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Drink Ye All of This: The Episcopal
Church and the Temperance
Movement
DAVID M. GOLDBERG

It has been generally assumed that the Episcopal Church was ap-

athetic toward the temperance movement of the nineteenth and
early twentieth centuries.1 This assumption has informed the
church’s discussions on alcohol consumption and the treatment
of addiction. In June of 2015, the General Convention of the
Episcopal Church passed a resolution calling for the church to
‘‘confront and repent’’ of its ‘‘complicity in a culture of alcohol,
denial, and enabling’’ and to advocate for public resources to
‘‘respond with pastoral care and accountability’’ to those facing
alcohol addiction.2 Prior to this, the church last formally considered its attitude toward alcohol in 1985, passing a resolution
which presumed that the church had never advocated for prohibition or any legislative platform regarding alcohol awareness.3
These resolutions belie the denomination’s rich history of conscientious and pastoral engagement with alcohol addiction.
In the seventeenth and eighteenth centuries, American Anglicans taught temperance in the spirit of classical philosophy and
theology. Temperance was not considered the sum of all virtues,

1

Ken Burns and Lynn Novick, Ken Burns: Prohibition (PBS, 2011). In his 2011
documentary, Burns maintains that all Protestant denominations except the
Lutherans and Episcopalians supported prohibition.
2
‘‘Resolution A158’’ and ‘‘Resolution A159’’ in Reports to the 78th General
Convention, June 25-July 3, 2015 (New York, 2015).
3
‘‘Resolution A083’’ in Journal of the General Convention of the Protestant Episcopal Church in the United States of America, 1985 (New York, 1985).
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but moderation in drink was recognized as a scriptural command
and mark of election. While drunkenness had been commonly
preached against by both colonial Puritans and Anglicans, an injunction to total abstinence on the part of either was nearly unheard
of.4 Increase Mather was in agreement with most seventeenth and
eighteenth century Christians when he proclaimed, ‘‘Drink is in
itself a good creature of God, and to be received with thankfulness;
the wine is from God, but the drunkard is from the Devil.’’5 Canon
XIII of the church’s 1789 canons denounced drunkenness and the
frequenting of taverns on the part of clergy, but only among a
substantial list of other vices punishable by ecclesiastical censure,
suspension, or degradation.6 Though there were efforts made
around the turn of the nineteenth century to formally specify immoral practices unbecoming of church members,7 such motions
failed because activities such as drinking, attending balls, or going
to the theater were seen as ‘‘dangerous’’ but were not considered
sins in themselves.8 The Rt. Reverend John Henry Hobart of New
York encouraged moderation in drinking rather than abstinence
in his 1826 Church Catechism9 and wine was commonly served into
the early nineteenth century at ecclesiastical events.10
Between 1800 and 1830 the nascent United States of America
witnessed such a spike in annual per capita consumption of

4
W. J. Rorabaugh, The Alcoholic Republic, an American Tradition (New York,
1979), 26.
5
Ibid., 30.
6
Constitution and Canons for the Government of the Protestant Episcopal Church in
the United States of America Adopted in General Conventions, 1789-1922 (New York,
1924). ‘‘No ecclesiastical persons shall, other than for their honest necessities,
resort to taverns, or other places most liable to be abused to licentiousness.
Further, they shall not give themselves to . . . drinking or riot, or to the spending
of their time idly. And if any offend in the above, they shall be liable to the
ecclesiastical censure of admonition, or suspension, or degradation, as the nature of the case may require.’’
7
For example the General Convention of 1817 and Virginia’s diocesan convention in 1818 passed motions enjoining reform of the morals of laity.
8
Francis L. Hawks, Narrative of Events Connected with the Rise and Progress of the
Protestant Episcopal Church in Virginia. (New York, 1836), 127.
9
John Johns, A Memoir of the Life of the Right Rev. William Meade, D.D., Bishop of
the Protestant Episcopal Church in the Diocese of Virginia. (Baltimore, 1867), 249–52.
10
Robert Bruce Mullin, Episcopal Vision/American Reality: High Church Theology
and Social Thought in Evangelical America (New Haven, 1986), 120.
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alcohol that many protestants demanded organized action. Between 1710 and 1830, the average American of drinking age consumed nearly fifty percent more gallons of absolute alcohol per
year. During that same period of time, consumption of gallons
of absolute alcohol in spirits increased from 1.7 to 4.3 per capita.11
Prosperity, improved distilling technology, and plenty of grain
from newly cultivated pastures, combined to create a drinking
epidemic. For evangelical protestants in the midst of the Second
Great Awakening, intemperance, more than any other vice, was
seen to stand in the way of the sinner and salvation. Drinking
confirmed one’s hardness of heart and precluded the reception
of God’s grace.12 The founder of the American Temperance
Society, Lyman Beecher, preached, ‘‘Of all the ways to hell,
which the feet of deluded mortals tread, that of the intemperate
is the most dreary and terrific.’’13 Those who drank would impede their own redemption because ‘‘God in his righteous displeasure is accustomed to withdraw his protection and abandon
the sinner to his own way.’’14 Societies such as Beecher’s were the
first expressions of the American temperance movement.
Founded across denominational lines, the only prerequisite for
membership was a pledge of total abstinence from distilled beverages. Like the spiritual revival that captivated early nineteenth
century religion, temperance reform was seen by many to herald
a millenarian era of religious enthusiasm and Christian unity.
The Episcopal Church remained divided over revival, reform,
and temperance for much of the nineteenth century. Evangelical
Episcopalians sympathetic to revival and desirous of ecumenical harmony with their Protestant neighbors, endorsed and participated in
the American Temperance Society and similar societies. High
church Episcopalians, however, remained wary of evangelical societies and the principals upon which they were based: ecumenism,
revival, and a theology of spiritual regeneration seemingly removed

11

Rorabaugh, The Alcoholic Republic, 233.
Ibid., 209.
13
Lyman Beecher, Six Sermons on the Nature, Occasions, Signs, Evils, and Remedy
of Intemperance (New York, 1827), 14.
14
Ibid., 19.
12
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from the sacrament of baptism. Robert Mullin observed that ‘‘high
churchmen considered themselves to be defenders of the apostolic faith, bulwarks against unorthodoxy, and a bastion for
tradition in the face of an untraditional spirit within the rest
of American Protestantism.’’15 The high church party was suspicious of any innovative movement or social reform that
seemed to undermine or contradict the twin pillars of the
Hobartian church: ‘‘sacraments and ordinances from the
hands of her authorized ministry.’’16 Temperance reform too
was often denounced on account of its association with lay
societies, unregulated preaching, and its reliance on conversion theology.
The Rt. Reverend John Henry Hopkins of Vermont was similarly
disposed against the temperance movement. Hopkins’ polemic
was especially directed against those evangelicals who required a
pledge of total abstinence as a prerequisite to Christian conversion. In an 1836 lecture, Hopkins criticized the novelty of this
requirement, with its neo-Palagian tendency to confuse sobriety
with the grace of the Holy Spirit,
It is absurd to call [temperance reform] the John the Baptist of Religion . . . the forerunner of Christ . . . coming some eighteen hundred years after the blessed Savior accomplished his work. . . . And it
is equally absurd to talk of a forerunner of Christianity, as if the Holy
Spirit had not established the Church of God, nor favored it with his
gracious influences, until after the new invention, called the Temperance system.17

Temperance reformers confused a change in behavior with a conversion of faith; ‘‘Instead of temperance preparing the way for
faith, faith prepares the way for that and every other virtue.’’18
Undaunted by controversy, Hopkins received fierce opposition
to his lecture and not only from Congregationalists, Methodists,

15

Mullin, Episcopal Vision/American Reality, 70.
John Henry Hobart, A Word for the Church (Boston, 1832), 25.
17
John Henry Hopkins, The Primitive Church Compared with the Protestant Episcopal Church of the Present Day (Burlington, 1835), 144.
18
Ibid., 41.
16
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and Presbyterians, but also from his fellow Episcopalians. Despite
the increasing influence of Hobartian high churchmanship, the
early nineteenth century Episcopal Church was effected by currents in mainline Protestantism, especially those of awakening
and temperance.
Fierce opposition to Hopkins was expressed in a series of letters
‘‘by an Episcopalian’’ to an American Temperance Society periodical, which were subsequently published in a single volume. The
information and anecdotes contained in these correspondences
call into question Hopkins’ statement that ‘‘the Episcopal Church,
as a body, is not disposed to be active in what is called the temperance reform.’’19 One letter thoroughly enumerated support for the
temperance cause to include more than half of the Episcopal clergy
in New York and Pennsylvania, all but two in Maine, all but two in
Rhode Island, all but one in Massachusetts, and all in New Hampshire. Broad support was registered in the southern dioceses as well,
especially in Virginia. ‘‘The name of this excellent man [Assistant
Bishop William Meade of Virginia] stands first upon the committee
of business, at the Virginia State Temperance Convention. The
venerable Bishop Moore [the bishop of Virginia], though not a
member, is understood to be no opponent to the Temperance
Society.’’ Even in Hopkins’ own diocese of Vermont, ‘‘a majority
of the clergy appear to differ entirely from their bishop.’’20
Hopkins’ slant is most evident in his reference to Connecticut’s latest diocesan convention as evidence for general Episcopal
opposition to temperance reform.21 The bishop of Vermont
seems to have willfully neglected to mention the strong support
of the temperance cause taken by the neighboring Eastern Diocese. The Eastern Diocese, which composed a federation of much
of Massachusetts, New Hampshire, and Maine, had resolved in
1834 to support ‘‘the rise and progress of the Temperance Reformation,’’ and further encouraged cooperation with interdenominational

19

Ibid., 129.
Lucius M. Sargent, ed., Letters to John H. Hopkins, D.D., Bishop of the Protestant Episcopal Church for the Diocese of Vermont (Windsor, 1836), 39–42.
21
Hopkins, The Primitive Church, 128.
20

6

ANGLICAN AND EPISCOPAL HISTORY

societies to promote reform.22 The Rt. Reverend Alexander V.
Griswold, bishop of the Eastern Diocese, lamented high church
antagonism toward the temperance movement and maintained
such a favorable opinion of the temperance cause that he published a prayer to be used at temperance society meetings.23 Far
from ‘‘not being disposed’’ to temperance reform, a significant
portion of evangelical Episcopalians regarded the movement as a
foundation for national awakening.
Temperance reform and national revival were gospel imperatives for the Reverend Charles Petit McIlvaine of Philadelphia
(later bishop of Ohio). McIlvaine had become a leading figure
and sometime president of the American Tract Society, an
interdenominational evangelical society devoted to printing
and disseminating Christian literature, especially on temperance reform.24 In the 1830s McIlvaine published a lecture entitled ‘‘Address to the Young Men of the United States on
Temperance’’ in which he spelled out the dangers of alcohol
and prescribed abstinence as the only means to avoid sin and curb
its destructive effect on the person. McIlvaine rejected any halfhearted advocacy of temperance without total abstinence. ‘‘[Moderation] is precisely the plan on which intemperance has been wrested
with ever since it was first discovered that ‘wine is a mocker’ and that
‘strong drink is raging.’ . . . So far from its having shown the least
tendency to exterminate the evil, it is the mother of all its abominations.’’25 In bombastic prose, McIlvaine exclaimed that the motto
‘‘abstain entirely’’ is like unto that which ‘‘Constantine saw inscribed
with a sunbeam upon the cloud, in hoc signo vinces!’’26 Nevertheless,
McIlvaine’s principle of abstinence was qualified in an important
way: its application applied only to ‘‘ardent spirits.’’27 McIlvaine’s
hesitancy to condemn the use of all intoxicating beverages may be
22
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indicative of an early rupture within the wider temperance movement and conservative, albeit evangelical, Episcopalians.
Beginning in the 1830s, temperance pledges became more and
more inclusive of all intoxicating beverages. In 1836, the American
Temperance Society merged with other temperance groups to
form the American Temperance Union (ATU). The ATU platform
included a pledge to ‘‘tee-total’’ abstinence from drinking both
fermented and distilled alcohol. This shift coincided with an increasing reliance on the coercion of law, including local option
prohibitory licenses. By 1851 the secretary of the American Temperance Union could summarize his organization’s philosophy in
a simple statement: ‘‘Alcohol . . . wherever found, whether in
fermented or distilled liquor, is a subtle poison, never heedful
in health, and, in all its tendencies, at war with the whole physical
and moral system as God has made it.’’28 Intemperance became
associated with alcohol itself.
For many Episcopalians, including evangelicals, the near Manichaean equation of alcohol with sin was a step too far. The dogma
of total abstinence seemed to contradict a conservative reading of
the plain words of scripture, even flying in the face of the institution of wine at the Last Supper. Bishop William Meade of Virginia,
previously listed among those devoted to the temperance cause,
was typical in his reticence to endorse total abstinence as the only
cure for intemperance. Meade’s biography, authored by his successor, the Rt. Reverend John Johns, included an 1835 letter to
the Reverend Alonzo Potter that explained his misgivings for the
principle of total abstinence. Johns presented Bishop Meade as
initially disposed to the abstinence pledge; however, when the
original pledge was expanded to prohibit wine, Meade felt that
the authority of scripture forbade his advocating the new measure. ‘‘We may do much harm to the best of causes by taking
improper liberty with the word of God, and trying to draw from
it a condemnation of that, whose temperate use was plainly allowed.’’ For Meade, wine especially could not be regarded in the
same category as ‘‘the great authors of mischief,’’ ‘‘whiskey,
28
John Marsh, A Half Century Tribute to the Cause of Temperance (New York,
1851), 8.

8

ANGLICAN AND EPISCOPAL HISTORY

brandy, and rum’’ because it had ‘‘the sanction of God’s word and
the Saviour’s example.’’29
Bishop Potter’s initial letter to Bishop Meade has not survived,
but given its 1835 date and the subject matter it may be safe to
presume that it was occasioned by the temperance movement’s
adoption of teetotalism, bolstered by an 1834 tract authored by
Moses Stuart of Andover Seminary. Stuart derived a theory in
conjunction with Eliphalet Nott, Potter’s father-in-law and professor at Union College, that the Bible referred to two different
varieties of wine: one wine was fermented, and widely condemned by scripture; the other, non-fermented, and commended because of its sober quality. Jesus, Stuart and Nott
argued, would have never condoned the consumption of an intoxicating substance, but served non-fermented ‘‘bible wine,’’ at
Cana and at the Last Supper.30
Stuart and Nott’s thesis did not endear itself to conservative
Episcopalian sensibility. Otherwise sympathetic to the cause of
temperance, evangelicals, such as Meade, were put off by Stuart’s
contradiction of the plain words of scripture.31 Likewise, traditionalists were repulsed by his substituting wine for what was essentially grape syrup as pasteurized grape juice had yet to be
invented. The high church periodical, Churchmen, quoted one
minister’s editorial on the liturgical substitution:
Another way in which men make themselves over-wise on this subject
is by modifying the ordinance to suit their own views; especially by
inculcating the doctrine, or adopting the practice, of dispensing with
the appropriate elements, or of substituting something in place of
them, which the scripture does not warrant; or to come fully to the
point which I now have more particularly in view, and on which
the movements of the present day will not allow me any longer to

29
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be silent—THE EXCLUSION OF WINE FROM THE LORD’S
SUPPER.32

It is unclear whether Bishop Potter might have subscribed to Nott
and Stuart’s two-wine hypothesis, but he certainly agreed in his
advocacy for teetotalism.
Bishop Alonzo Potter was among the few evangelical Episcopalians whose endorsement of the temperance movement included
definitive support for total abstinence from all intoxicating beverages. Potter was elected bishop of Pennsylvania in 1845, following
the resignation of his predecessor, the Rt. Reverend Henry U.
Onderdonk, on confessing to charges of drunkenness.33 Perhaps
as a consequence, Potter was seen as a refreshing alternative,
having been known to have pledged total abstinence from all
intoxicating beverage once he succeeded his father-in-law as President of Union College.34 Indeed, his biographer noted that ‘‘the
pledge was never retracted nor violated by Dr. Potter while he
lived . . . He became in the end thorough and uncompromising,
though never pharisaical and denunciatory.’’ Bishop Potter is
even said to have commonly ‘‘declined the courtesy of a glass
of wine at table’’—a habit that Bishop Meade deplored as ‘‘improper.’’35 Nevertheless, Bishop Potter is a seminal figure in Episcopal approaches to temperance reform not because of his
unusual advocacy of teetotalism, but because of the manner in
which he approached intemperance.
In Bishop Potter’s widely publicized lecture, ‘‘The Drinking
Usages of Society,’’ delivered in Pittsburgh in April of 1852, Potter raised the level of consciousness from the individual to the
collective. No longer was intemperance described as a mark of an
unconverted or unregenerate soul, it was more and more characterized as a public health crisis, ‘‘Drunkenness is a disease more

32
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loathsome and deadly even than small-pox. Its approaches are
still more stealthy; and the specific against it—total abstinence—
has never failed, and cannot fail.’’36 Like any public health crisis,
alcoholism required social awareness to prevent its causes. Potter
held that social drinking, which he calls ‘‘the drinking usages of
society,’’ is the root cause of infection.
Can you drink with safety to your neighbor? Are you charged with no
responsibility in respect to him? You drink, as you think, within the
limits of safety. He, in imitation of your example, drinks also, but
passes that unseen, unknown line, within which, for him, safety lies.
Is not your indulgence, then, a stumbling-block—ay, perchance, a
fatal stumbling-block in his way? Is it not, in principle, the very case
contemplated by St. Paul, when he said, ‘It is good neither to eat
flesh, nor to drink wine, nor any thing whereby thy brother stumbleth, or is offended, or is made weak’?

