diversity is our strength.”22 His 
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Fig. 55. The celebration of the eucharist at Edmond 
Browning’s Service of Institution in January 1986 
brought together (left to right): John Allin, twenty- 
third presiding bishop; Browning; John Walker, 
Bishop of Washington; John Wantanabe, Primate of 
Japan; and Desmond Tutu, Primate of the Church of 
the Province of Southern Africa 

style as presiding bishop more clearly reflected the 
increasingly international character of the Anglican 
Communion than had that of any of his predecessors. 
He traveled widely and spoke out on international is¬ 
sues. In 1989, when the government of El Salvador 
arrested a group of clergy and church workers from a 
variety of denominations (included nineteen 
Episcopalians) for suspected opposition to the gov¬ 
ernment, he both sent a team of bishops to investi¬ 
gate and arranged for a meeting between President 
Alfredo Christianti of El Salvador and a group of ecu¬ 
menical church leaders at the Episcopal Church 
Center in New York. In January of 1991, as Episcopal 
layman George Bush was preparing for war with Iraq, 
Browning called for restraint and continued negotia¬ 
tions. 

By the time of the 1988 General Convention, many in 
the church felt it was time to recommit the church to 
the basic task of evangelism. The presiding bishop and 
Executive Council suggested a series of mission imper¬ 
atives for the following triennium in which evangelism 
figured prominently. The General Convention as a 
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whole, moreover, responded to Browning’s initiative 
and to a resolution of the 1988 Lambeth Conference by 
designating the 1990s as a decade of evangelism. The 
convention called upon all Episcopalians to share their 
faith in Jesus Christ with others. 

The success of such an effort required the coopera¬ 
tion and commitment of the church at large. Some 
obstacles to such unity remained, however. In partic¬ 
ular, there were two potential sources of friction late 
in the decade: (1) the formation by the Evangelical 
and Catholic Mission of the Episcopal Synod of 
America (Fort Worth, Texas, June 1989), which would 
provide male episcopal visitors for congregations op¬ 
posed to women’s ordination;23 and (2) Bishop John S. 
Spong (b. 1931) of Newark’s testing of the 1979 
General Convention resolution on sexuality by ordain¬ 
ing practicing homosexual Robert Williams (b. 1955) 
to the priesthood (December 16, 1989). 

Neither of the two events seemed, however, to 
cause the major disputes that some feared. A year 
after the formation of the synod, members of the 
Evangelical and Catholic Mission had still not at¬ 
tempted to carry out their program for visitor bish¬ 
ops.24 A strong negative response from other bishops 
and further revelations about Robert Williams’s atti¬ 
tudes on sexual morality, moreover, led Bishop Spong 
to accept Williams’s resignation and call for his inves¬ 
tigation.25 

In March 1990, Bishop Browning announced the re¬ 
lease of a special Gallup poll indicating general health 
in the church. It found that the church was not “suf¬ 
fering from a major crisis of identity” and that 
Episcopalians had “a fairly clear sense of direction 
and mission.” The report revealed that Episcopalians 
were “substantially orthodox in religious beliefs,” yet 
“open to change and new expressions of faith.” 
Browning commented that while the poll offered affir¬ 
mation, it was also the “perfect challenge as we enter 
the Decade of Evangelism.”26 

291 



NOTES 

1. "Report of the Committee on the State of the 
Church,” in The Blue Book: Reports of the Committees, 
Commissions, Boards, and Agencies of the General 
Convention of the Episcopal Church (produced for the 
General Convention by Seabury Professional Services, 
1982), 320. 

2. Episcopal parochial reports included two member¬ 
ship figures: communicants and baptized members. Prior 
to 1986, parish clergy were asked to justify the number of 
communicants they reported by a series of computations. 
(The number of new confirmations, receptions, transfers, 
and restorations from the inactive list was added to the 
previous year’s number, from which deaths, transfers, and 
those moved to the inactive list were subtracted.) In the 
pre-1986 forms, however, parish clergy simply stated the 
number of baptized people in the parish. The 1986 forms, 
which added the designation “became inactive or left with¬ 
out transfer" under the listing of baptized people, appar¬ 
ently caused clergy to scrutinize the baptized people 
figures more closely. As a result, the number of baptized 
people dropped from 2,972,607 (1985) to 2,504,507 (1986). 
The number of communicants in good standing, redesig¬ 
nated as the more restrictive category of “Confirmed 
Communicants in Good Standing,” dipped from 1,881,250 
to 1,772,271. 

The 1986 parochial reports differed from earlier reports 
in a third way. Pentecost replaced Trinity as one of the 
four key Sundays on which attendance was reported. 