Early temperance reformers, like Lyman Beecher, had considered intemperance to be the result of an unconverted sinner’s
woefully misguided will. However, in Potter’s temperance writing,
the sin of intemperance was diagnosed as a consequence of social
degeneration. To illustrate this point, the former university president and professor recalled several moving accounts from his collegiate ministry. Potter’s narratives are dominated by a pastoral
sensibility that minimized personal culpability and ascribed guilt
to base social norms. In one narrative, Potter recounted the story
of a professor, who, grieved by the deleterious effects of alcohol on
bright young minds, required of his students a pledge to refrain
from ‘‘intoxicating spirits.’’ While the experiment worked at first,
soon the young men would indulge in champagne and beer in an
effort to circumvent the prohibition on hard alcohol. Potter
added, ‘‘The wine these young men drank was as fatal to them
and to college discipline as rum; and the simple alternative was
between continued excesses, on the one hand, or total abstinence
from all intoxicating beverage, on the other.’’ Ultimately, the professor discerned the latter course; however, not before realizing
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that he too would be complicit in their demise if he did not
remove ‘‘the bottle of Madeira on his own table.’’37
In another narrative, Potter highlighted the social evils of a drinking culture. After one young man ‘‘of not ordinary promise’’ had
resolved to refrain from all alcohol, he was challenged to drink by ‘‘a
young lady, whom he desired to please.’’ After he refused,
With banter and ridicule she soon cheated him out of all his noble
purposes, and her challenge was accepted. He no sooner drank than
he felt that the demon was still alive, and that from temporary sleep
he was now waking with tenfold strength. ‘Now,’ said he to a friend
who sat next to him, ‘now I have tasted again, and I drink till I die.’
The awful pledge was kept. Not ten days had passed before that illfated youth fell under the horrors of delirium tremens, and was
borne to a grave of shame and dark despair.38

By raising social consciousness, Potter hoped to counter the pressure unwittingly exerted by moderate drinkers on vulnerable individuals. Intemperance was understood to be the product not of
personal impiety, but collective amorality.
As evangelical Episcopalians experienced the tragedies of the
mid-nineteenth century, including civil war and the dire realities
caused by urbanization and industrialization, they increasingly
adopted Potter’s view that temperance, like other societal ills,
required social reform coupled with spiritual renewal. Post-Civil
War evangelicals described the intemperate as casualties of an
alcoholic culture. Personal culpability was minimized in the
shadow of the satanic powers of the liquor industry. The Reverend Stephen H. Tyng, rector of St George’s Church, New York, a
flagship evangelical parish, preached in earnest against social
intemperance, dubbing this force ‘‘Legion,’’ after the demonic
collective exorcised by Christ. ‘‘LEGION,’’ whence ‘‘all the
miseries and madness of human life are seen flowing from it
and produced by it . . . This is the EVIL SPIRIT OF
INTEMPERANCE—the Moloch of our age and nation.’’ 39

37
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Legion’s ‘‘victims,’’ far from being unregenerate and impenitent sinners, were characterized as formerly pristine souls,
These were once the objects of human tenderness and love, bedewed
by a mothers’ tears of joy, and bathed with a mothers’ kisses of affection . . . Their youthful blood was as fresh, their infant blush as
innocent, and their appetites as docile, as others around them. They
have since been driven away before this demon of intemperance,
since these eyes of ours have seen the light, from the very soil which
we inhabit . . . to a hopeless and dark eternity.40

Tyng’s sermon is indicative of the growing shift from pietism to
moralism among evangelical Episcopalians. The low church party
had been exhausted by debate over baptismal regeneration, a
cause made all the more divisive by the growing influence of
tractarianism. The temperance movement had long been coupled with a theology ‘‘that regeneration was a voluntary change
in the elect, undertaken in response to the moral suasion of the
Spirit, which presented truth to the mind.’’41 However, by the
time Tyng preached his sermon on ‘‘Legion’’ in the 1870s, conversion for many evangelicals was less about regeneration and
more about self-mastery through the cultivation of a character
modeled after Christ as ‘‘moral warrior.’’42 Tyng’s own soteriology
echoed this vision of Christ as the ‘‘strong man’’ destroying the
social, cultural, and economic forces of Satan, through total abstinence and suppression of the liquor trade.43 ‘‘The Saviour’s
purpose is to break up the whole dominion of Satan over the
souls of men, and to annihilate his power, however exercised, and
by whatever instruments maintained.’’44
Tyng’s characterization of the temperance movement is indicative of a broader trend in the history of evangelicals in the Episcopal Church. Church historians like Diana Butler Bass and Allen
C. Guelzo have sought to explain one of the great quandaries of
40
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the history of the Episcopal Church: what became of the evangelical
Episcopalians following the 1870s? A portion of conservative evangelicals had broken away as Reformed Episcopalians following the
1871 General Convention’s unwillingness to sufficiently define baptismal regeneration.45 However, as Bass observed, this schism could
not have resulted in the exodus of the entire evangelical party. Yet,
in 1872, only a year following that small schism, John H. Hopkins Jr,
was able to proclaim that ‘‘the old Evangelical party is dead, dead,
dead.’’46 Where then did evangelical energy go?
Several causes have commonly been listed to explain the demise
of the old evangelicals, most of them acknowledging, like Bass,
that ‘‘evangelicals slowly abandoned old party loyalty in favor of
the broad church party whose new emphasis on critical theology
and social ministry seemed to better address the problems of
post-Civil War America.’’47 Factors influencing this realignment
included the emergence of liberal Protestantism, higher biblical
criticism, the division of northern and southern evangelicals over
slavery and reconstruction, and an increasing reliance among
some evangelicals on secular institutions to bring about change.
In addition, the changing attitude toward temperance reveals
that evangelical theology was undergoing a theological reevaluation away from a soteriological focus on personal conversion,
toward a vision of social transformation. Thus evangelical Episcopal activism did not disappear, but reemerged during the
broad church pursuit of social reform. In this new era, temperance remained high on these reformers’ agenda.
Temperance reform became a major topic of discussion within
the Episcopal Church Congress movement. Beginning in the early
1870s, annual congresses provided a national forum for broad
church progressivism. A discussion dedicated to the ‘‘Prevention

45
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and Cure of Drunkenness’’ dominated the third congress of 1876,
with over ten speakers participating. Many of these speakers agreed
that temperance reform required wholistic pastoral care rather than
a ‘‘fanatical’’ commitment to teetotalism. The first address on the
issue, by the Reverend Richard Heber Newton, prescribed that ‘‘the
prevention of drunkenness is to be reached by a general advance
along the whole line of progress, physical, social, mental and moral,
in accordance with the laws of nature.’’48 Newton was followed by
George C. Shattuck M.D. who similarly advocated a wholistic approach to the care of the person. While Shattuck commended medical research, pledges of temperance or total-abstinence, the
implementation of prohibition laws, he acknowledged that these
efforts are futile if not combined with spiritual care.
The medical man cannot get along at all in his efforts to cure disease
and disorder, unless he can command the confidence and confession
of his patients. Surely the drunkard needs a spiritual adviser, to
whom he can confess his temptations and his faults, and who can
counsel and pray as one in authority and in communion with the
source of all strength.49

Other addresses followed in a similar vein. Speakers included congress movement founder, the Reverend William R. Huntington;
the revered reformer, the Reverend Thomas Gallaudet; and the
high church bishop of Northern Texas, the Rt. Reverend Andrew
C. Garrett. Together they articulated a moderate and pastoral approach to the temperance question.
Many of the ideals of the previous generation of evangelical reformers were promoted at congresses throughout the late nineteenth century. Like Griswold, McIlvaine, and Potter, broad
church leaders sought to address temperance and other theological and social issues of the day in a ‘‘comprehensive’’ and ecumenical manner.50 The movement engaged high and low
48
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churchmen, layman as well as clerics. Richard Spielmann noted
that the congress movement did much to undermine a stereotype
of a self-interested Episcopal Church that bishops such as Hobart
and Hopkins had unwittingly cultivated because of their apathetic stance toward social issues that were not narrowly ecclesiastical.51
Another aspect of the broad church and congress movements
was its increasingly international scope, especially in the years
leading up to the second Lambeth Conference of 1878. Richard
Hebert Newton concluded his 1876 address by wondering
whether it was time for the Episcopal Church to change the tenor
of national temperance reform by establishing a Church Temperance Society in the pattern of the Church of England Temperance
Society. Unlike the temperance organizations of mainline protestant denominations in America, the English Temperance Society
did not mandate ‘‘total abstinence,’’ but maintained a two-tiered
membership of abstinent and temperate members.52 Newton and
other reformers at the 1876 Church Congress commended such
a model for its inclusive platform.
Accordingly, it was at the 1881 Church Congress, that Mr.
Robert Graham was first given an opportunity to plead his case
for temperance reform. Graham, formerly secretary of the Church
of England Temperance Society, was invited to found a sister organization for the Church in America. Graham’s society, the
Church Temperance Society (C.T.S.), based in New York, would
be founded upon the English model: The C.T.S.’s moderate attitude to reform was reflected in a constitution that outlined four
sensible objectives,
1.
2.
3.
4.

51
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Neither Graham nor his society endorsed prohibition, an objective they viewed to be counterproductive. ‘‘The Prohibitionists
are earnest, extreme, narrow, partisan men as a rule. They bow
down to a creed of law as their shibboleth and have made it their
God.’’54
The activity of the Church Temperance Society was earnest,
thorough, and effective. In a series of publications between
1883 and 1887,55 Graham and the C.T.S. conducted a comprehensive survey of alcohol dependent New York City, which they
called ‘‘Liquordom.’’ Graham compared the 10,168 saloons with
the 568 churches and schools and included maps that made plain
the excessive saloon activity in each of New York’s twenty-four
assembly districts.56 Based on this troubling data, the C.T.S. advocated a non-partisan political agenda which, with the enthusiastic support of Assemblyman Theodore Roosevelt, saw the City’s
Board of Excise Commissioners directly appointed by the mayor
rather than by the corrupt Board of Alderman—half of the 1884
board were in the liquor business; two of whom were in SingSing.57 The C.T.S. would go on to submit several additional bills
which met with varying success; however, these initiatives were
notable for their pragmatic approach to saloon reform. Graham
remarked of his legislative program: ‘‘It will not bring the Millennium but it will reduce the saloons to a measurable and manageable quantity.’’58 Unlike other church temperance boards, the
C.T.S. refused to devote ‘‘an inordinate share of the enthusiasm,
skill and labor’’ to the cause of temperance reform through prohibition.59
The Church Temperance Society did not only focus on legislation as a means to combat the deleterious effects of alcohol, but
also evangelism. Graham proposed the opening up of ‘‘coffee
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taverns’’ to serve as a commercially viable alternative to the saloon. Acknowledging that the saloon ‘‘meets the want of warmth,
freedom and company,’’ he suggested their substitution with places of innocent recreation that would serve food along with nonalcoholic beverages in an environment conducive to Christian
learning and fellowship. ‘‘Saloons without drink, where men
may sit and read and think.’’60 Graham’s vision would be realized
in January of 1900 when ‘‘Squirrel Inn No. 1’’ opened at 131
Bowery in Manhattan. The Squirrel Inn was made possible by
the enthusiastic support of the Rt. Reverend Henry C. Potter of
New York—the son of teetotaler Bishop Alonzo Potter—and with
generous donations from Cornelius Vanderbilt, J. P. Morgan and
a host of New York’s elite. Bishop Potter optimistically prophesied at its opening that in ten years there would be in New York a
‘‘Squirrel Inn No. 100’’: ‘‘The saloon exists in New York because
we have given our less fortunate brothers no better things . . .
never has there been a better temperance work projected than
this one.’’61
Potter’s involvement in the Church Temperance Society’s
moderate initiatives may be surprising in view of his father’s teetotalism. Yet, Henry Potter’s biographer, George Hodges, noted
that Alonzo Potter’s son insisted on carrying forward the legacy of
evangelical Episcopalians. Hodges especially considered Potter’s
interest in temperance reform to be a part of the evangelical
legacy he inherited from his father.62 In an address to one particularly low church congregation, republished in an essay for
Churchman entitled ‘‘The Witness of Our Fathers,’’ the younger
Potter defends his identity as an evangelical. ‘‘There was never a
more impudent or more superficial misstatement’’ than ‘‘to
speak of [the evangelical] school as well-nigh extinct, and to dismiss its characteristics as superannuated and eccentric peculiarities which have no vital relation to the Church’s inheritance or
the Church’s life.’’ He goes on to say ‘‘Believe me, the great
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school which nurtured so many of our fathers . . . has not lived in
vain nor ceased to live in their children.’’ The younger bishop is
clear that their evangelical influence continues in the social consciousness of Potter’s day:
From first to last, these men were foremost in that practical realization of the spirit of the religion of Christ which, as incarnated in
Himself, sought to reach out, and touch, and heal, and lift up the
lowest and most alienated and most despised. . . . These, I say, were
the distinguishing characteristics of the men of that school. . . . I
affirm that underneath [their concern for doctrinal belief and of the
ceremonial expression of that belief], these were the conviction and
aims that were potent as shaping character and influencing conduct.63

Bishop Potter’s assertion that the evangelical spirit carried on in
social ministry is significant of the continuity between the evangelical temperance movement of his father’s generation and the
same movement refashioned in the midst of the social gospel of
the broad church.
If Alonzo Potter’s generation of temperance reformers were
doctrinaire in their insistence that moderate consumption provided a social temptation, then Henry Potter’s generation could
be radically unorthodox. Despite the efficacy the Church Temperance Society’s program, its initiatives were not universally appreciated. At the Church Congress of 1893, Graham and his
methodology represented a moderate position. Yet, much of Graham’s address was given in response to the Reverend William S.
Rainsford of St. George’s Church, Stephen H. Tyng’s successor
and a notable leader of the industrial and social gospel movement. Rainsford scandalized many present by suggesting that the
church open public houses, purveying beer and wine, but without a bar, and with ‘‘plentiful’’ sources of entertainment, amusement, and food. Rainsford argued, ‘‘Drink often gains its hold
because the life of its victims is so dull and flat, so utterly devoid
of all legitimate amusement and recreation, that they know no
other excitement . . . than the grateful forgetfulness of creeping
63
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inebriation.’’64 Although Rainsford clearly represented a minority opinion at the congress, Bishop Henry Potter would later
sponsor the opening of a tavern along Rainsford’s philosophy
to much ridicule and outrage.65 For now though, even tacit suggestion that the church establish public houses, provoked a lively
and at times acrimonious discussion, typical of the congresses of
the early 1890s,66 with Graham wondering whether Rainsford
and he belonged to the same church or not. Alternatively, Graham offered the C.T.S.’s moderate combination of strict licensing
and compassionate ministry.
The consideration of temperance at the Church Congress of
1893, as well as those of 1876, 1881, and briefly in 1914 show that
the church considered temperance under the purview of its ministry. The Episcopal Church had heard a call to action and whether
through advocating stricter legislation or compassionate ministry,
it felt called to respond. This motivation was in keeping with the
Episcopal Church’s changing attitude toward its obligation to the
advancement of social progress. The promotion of temperance

64
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Bishop Potter would go on to found the Subway Tavern along Rainsford’s
model in 1904, aimed at providing ‘‘quality’’ wines, beers and even some spirit
to New York’s underprivileged. The endeavor met with a nationwide uproar
among Episcopalians and Protestants, who were scandalized by the Church’s
involvement in any aspect of the saloon. In one editorial, the New York Times
mocked Potter’s endeavor with a ‘‘hymn’’ ‘‘For use in Gin Mills Under Episcopal
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Come ye that love your booze,
Your favorite tipple name:
Your pet intoxicant now choose,
And all its joys proclaim.

Come to our decorous bar,
And pay our prices low:
Bring wives and kids from near and far,
And let the whisky flow.
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From dark-brown taste and brain of lead,
Lord Bacchus, keep us free.
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was clearly enumerated among the denomination’s list of social
gospel initiatives, including labor relations, women’s suffrage,
public education, and the condition of the working class.
Furthermore, the Church Congress of 1893 shows that the
Church Temperance Society achieved wide support from broad,
high, and low parties, though it would be an exaggeration to
say that the precise methods of the C.T.S. represented a denominational consensus. Even the high churchman, the Rt. Reverend
Charles C. Grafton of Fond du Lac, in the brewers’ capital of
Wisconsin, endorsed the aims of the temperance movement as
articulated by the C.T.S. In a sermon on ‘‘Law and Grace’’ Grafton commended the organization for taking the attitude of the
Church and ‘‘looking rather to the aid of moral restraint, and to
the aid of grace,’’ unlike their ‘‘sectarian’’ and ‘‘Puritan’’ counterparts that ‘‘strive to do this by force, or law, or prohibition.’’67
Outside the Episcopal Church, prohibition had by the twentieth century become the favored method of mainline temperance
advocates. The Anti-Saloon League, perhaps America’s first singleissue lobby, had already galvanized the support of mainline protestants, especially among Methodists and Presbyterians. In 1907
the General Assembly of the Presbyterian Church officially endorsed the League as a ‘‘sane, safe, and effective organization in
the advancement of the great cause of temperance,’’ while many
of the Methodist Episcopal Church’s leading officials were integrated into the league’s councils so much so that ‘‘the public
naturally came to regard the League as a Methodist agency.’’68
In comparison, the Episcopal Church and its temperance society had for the most part been apathetic and even hostile toward
legislated prohibition as a cure-all for inebriety. Other Protestant
reformers recalled that Hobartian caricature of a self-interested
church, disengaged from righteous moral reform. Even some
Episcopalians decried their own denomination’s reticence to engage in the prohibition movement. In 1914, the Reverend E. A.
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Wasson of Newark, lauded the work of the Methodists, Presbyterians, and other American protestants, while shaming his own
denomination. ‘‘Every Episcopalian is free to drink or not . . .
but he is not free to pronounce drink wrong; for he is obliged,
from time to time, to drink wine in the Holy Communion.’’
Wasson’s views are charged with an anti-high church invective,
Whereas in earlier times good Episcopalians went to Communion
only quarterly, now they go once a month, even daily. . . . All this the
Episcopal Church encourages. Yet this encouragement means that,
so much more frequently, the Church puts the cup of fermented
wine to the lips of the communicant, with the injunction, ‘Drink.’
It entails that the taste and the smell of wine shall become a regular
and frequent experience of the Christian life.69

He further goes on to criticize an 1884 resolution of the church’s
General Convention as well as a nearly identical resolution of the
1888 Lambeth Conference which prohibited any substitute for
fermented wine at communion, including ‘‘juice of the grape,’’
recently made widely available through Methodist Thomas Bramwell Welch’s pasteurization process to prevent fermentation.70
Once again, objections to providing a substitute for sacramental
wine became a point of departure for most Episcopalians and
mainline evangelicals who, like Wasson, believed that temperance extended to the Communion Table.
In the first decades of the twentieth century, under pressure
from interest groups composed largely of mainline Protestant
Christians, states began to legislate prohibition. Unlike the nation-wide Volstead Act of 1919, these local laws were often so strict
as to prohibit the importation of sacramental wine. Wine drinking
(and foreign) Roman Catholics, Lutherans, and Jews might have
been the targets of these draconian laws, but Episcopalians were
indirectly effected.71 Episcopalians in Georgia, Oklahoma, and
Arizona found that according to the letter of their states’ ‘‘bone
69
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dry’’ laws, an exemption for ‘‘sacramental wine’’ was ambiguous
at best.72 The editorial pages of the largely Anglo-Catholic periodical, The Living Church, were replete with concerns about the
strictness of state sponsored prohibition laws. One editorial remarked that while church members may stand for prohibition as
a measure justified by the widespread abuse of liquors,
Churchmen cannot hold that the use of wine is sinful or necessarily
evil without thereby indicting our Lord Himself. . . . But, notwithstanding all this, the Church . . . is bound to see that pure wine is
made available for sacramental use in every county, town, and village
in the country, no matter how ironclad may be the regulations
against its sale or use as a beverage.73

Nevertheless, even prohibition activists such as Wayne Wheeler,
the legislative superintendent of the Anti-Saloon League, shied
away from such an extreme interpretation of prohibitory laws. Indeed, it was in his lobby’s interest to achieve as broad a coalition
of church groups as possible. The sacramental exception therefore became standard in prohibition legislation through the Volstead Act of 1919.74
Eventually the Church Temperance Society and a considerable
portion of Episcopalians stepped onto the prohibition wagon.
Robert Graham retired in 1909 and died the following year. By
the second decade of the twentieth century, the Church Temperance Society increasingly adopted a prohibitionist stance. This
change in policy was in keeping with a broader current in national
thought. In 1916, the Reverend Dr. James Empringham took over
as the general superintendent of the Church Temperance Society.
72

Arizona’s 1917 law, read: ‘‘Section 1. Ardent spirits, ale, beer, wine, or
intoxicating liquor ... shall not be manufactured in or introduced into the State
of Arizona. . . . Every person who sells, exchanges, gives, barters, or disposes of
any ardent spirits . . . wine, or intoxicating liquor . . . to any person in the State
of Arizona, or who manufactures, or introduces into, or attempts to introduce
into the State of Arizona any ardent spirits . . . wine, or intoxicating liquor . . .
shall be guilty of a misdemeanor . . . provided that nothing in this amendment
contained shall apply to the manufacture or sale of denatured alcohol. Section
2. The legislature shall by appropriate legislation provide for the carrying into
effect of this amendment.’’ Quoted in Ibid., 800.
73
The Living Church, 24 March 1917, 673.
74
Newsom, ‘‘Some Kind of Religious Freedom,’’ 823.

TEMPERANCE

23

Unlike Graham, Empringham was a staunch advocate of the methodology of the Anti-Saloon League, having previously served as the
New York Metropolitan superintendent of the league, the first Anglican clergyman to hold high office in the national prohibition
movement. Empringham adopted the league’s ‘‘scientific’’ attitude to the disease of intemperance, prescribing prohibition as
its sole cure. Empringham’s radical effect on the C.T.S. may be
gleaned from his attitude toward the Squirrel Inn initiative, once
lauded as the society’s crowning achievement. A committee, appointed by the Church Temperance Society, investigated the activity of the inn in 1917 only to deem that ‘‘the work professed to
be carried on for years at that institution had, in reality, been
worthless.’’ The committee recommended that the building be
rented so that the resulting income might be dedicated to the
‘‘scientific’’ treatment of inebriates through the legislated prohibition of the saloon. The new society would seek to bother with
no other charity save for its advocacy of prohibition,
What charitable aid was never able to do Prohibition has done; and
for the Church, or any society organized for minimizing the evils of
drink and helping the victims of drink, to spend money merely to
support a buttered-bun and cheap-shelter policy when the cure for
the social ravages of alcohol is plain, would be a sinful misappropriation of funds. The Church Temperance Society is such an organization. It has quit handing crutches to crippled souls and set about
such a re-ordering of law as will bring them a cure.75

The C.T.S. executive committee declared of C.T.S.’s re-orientation, ‘‘It has saved the Church from the curse of Meroz;76 from
the disgrace of going down into history opposed to the greatest
moral reform since the sixteenth century.’’77
Between 1916 and 1918 the Episcopal Church spoke with increasing unanimity in its advocacy for legal prohibition. In
75
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1916 General Convention had definitively endorsed outright prohibition, resolving, ‘‘That this Church places itself on record as
favoring such action in our legislative assemblies as will conserve
the large interests of temperance and the repression of the liquor
traffic.’’78 Three months before Nebraska became the final state
to ratify the Eighteenth Amendment, all but two bishops of the
Episcopal Church signed a letter to be read by their clergy on the
Sunday before Advent, endorsing total abstinence and encouraging their parishioners to advocate for their states’ ratification of
the amendment.79 Even the Anglo-Catholic bishop of Milwaukee,
the Rt. Reverend William W. Webb, signed. Webb had once quipped, ‘‘I believe that the general tendency of the Episcopal Clergy
is to favor, rather than oppose, the well-regulated saloon. The
saloon, when at its best, certainly has many things in its favor. It
is a gathering-place of people, and in many instances of good
people.’’80 What had changed Bishop Webb’s attitude? The national emergency posed by the Great War proved to be a Damascene moment. The timing of bishops’ epistle, to be read two
weeks following the cessation of the First World War, was indicative of the single greatest motivation for the Episcopal
Church’s—and the nation’s—conversion from temperance advocacy to prohibition lobbying.
From the outbreak of war in Europe, abstinence from beer and
distilled spirits was seen as a patriotic duty to preserve national
food resources. For this reason, the Rt. Reverend William Lawrence of Massachusetts urged his flock to totally abstain at its
1917 convention: ‘‘it is the duty of every patriot to abstain from
the use of liquors, and thus to converse his strength . . . for the
country.’’81 Though Lawrence had formerly disparaged political
reform as a godly cure for drunkenness, such principles were set
78
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aside with the advent of war.82 Prohibition, then, became the only
moral order of the day.
A more virulent strain of wartime prohibition advocacy
emerged from anti-German sentiment. A former lieutenant governor of Wisconsin, John Strange, mused: ‘‘We have German enemies in this country too. And the worst of all our German
enemies, the most treacherous, the most menacing are Pabst,
Schlitz, Blatz, and Miller.’’83 Likewise, a Methodist bishop remarked that the brutality of the German army ‘‘is, in all reasonableness, to be accounted for by their centuries of beer drinking
which has deadened their moral sense and coarsened their moral
fiber.’’84 The Episcopal Church was not immune from Germanaphobia and the saloon appeared an easy target close to home. In
1918 the Rt. Reverend James Darlington, bishop of Harrisburg,
published a particularly grim poem, ‘‘German Beer Making
American Biers,’’ its final verse reads:
When this holy war is over and we can do then as we will;
When incendiaries burn our food is no time for sitting still.
Pass the law to hang the spy; pass prohibition too;
Arrest the Prussian plotters and be quick with what you do.
Each day’s delay costs scores of lives, perhaps your son or mine
‘‘Clean out the foreign traitors,’’ shouts back our firing line;
Till the spy, the traitor, and the enemy poltroons
Conspire no more in our million Deutsch saloons.85

Darlington felt no moral qualms about parroting a common perspective: to vote against prohibition was to accommodate traitors.
National prohibition’s failure to cure alcoholism, as well as
prohibition’s ultimate repeal, may have resulted in present-day
amnesia as to the Episcopal Church’s involvement in the temperance movement. Nevertheless, the Episcopal Church’s historic
82
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engagement with the movement provided a rich legacy for future
advocacy and mission toward those struggling with alcoholism. In
the generation following the repeal of the Eighteenth Amendment, Episcopalians like the Reverend Samuel Shoemaker of Calvary Church, Manhattan, rejected prohibitionist dogmatism for
pastoral care for those struggling to recover from the disease of
alcoholism. Shoemaker was credited by Bill Wilson, the founder
of Alcoholics Anonymous, with inspiring the twelve-step program.86 Interestingly, Shoemaker’s approach mirrors the sensitivities of early evangelical temperance advocates as well as those of
the succeeding generation of broad church reformers in its compassionate concern for the human person coping with a physical
and social disease.
In conclusion, far from being indifferent to the temperance
cause, the Episcopal Church of the nineteenth and early-twentieth
century was invested in curbing the abuse of alcohol through pastoral care and pragmatic social engagement. Rejecting outright
legal prohibition until wartime politics made its adoption unavoidable, the Episcopal Church was largely suspicious of attempts to
associate alcohol consumption with sin per se as well as abstinence
with temperance. Instead its members pioneered an attitude that
recognized alcoholism as a disease and social ill to be compassionately and sensibly treated.
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Immanuel Bourne and the Noahic
Covenant
DARREN M. POLLOCK

‘‘T

he Rainebow,’’ a 1617 sermon by twenty-six year-old preacher
Immanuel Bourne, is one of very few seventeenth-century Englishlanguage sermons on the covenant with Noah that is accessible to
modern scholarship.1 As a young pastor preaching in the open-air
Paul’s Cross pulpit soon after taking his M.A. from Oxford, Bourne
did not risk presenting a great deal of original interpretation of the
Genesis text—although some of his elaborations are a bit fanciful.
Rather, the sermon offers an instructive summary of various contemporary readings of the Noahic covenant and insight into how
one preacher applied these interpretations to his setting in Jacobean England. Bourne’s explication of Genesis 9, considered in
conversation with various interpretations in contemporary commentaries,2 demonstrates how this ancient text could function still
as a prophetic word to early seventeenth-century Londoners.
1
Immanuel Bourne. The Rainebow (London, 1617). As is common for this
period, errors in the printed page numbers accompanying the text of the sermon make it such that they do not always ascend chronologically. In my references, I have renumbered the problematic pages to correspond to the page
numbers that they should indicate.
2
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As a minor theological figure, little has been written about
Immanuel Bourne. The only secondary source to offer a close
reading of his work is a 1976 essay by historian Rosemary O’Day
on his response to anti-clerical criticism of the ministerial order. O’Day’s essay focuses on treatises from Bourne’s later ministry, in which he defended such practices as the use of tithes
to pay ministers’ salaries.3 Nor has much been written about
interpretations of the Noahic covenant found in seventeenthcentury Genesis commentaries by figures such as the pastor/
polemicist Andrew Willet, Scottish controversialist Alexander
Rosse, Bishop Gervase Babington, and the Hebraist Henry
Ainsworth. The vast majority of recent material concerning
the covenant with Noah has been in the field of Old Testament
studies, and has taken an exegetical, rather than a historical
approach to the interpretation of the text.4

55 vols., ed. Jaroslav Pelikan and Helmut T. Lehman (Philadelphia and St.
Louis, 1955-86); Francis Roberts, Mysterium & medulla Bibliorum the mysterie and
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PAUL’S CROSS SERMONS

‘‘The Rainbowe’’ was the second sermon that young Bourne
preached at Paul’s Cross, the first coming earlier in the same
year.5 This preaching cross stood in the churchyard of St. Paul’s
Cathedral in London, and had been used as a site for various
assemblies since at least 1241 and as a pulpit since the fourteenth
century. The Paul’s Cross sermons attracted crowds of various
sizes, sometimes as many as six thousand people, and preachers
from other churches in London were at times encouraged to end
their services in time for their parishioners to hear a sermon at
Paul’s Cross as well. As a public, outdoor pulpit, it also attracted
many out-of-town visitors.6
The selection of preachers was overseen by the bishop of London (in 1617, John King), and occasionally an influential mentor
would use his connections to arrange for a protege to be invited to
the pulpit.7 Not without exception, the preachers tended to be
young men fresh from the universities, eager to make a name for
themselves and, thus, ‘‘these sermons provide a remarkable collection of juvenilia.’’8 The sermons were addressed to people of
all classes and levels of education, so the message often focused
more on the amendment of one’s life than on nuanced theological abstractions, and preachers normally sought to focus on the
‘‘natural sense’’ of the text and did not intend to introduce original doctrinal interpretations.9
Stylistically, the typical Paul’s Cross sermon was quite long—
about two hours—and included as much information as the
preacher could squeeze into the allotted time. Even individual
words garnered a great deal of attention in the exegesis of a text;
as Millar MacLure (whose 1958 study of Reformation and postReformation Paul’s Cross sermons is still the most extensive on
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the subject) commented on Bourne: ‘‘The conjunction ‘therefore’ engaged the faculties of Immanuel Bourne for a longer
(and more eloquent) period than some of our contemporaries
would devote to a whole parable.’’10 Bourne’s sixty-four page
treatment of God’s covenantal sign to Noah illustrates well
MacLure’s observation concerning the high value placed in the
Paul’s Cross pulpit on demonstrating an encyclopedic command
of a text: ‘‘The unachievable perfection would have every word of
Scripture surrounded by a cloud of glosses, doctrinal and practical; the Scripture bears on everything and everything bears on
the Scripture.’’11
Bourne preached both of his Paul’s Cross sermons during the
Jacobean period, when Paul’s Cross preaching was marked also
by frequent praise for King James and thanksgiving to God for
blessing England with such a king.12 After Queen Elizabeth’s
death in 1603 many had expected a turbulent transition period,
and gratitude for the peace and prosperity that instead marked
the Tudor to Stuart transition was reflected in the Paul’s Cross
pulpit.13 Nor did effusive public acclaim for the king hinder the
advancement of one’s career ambitions. Morrissey notes, however, an intentionality in these sermons of focusing more on giving thanks to God for the blessing of the sovereign than on direct
praise of the sovereign.14 Bourne’s sermon, ‘‘The Rainbowe,’’
demonstrates many of these features, from elaborate glosses
and interpretations that often mirror contemporary readings of
Genesis 9, to detailed criticism of England’s moral failings and
unreserved gratitude for King James (who even gets his own color
in the rainbow).

10
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THE RAINBOW AS A NATURAL AND A SUPERNATURAL SIGN

As its title indicates, the majority of the exposition of Bourne’s
sermon deals with the various meanings represented by the rainbow given to Noah as a sign of God’s covenant. Arguing against
an assertion made by ‘‘Saint Chrysostome, Alcuinus, and the interlinearie Glosse,’’15 Bourne affirmed that rainbows existed
prior to Noah’s time, though not as a sign of a covenant. The
ultimate cause of rainbows was, naturally, God the creator, the
‘‘cause of all second causes whatsoever.’’16 These secondary
causes (in a sense ‘‘indirectly’’) created rainbows from the early
days of creation, due to the effect of the sun on clouds:
secondarily the light, or beames of the Sun, in a hollow and deawie
cloud, of a different proportion, right opposite to the Sunbeames, by
the reflection of which beames, and by the diverse mixture of the
light, and the shade, there is expressed as it were in a glasse, the
admirable Rainbowe, and the beautifull colours thereof.17

Rainbows could not have been created only when the sign was
given to Noah, Bourne argued, because all of the secondary causes
existed before, and because God did not create anything completely new after the last day of creation.18 As a natural sign,
rainbows simply represent rain (an observation that sent Bourne
on a bit of a tangent in which he discussed ways that rainbows
had been used to predict weather patterns, and which he wrapped up by calling himself back to the task at hand: ‘‘But I proceede forwards, God hath appointed it for a signe.’’)19 In its
spiritual sense (only after the flood), and in a way imperceptible
to natural philosophy, the rainbow represents God’s promise
never again to destroy the world with water.20
This assessment of the rainbow as a preexistent figure that
gained spiritual signification with the Noahic covenant was shared
15
16
17
18
19
20
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by many of Bourne’s contemporaries. The Cambridge-educated
preacher Nicholas Gibbons had likewise argued in 1601 that rainbows must have been created within the first six days of creation,
holding that there is no scriptural authority behind the theory
that it had never even rained before the flood. When God established the covenant, he did not say that he was ‘‘making’’ the
rainbow, but rather ‘‘setting’’ it in the clouds as a sign.21 Andrew
Willet (1605) reasoned similarly that there had to have been rain
(and, thus, rainbows) before the time of Noah because the plants
of the earth would not have been able to survive without it. He
also rejected Thomas Aquinas’ judgment that the rainbow was
‘‘partly a naturall signe’’ with regard to the promise made to
Noah, because then it would have meant the same thing before
the flood, thus making it a false and lying sign.22
As a supernatural sign of God’s grace, the rainbow was frequently described in the seventeenth century in terms normally
used of the sacraments. Bourne portrayed the rainbow using the
familiar sacramental language of ‘‘a speaking signe or visible
word,’’23 and included it in a list of ‘‘sacraments’’ that also contained the tree of life and the tree of the knowledge of good and
evil, circumcision and the Passover, along with baptism and the
Lord’s Supper (a list not uncommon for the time). In this capacity, the rainbow functions as ‘‘a seale of the covenant betweene
[God] and the earth: to teach us to banish incredulity, & to
beleeve his promises.’’24
Gibbons, continuing his argument that rainbows existed before
this covenant, compared them to the physical signs in other covenants; just as water, bread and wine existed before the institution
of baptism and the Lord’s Supper, so rainbows predate the
Noahic covenant. ‘‘The vertue of Sacraments,’’ he explained,
21
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‘‘depend[s] not of the creatures wherof they are, but of the Lord,
as of the authour, by whom they are.’’25 That is, nothing is sacramental by nature, but only by God’s granting it sacramental significance. Henry Ainsworth (1616) and Alexander Rosse (1622)
also described the rainbow as a ‘‘sacramentall signe,’’26 and Gervase Babington’s interpretation of the text (1592) is marked by
particularly strong sacramental connections. Babington commented that even if the rainbow had been the first outward sign
that God had given humans as a confirmation of his promises, it
would evidence God’s tremendous mercy. But the ‘‘antiquitie of
the mercie’’ revealed in God’s use of signs extends all the way
back to the two trees in Paradise, and ‘‘a mercy so long continued
to his children should bee greatlye regarded with hartie thankes
for it.’’27 These authors commonly clarified, too, that God
needed no seal or reminder of his promise for his own sake,
but that the sign was for the strengthening of human faith in
that promise.28
FORM AND POSITION OF THE RAINBOW

Bourne, along with the majority of the commentators of his era,
made much of the bow shape of the rainbow, its position in the sky,
and the conditions necessary for it to appear. Unlike the extended
contemporary discourses on the meanings of the rainbow’s colors,
these interpretations—while still employing imaginative allegorical explanations—drew more directly from material in the Genesis text itself. The direction of the bow is significant, with
Bourne commenting that its aiming away from earth and towards
heaven showed that ‘‘God is more prone to mercy, then to judgement.’’ Moreover, as Ambrose had written, God did not place his
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arrow in the sky, but his bow—and it is not the bow, but the arrow
that wounds. The ammunition, Bourne argued, was originally
provided by us; only when we ‘‘first shoote up the darts of our
sinnes’’ does God turn the bow around and ‘‘shooteth downe his
arrows, to the destruction of the wicked and impenitent.’’29
The rainbow is not a perfect circle, but only a half-circle, because nothing on earth is perfect and complete; the imperfection
of the rainbow should encourage us to strive for the perfections of
the next life instead.30 The visible half of the rainbow also represents the present age of grace, during which alone the rainbow
is a sign of God’s peace; in the next life, the rainbow will not
shine for the impenitent (a reference to the invisible half of
the circle), there being instead only ‘‘fearefull signes of Gods
anger.’’31 Given the wide range of meanings for any symbol and
the broad latitude afforded an interpreter in drawing these out,
one sign could hold different (even opposite) significations—
even to the same preacher. And so, in a fundamentally different
sense, Bourne also likened the visible and invisible halves of
the rainbow to the church militant and the church triumphant,
arguing that it provided an image of why ‘‘there is required the
twofold comming of Christ,’’ in order to make the church a
perfected unity.32
God did not place the rainbow on the earth or in the sea,
Bourne pointed out, but in the heavens, ‘‘that it might be seene
of all.’’ Its visibility is a sign that God’s grace is revealed to
everyone—a hopeful sign, to be sure, although one that Bourne
was quick to point out left those who neglect to notice the signs
of God’s grace and love ‘‘without excuse.’’33 Important also are
the atmospheric conditions that produce rainbows. As rainbows
appear when the skies are cloudy and threatening, they serve as a
reminder that God is able to protect his servants from threatening aspects of the creation that he has made and, in a less literal
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sense, in the middle of misery of any kind, ‘‘God remembers
mercy.’’34
At one point in his sermon Bourne adapted the sign to represent not the particulars of God’s covenant, but rather Christians
themselves, here developing aspects of the rainbow in a more
negative sense to illustrate and admonish human failings. Just
as the ends of the rainbow are turned downward, so do ungrateful people ‘‘bend all their affections downwards, casting their
eyes upon the ground, searching greedily for the mucke and
pelfe [corrupting riches], and vaine honours of the world; but
seldome or never lifting up their hearts or eyes towards heaven,
to seeke for the riches and treasures thereof.’’35 As rainbows appear only during the day, so Bourne criticized Christians who
make their profession of Christ during the ‘‘day’’ (that is, in good
times), and then disappear at ‘‘night’’ (in times of adversity).36
Also, although the rainbow is generated by the sun shining
through the clouds, it often appears to be higher than the sun
in the sky. This, to Bourne, was akin to Christians who, although
completely dependent upon God for all that they have, and are
in reality far below him, seek to make their own glory greater
than that of their maker.37 A few years after Bourne’s sermon,
Alexander Rosse noted briefly that, just as the rainbow gets its
light and beauty from the ‘‘sunne,’’ so do humans have everything that is of value from the ‘‘sonne.’’38 However, aside from
such passing allusions, no one else among Bourne’s contemporaries seems to have committed to developing the image of the
rainbow as the representation of the believer.
Other aspects of Bourne’s interpretation of the form and position of the rainbow, however, were commonplace in the era.
Andrew Willet avoided deducing too much from the shape of
the rainbow, but did mention (without disapproval) that the thirteenth-century rabbi Ramban had remarked that the bow’s being

34
35
36
37
38

Ibid., 53.
Ibid., 55.
Ibid.
Ibid., 54-55.
Rosse, Questions and Answers Upon Genesis, 52.