3. Statistical summaries provided by Barbara Kelleher, 
administrative assistant to the Episcopal Church’s statisti¬ 
cal officer, Episcopal Church Center, 815 Second Avenue, 
New York, New York. Attendance figures are based on the 
totals for 1 Lent, Easter, 1 Advent, and Trinity (pre-1986) or 
Pentecost (post-1986). The average attendance for these 
four Sundays in 1980 was 1,051,818. In 1988, it had risen 
to 1,081,426. 
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The number of baptized members changed by less than 
1.7 percent between 1980 (2,784,040) and 1985 
(2,739,422). 

4. Religion in America, 50 Years: 1939-1985 (Princeton, 
N.J.: Princeton Religion Research Center, 1985), 27. 

5. Wade C. Roof and William McKinney, American 
Mainline Religion: Its Changing Shape and Future (New 
Brunswick: Rutgers University Press, 1987), 142, 200. 

Roof and McKinney based their figures on racial justice 
on a survey that asked about attitudes toward such ques¬ 
tions as open housing and mixed socializing. The twenty- 
three groups included in the sample were identified as 
Episcopalians, United Church of Christ, Presbyterians, 
Methodists, Lutherans, Christians (Disciples of Christ), 
Northern Baptists, Reformed, the Southern Baptists, 
Churches of Christ, Evangelicals/Fundamentalists, 
Nazarenes, Pentecostals/Holiness, Assemblies of God, 
Churches of God, Seventh-Day Adventists, Catholics, Jews, 
Mormons, Jehovah’s Witnesses, Christian Scientists, 
Unitarian-Universalists, and those with no religious prefer¬ 
ence. Episcopalians scored highest on the survey (i.e., 
were most open to integrated housing and socializing). 
Unitarians, Christian Scientists, and Jews were second, 
third, and fourth. On the other end of the scale, members 
of the Churches of God and Southern Baptists had the least 
progressive views. 

The eighteen predominantly white denominations for 
which Roof and McKinney provided figures on black mem¬ 
bership were the Episcopal Church, the United Church of 
Christ, the United Presbyterian Church, the Presbyterian 
Church in the U.S., the United Methodist Church, the 
Lutheran Church in America, the Lutheran 
Church-Missiouri Synod, the Christian Church (Disciples of 
Christ), the American Baptist Church, the Christian 
Reformed Church, the Reformed Church in America, the 
Southern Baptist Convention, the Churches of Christ, the 
Church of the Nazarene, the Church of God (Cleveland, 
Tenn.), the Christian and Missionary Alliance, the Seventh- 
Day Adventist, and the Roman Catholic Church. Of these 
denominations, only the American Baptist Church (27.1 
percent), the Seventh-Day Adventist (27.1 percent), and the 
Churches of Christ (8.1 percent) had higher percentages of 
black membership. The Southern Baptist Convention (0.6 
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percent), the Christian Reformed Church (0.6 percent), and 
the Christian and Missionary Alliance (0.6 percent) had the 
smallest percentage of black membership. 

The majority of black American Christians are members 
of the seven predominantly black denominations: the 
African Methodist Episcopal Church, the African Methodist 
Episcopal Zion Church, the Christian Methodist Episcopal 
Church, the National Baptist Convention USA, the National 
Baptist Convention of America, the Progressive National 
Baptist Convention, and the Church of God in Christ. 

6. “Introduction,” in Commentary on Prayer Book 
Studies 30 Containing Supplemental Liturgical Texts (New 
York: Church Hymnal Corporation, 1989), c-15. 

The intention of the texts was to make references to hu¬ 
mankind in such a way as to avoid words such as man, 
which for many had come to denote only males, and to 
supplement the primarily male imagery used for God with 
some more feminine biblical images. A first text, titled 
Liturgical Texts for Evaluation, was used in a limited num¬ 
ber of evaluation centers in the fall of 1987. Following ap¬ 
proval for additional study by the 1988 General 
Convention, a second text, Prayer Book Studies 30 (1989), 
was used in a wider number of centers. 

If given approval by General Convention, the final text 
will probably have a status much like the Short Book of 
Common Prayer of the Episcopal Church in the Common 
Speech of Today (1970)—i.e., that it be authorized for use in 
specific situations by diocesan bishops as an alternative to 
the prayer book. The General Convention of 1967 autho¬ 
rized the Short Book of Common Prayer as a result of a re¬ 
quest from Episcopalians in Alaska. 

7. Margaret V. Uyeki, “Over Two Hundred New 
Churches in Five Years!” Into the World (New York: 
Education for Mission and Ministry Unit of the Episcopal 
Church Center), (July-September 1984): 1. 