36

ANGLICAN AND EPISCOPAL HISTORY

aimed toward heaven was a sign of God’s mercy.39 Rosse explained that the bow is missing both ammunition and a string
because, after firing his first shot at the world, God broke the
bow’s string, ‘‘because he is reconciled to us.’’40 Rosse’s interpretation differs from Bourne’s emphasis, though, regarding the
completeness of the circle. While Bourne had proposed that
the perceived half-circle represents the imperfection of everything on earth, Rosse relied on the description of the rainbow
in Revelation 4, which completely encircles the throne, to show
that Christ’s power encircles and protects the entire church,
which is his throne.41 Gibbons imagined a string still in the
bow, but commented that its position, with the string towards
us, is ‘‘as one that holdeth a bow in peace.’’42 And Ainsworth
wrote that God’s using a symbol of war as the sign of his peace
demonstrates that ‘‘in wrath, he remembreth mercie.’’43 Although the particular interpretations vary somewhat, all of these
writers found a useful symbol in the rainbow’s martial form.
COLORS OF THE RAINBOW

Writing half a century before Isaac Newton’s discoveries about
the composition of white light, Bourne and his contemporaries
assumed that the various colors of the rainbow were due to properties inherent in the cloud through which the light passed. This
created curious theories about the physical composition of rainbows,44 as well as facilitating elaborate explanations of the spiritual realities that were represented by the different colors in the
39
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rainbow. While commentators differed on how many colors were
in a rainbow, and precisely what these colors represented, most
argued that the meaning of the rainbow as the sign of the Noahic
covenant was tied in some way to the symbolic representation of
its colors. One notable exception to this was Andrew Willet,
who—showing his typical suspicion of overly-clever exegesis—
rejected the notion that the watery and fiery colors of the rainbow represented anything at all, whether Christ’s baptism with
water and fire or the destruction of the world by water and the
future destruction by fire. Such interpretations he dismissed (in
verse) as ‘‘wittie rather and prettie, then wise and pithie.’’45
Bourne worked with the assumption that there are principally
three colors within the rainbow: the ‘‘Coerulean, or waterie colour,’’ the ‘‘yellow, or fiery colour’’ (which elsewhere he called
simply ‘‘red’’), and the ‘‘grassie, or greene colour.’’46 This was a
useful device for Bourne, the number three having obvious symbolic value in the Christian tradition, and he applied the significance of these colors in many ways, again with no apparent
concern for consistency between the various representations.47
The primary representation of these colors to Bourne, which
he developed at length and applied most directly to the situation
in England, was as a timeline of God’s judgment and redemption:
the watery color represents the destruction of the world by the
flood in Noah’s time, the fiery color the future destruction of the
earth by fire, and the green color between them the intermediate
period, during which God shows mercy to his people in the ‘‘present estate of grace.’’48 Though God used the rainbow as a sign of
‘‘elementary heate’’ within the cloud causing the red color. Gibbons, Questions
and disputations, 384-85.
45
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peace, ‘‘The Rainbowe’’ aims more to cajole than to comfort.
Bourne spent an inordinate amount of time (even relative to
contemporary commentaries) discussing the aspect of judgment
contained within the rainbow’s colors—even the merciful green
color he used mainly to chasten England for not being sufficiently grateful for God’s gracious interlude. Bourne argued that
we should make use of the lesson contained within the watery
color of the rainbow, in order that we might ‘‘be sure to escape
with joy, and rejoycing, from that second generall, but more terrible judgement, noted in the second colour, the colour of
fire.’’49 Alluding to God’s dispositions that are represented by
the three colors, Bourne counseled his hearers to drown their
sins ‘‘in the sea of repentance’’ in order to lighten their ship and
‘‘be safe from the floods of Gods anger, & flames of his vengeance, and be imbraced in the armes of his mercies.’’50 The
green color, ‘‘signifying the spring of Gods favours, and the summer of his mercies,’’ serves as a reminder that the time of delay
before the final destruction of fire is not due to human righteousness (indeed, Bourne felt that the sins of his own day were at least
as egregious as those of Noah’s day),51 but solely because of ‘‘the
grace and mercy of God.’’52
In addition to the three colors representing God’s judgmentbookended mercy, Bourne noted that they could also represent
aspects of God’s nature, Christ’s vocation, and other spiritual
realities. Citing the authority of St. Basil, he linked the three
colors to the Trinity—the unity and diversity of the rainbow
(one bow, three colors) providing an image of the unity and
distinction of the three persons of the Trinity, with the lack of
a distinct border between each color in the rainbow serving as a
reminder that human wisdom is unable to discern precise divisions between the operations of the three within the Godhead.53
Later he connected the triad to Christ’s natures—a threefold
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division of flesh, soul, and divinity—and Christ’s offices, expressed in two different ways: both as prophet, priest and king,
and as king, judge, and lawgiver.54 From this allegorical reading,
he moved to another, dividing God’s grace into three manifestations, expressed variously as the state of nature, the Mosaic Law,
and the gospel; the state of creation, natural corruption, and
spiritual grace; and ‘‘the grace of predestination, from all eternitie, of justification in time, and of glorification, beyond all
time.’’55 Applying the threefold pattern to the Christian life,
Bourne connected the three colors to the virtues of faith, hope
and charity, assigning a color to each virtue (blue for faith, green
for hope, and red for charity).56
Bourne’s emphasis on the green color in the rainbow as a sign
of God’s mercy between the two judgments was, if not his original
contribution, at least not a common interpretation in his time.
Edward Leigh would make the same argument—three colors,
with the green representing God’s preservation between two
judgments—thirty years later, and with much less elaboration.57
Alexander Rosse noted three colors in the rainbow, but applied
them only as a sign of Christ’s three offices. He added that two of
these three were the colors of fire and water (without identifying
the third color), and that these corresponded to how ‘‘in Christ
there is fire to purge us, and water to coole and manure us.’’58 In
addition, Rosse wrote of the threat of destruction by water and by
fire, while not explicitly connecting these to the colors of the
rainbow, and focusing not on God’s judgment manifested in
these acts but on God’s protection and salvation from them:
‘‘for if hee be carefull to save our bodies from water, much more
to save our soules from eternall fire.’’59 Henry Ainsworth made
brief mention of the ‘‘partly waterish and partly fyerie’’ nature of
54
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the rainbow’s ‘‘many colours,’’ though his annotations lack some
of the hortatory urgency of Bourne’s sermon—noting simply that
these colors should ‘‘put us in minde’’ of both the flood and the
future destruction by fire.60
In response to a theory (the origin of which he could not trace)
that there would be neither rain nor rainbows for forty years prior
to the world’s destruction by fire so that the earth would be sufficiently dry for such a complete burning, Bourne stated that the
idea was ‘‘plainly false,’’ because, just as the flood in Noah’s time
was not caused by natural means, so the fire at the end of the
world would be a supernatural work of God’s judgment.61 This
seems to have been a point of general agreement among the
major exegetes of the time who were aware of the theory. Willet
rejected the notion on similar grounds, noting that both the
flood and the fire are acts of God’s power, and that a forty year
drought would lead to great famine, whereas Christ’s return will
be during ‘‘pleasant times.’’62 Rosse likewise dismissed the idea
since such a drought would enable people to calculate and anticipate Christ’s return, and because the covenant with Noah was
made also with his posterity, so that the sign of the rainbow must
be present until the end of the world.63
CHRIST AND THE RAINBOW

The image of the rainbow translated easily to represent Christ
in many ways, and seventeenth-century exegetes were eager to
draw out these connections. Immanuel Bourne was fond of the
sun/Son pun, as when he declared that ‘‘if God can make such
a glorious meteor,64 by verture of the beames of the Sunne shining in the clouds, much more can he at the day of resurrection,
as the Sonne of righteousnes, shining upon our bodies, beget
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an admirable splendour, and excellent glory in them.’’65 This
argument from the lesser to the greater was a common method
of connecting Christ and the rainbow, using each to interpret the
other and showing how far promises made in Christ exceed
shadows of those promises made through the rainbow.66 Bourne
paralleled the two also in that the nearer we come to them the
more glorious they appear; just as the rainbow appears more
magnificent in closer proximity, so does Christ appear more excellent when we wade through our sins and come nearer to him
‘‘by faith, holinesse, and newnesse of life.’’67
Near the end of the sermon, Bourne presented a summary of
various ways (‘‘a manifold analogie’’)68 that the rainbow can be
seen as a figure of Christ. Just as the sun shines through the
clouds to produce a rainbow, so God shines through human nature and begets Christ. The rainbow was a sign of God’s peace
with the world, and Christ represents God’s reconciliation with
the world. The two ends of the bow can be seen as a figure of
Christ’s divine and human natures.69 In addition to the connections between Christ and the rainbow’s colors noted above,
Bourne connected the three colors here (quite specifically) to
Christ, with the cerulean color representing Christ’s life of
prayer, the green color his flourishing spiritual graces, and the
red color the blood that he shed ‘‘upon the Altar of the crosse.’’
While earlier the bow’s arrows had represented sins and punishment, in connection to Christ it was for Bourne as though the
arrows of war were replaced by Cupid’s arrows: ‘‘many sweete,
comfortable, and hidden arrowes of divine love, with which his
blessed spouse, being wounded to the heart, sings in her
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passionate love to Christ her husband.’’ Since the bow is a ‘‘Rainie-bowe,’’ it also serves to remind us of the blessings that Christ
rained down upon the church at Pentecost. Finally, as the rainbow both descends toward the earth and ascends up to heaven, it
displays both Christ’s descending down to earth and his ascension back to heaven. ‘‘And thus doth the Rainebowe,’’ Bourne
concluded, ‘‘figure that heavenly Bowe Christ Jesus.’’70
For Babington, just as the rainbow harkens back to the trees in
the garden, so it looks forward as a figure of Christ shining
through the dark clouds of our trials on earth:
when either the darke blacknesse of uglye sinne, or the thicke
cloudes of greefe and adversitie, doe threaten unto us any fearefull
overthrowe, we should clap our eyes streight upon our Rainebowe
Christ Jesus, and bee assured that though that blacknesse of sinne be
never so great, yet in him and by him it shall bee doone away, and
never have power to caste us awaye71

Willet acknowledged that the rainbow can be taken as a symbol of
Christ—in that its temporal benefits prefigure Christ’s eternal
benefits—though he cautioned that it should not be read solely
as a representation of Christ because it clearly has a temporal
sense too, which includes beneficiaries not included within the
covenant in Christ.72 Rosse’s comparison between Christ and the
rainbow was as extensive as Bourne’s, comprising a list of nine
parallels between the two. In addition to Rosse’s rainbow connections already mentioned in earlier sections, he included here
rainbows being generated by the light of the sun and Christ being
begotten of the substance of his Father, and clouds obscuring the
sun’s light in a similar way to how Christ’s divine nature ‘‘did
lurke under the vaile of his humanitie.’’ Also, just as we look to
the rainbow to allay our fear of inundation by water, so we look to
Christ ‘‘when we feare the inundation of his Fathers wrath.’’73
These Christological connections are significant for establishing
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a sacramental character of the rainbow, and especially in connecting it with the covenant of grace.
NOAH AND THE RAINBOW AMONG THE COVENANTS

In a concluding movement of the sermon, Immanuel Bourne
discussed what sort of covenant the Noahic represents, and how it
fits in with the other covenants. Bourne alluded to the angel in
Revelation 10 who is clothed with a cloud and wears a rainbow
around his head, identifying this angel as Christ, and explaining
that the cloud represents Christ’s humanity while the rainbow
signifies that Christ is the author of the Noahic covenant. This
rainbow is a sign and seal of both of the overarching covenantal
relationships God established with humankind. Bourne explained: ‘‘This Covenant which God hath entred with mankind,
is twofold, a spirituall covenant, and a corporall covenant: The
spirituall covenant doth consist of two branches, the first, the
covenant of works, and the second, the covenant of grace.’’ He
proceeded to explain how the covenant of works was made with
Adam and Eve before the fall, and the covenant of grace after
their fall, though he does not explain how (or whether) this
common distinction applies to the covenant with Noah.74 The
Noahic covenant is first a ‘‘corporall covenant, concern[ing] temporall benefits’’ (though this aspect of the covenant is also described as ‘‘everlasting’’—meaning here not that it is eternal, but
that it continues to the end of the world, thus revealing that
God’s mercy exceeds his justice). This corporal/temporal function of the covenant, in which God vows never again to destroy
the world by a flood, applies to all living creatures on earth
(an instance of common grace). It also extends to people not
yet born, which also shows the greatness of God’s mercy: ‘‘God
then was mindfull of us, before we were borne, mindefull of us
not in anger, but in grace, much more will he not be forgetfull
now, while we walke in the path of faith, and the waies of
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righteousnesse.’’75 Then, in a second sense, the rainbow serves as
a sign of the spiritual/eternal covenant of grace:
Of this covenant the Rainbow was a seale, and as it sealeth this covenant, so it signes in this that eternall covenant of God with his
Church. . . . This covenant with Noah did prefigure that covenant
of Christ with his Church. . . . The Rainbow doeth figure Christ, who
is a figure of our perfect reconciliation, a signe of our eternall friendship with God the Father, and an everlasting memoriall of our
peace.76

So the rainbow, the sign and seal of the Noahic covenant, in its
temporal capacity reveals God’s merciful character and, as it prefigures Christ, additionally serves as an added sign and seal of the
eternal, spiritual covenant of grace established through Christ.
Gibbons, Willet, and Rosse all mentioned both temporal and
eternal aspects of the Noahic covenant, with varying emphases between the two. To Gibbons, the covenant is made with all living
creatures, though the sign ‘‘properlie’’ belongs only to those of
faith, for though all creatures are delivered in a limited, physical
sense, ‘‘yet onlie the beleevers reape spirituall benefit.’’77 He
added in passing a defense of infant baptism, arguing that ‘‘if
unreasonable creatures’’ are included in one of God’s covenants,
then children of believers ought to be included within the covenant of grace even before they are able to declare their own
faith.78 Willet, again, emphasized that the temporal aspect of
the covenant with Noah should not be overshadowed entirely
by Christological connections. In this temporal sense, the covenant is absolute, without any conditions of obedience, and extending to ‘‘man and all flesh for their preservation.’’79 Rosse, on
the other hand, emphasized the Noahic covenant’s connection to
the covenant of grace, writing plainly that ‘‘by this covenant
[God] signifies and represents the internall and eternall covenant of grace, made and confirmed by the blood of Christ.’’ He
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also, like Gibbons, defended infant baptism here, though on the
grounds that God’s covenant with Noah extended to Noah’s
seed. Explaining why this covenant was made with the beasts as
well as with humans, Rosse wrote that this broad scope of the
covenant is for the benefit of humanity (adding a second argument adapted from the Sermon on the Mount):
[God made this covenant with beasts and fowl] not for their owne
sakes, but for man, for as God made them for his sake, so for his sake
he blesseth them and makes his covenant with them; Secondly, to
teach us that if he hath such care of the beasts; farre greater care will
he have over us, Oh we of little faith.80
BOURNE’S APPLICATION OF THE RAINBOW TO ENGLAND

Bourne’s application of the rainbow’s lessons to England
(through the common identification of his native land with biblical Israel),81 is marked by high praise for King James and severe
rebuke of England’s moral shortcomings. Bourne’s flattering
words for the king are consistent with other Paul’s Cross sermons
of the time. He also mentioned the plague of 1603— which killed
over thirty thousand people in London—as a punishment sent
from God, presenting James’ reign, which began that same year,
as a gracious relief from that ‘‘punishment’’82 (though one with a
different political persuasion could just as easily connect the two
events differently). One has to wonder, too, if Bourne was aware
of John Drope’s Paul’s Cross sermon from two months earlier, in
which Drope accused the king of theft and of imposing ‘‘unreasonable and undue impositions’’ upon his subjects, and was
‘‘called in question’’ for his comments.83 Perhaps this recent occurrence sweetened Bourne’s words about the king, or at least
warned him to keep the royal family out of his critique of the
80
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country. Expounding on the current ‘‘green’’ period of grace in
England, Bourne wrote of God’s ‘‘unspeakeable’’ blessings and
‘‘infinite’’ graces in giving to England:
a gratious King, a wise, learned, and understanding Salomon, whom
God of his mercy long preserve amongst us, he hath given us a royall
Queene, and a hopefull progenie, for the continuance of his favours,
whom God of his mercy long preserve amongst us; hee hath given us
a worthy, carefull, and vigilant Counsell, with a wise Nobility, a reverend Clergie, learned and religious Arch-bishops, and Bishops, conscionable, grave and worthy Judges: all which, God of his mercy, long
preserve amongst us.84

Yet, in spite of God’s great mercy to England in granting the
country peace, health, and wise and godly leadership—all of
which is ‘‘figured in this gracious colour of the Bowe’’—the people of England had not returned to God the proper thanksgiving
(‘‘may I not say behold ingratitude?’’), living instead lives of sin
and iniquity.85
England had not produced fruit worthy of God’s rich provision,
Bourne chastised, instead having brought forth ‘‘wilde grapes.’’86
Bourne presented a litany of sins that he observed among England’s people, including pride (the primary sin that had ‘‘first
place’’ in England), whoredom, drunkenness (which he personified to be jealous that ‘‘her daughter whoredome [was] preferred before her’’), oppression of the poor, hypocrisy (they
were like ‘‘Ferrie-men, looking one way, but rowing another
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way’’), and schism.87 Among his examples of England’s vain
pride, Bourne claimed that the women of the day were ‘‘painting
their faces, and painting their cloaths, in such a deformed manner, defacing their naturall formes, that at the day of judgement
God will not know them to be his.’’88 Bourne’s message to England was more one of warning than of assurance. Although England was in the midst of the gracious ‘‘green’’ interlude, it could
not disregard the ‘‘red’’ judgment ahead:
it is a time of teares, and not of words, of mourning, and not of
speaking, of prayer, and not of preaching: such is the magnitude
of sin, the uncurable would of iniquitie, & universall plague of impiety, that it is impossible to be healed without the powerfull hand of
a mightie God.89
CONCLUSION

Immanuel Bourne’s 1617 sermon ‘‘The Rainbowe’’ is in many
ways representative of the Paul’s Cross sermons of the era, and of
seventeenth-century interpretations of the Noahic covenant. His
lengthy exposition shows a young preacher presenting a wide
range of different ways of understanding the rainbow’s imagery.
Much of this was consistent with explanations in contemporary
commentaries, though some of it consisted of highly imaginative
readings that were, if not his own interpretations, at least uncommon within seventeenth-century scholarly exegesis. Bourne saw
in the rainbow multiple layers of meaning, wherein a single symbol could have multiple unrelated, or even contradictory, representations: the rainbow figured Christ, and it figured the believer;
the red of the rainbow represented the final judgment by fire,
and it represented Christ’s salvific blood; the invisible half of the
rainbow’s circle signified the lack of mercy for the impenitent,
and it signified the invisible, triumphant church. Out of this
mishmash of metaphors, Bourne constructed a dire warning for
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the prideful, lascivious, makeup-wearing denizens of England
who, although blessed with health, security, and a king having
Solomon’s wisdom, had not returned to God the gratitude that
he was due. Thus, in the context of this sermon, the Noahic
covenant contained for Immanuel Bourne an ambiguous
message—partly a temporal covenant of security for all creatures,
partly a figure of Christ and the covenant of grace, and partly a
timely warning of future judgment.

Church Reviews
Catholic Anglicans Gather To Praise God
One knows one has encountered an Anglo-Catholic parish if the acolyte genuflects five times while lighting the candles. In this case, a man
of color, reported to be nearly ninety years old, makes a solemn ceremony out of a simple practical gesture, reverently illuminating the six
office lights on the retable behind the freestanding altar and the two
huge pavement candles at either side.
This is the opening Mass of the annual conference of the Society of
Catholic Priests for the Episcopal Church and the Anglican Church of
Canada, held in Atlanta at the Church of Our Saviour. The sixty or so
participants will enjoy Southern hospitality, as well as invigorating talks
and sometimes-lavish liturgies over the course of four days. The society
welcomes as members not only priests but also deacons, bishops, professed religious, and seminarians. A progressive catholic society for Anglicans, S.C.P. embraces the ordination of women and homosexuals and
currently has three provinces: North America, Australia, and Europe.
Located in the Virginia-Highland neighborhood—about ten minutes
by car from midtown Atlanta—the Church of Our Saviour was founded
in 1924 as an alternative to the prevailing low-church sensibility of the
Diocese of Atlanta. The church building was consecrated in 1944 by the
Rt. Rev. John Moore Walker, third bishop of Atlanta. The original
wooden building was incorporated into a larger campus of red brick
in the 1950s, and the sparse interior of the church was renovated in the
1980s. At that time, the choir moved to a space behind the altar, separated from it by a screen of vertical wooden slats. The campus includes
a parish hall (below the church), church offices (originally the rectory),
a Lady Chapel, and a hall used for community groups, including the
parish’s afterschool program.
In the worship space, the 1980’s renovation has provided a simple
chancel with freestanding altar and no fixed pulpit or lectern. Instead,
a legilium (a sort of collapsible freestanding ambo) provides a suitable
place for proclamation. The church features stained glass, with the
stations of the cross interspersed in between the windows. A statue of
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Mary sits at the rear, with votive candles below it. The congregation for
this Mass includes a few members of the parish and about a dozen
women members of the society. Perhaps most remarkable is that easily
half of the society members appear to be well under forty years of age.
The candle lighting is accompanied by multiple organ preludes, one
of which is listed in the printed service bulletin as Magnificat secondi toni
of Matthias Weckmann (c.1616–1674). The other pieces serve to engage the congregation, which arrived by bus from their hotel somewhat
earlier than expected. At the appointed hour a bell rings, and all stand
and sing ‘‘Christ is made the sure foundation’’ to the tune Westminster
Abbey as the procession enters: thurifer, crucifer, choir members, and
the sacred ministers in gold vestments with red orphreys. These are
followed by the assistant bishop of Atlanta, in matching cope and mitre.
The mixed choir of six sing a plainsong Introit as the celebrant censes the
altar. This Rite One liturgy continues with the Opening Acclamation (sung),
the Collect for Purity, and the Summary of the Law. These are followed by
the Confession and Absolution, then the Kyrie eleison and a spirited rendition of the Gloria in excelsis, sung by all to the Healey Willan setting from his
Missa de Sancta Maria Magdalena. The celebrant then sings the Collect of the
Day, from the votive proper for the Mission of the Church.
A society member reads Isaiah 2:2-4, and the congregation joins in a
sung refrain for Psalm 96. The psalm itself is sung in plainsong by a male
cantor. Then follows Ephesians 2:13-22, read by the subdeacon, a
bearded priest who reads in a pleasant tenor voice.
All stand to sing ‘‘Hail, thou once despised Jesus!’’ (In Babilone) as a
sequence hymn, during which the thurifer charges the censer with
fresh incense. The plainsong tune for the Alleluia Verse that follows
is familiar to Catholic Anglicans, and sung with gusto. From the midst
of the congregation, the parish’s rector, serving as deacon, intones the
Gospel. The bishop then preaches from the lectern using a text—both
of which he quips are unusual. He reminds the clergy that they are
called to reconcile brokenness, and that worship anchors them in this
vocation. He preaches at that growth is not a goal, but a byproduct of
such reconciliation.
All stand to recite the Nicene Creed—using the ‘‘I believe’’ version
and genuflecting at the words ‘‘and was incarnate . . . ’’ The Prayers of
the People are sung by a woman cantor, and include this repeated
versicle and response: V. Lord, who art merciful, R. Hear our prayer.
The celebrant, a woman, intones the Peace, which is briefly though
warmly exchanged. As the altar is prepared, the choir sings Ave verum
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corpus of William Byrd, followed by a plainsong antiphon. All then stand
to sing ‘‘Lord, enthroned in heavenly splendor’’ (Bryn Calfaria) as the
altar is again censed, along with the eucharistic gifts.
The celebrant continues with Eucharist Prayer 1, accompanied by a gong
and much incense. The Willan Sanctus is sung, as is the Lord’s Prayer and two
fraction anthems. As an invitation to communion, the celebrant says ‘‘Behold
the Lamb of God; behold him that taketh away the sins of the world.’’ The
choir sings a communion antiphon and Panis angelicus by Palestrina. After
communion, all stand to sing ‘‘Most High, omnipotent, good Lord’’ (Assisi),
as this conference has begun but one day following the feast day of Francis of
Assisi. All pray the post-communion prayer, and the bishop proclaims the
episcopal blessing (sung). The deacon dismisses the people, and all sing ‘‘Ye
watches and ye holy ones’’ (Lasst uns erfruen) as the procession retires. The
congregation is seated to hear Praeludium in C by Dietrich Buxtehude before
adjourning to the parish hall for dinner.
The conference itself will include four speakers, including the twentyfifth presiding bishop and primate of the Episcopal Church. The theme
this year is priestly formation, and this topic is addressed by three seminary faculty members (one retired). The group will also enjoy a field trip
to St. Columba’s Church in Suwanee, Georgia, about an hour away.
Founded in 2004, St. Columba’s is the ninety-third of ninety-seven parishes in the Diocese of Atlanta, and it has grown to just over 1100
members. Like Our Saviour, St. Columba’s is Anglo-Catholic in piety.
To conclude, the Church of Our Saviour offers Evensong and Benediction on the last afternoon of the conference. In lieu of an elaborate
service bulletin, the parish offers a simple one-page card, with rubrics
printed in red. On the altar are two seven-branch candelabra, and only
the six office lights on the retable are lit.
A bell rings, and all stand as the choir sings When Rooks Fly Homeward
by Arthur Baynon (1889-1954) from the rear of the church. The text is a
poem of Joseph Campbell (1881-1944): ‘‘When rooks fly homeward and
shadows fall / when roses fold on the hay-yard wall, /when blind moths
flutter by door and tree, / then comes the quiet of Christ to me.’’ The
effect is hauntingly beautiful.
Next, the hymn ‘‘Praise, my soul, the King of heaven’’ (Lauda anima)
is sung as the procession enters. This is to be a fully choral Evensong,
with the service music in a choir setting by Richard Ayeward (16261669). The singers this evening come from St. Bartholomew’s Church,
Atlanta, where they constitute the Schola Cantorum, which sings Compline twice a month.
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The canticles are sung in The Short Service setting of Orlando Gibbons.
During the Magnificat, the altar is censed by the officiating priest. After
the Nunc dimittis, all stand and sing the Apostles’ Creed together on a
single tone. The choir continues with the responses, and the officiating
priest concludes Evensong with three sung collects.
The choir then sings Alleluia! Cognoverunt disciupli of William Byrd as
the altar’s candles are lit.
During a brief silence, the consecrated host is placed in the monstrance, all kneel before it as the choir sings O salutaris hostia, composed
by the gentleman who is directing the music this evening, as well as
Tantum ergo, in a setting by Maurice Durufle, as the priest censes the
Sacrament. The priest sings a collect, after which he is given a humeral
veil. He wraps the veil around his shoulders and hands, rises, and proceeds to bless the congregation with the Sacrament, making a large sign
of the cross with the monstrance.
The priest returns to his place kneeling before the altar to lead the
Divine Praises, after which all sing Psalm 117 in a plainsong setting. To
ensure that this gorgeous lily is fully gilt, the choir sings O Taste and See of
Ralph Vaughan Williams as the Sacrament is returned to the tabernacle.
To conclude, all sing ‘‘King of glory, King of peace’’ (tune: General
Seminary) as the procession retires. At the bottom of the service card is
inscribed ‘‘Laus Deo’’ and a sign of the cross. The catholic witness of this
conference and its liturgies have provided praise to God indeed.
J. Barrington Bates

Harbor Springs, Michigan
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Another Ho-Hum Suburban Institution?

All Saint’s Church in Glen Rock, New Jersey, seems unremarkable in many
ways: just another pastoral-sized parish in the northern New Jersey suburbs of
New York City. The occasion today is the institution of the seventh rector,
who has for the previous twenty months served in an interim capacity.
Founded in 1913, the parish sits on a triangle of land in the midst of a
residential district, about a half mile from the borough’s business center,
town hall, and train station. The original church building now serves as
a preschool and parish offices. A new church building was opened in
1961. The building has been enhanced by the addition of a handicapped restroom, elevator, and air conditioning, but its Midcentury
Modern design still speaks strongly.
Fashioned of red brick with a peaked roof, the church includes small plain
solid-colored windows, seemingly placed at random in the transepts. New
enough to take advantage of some of the tenets of the Liturgical Movement,
the altar is centrally placed, with room for the choir behind it and for acolytes
and other assistants at either side. Choir pipes form a central feature at the
front of the church, and a wooden cross is suspended above the altar. Old
enough to be bound to tradition, all of the furniture is fixed in place—
including a pulpit at one side and a lectern at the other. Somewhat hidden
behind the pulpit is a tabernacle for reserving the Sacrament.
About a hundred people are gathered to hear the Voluntary in C Major
of John Stanley as an organ prelude. ‘‘Guide me, O thou great Jehovah’’
is then sung as a hymn in procession. Led by a thurifer, the procession
includes a crucifer, two tapers, a mixed adult choir, a second crucifer
and tapers, about a dozen visiting clergy, two lay assistants, the priest to
be instituted as rector, the canon to the ordinary, and the bishop. Most
clergy are vested in cassock, surplice, and red stole—although one clergyman took seriously the event’s invitation to wear a ‘‘festive’’ stole; his
is of many colors, with various designs and insignia.
After the Easter acclamation, all sing the Gloria in excelsis from Healey
Willan’s Missa de Sancta Maria Magdalena. This once-cherished setting
seems familiar to the congregation and older members of the clergy.
During the Gloria, the bishop censes the altar with incense. The church
wardens then present the new rector to the bishop, and the canon reads
a lengthy framed letter of institution. A sung Litany for Ordinations follows, led by the parish musician from the lectern. The bishop concludes
with a sung collect.
All are then seated to hear Number 11:16-17, 24-25a, the story of Moses
calling seventy of the elders. Psalms 133 and 134 are sung to Anglican Chant
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settings by Richard Farrant and Thomas Tallis. The Epistle is taken from
Paul’s letter to the Philippians (4:1, 4-9), ‘‘Rejoice in the Lord always. . ..’’
All stand to sing ‘‘Come down, O Love divine’’ to Vaughan Williams’s tune
Down Ampney as a sequence hymn. The gospel (John 15:9-16) is proclaimed
from the midst of the congregation by the parish’s lay pastoral associate.
A sermon follows, given by a visiting priest describing herself as the
new rector’s ‘‘BFF.’’ In the induction that follows, gifts are presented to
the new rector by various members of the parish. These include the
priest’s husband, who has brought the couple’s two dogs with him,
saying ‘‘Take these dog toys, and remember that a share of your love
and your joy is reserved for us, your family.’’
The rector then kneels in the midst of the church and prays the prayer
appointed, beseeching God to ‘‘be always with me in carrying out the duties
of my ministry.’’ The bishop’s injunction to ‘‘Greet your new rector’’ is met
with hoots, cheers, and applause. A lengthy exchange of the Peace follows
(as is typical in the Diocese of Newark). After a welcome by the new rector
and thanks to various groups participating in today’s liturgy, the bishop
thanks various groups—the search committee, vestry, and wardens among
them. The bishop calls the new rector’s husband forward, and they kiss as
the congregation expresses their approval with more applause. At the offertory, the choir sings Lead on, Eternal Sovereign, a hymn tune of Gustav Holst
arranged for choir by a contemporary composer. As the altar is prepared for
communion, all stand to sing ‘‘Father, we thank thee who has planted’’ to the
tune Rendez a Dieu. The bishop also censes the gifts.
The bishop continues with Eucharistic Prayer 2 from Enriching Our
Worship. This is coupled with more Willan and followed by a said Lord’s
Prayer. The bishop invites everyone to pray in ‘‘the language that brings
you closest to God,’’ and most employ the traditional Elizabethan English.
The Agnus Dei is likewise Willan. During communion, the choir sings Gracious Spirit, Dwell on Me, and the hymn ‘‘King of glory, King of peace.’’ As
the new rector is a graduate of the General Theological Seminary, the two
hymns dedicated to that institution are sung today. This one’s tune is
called General Seminary, and the closing hymn’s Chelsea Square.
All pray a post-communion prayer, and the bishop blesses the people,
using the Easter blessing from the Book of Occasional Services. All sing
‘‘Put forth, O God, thy spirit’s might’’ as the procession retires. The lay
assistant dismisses the people from the rear of the church. After lemonade and cookies on the porch, members of the congregation will
move on to a dinner dance at a local function hall. As a postlude, the
organist plays a contemporary composition entitled The Rejoicing.
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All this sounds very unremarkable, even traditional—given the prayer
book rite and the Willan setting of the Mass. A tabernacle (even if
somewhat hidden) and the use of incense are hardly normative in
the traditionally low-church Diocese of Newark to this day. The inclusion of a supplemental liturgical text does not rock the boat in this
congregation, neither does having a lay person serve as a deacon, nor
does the fact that the rector is a man, married to a man, expressing
affection publicly. The last of these would itself have been considered a
transgression of decorum forty or more years ago, but this is the third
married gay rector in a row for this congregation—for them, it is simply
the new normal. The parish’s web site proclaims, ‘‘We come from many
backgrounds and perspectives, but we share two common commitments: to grow in our faith and to grow in our love of God and our
neighbors.’’ For the people of All Saints’ Church, apparently all else is
adiaphora.
J. Barrington Bates

Harbor Springs, Michigan

Book Reviews
Resurrecting Easter: How the West Lost and the East Kept the Original
Easter Vision. By John Dominic Crossan and Sarah Sexton Crossan.
(New York: HarperCollins, 2018, Pp. 214. $39.99.)

In Resurrecting Easter, John Dominic Crossan and Sarah Sexton
Crossan discuss in detail the two explanations of Jesus’ resurrection. First, the theory of individual resurrection, based on textual
references in the gospel of Matthew and the non-scriptural gospel
of Peter. Individual resurrection, according to these sources, is
dependent on the presence of the guards at Jesus’ tomb, who
saw what happened, but were bribed into saying nothing. This is
the understanding that Western Christians have accepted. The
second theory of universal resurrection is also based on the gospel
of Matthew, but with the non-scriptural addition of the gospel of
Nicodemus: ‘‘What is marvelous is not that he arose but that he did
not arise alone, that he raised many other dead ones who appeared to many in Jerusalem’’ (61). It is this second understanding
that is held by Eastern Christians. The Crossans explore the history
and development of these two views of the resurrection, and include extensive illustrations in manuscripts, art, and architecture.
Settling the explanation of the resurrection was not entirely apolitical. For example, the theory of individual resurrection became
important in the mid-ninth century when the location of Jesus’
tomb and background from the psalms gave Christians some claim
to the holy sites in Bethlehem and Jerusalem—areas otherwise
controlled by Islam. But it is in a scroll of the Exultet, dated between 1150 and 1200, that, the Crossans maintain, the Western
transition to the individual resurrection position becomes fully
accepted. ‘‘Western Christianity retains the universal resurrection
tradition, but only as ‘Harrowing of Hell’ or ‘Descent into Hades/
Hell/Limbo’—as anything, in fact, but not ‘Resurrection’’’ (151).
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Meanwhile, Eastern Christianity kept the understanding that all
the dead, even to Adam and Eve, are raised in resurrection with
Christ. In the Western tradition, Christ visits Hell; in the Eastern
tradition, Christ not only descends into Hell but also brings out
everyone who has been locked in Hell from the beginning of time.
In their penultimate chapter, the Crossans answer two questions:
why is it important that there is a divergence in the understanding
of the resurrection? And, what has the West lost and the East kept?
They consider from the point of view of a Jewish sage and a Roman
philosopher at the end of the first century and conclude that ‘‘the
Eastern image of Christ’s universal resurrection is in closer conformity to and continuity with the original Christian-Jewish meaning
of ‘Resurrection’ than is the Western—contradictory—image of
Jesus’s individual resurrection’’ (175). The West lost and the East
kept the original Easter vision.
The Crossans end their work with a challenge to a world that
seems constantly at war with itself. It is the challenge to discover
if we, as Christians, do in fact believe that all will be raised and
made alive in Christ. In addition to the scholarly research aspect
of Resurrecting Easter, there is also an element of travel log. The
Crossans travelled over fifteen years—to Egypt, Italy, Russia, Turkey, Greece, Syria, and Israel—in preparation of this book, and
share enough of their experiences to draw the reader’s imagination in as well. The book includes 130 color illustrations with an
index of sources and locations, as well as indices for scripture and
subject references. The text of the Exultet is not included, and
this would have been a useful addition. Resurrecting Easter is an
excellent, thoughtful book, well worth a read.
Sister Mary Winifred

Westover, Maryland

Defending the Faith: John Jewel and the Elizabethan Church. Edited by Angela
Ranson, Andr
e A. Gazal, and Sarah Bastow. (University Park, Pennsylvania: The Pennsylvania State University Press, 2018, Pp. 342. $129.95.)

This excellent volume of fifteen essays plus an introduction
resulted from a 2017 academic conference commemorating the
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four hundred and fiftieth anniversary of John Jewel’s Apologia
Ecclesiae Anglicanae (translated as The Apology of the Church of
England) published in London, 1562. As such it seems part of
the Reformation’s five hundredth anniversary since Bishop Jewel
was a central figure in the English Reformation under Queen
Elizabeth I. Jewel himself was an early Edwardian reformer who
fled when Queen Mary returned England to Rome in 1553. Jewel
was one of many Marian exiles who returned when Elizabeth
succeeded her sister in 1558. In the face of Church of Rome
opposition, Jewel was the one chosen by Elizabeth’s government
to explain and defend this state church to the world soon after
Elizabeth began her rule. Jewel, bishop of Salisbury, was an ardent, articulate defender of the Elizabeth Settlement that produced what we know as the Church of England.
The essays—all accessible and interesting, many superbly
done—divide into two parts which seek to locate Jewel in his
ecclesiastical and cultural context. The first part focuses on Jewel
as a theologian, polemicist, and apologist, and in all his roles he
helped ‘‘to create a clear-cut image of an England Protestant
Church’’ (2), especially in terms of arguing for Church of England catholicity or universality. The second part traces, as the
title has it, ‘‘The Impact and Legacy of John Jewel.’’ Here we
find a diverse group of essays—all from academic scholars it
appears—which will be of value to academics and others interested in Tudor/Stuart history, religious studies, and reformation
polemical writings. For those interested in the history of Anglicanism there is a great deal to learn from these essays on how the
Elizabethan Settlement is manifested in polemical writings, what
forces were at work in the struggles to establish this church, what
intellectual community gathered around Jewel and his writings,
how Church of Rome attacks were confronted, and how Jewel
laid a firm foundation for the Church of England and was ultimately one of the first, most important contributors to the development of the Church of England’s confessional identity.
In such a brief review, it is not possible to comment on each
essay. Allow me, instead, to list some of the topics that could draw
in the contemporary reader interested in the history of the
Church of England. We see, in these essays, the importance of
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Jewel as a preacher, as a governmental figure, and as a writer of
polemical works defending the Church of England against attacks
by the Church of Rome. To demonstrate how many texts were
printed, the editors have included an appendix of the publications
of the Jewel-Harding controversy, 1560-1640, some eighty-five publications! We also learn of Jewel’s need to search for religious
authority, of the culture of persuasion Jewel’s work participated
in, and of the definition and use of the notion of heresy. We see
how Jewel functioned as a writer of religious discourse, used the
opposition rhetorically, and contributed to the larger questions
and topics raised by the Reformation, especially about the use of
scripture and the nature of the Eucharist.
When we consider Jewel’s legacy (he died in 1571), we see
his relationship with Richard Hooker who many believe defined
Anglicanism—how Hooker used and abused Jewel’s thought. We
see a new appreciation for Jewel’s patristic scholarship, understand his defense of Elizabeth’s royal supremacy over the church,
as well as the nature of his anti-papal stance. We also have a
glimpse of his work as an Elizabethan bishop and his continuing
influence on the Jacobean church.
Not all the essays, however, deal with Jewel—and this is another
worthwhile characteristic of the volume. There’s an essay on
Anne Bacon’s 1562 English translation of the Apologia, and
one on Edwin Sandys, another Elizabethan bishop and important
figure in his own right as he contrasts with Jewel in working as an
ecclesiastical officer on the local level as archbishop of York.
There are essays reviewing the ongoing response to Elizabeth’s
1570 excommunication by Pius V, the English cathedrals as part
of England’s religious identity, and finally the short-lived (19471975) collegiate John Jewel Society meant to advance an evangelical Anglicanism. All in all, one finds a positive reassessment of
Jewel’s contribution to the establishment and continuance of the
Church of England. Some might find it a surprise that references
used by some of these scholars are not from the latest scholarship
produced in the last twenty-five years on the English Reformation. Two figures lurk in the background of the volume: Peter
Martyr, his importance as an influential reformed theologian who
spent six years at Oxford (1547-1553) as a professor of divinity,
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and Gary Jenkins whose John Jewel and the English National Church
(Burlington: Ashgate, 2006) comes under scrutiny in some of
these essays.
Although Jewel is an excellent figure for both a conference and
a collection of essays, some might quibble about the book’s title. Is
it defending the ‘‘faith’’ or defending the Elizabethan Settlement? Perhaps for the volume’s capable editors (they are also
contributors), ‘‘faith’’ means the embrace of all that the sixteenth
century Church of England believed and practiced in terms of
doctrine, ceremony, and ecclesiology. Regardless, many of the
topics or issues in this volume, as well as the approaches taken
by these scholars, can be extended to other figures and writings
which helped shape the Elizabethan and Jacobean Church of
England.
Rudolph P. Almasy

West Virginia University

Issues in Prayer Book Revision. Volume 1. Edited by Robert W. Prichard.
(New York: Church Publishing, 2018, Pp xvi, 244. $24.95.)