8. Ronald L. Reed, “Good News in Financial 
Stewardship,” in Stewardship Report (New York: Office of 
Stewardship of the Episcopal Church Center, summer 
1987), 7. 

9. Eugene V. N. Goetchius and Charles P. Price, The 
Gifts of God (Wilton, Conn.: Morehouse-Barlow, 1984), 30. 

10. Ibid., 33-34. 
11. Guide for Congregational Self-Evaluation (New York: 
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Seabury Profession Services, n.d.). i. 
12. “Report of the Committee on the State of the 

Church,” 320. 
13. The Episcopalian 150 (November 1985):2. 
14. Robert Libby, “Newest Episcopalians are spirited 

group,” Episcopal Life 1 (June 1990):6. 
15. Roof and McKinney, Mainline Religions, 131. 
16. “Christianity and the Social Order,” in The Working 

Papers for the Lambeth Conference 1988 (Paper prepared at 
the Saint Augustine’s Seminary, held at Blackheath, London, 
England, 29 July-7 August 1987), 21-24. 

17. The Episcopalian 150 (October 1985): 15. 
18. Religion in America, 35-37. 
19. Ellis L. Larsen and James M. Shopshire, “A Profile of 

Contemporary Seminarians,” Theological Education 24 
(spring 1988): 101. 

20. Figures supplied by the Asiamerica Office of the 
Episcopal Church, 815 Second Avenue, New York, New York. 

21. Owanah Anderson, “NCIW and Seabury-Western 
Cooperate to Educate Clergy for Indian Country,” The 
Episcopalian 154 (May 1989):f. 

22. The Episcopalian 150 (October 1985):6. 
23. The ordination of Barbara Harris to the episcopate, an 

event attended by sixty-three bishops, sparked the calling 
of the synod in Fort Worth, Texas. The resolutions adopted 
at Fort Worth provided for a multistep procedure for those 
congregations desiring a male episcopal visitor. The rector 
of the congregation would apply to the bishop designated 
to visit in his geographical area. The bishop would then 
seek permission of the diocesan bishop for the visit. If 
permission were denied, the bishop would then consult 
with the presiding bishop in accordance with a procedure 
adopted by the 1988 General Convention. If the presiding 
bishop failed to mediate an agreement, the bishop would 
“nonetheless act in accordance with their mission given by 
consecration, obey God, and minister as requested.” See 
“Resolutions of the Synod," resolutions adopted at the 
meeting of the Fort Worth Synod, June 1-3, 1989. 

The strongest support for the synod came from the 
Midwest, from which three (William L. Stevens of Fond du 
Lac, Edward McBurney of Quincy, and William Wantland of 
Eau Claire) of the six bishops came. Members of the 
Catholic Fellowship of the Episcopal Church, formed in 

295 



A History of the Episcopal Church 

1983 by those who affirmed “the appropriateness of the or¬ 
dination of women and of the authorized Book of Common 
Prayer,” attempted to make clear, however, that the Fort 
Worth group did not represent the opinions of all who were 
committed to “the catholic tradition in Anglicanism.” By the 
end of 1990, women were being ordained in 110 of the 120 
domestic dioceses in the Episcopal Church. 

24. One of the six active bishops to participate in the 
synod, William L. Stevens of Fond du Lac, indicated that the 
provision for visitor bishops would only be used in a dio¬ 
cese with no male bishop, a condition that existed in no 
American diocese. See William L. Stevens, letter published 
in The Episcopalian 154 (October 1989):30. 

25. The opposition to Spong included a statement by 
Bishop Browning and the nine bishops who made up his 
Council of Advice that they “disassociated” themselves 
from the ordination. The House of Bishops voted to “affirm 
and support” the statement of disassociation at its 
September 1990 meeting. Undaunted, Spong responded 
with a book (Rescuing the Bible from Fundamentalism, 
1991) in which he alleged that St. Paul was a homosexual. 

Robert Williams revealed in a symposium of same-sex 
marriage held in Michigan (January 13, 1990) that he be¬ 
lieved both monogamy and celibacy to be unnatural. 
Spong asked his Commission on Ministry to investigate 
whether or not Williams made false statements during his 
ordination process. See “Gay priest in Newark resigns min¬ 
istry amid charges that he misrepresented his views on 
celibacy and monogamy,” Episcopal News Service press re¬ 
lease (8 February 1990), 2-4; and “Presiding Bishop and 
Council of Advice disassociate themselves from ordination 
of gay priest in Newark,” Episcopal News Service press re¬ 
lease (21 February 1990), 2-3. 

26. Kay Collier-Slone and James Solheim, “Executive 
Council Struggles with Statement on Newark Ordination of 
a Homosexual, receives Gallup Study,” Episcopal News 
Service press release (14 March 1990), 1-2. 
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