Robert Prichard, esteemed Episcopal historian, has lent his sizeable expertise to the design of this first volume of Issues in Prayer
Book Revision. With its historical approach, contributors applaud
continuities and consistencies across the history of the prayer
book. The book assumes that continuity of thought, piety, language, and theology is a core value we all hold as we explore
issues of prayer book revision. We are cautioned lest our tinkering with the prayer book create ruptures between our historical
identity and our future identity. The book offers a series of articles written primarily by East Coast scholars associated with residential theological seminaries of the Episcopal Church. Nathan
Jennings begins by laying out Cranmer’s criteria for liturgical
revision in producing the 1549 prayer book, asserting that these
principles can be valuable for our current re-visioning process.
He adds to Cranmer’s criteria a new criterion he feels important;
continuity with immediate inheritance. Prichard discusses language issues, spending considerable space affirming the value
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of Rite I Elizabethan language. He also seems to support allowing
communities to convert the Rite II language of some rites to Rite
I language. Prichard tepidly allows for the inclusion of portions
of Enriching Our Worship materials either in the next prayer book
or in the Book of Occasional Services as a next step in finding biblical expansive language for Episcopal rites.
Andrew McGowan writes on the history of the daily offices in the
1979 Book of Common Prayer and invites a rethinking of the
structure of our offices including the extensive control exercised
by the officiant conducting the offices. James Turrell discusses the
history of baptism from 1549 to the present, emphasizing the importance of a baptismal ecclesiology to the 1979 Book of Common
Prayer. He believes we still have much room to grow into that ecclesiology and recommends minimal changes in our baptismal rite
to allow time for that growth to happen. One of the most troubling
statements in the book was his assertion that those seeking to add a
new question to the baptismal covenant regarding stewardship of
the earth were operating from a political agenda rather than a
theological one (95). James Farwell argues for a fuller celebration
within our Eucharistic prayers of the incarnation, celebrating the
life and ministry of Jesus as well as his suffering and death. He also
describes ancient historical patterns for Eucharistic prayers. North
American Lutheran scholar, Amy Schifrin, discusses the epiclesis
within the Eucharistic prayer inviting us into deeper ruminations
regarding the role of the Spirit in the living out of our common
life.
Shawn Strout offers a detailed discussion of the history of Episcopal lectionaries and asks what contemporary Episcopalians believe the purpose of the lectionary to be. Patrick Malloy discusses
our theology regarding praying for the dead and the nature of the
afterlife. He deals with issues of universalism in our popular piety
and notes the ways in which expressing universalism within a funeral rite can be deeply disrespectful of the diverse beliefs of the
mourners. William Bradley Roberts asserts the need for waiting
until after prayer book revision to begin hymnal revision. Robert
Prichard closes the book with an article on the history of the formatting of the prayer book and the ways in which book structure
shapes our thinking regarding worship.
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While this book is a worthwhile historical work written with robust scholarship; as a starting place for our conversations on
prayer book revision, many may find it somewhat lacking. There
are truly valuable ideas to be explored within the book, but there is
also a kind of deafness to the voices advocating for significant
twenty-first century revision that weighs down this resource. It is
quite striking that the book does not have a single article written
by one of the many respected female liturgical scholars of the Episcopal Church, and that all the contributors are white. If more diverse voices had been included in the design and articulation of
this first volume, the overall message might have felt less truncated.
I encourage you to read this book for its fine scholarship and as
part of our historical frame for the work we are embarking upon. I
also encourage you to consider the many voices and perspectives
that find no expression within its pages. Let us hope that we hear
more from those constituencies, largely unheard during the 1979
revision processes, (and left out of this volume) in future volumes
of Issues in Prayer Book Revision.
Sylvia A. Sweeney

Bloy House, the Episcopal Theological
School at Claremont

Spirits of Place in American Literary Culture. By John Gatta. (Oxford: Oxford University Press, 2018, Pp. x, 286. $35.00.)

They say you should not judge a book by its cover. Yet covers can
and do pique our interest. The combination of the intriguing title
and the stunning photograph of Gettysburg cemetery on the cover
of Gatta’s book invites us to pick it up and begin reading. The
anticipation created by the cover does not disappoint. Gatta’s
work is a sweeping survey of significant and influential literature
that has informed our collective understanding of the significance of place in American culture, our own lives, and our theology. Like a good Education For Ministry (EFM) theological
reflection, it invites us to use these cultural artifacts of American
literature to consider what it is we believe about the concepts of
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place and home, as well as the significant geographic locations of
our lives. Gatta begins with the giants of nineteenth-century literature, particularly the Transcendentalists whose writings were
so deeply grounded on locations, such as Walden Pond. He then
moves to look at how the motif of pilgrimage is reflected in several writers, including the very familiar names of Muir and Berry.
The works of Wendell Berry also join Whitman and other less
well-known poets in the next chapter on the connections between imagination and place. The fifth chapter is perhaps the
most theological as it considers a variety of perspectives on the
sacredness of place. The diversity of these authors from Black Elk
to Herman Melville to Abraham Lincoln is notable. This chapter
is also significant for reminding us that sacred ground is not
limited to cemeteries or that which is explicitly labeled as such.
Through Dorothy Day, we are reminded that urban landscape
can be sacred too.
In his final chapter, Gatta makes the more theoretical discussions of the previous chapters into a concrete reality grounded
in his own experience as a professor. He offers a narrative of conducting coursework to promote ‘‘Site-Based Education.’’ Given
the popularity of courses on happiness, meaning, and the value
of discernment in undergraduate education (see ‘‘The Purposeful Graduate,’’ for instance), Gatta is clearly connecting with a
trend, and perhaps an unmet need, in education. Like those
other courses, site-based learning invites students to engage in
education that is more than the input of information, it is about
learning to make meaning.
This book makes a valuable contribution to the fields of theology and literature. Perhaps most significantly it reminds us that
theological reflection is not solely the purview of academic theologians nor is it limited to overtly theological texts. There is a deep
well of resources to inspire us from the pens of creative writers
from the present day, as well as from recent decades and past centuries. One is left wanting to reread the classics many of us read in
a high school or college literature class with a more theological
lens, to reflect on how these great works have informed our
own understanding of place. It is unlikely there are many syllabi
out there that encompass the breadth of Gatta’s survey, so no
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doubt many of his readers will also be left with the challenge of a
significantly expanded list of books to read. If Gatta’s goal was to
invite us to form (or reform) relationships with the places that
matter to us and the literature that has shaped our understanding of what matters and why, he is most certainly successful. It will
be exciting to see how a new focus on place and meaning making
in education (at his own Sewanee and elsewhere) highlights the
value of location and theological reflection for a new generation
of scholars as well.
Molly F. James

Office of the General Convention

Andrew Young: Priest, Poet and Naturalist: A Reassessment. By Richard Ormrod.
(Cambridge: Lutterworth Press, 2018, Pp. xv, 198. $29.00, paper).

Perhaps the most ruthless of twentieth-century poetry critics was
Geoffrey Grigson. In his essay collection, Blessings, Kicks, and
Curses (London: Allison & Busby, 1982), one of the blessed few
not to come in for a kick or curse was Andrew Young. The question Grigson asked of Young forty years ago is still relevant today:
what is one to make of the poet who defies the mainstream of
twentieth-century poetics, eschews the inscrutability and opaqueness of modernism, and writes in a deliberately lyrical and unfashionable vein? Such poets—a group that also includes John
Betjeman, Edmund Blunden, and Walter de la Mare—need no
critic, and thus are generally ignored by the academic establishment. They do need readers, however, and therein lies the importance of Richard Ormrod’s book.
Andrew Young (1885-1971) was a minister in the Church of
Scotland and later an Anglican vicar. Educated at Edinburgh,
he served his first parish in Midlothian; a subsequent ministry took
him to Sussex, where he spent much of the rest of his life. Even
before taking holy orders, Young was a committed and prolific
poet. His early verse shows the poetic influence of those poets
sometimes derided as ‘‘Georgian,’’ but his style grew more refined and sharper in his later years. His work bears comparison
to the nineteenth-century poet John Clare, particularly as much
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of his canon be considered ‘‘nature poetry.’’ But he was also a
poet of deep religious sensibility, and C. S. Lewis referred to him
as ‘‘A modern Marvell, and a modern marvel.’’ During his life, he
achieved a good deal of recognition: he was elected a fellow of
the Royal Society of Literature and received the Duff Cooper
Memorial Prize and the Queen’s Gold Medal for Poetry. In the
years following his death, Young began to drop off the radar; his
reputation remained very high among those familiar with his
work, but that number seemed to diminish rapidly. The last
book-length study of Young’s poetry was published in 1978, which
means Ormrod’s reassessment is much needed. His approach is
that of a critical biography, by which I mean that his exploration
of Young’s life is conducted by a full immersion in the writing.
Young was, by most accounts, an elusive man more at ease in
nature than among his family or parishioners, and Ormrod’s assumption that we may be best positioned to know the man
through his verse is probably correct. He notes, ‘‘if Andrew Young
is to be found anywhere, it is in his words’’ (xii).
A substantial and reliable biography of Young has already
appeared: To Shirk No Idleness (Salzburg: University of Salzburg
Press, 1997), by his daughter Alison Young and son-in-law Edward
Lowbury. But Ormrod’s critical biography, which is written at a
more objective spatial and temporal distance, provides a welcome
perspective. He sustains a formal and measured relation to his
topic, relying most heavily on the primary source of Young’s poetry. In his own lifetime, Young’s fellow poets were likely to label
him as a major poet. Ormrod’s admitted goal is to rehabilitate
Young’s stature such that his future reputation fulfills that early
promise—in short, to demonstrate that he is a great poet. Greatness, of course, is highly subjective. What Ormrod does demonstrate successfully is the great range of Young’s poetic gifts: his
skill in crafting lines and stanzas, the uniqueness of his imagery
and metaphors, and the moral profundity of his exploration of
mortality and immortality. If this book encourages readers to acquire Young’s Poetical Works (London: Secker & Warburg,
1985)—now sadly out of print but worth seeking out—or his Selected Poems (Manchester: Carcanet, 1998), which is still in print,
then he has accomplished something significant.
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For readers of this journal, one section of Ormrod’s book will
be of interest. Chapter 7 is an impressive critique of Young’s long
blank-verse ‘‘dream-vision,’’ Out of the World and Back (London:
Rupert Hart-Davis, 1958). This chapter is also a great study of
Young’s theological perspective. Ormrod argues—convincingly, I
should note—that this poem is ‘‘nothing short of a masterpiece.’’
However, I disagree that it is the work on which ‘‘his reputation
ultimately rests’’ (115). In the end, Young’s reputation will rest on
the extraordinary achievement of his lyrical verse, which is amply
illustrated in the brief but majestic poem, ‘‘The Ruined Chapel’’
(1935), in which nature, mortality, and divine immanence all
unite. This book is a fascinating account of the life of this retiring
poet, a fine analysis of his poetic skill, a solid reassessment of his
reputation, and a resounding defense of his stature as a great
poet.
Kevin J. Gardner

Baylor University

Unlocking the Church: The Lost Secrets of Victorian Sacred Space. By William
Whyte. (Oxford: Oxford University Press, 2017, Pp. xvi, 241. £18.99,
cloth.)

‘‘Let’s admit straight away that when they were restoring old
buildings even the greatest Victorian architects were arrogant,
heavy-handed and insensitive to all but some phase of Gothic
architecture of which they approved’’ (7). But when they were
starting from scratch, Victorian church architects were often as
original and creative and as beautiful as any who have built
before or since them.’’ So wrote John Betjeman in 1948, and
though he was referring to St. Mark’s, Swindon, he may also
have had in mind St. Saviour’s, Aberdeen Park, the London
church his parents had attended and about which he had written a poem two years earlier. That remarkable Victorian church,
with its ‘‘polychromatic’’ spire, ‘‘red-brick transept,’’ and ‘‘stencilled chancel,’’ was already in decline and fated for redundancy; today it survives as studio and exhibition space for
young artists supported by the Florence Trust. Its extraordinary
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craftsmanship is preserved, but ‘‘the throbbing heart of all’’
beats there no more. The history of St. Saviour’s emblematizes
Victorian church-building, recounted in detail by William Whyte
in Unlocking the Church.
In this fascinating book, Whyte demonstrates how Victorians
engaged in architectural debate to contribute to expansive new
church designs, explores how architecture in turn was used to convey theology and to shape belief, and finally considers the spiritual
and aesthetic challenges facing these magnificent edifices in an
age of religious attenuation. This seemingly innocuous subject
is in fact the story of extraordinary conflict in the Church of England, as theological division manifested itself in matters of ecclesiastical design. A new church might make one observer
‘‘speechless with delight,’’ while the same building could evoke
‘‘indescribable horror’’ in another. Part of what accounts for the
delight and appeal in Whyte’s work is his ability to recreate these
extreme responses of reverence and revulsion and make us to
understand why these extremes existed. But Whyte sets himself
apart from other historians of nineteenth-century English ecclesiastical conflict by demonstrating the mutual interdependence
of Oxford Tractarians and Cambridge Ecclesiologists, who in historical accounts have traditionally been set in opposition to each
other.
This deeply engaged study reveals numerous influences at work
on Victorian church-building, but its strength lies in its resistance
to thinking of these changes as the result of outside forces, of
wider social and intellectual changes. As Whyte argues, ‘‘we need
to think religiously about the history of religion’’ (18). Another
strength lies in his resistance to thinking of an unbroken tradition of sacred Anglican space; instead he shows how the new
attention to medieval tradition in the nineteenth century was a
sharp break with the past. To accomplish this, Whyte aims to
allow the reader to attempt the nearly impossible—to see the
world as the Victorians did. He immerses us not only in the glorious architecture and intellectual religious writings of the age
but, to his credit, also its ‘‘terrible hymns’’ and ‘‘excruciating poetry.’’ He moves outside the church as well, considering the religion of the wider world. Finally, his study is made more robust by
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attention to recent scholarship on the history of the senses and
emotions. This grounding allows the reader to imagine, almost to
experience, not only how Victorians saw their churches but how
they felt them.
Unlocking the Church is a work of architectural history, but it is so
much more. It is a demonstration of how to understand ecclesiastical aesthetics, but also an exploration of how Victorians
hoped their descendants would experience these sacred spaces.
Interconnecting how churches look with how people sensually
responded to them, Whyte accomplishes something entirely
new. The result is almost a redefinition of religion: resisting the
critical assumption ‘‘that Christianity can be reduced merely to a
mental process,’’ (55) he argues that belief is formed as much by
what people do and feel as by what they think. In Chapter 1,
‘‘Seeing,’’ Whyte is most aggressively engaged in challenging
the old claims about architectural and ecclesiastical history, demonstrating that the church reshaped architecture in its own selfimage rather than merely responding to external forces. Chapter
2, ‘‘Feeling,’’ moves from what Victorian churches looked like to
what they were meant to accomplish; here he most fully engages
Victorians’ emotional responses to the new architecture but also
addresses the Victorian experience of church attendance. In the
third chapter, ‘‘Visiting,’’ Whyte considers the social implications
of the first two chapters, concluding with the discovery that what
Victorians were really doing was ‘‘resacralizing’’ landscape and
cityscape. The fourth chapter, ‘‘Analysing,’’ considers the perspective of antiquarians and of those enthusiasts commonly
called ‘‘church crawlers’’; here the dilemma of preservation versus modification arises: ‘‘Should these buildings be valued for
their art-historical importance or their religious effectiveness?’’
Whyte concludes in Chapter 5, ‘‘Revisiting,’’ with a look to the
future, namely the challenges of how to respond to deteriorating
ecclesiastical fabrics in an age of spiritual indifference.
Unlocking the Church is an impressive work of historical scholarship, but it is remarkable as well for its serious consideration of a
contemporary dilemma that crosses sociological boundaries.
Those who already have Simon Jenkins and John Betjeman on
their shelves will want to set William Whyte next to them; though
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not a vade mecum field guide, Unlocking the Church does instruct us
not only in how to read a church but also in why we should.
Kevin J Gardner

Baylor University

The Christian Soldier. The Life of Lt. Col. the Rev. Bernard William Vann, V.C.,
M.C. and Bar, Croix de Guerre avec palme. By Charles Beresford. (Solihull, West Midlands, England: Helion & Co., Ltd.; Havertown, Pennsylvania: Casemate Publishers, 2016, Pp. xvii, 326. Approximately 50
illustrations and maps. $59.95.)

This is a very important contribution to our understanding of
the complex historical relationships between Christian clergy and
war, in this instance the Anglican clergy and the First World War.
Over five hundred ordained Anglican clergymen volunteered for
service in the British and Imperial armies other than as chaplains,
and at least thirty-six were killed in battle. This is the life of one of
the most distinguished of them, one of only three Anglican clergymen to command an infantry battalion on the Western Front,
the only one to win the Victoria Cross as a combatant (not to mention other medals and commendations), wounded between eight
and thirteen times, and killed on 3 October 1918, five weeks before the end of the war. Bernard William Vann was born in 1887, in
Rushden, Northamptonshire, the fourth of five sons of the headmaster of a school there (and thus, significantly, neither of a vicar
nor of an Army man). From an early age Vann excelled at numerous sports and at school. From 1907 to 1910 he attended Jesus
College, Cambridge, where besides sports he also founded a debating club (the Roosters, which still exists), studied theology, and
joined the Cambridge University Officer Training Corps. Upon
commencing from Cambridge, he was ordained deacon in 1910
and priest in 1911. After serving as a curate near Leicester, he accepted a posting as chaplain and assistant master of history and
religious knowledge at Wellingborough School. Upon the outbreak of war in August 1914, he volunteered for the Army on 31
August. Without listing that he was a clergyman (only school master) and evidently without consulting his bishop (of Peterborough),
Vann joined the Sherwood Forest Territorial Brigade, in which he
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served gallantly over the next four years as both an active chaplain
and officer (rising to the rank of Lieutenant Colonel), earning universal admiration as a man and a ‘‘muscular Christian,’’ until his
death in October 1918. His young widow regrettably did not pass
on his papers, and so Charles Beresford had to draw upon many
kinds of sources to create this painstakingly detailed biography of
a striking modern warrior priest.
But this is not Beresford’s only achievement. In the last chapter,
‘‘The Combatant Anglican Clergy of the Great War’’ (280-94), he
presents the findings of his meticulous, arduous researches in a
variety of sources, printed and archival. He has discovered no
fewer than 502 ordained clergy who served in the British and
Imperial armies in capacities other than as chaplains. Of these,
however, 146 were in the Medical Corps and 42 in the Officer
Training Corps. That leaves 314 combatant clergy, the breakdown
of which Beresford presents in a table (283). Most were in the
British Army (269, of whom 157 were officers). There was even
one bishop, Frank Weston of Zanzibar, who in 1916 raised and
commanded the Zanzibar Carrier Corps for the East African campaign, where human porters were the only effective way of getting
supplies to the front line, and most of the men under his command were Muslims (284-85)!
And what of the supposed prohibition in canon law on such
participation? Beresford’s findings confirm the accuracy of my
conclusion a few years ago that neither the Church in England
nor the Church of England has had an effective ban on clerical
armsbearing since the twelfth century. In September 1914, the
archbishop of Canterbury, Randall Davidson, encapsulated this
legal muddle when he declared that it was ‘‘incompatible’’ with
ordination to serve in a combatant capacity. That effectively left
the matter to the decision of a priest, or his bishop, or some kind
of exchange between them, decisions ultimately based on conscience or propriety rather than any clearly defined law (on
which Rome and Canterbury are, as they say nowadays, effectively
‘‘on the same page,’’ however much they may agree or disagree
on all other matters). Beresford does not indicate whether he
consulted the records of the diocese of Peterborough as to an
exchange of views between Vann and his bishop (Edward Glyn,
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who had ordained him as both deacon and priest), but I strongly
suspect that, on such an essentially private matter between welleducated Christian gentlemen of that era, they would have held
back from any kind of open confrontation, especially since His
Grace would have been facing someone of stellar determination
and reputation—Christian, athletic, and Cambridge. The story of
Bernard William Vann encapsulates beautifully the curious state
of modern, established Christianity vis-a-vis the costliest demands
of the modern state—war, the most successful killing machine of
all after the plague.
Lawrence G. Duggan

University of Delaware

Alister McGrath, Christian Theology: An Introduction, 6th ed. (Sussex,
United Kingdom: Wiley Blackwell, 2017; xxxv, 479. $49.95); The Christian Theology Reader, 5th ed. (Sussex, United Kingdom: Wiley Blackwell,
2017, Pp. xxxi, 594. $49.95.)

These companion volumes are the twenty-fifth anniversary editions of Alister McGrath’s textbooks Christian Theology (hereafter
CT) and The Christian Theology Reader (hereafter CTR). They have
in their favor not only longitude but also latitude, having been
used in English-speaking countries globally (CT, xxviii). I seized
upon the opportunity to review them, partly because of McGrath’s
renown as a teacher and scholar, partly because I will soon begin
directing a program of theological education and formation in my
diocese and hoped that McGrath could (re)orient and inspire me
for this task. I have not been disappointed. Both books model
sound pedagogy, judicious selection, and limpid presentation.
These virtues are largely due to McGrath’s sensitivity to his dual
audience of students and teachers of theology. Because the book
has gone through multiple editions, it has benefited not only
from feedback and reviews by instructors but also student surveys.
McGrath appreciates that the intellectual significance of theology
can be as much an obstacle as a stimulus to its teaching and
learning and has revised to make the challenges engage rather
than daunt. Particularly perceptive is his observation that many
beginning students have recently converted to Christianity and so
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bring almost no background to their study (CT, xxiii). For that
reason, two cardinal aims have been ‘‘simplicity of expression and
clarity of exposition’’ (xxiv); both have been admirably achieved.
There is an abundance of technical terminology to introduce; to
compensate for this, sentence structure is straightforward and
lucid, making the volumes appropriate for self-study as well as
face-to-face and, I would add, online instruction.
The books also attend to instructors’ needs. CT is sequenced
into three parts, introducing historical, philosophical, and systematic theology (xxx); CTR follows the same order as in Parts
II and III of CT, prefaced by a synopsis of historical theology in
lieu of Part I. McGrath advises that, for introductions to systematic theology, Parts I and II of CT (eight chapters) be assigned
before instruction begins with Part III (xxx). The advice is justified insofar as Part I introduces both doctrinal topics such as
grace and the sacraments and key theologians in its four periods
(patristic, medieval, Reformation, and modern) that are amplified in Parts II and III. Still, I would hesitate to assign that much
material in advance, particularly if I were using CTR, a point to
which I return. Before I do, I would like to comment on the
volumes individually, beginning with CT.
Part II, "Sources and Methods," transitions seamlessly from historical to systematic theology. Of its three chapters, chapters 7 and
8 are more clearly structured: the first classifies sources of theology
using the familiar tetrad of scripture, tradition, reason, and experience; the second classifies knowledge of God as natural and
revealed. Chapter 6, "Preliminaries," is more heterogeneous. It includes, however, an illuminating discussion of heresy, based on
Schleiermacher’s typology (Christian Faith, §22), which relates it
to orthodoxy as (defective) belief rather than unbelief (98-99).
This seems a promising way to rehabilitate the term as a generative heuristic for evaluating contemporary doctrines. Also praiseworthy is the summary of the debate between Karl Barth and
Emil Brunner about natural theology in chapter 7 (146-47). Having read Barth’s copious refutation of natural theology in the
Church Dogmatics (Munich: Verlag, 1932) without such background, I can appreciate how useful students would find it before
tackling the primary literature.
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This edition adds a chapter on the Holy Spirit to Part III. The
new chapter (12) follows chapters 9-11 on theology proper, Christology, and soteriology and precedes chapters 13-14 on the Trinity
and theological anthropology. This order wisely defers introducing the Trinity until after the individual persons and preserves the
link between Christology and soteriology as the doctrines of the
person and work of Christ, at the cost of dissociating soteriology
and anthropology. To seriate soteriology with both Christology
and anthropology, the chapter on the Trinity would have to follow
both, weakening the link between it and the chapters on the persons. While no order is perfect, the consecution of soteriology and
pneumatology points up one of two gaps in the book’s otherwise
exemplary comprehensiveness. Despite its proximity to chapters
on Christology and soteriology, Chapter 12 omits discussion of
how the Spirit applies the work of redemption. Another surprising omission occurs in Chapter 16 on the sacraments, which surveys views of the real presence in the Lord’s Supper but leaves out
the doctrine of Christ’s spiritual presence characteristic of Calvin
and the Reformed tradition.
CTR rivals CT in comprehensiveness, boasting 350 readings
from 250 sources (xv), from all four periods in Part I of CT.
Comprehensiveness here includes ecumenicity; the selections
span Roman Catholic, Protestant, and Orthodox (Russian and
Greek vs., e. g., Coptic) traditions. It also includes a pedagogical
apparatus consisting of an introduction before and comment and
questions after every selection. Both the introduction and the
questions encourage critical comparison of readings within and
occasionally across units. Importantly, the extracts are diverse in
genre; along with treatises, students will read ecumenical creeds,
catechisms (the 1994 Catechism of the Catholic Church is particularly
well represented), letters, sermons, hymn texts, and poems. The
extracts also vary in length, from a few lines to several pages. The
chapter on Christianity and world religions enhances its potential
for interfaith dialog through longer ones.
The volumes are fully as complementary as McGrath claims. As
noted, the chapters in CTR correspond to those in Parts II and III
in CT, and several extracts (and their introductions) repeat exposition and citation in CT. The modular structure of CT, largely
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replicated in CTR, yields a composite work of exceptional flexibility. I first read CT serially before reading it in parallel with CTR;
I even tried reading CTR before CT, which worked nearly as well.
Another way the volumes complement each other is that CTR
maintains, with rare and justified exceptions, the scrupulous neutrality of CT.
One area where the volumes diverge is in their questioning
strategies. On the whole, the questions that follow each selection
in CTR are superior to those at the end of each chapter in CT.
The end-of-chapter questions, eliciting recall of key concepts,
aim lower on Bloom’s taxonomy than the post-selection questions, which elicit individual judgment, argument analysis, and
both descriptive and evaluative comparison. These questions reinforce critical reading skills such as paraphrasing arguments and
reconstructing their presuppositions and implications throughout. Now elicitation questions prepare for more open-ended and
analytical ones, and both have a place in a course. But transitioning from a lower to a higher level in Bloom’s taxonomy may be
difficult if students must learn background concepts on their own
using questions lower on the taxonomy, as McGrath proposes.
Each volume is accompanied by videos, all under fifteen minutes, in which McGrath provides background for each chapter of
CT and for selected readings from CTR. The former are on a
YouTube channel, the latter from vimeo. The YouTube videos
were of higher quality; the audio in the vimeo videos was intermittent and poorly synchronized with the video. I plan to use
McGrath’s texts should our diocesan program afford the opportunity to do so. I warmly encourage readers of this journal to do
the same.
Mark LeTourneau

Weber State University

Material Eucharist. By David Grumett. (Oxford: Oxford University Press,
2016, Pp. 322, xii. $120.00.)

In this work of constructive theology, David Grumett, chancellor’s fellow at the University of Edinburgh, addresses what he
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believes to be a neglect of the material elements of bread and
wine in contemporary eucharistic theology. This neglect, he argues, ‘‘has contributed to a disconnection of the Eucharist from
the material lives of Christians and from doctrinal truths about
the material life and identity of Jesus Christ’’ (3). To remedy this
neglect, Grumett begins by discussing the elements, not bread
and wine per se but rather the ingredients that comprise the
elements: grain, salt, olive oil, water, leaven, and grapes. He devotes a separate section to baking but does not include a parallel
discussion of winemaking. Following a chapter on the actions of
the Eucharist, he turns to doctrinal implications, exploring the
Eucharist in relation to creation, fall, and preservation; Christ’s
incarnation, death, and resurrection; and the Holy Spirit.
Throughout, Grumett weaves together an enormous diversity of
biblical, theological, and philosophical sources from a range of
historical periods. Roman Catholic and Orthodox traditions receive sustained attention; Anglican, Lutheran, and Reformed traditions are referenced on occasion. A chapter on eucharistic
presence gives attention to Luther’s eucharistic theology; Calvin’s
theology is discussed in the chapter on the Spirit. Fuller attention
to reformed perspectives would strengthen the presentation;
Grumett asserts that ‘‘later medieval Western interpretations of
the Eucharist . . . were centered on sacrifice and persisted largely
unchallenged well into the twentieth century’’ (78), ignoring altogether the critiques of sixteenth-century reformers. By focusing
on the material elements of the Eucharist, Grumett invites his
readers to recognize Christ’s presence in the created order as an
antidote to contemporary secular materialism. He relates the
Holy Spirit particularly to the doctrine of resurrection and suggests that the Spirit be viewed as the ‘‘necessary mediator of
Christ in particular concrete contexts’’ (296). A chapter devoted
to social bonds explores ways in which eucharist builds and sustains relationships.
Grumett’s discussion of eucharistic elements is so wide-ranging
that in places the connections are strained. For example, he cites the
greeting of Boaz to the reapers, ‘‘The Lord be with you’’ (Ruth 2:4;
incorrectly identified as a greeting to Ruth and Naomi), as indicative of an ‘‘arable context for the eucharist’’ (29); a discussion of
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salt leaps from salt as a sign of covenant in the Hebrew Bible to
the Eucharist as covenant (38). A poem about olive trees by
Ephrem appears during a discussion of bread and the power of
eucharist to build community (268).
At times, Grumett demonstrates a lack of familiarity with liturgical scholarship. A claim that believers were gathered in the
upper room on Pentecost to celebrate the Eucharist (221) is
anachronistic. The assertion that the Sanctus was part of the eucharistic liturgy in the late first century (80) relies on a longdebunked attribution of Book VIII of the fourth-century Apostolic
Constitutions to Clement of Rome. A discussion of the inclusion of
an epiclesis in the eighteenth-century Scottish liturgy (289-90)
overlooks the influence of Apostolic Constitutions on the nonJurors.
While primarily a work of constructive theology, Grumett also
considers implications for practice, for example, arguing for the
use of leavened bread (50) and communion in both kinds (250),
and suggesting the eulogia (blessed bread) as a means of ‘‘extending eucharistic participation beyond the circle of confirmed church members to embrace the wider community’’
(270). He claims that the use of non-alcoholic wine is a theologically justifiable alternative to ordinary wine for those with
medical issues (255) but does not discuss the question of glutenfree bread. In this exploration of the material elements of eucharist, Grumett shows the significance of the eucharist for
Christian life in the world, underscoring the transformative
power of the Eucharist.
Ruth A. Meyers

Church Divinity School of the Pacific

Reading the Bible with the Founding Fathers. By Daniel L. Dreisbach. (New
York: Oxford University Press, 2017, Pp. 344. $34.95, cloth.)

Daniel Dreisbach has written an important and carefully
researched book about the role of the Bible in the political discourse of the founding era. Dreisbach, a professor at American
University in Washington, D. C., argues in this book that the King
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James Bible played a significant role in the political discussions
and formulations during the founding period of American history (c. 1760–1800). Overall, the Bible had a significant influence on the American founding, and its influence should be
studied and appreciated alongside of other sources (e.g., classical, Enlightenment, British political and legal sources). Dreisbach’s book counters the perspective of scholars who have
argued that the Bible had a very limited impact on the political
discussions and thought of the American founding. In his estimation, ‘‘the Bible, more than any other written word, informed
the world of the founding fathers and the society around them’’
(5). The Bible, according to Dreisbach, ‘‘was a vital source for
the language, themes, and ideas in the political discourse of the
American founding. . . . The Bible was important to the social,
legal, and political thought of the founding generation and a
vital influence on the culture in which they lived’’ (6). Dreisbach is nuanced in his assertions, carefully stating, for example,
that a founder’s extensive use of scripture does not necessarily
indicate that he was a committed, orthodox Christian (7). Dreisbach recognizes that his work has implications for the ‘‘important, complex question’’ of ‘‘whether America is or ever was a
‘Christian nation,’’’ but this is not a point that he is seeking to
address directly (18).
Dreisbach begins his work with an introduction and three overview chapters on the impact of the Bible on American public culture, on the lives of the founding fathers, and on the political
discourse of the American founding. He then presents additional
chapters on a wide selection of topics that demonstrate the rich
and varied way that the Bible was appropriated in the discourse of
the founding period. These chapters touch on a variety of subjects,
including the use of the Bible in the debate over resistance to the
British, the use of Proverbs 14:34 in the public theology of the
founding era, the Bible’s use in American discussions of liberty,
the use of the Bible in Congressional prayer, and the use of the
Bible at Washington’s first inaugural oath. Rather than forming a
systematic exposition of his overall theme, these chapters offer
illustrative snapshots of the Bible’s rich and varied use in the
founding period.
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One of the most interesting subjects addressed by Dreisbach is
his exploration of the place that the Bible played in the founders’
embrace of political republicanism (65-70). Dreisbach demonstrates how the Bible had a prominent place in the founders’
political ideology of republicanism, for in their minds, the Bible
‘‘fostered the religion and morality essential for republican selfgovernment’’ (67). The Bible nurtured a civic virtue that largely
replaced external coercion, making a republican form of selfgovernment viable. For this reason, John Adams could refer to
the Bible as ‘‘the most republican book in the world’’ (68). Also
of great interest is Dreisbach’s discussion of the Bible’s role in the
discussion surrounding political resistance to the British. Rather
than understanding the move toward political resistance as representing a massive shift away from biblical commitments, Dreisbach argues that resistance thought was built not solely upon
secular Enlightenment sources but also upon a long-standing
tradition of nuanced biblical interpretation regarding political
resistance (109-35).
Dreisbach’s work is an important contribution to the ongoing discussion of the role of religion in American public life
and of the nature of the ideological heritage left to us by the
founding fathers. Dreisbach writes clearly, and this work will
serve as a helpful introduction for those who have never considered the pervasive influence of the Bible upon the American
founding.
Gary Steward

Colorado Christian University

The Religious Life of Robert E. Lee. By R. David Cox. (Grand Rapids: William
B. Eerdmans, 2017, Pp. 226. $26.00, paper.)

David Cox has written a biography of Robert E. Lee that focuses on the religious convictions and theological reasoning that
guided Lee as ‘‘an evangelical Protestant Virginia Episcopalian
of the first half of the nineteenth century’’ (xvi). This book
is important not only for exploring the Christian convictions
that guided the Southern Confederacy’s most famous military
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leader, but also for opening the theological and ecclesiastical
world of antebellum Virginia’s Episcopalianism in general. Cox
is uniquely qualified to write a religious biography of Lee. Cox is
an Episcopal priest who served as rector at the R. E. Lee Memorial
Episcopal Church in Lexington, Virginia, for thirteen years. Having this connection to the church where Lee himself worshipped
and having a personal experience of the Episcopal Church in
Virginia has positioned Cox to have a unique appreciation and
insight into the religious and ecclesiastical milieu of which Lee
was a part.
Although Lee was ‘‘not a religious thinker’’ and ‘‘never formally studied theology,’’ Cox argues that Lee’s Christian faith
was ‘‘central to his character’’ (xvi). In Cox’s judgment, Lee
combined his father’s enlightenment-oriented form of religion, with its emphasis on duty, virtue, and reason, with his
mother’s experiential Christianity, with its emphasis on a personal faith in Christ (31). A significant influence on Lee’s theological formation was William Meade, Lee’s childhood pastor
and longtime Episcopal bishop in Virginia (37-48). Meade, a
Princeton-educated evangelical, encouraged Lee in the development of his generally evangelical convictions. After discussing the influence of Lee’s parents and Meade, Cox traces the
further development of Lee’s religious convictions chronologically, noting the religious views of family members that Lee
was close to, especially Lee’s wife (56-72). Cox makes extensive
use of primary source material to demonstrate how Lee’s convictions were distinctly his own and yet influenced by the people around him and the religious and philosophical currents of
the time.
As the book progresses, Cox explores how Lee’s religious and
moral views shaped his involvement in matters surrounding the
Civil War. Cox thoughtfully and carefully evaluates Lee’s view of
slavery, Lee’s decision to reject the command of the federal
army offered him, Lee’s view of Virginia and secessionism, Lee’s
decision to surrender his army to Grant, and Lee’s commitment
to pursuing post-war reconciliation. Lee’s central theological
conviction in these matters, according to Cox, was his view of
divine providence. According to Cox, ‘‘This conviction, more
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than any other, guided him in his thinking and in his life’’
(129). With this central tenant in view, Cox explores the complex relationship that Lee had with slavery and secessionism.
While Lee personally believed that ‘‘slavery as an institution is
a moral, political evil,’’ he believed that Christians should wait
upon the providence of God for its gradual removal (157-60).
He believed that the emancipation of slaves should be sought
gradually by promoting Christianity and its influence upon society, with the rest being left to God (157). While opposed to
slavery, Lee sided with Virginia out of a moral conviction to
defend his ‘‘country’’ (i.e., Virginia) and the Constitutional
union of federated states he felt was threatened (170-75). Lee’s
religious devotion to doing his duty and his resignation to divine providence factored heavily in these decisions, as well as his
decision to pursue reconciliation after the war.
Cox’s Religious Life of Robert E. Lee is an admirable book. Cox is
to be commended for his diligent use of primary sources (some
newly discovered), his historical judgment, and his clear writing
style. Cox’s work is an important contribution in helping us understand how Lee’s religious convictions guided him during our
nation’s most traumatic period.
Gary Steward

Colorado Christian University

Ireland and the Reception of the Bible: Social and Cultural Perspectives. Edited by Bradford A. Anderson and Jonathan Kearney. Scriptural
Traces: Critical Perspectives on the Reception and Influence of
the Bible. Library of Biblical Studies. (London: T & T Clark, 2018,
Pp. xviii, 383, indexes. £85.50, paper; $128.00, cloth; £82.00, e-book.)

The twenty-one essays and the superb framing introduction in
this collection consider all aspects of how the Bible has shaped and
been shaped by various communities in Ireland from 500 CE to
the early twentieth century. That endpoint is addressed in an essay
considering how reading James Joyce’s works effectively demonstrate that being Irish without an initial adjective of Catholic
or Protestant required ‘‘careful study [of the] orthodox and
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sometimes extremely unorthodox’’ (381). Even before Protestantism came to Ireland there were vibrant debates about how
the Bible should be read (if at all), by whom, and how those
readings should be applied to matters both mundane and spiritual. Once Protestantism arrived from England and Scotland,
with a politically significant but culturally weak Church of Ireland
unable and often unwilling to offer any sort of res media, the Bible
absolutely ceased to be one text and became, instead, a host of
competing Rorschach tests.
Post-1922 Irish politics meant that, for quite some time, the
state fostered an idea of a single orthodox Catholic tradition that
had held firm against waves of Protestant attempts to deprive the
Irish people of the most important unifying tenet of their identity, a foundational myth that also required significantly downplaying the distinct strains of Irish Catholicism that had
periodically so troubled Rome. Recently, the Ireland Joyce acknowledged should not read Ulysses has been displaced by a
country whose scholars are doing exceptional work excavating
the local, the specific and the detailed records to create a tapestry of a national story that is far more accurate a reflection of
the complicated truth. The essays gathered in this volume are
excellent demonstrations of the benefits of this approach. Read
individually, they are rewarding. Read collectively, they are
richly informative. The notes and scholarly apparatus also mean
the collection serves as a guide to the sources, contemporary
and historical, that will further reward those interested in Ireland and the reception of the Bible.
Christopher Fauske

Salem State University

Theology Reforming Society: Revisiting Anglican Social Theology. Edited
by Stephen Spencer. (London: SCM Press, 2017, Pp. xvi, 188.
$56.00.)

This slender volume makes a weighty contribution to Anglican
thought. This is the rare book that will appeal to both specialists
and those just beginning to study its subject. In the aftermath of
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Brexit and the election of Donald Trump, hopefully its contemporary relevance requires no elaboration. The work begins with a
most persuasive reassessment of the work of F. D. Maurice. Jeremy
Morris demonstrates how Maurice effectively promoted a theological description of the essentially social nature of Christian faith.
Diane Ryan’s chapter on the housing reformer Octavia Hill demonstrates that Maurice’s personal influence subtly extended
much further than has often been perceived. I particularly commend Alison Milbank’s judicious assessment of the ongoing relevance of Maurice’s theology.
Paul Avis offers a most helpful concise introduction to the
thought of B. F. Wescott, Henry Scott Holland, and Charles Gore.
This essay represents a considerable revision of the conclusions of
his previous book on Gore. Avis still has his doubts about what he
considers to be the bishop’s ‘‘gloom and despondency’’ (79), but
Gore’s realism is a welcome contrast to the naivete of Wescott and
Holland. Avis demonstrates that Gore continues to exemplify
consistent, searching systematic theology in a style that is always
‘‘crystal-clear’’ and ‘‘energetic, forceful and arresting’’ (73).
Stephen Spencer and Susan Lucas offer a stirring reinterpretation
of the signal contribution of Archbishop William Temple. In continuity with Maurice and Gore, Temple analyzed society according
to well established theological principles that stress solidarity and
the value of all persons. The archbishop was committed to consultation with experts in other fields, offering the possibility of
coalition building for the common good. His understanding of
freedom as the realization of our human destiny to be servants in
relationships with others, and his insistence on the material nature of Christian sacramental faith continue to offer fruitful paths
for today’s social engagements. In Lucas’ words, Temple models
the possibility of ‘‘a new theological-political imaginary, a narrative that leads to a growing sense of a shared journey amid deep
difference’’ (122). Having retrieved helpful interlocutors from
the past—Maurice, Gore, Temple—the final chapters by Malcolm
Brown and Matthew Bullimore turn to our present situation.
Brown effectively reminds us that Anglicanism is a contested tradition, ours ‘‘a coalition church of different theological traditions’’ (130). Thus far Anglican social thought has been more
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characteristic of the Anglo-Catholic and broad church parties.
One hopes that evangelicals, who are part of a movement that
transcends Anglican boundaries, will come on board, for in this
moment fewer and fewer political leaders appear ready to hear
the church’s advice on pressing social issues. Today’s challenge,
then, is to recover a strong public voice in promoting theological
values. Seeking coalitions is more than a practical necessity; it
expresses our core belief in a God who transcends all our factions.
Bullimore advances this goal by elucidating the differing receptions of Augustine’s legacy. He contrasts ‘‘public theology,’’ with
its focus on the prophetic call for justice, with ‘‘ecclesial theology’’ that seeks to embody the city of God even now, albeit imperfectly. He suggests that these poles are different dimensions of
the same task, much more compatible than many realize. Both
are critical aspects of robust contemporary Anglican social theology. In his afterword Peter Manley Scott reminds us that Anglican
theology has always been pastoral. As the example of liberation
theology suggests, however, pastoral commitment will often lead
to social engagement. Scott insists that in the future Anglican
social theologians must pay more attention to environmental issues, the end of establishment (political or cultural), and religious pluralism.
I hope that this all too brief presentation might suggest the potential fecundity of this book. All concerned about the future witness of our communion should give it a careful read.
Don H. Compier

Bishop Kemper School for Ministry

Strength for the Journey: A Pilgrimage of Faith in Community. By Diana
Butler Bass. 2nd ed. (New York: Church Publishing, 2017, Pp. 301.
$22.95.)

This highly readable book, first published in 2002 and republished with some updated chapters in 2017, recounts two intertwined journeys. One is Diana Butler Bass’s spiritual journey as her
initially evangelical Christian faith was challenged and strengthened
in the process of worshiping, learning, and eventually teaching in
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eight different Episcopal congregations on both coasts of the
United States. The second is the story of moments of conflict
and change in the journeys of each of these eight congregations
that shaped Butler Bass’ maturing understanding of being a Christian in the late-twentieth century in the United States. In a foreword
to the 2017 edition, Carol Howard Merritt reflects on what Strength
for the Journey has meant to her and thousands of readers since it
appeared on the Christian spiritual memoir scene in 2002, ‘‘Countless people point to her work in order to explain grand historic
religious movements as well as their individual faith journeys’’ (viii).
Although I had read several other books by Diana Butler Bass, I
came to the second edition of Strength for the Journey: A Pilgrimage of
Faith in Community as a fresh reader, having heard of but not ever
having read the first edition. Nonetheless, I found myself particularly curious about what had changed, why a second edition and
why now? Except for a couple of clearly marked updates, Butler
Bass leaves the heart of the original work unaltered. For the 2017
edition, she simply bookends the original text with a new introduction called ‘‘Processional’’ and a closing reflection called ‘‘Recessional.’’ In ‘‘Processional,’’ Butler Bass notes that she mailed
the original manuscript of Strength for the Journey to her editor on
10 September 2001. She must have been as shocked as the rest of
the world by the attacks of 11 September 2001 and seems
haunted by the possible meaning of having closed her story on
the eve of this national trauma. Given the coincidence, of dates,
perhaps it felt almost unavoidable to consider writing a new edition. Unfortunately, Butler Bass missed an opportunity to plumb
the deeper meanings of this coincidence. In ‘‘Processional’’ Butler Bass correctly laments ‘‘the near utter failure of churches to
come to grips with violence, racism, economic inequality, and
social privilege’’ (xxvi) in the intervening decade and a half since
9/11. I wish she had chosen to really follow and develop the
thread of such a critical social and theological failure in the early
years of the twenty-first century.
There is also a tantalizing observation in ‘‘Recessional,’’ this one
relating more to Diana Butler Bass’ own spiritual journey that I
would have loved to see expanded. Her closing chapter builds on
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and to some extent recapitulates remarks Butler Bass made as
one of two Christian speakers at the ‘‘2015 Inaugural Women’s
Assembly’’ at the Parliament of The World’s Religions, which met
in Salt Lake City. Through frequent invitations to speak at gatherings of other faith traditions, Butler Bass seems to have moved,
not exactly away from Christianity, but into a more pluralistic
understanding of her faith. She writes of discovering in the fifteen years between the first and second editions, ‘‘that hope and
passion and compassion and empathy and hospitality and wonder and grace are not possessed by any one church, theology,
tradition, spiritual practice, or world religion’’ (291). Butler Bass
concludes that church is ‘‘much bigger, much beyond, much
deeper, and much more mysterious that you ever could have
imagined’’ (291). Here, on the last page, Strength for the Journey
finally spoke to my heart as well as my head.
Joanne Leslie

Episcopal Diocese of Los Angeles

The Spirit of Simplicity. Translated and edited by Thomas Merton. (Notre
Dame, Indian: Ava Maria Press, 2017, Pp. vii, 139. $15.95.)

The Spirit of Simplicity is a translation and commentary by
Thomas Merton of a pamphlet written in 1925 by Jean Baptiste
Chautard (1858-1935) and designed as a short rule of life for
Cistercians monks. Chautard helped reform the Cistercians,
founded in 1100, and who over the years adopted more complicated rules for their monasteries. Chautard argued that the
Cistercians had forgotten the first rule of poverty and obedience and had fallen into ‘‘display and superfluidity’’ in their
order (28). He reminded the monks that the primary principle
of the order was simplicity. Chautard’s pamphlet was the outcome of the merging of many monasteries into the Order of
Cistercians of the Strict Observance as ordered by Pope Leo
XIII in 1892 (ix).
This translation was published anonymously without reference to either Merton or Chautard or even Frederic Dunne, abbot of Gesthsemani, who assigned the task of translation. Dunne
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recognized Merton’s brilliance and encouraged his writing.
Merton added lengthy commentary to the translation, plus a
second section, which turned Chautard’s pamphlet into a booklength edition. Merton also added his own remonstrances—
simplicity abjurers fancy vestments, bad art in the chapel, fancy
chalices, etc. and included photographs of the preferred architecture for a Cistercian monastery (126, n40ff). Merton’s footnotes are essential to understanding the argument of the main
text and the spiritual simplicity of the Trappists. Readers do not
neglect them!
Nancy Coffey Heffernan

Hanover, New Hampshire

Bishops, Bourbons, and Big Mules: A History of the Episcopal Church in Alabama.
By J. Barry Vaughn. (Tuscaloosa: The University of Alabama Press, 2013,
Pp. xiii, 264. $49.95.)

It is not easy to write a diocesan history that is interesting
to anyone not named in the book. J. Barry Vaughn, however,
has done it; this is a book that has a story to tell of a church—
Christian people—attempting to bear witness to Christian faith
and life in a context that was often unfriendly and sometimes
hostile to that mission. Often those Christians failed to see the
conflict between their society and their faith; sometimes they
tried to minimize the conflict; but sometimes Christians risked
and even lost their lives bearing witness to the gospel in a society
overwhelmingly dedicated to preserving a way of life in conflict
with the fundamental injunction to love one’s neighbor as oneself. The longest chapter in this book is titled ‘‘‘The Carpenter of
Birmingham must not be allowed to forever deny the Carpenter
of Nazareth’: The Civil Rights Era.’’ Charles Colcock Jones Carpenter was bishop of Alabama when Martin Luther King Jr. wrote
his ‘‘Letter from a Birmingham Jail’’ and specifically identified
the bishop as one of those standing in the way of equal rights and
justice for black Alabamians. Vaughn portrays a bishop who never
understood the most important issue facing him. His constant
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refrain was that ‘‘we must not move too fast,’’ but there is no
evidence that he moved at all. When Jonathan Daniels was murdered and his assassin acquitted in a trial by jury, Carpenter and
his assistant bishop urged Alabamians to pray that the verdict is
not interpreted as ‘‘a license to kill or injure those with whom we
disagree.’’ Vaughn suggests that the bishops should have been
more concerned about their ‘‘silence in the face of violence
and injustice’’ and the ‘‘systematic denial of the civil rights of
African Americans.’’ This is a book that does not simply record
a history, but points to the failures of the Church and its leaders
at critical moments.
Also, to be commended is the excellent first chapter in which
Vaughn provides a succinct summary of the coming of Anglicanism to America and its shaping during the colonial period. It is
hard to imagine telling that story better in a short chapter. As
the story continues, we are shown a church small in numbers
but often including leaders in the community. Vaughn does
not flinch from acknowledging that the Episcopal Church was
‘‘the slaveholders’ church . . . overrepresented at the highest
levels of Confederate leadership’’ and quoting Bishop Wilmer
(1861-1900) as finding ‘‘something beautiful’’ in the relationship
between slave and slaveholder. Vaughn suggests that if a disproportionate share of Alabama’s leaders are Episcopalians, then
they must also accept a disproportionate share of responsibility
for a state that consistently ranks near the bottom of quality of
life indexes.
So Vaughn looks straight at the Episcopal Church in Alabama as
it faced or failed to face the critical issues of the day, but manages
also to get in the requisite stories of bishops elected and new
churches founded in towns non-natives have never heard of
and new ministries to the poor or to women or to black communities and all the necessary local details that make up a diocesan
history—yet seldom allowing the eyes to glaze over. One could
wish he knew that ‘‘Episcopalian’’ is not an adjective and that he
had provided a little more personal detail in his stories of bishops
and other leaders; for all the attention given Bishop Carpenter
we never hear of his personal characteristics. Other leaders also,
lay and clerical, are described in terms of what they did with little
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attention to their quirks and foibles. But these are minor issues in
a diocesan history that sets a high standard and will hold the
interest of most readers, even from distant and different dioceses,
and should leave them thinking, as they inevitably judge others,
about the adequacy or inadequacy of their own witness to the
gospel.
Christopher Webber

San Francisco, California

The Hebrew Bible: Feminist and Intersectional Perspectives. Edited by Gale A.
Yee. (Minneapolis, Fortress Press, 2018, Pp. ix, 183. $19.00.)

‘‘Crucial to feminist work is the ongoing interrogation of
power relations—to explore how beings and structures are involved with each other, to see what is good and what is harmful,
to make known what may be celebrated and what must be resisted’’ (44). This is the thread that links the four essays of editor
Gale A. Yee’s The Hebrew Bible: Feminist and Intersectional Perspectives. Each essay, written by scholars and professors in Hebrew
Bible and homiletics, demonstrates the necessity of employing
both feminist and intersectional perspectives while reading the
Bible. The resulting collection is a thoughtful and concise introduction that may encourage students and ministers to view the
Hebrew Bible more criticality begins the volume with an introduction in which she offers the reader a basic primer on feminism and intersectionality, laying out the history, strengths, and
weaknesses of feminism. She deftly weaves in intersectionality,
showing how intersectionality broadens interpretation and further subverts power structures by examining the social contexts
and locations of gender, race, ethnicity, class, sexuality, disability,
etc. Yee repeats this in relation to the Hebrew Bible, discussing
feminism within biblical studies and showing the reader how
intersectionality has offered broader and more varied readings
of the text, setting the stage for the following essays.
The first two essays explore the role of gender and other social
locations within relationships, often focusing on violence. Carolyn
J. Sharp’s ‘‘Character, Conflict, and Covenant in Israel’s Origin
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Traditions’’ explores conflict and relationships within the Pentateuch, especially around themes of gender and power, while arguing for critique and reinterpretation narratives for the benefit
of disadvantaged groups, as ‘‘a feminist hermeneutic will assist
[women] in acknowledging that their subjectivity has been misunderstood and disrespected, and they can take up a creative
posture of resistance’’ (64). Vanessa Lovelace’s ‘‘Intersections of
Ethnicity, Gender, Sexuality, and Nation’’ focuses on the Deuteronomistic history, exploring how gender and societal ideas of
gender affect the construction of ethnic and racial boundaries.
Of interest is Lovelace’s examination of gendered violence and
how it is used to construct ethnic identity.
The third and fourth essays both explore gender stereotypes
within Hebrew Bible texts. Corrine L. Carvalho’s essay, ‘‘The
Challenge of Violence and Gender under Colonization,’’ explores the use of gender in the Prophets and how gendered
metaphors have created and perpetuated negative stereotypes,
social injustice, and violence. A strength of Carvalho’s essay is
her assertion that social issues such as colonization, poverty, disability, etc., would affect women and children differently than men,
and likely in more extreme measures. The final essay, ‘‘Affirming and
Contradicting Gender Stereotypes,’’ by Judy Fentress-Williams and
Melody D. Knowles, also looks at gender stereotypes, positive and
negative, and how they are used within the writings. Fentress-Williams and Knowles caution that even positive stereotypes can be used
to harm or devalue.
It is important to note that this volume is a survey not of the
Hebrew Bible, but on the role of feminism and intersectionality
within biblical scholarship. The volume is a concise and useful introduction to feminism and intersectionality in biblical studies,
and it is well-suited for students, ministers, and laypeople who
are prepared to grapple with harder questions and ‘‘process their
own reactions’’ (108). The lack of concrete answers may frustrate
some readers, but for other readers this lack of answers will be
one of the volume’s strengths. The authors lead readers through
fluid interpretations of texts, illustrating how feminist and intersectional approaches may identify where ‘‘multiple categories of
identity intersect to discriminate against others’’ (103) and
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demonstrating why feminist and intersectional readings are vital
in the contemporary world.
Kirianna M. Florez

Claremont School of Theology

In Pursuit of Privilege: A History of New York City’s Upper Class & The Making
of a Metropolis. By Clifton Hood. (New York: Columbia University
Press, 2017, Pp. xvii, 488. $40.00, cloth.)

Clifton Hood’s examination of the New York rich has a timely
feel, appearing as it does when growing inequality and the accumulation of vast fortunes are an important factor in American
politics. Although In Pursuit of Privilege is full of interesting information, the title is somewhat misleading, for the book does not
provide an unbroken narrative of the development of New York’s
upper class and its relation to the growth of the city. Instead, the
author has selected seven periods in the history of New York for
close examination, beginning with the 1750s and 1760s and ending with the late-twentieth century. This approach has both
strengths and weaknesses. The different chapters are enlivened
by Hood’s technique of framing them through biographical studies of representative individuals. He also gives the reader a sense
of the city’s changing landscape through tracing, with the use of
helpful maps, the gradual migration of the rich from lower Manhattan in the 1750s to the Upper East Side in the twentieth century.
The weakness of Hood’s approach is that there tends to be a
lack of continuity in the story of the changing character of the
wealthy in New York’s dynamic growth. To be fair, he does attempt to fill in the gaps, but leaping from the 1790s to the
1820s, and from the 1820s to the 1860s is bound to mean that
something is missing in the author’s account of, for example,
the evolution of parvenu families like the Astors in the earlynineteenth century to their secure position as social leaders a couple of generations later. The strongest section of In Pursuit of Privilege is that on the 1890s, the Gilded Age, to which Hood devotes
two chapters. He leads us through the development of corporate
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capitalism that produced the huge fortunes of Rockefeller, Carnegie, and Morgan, as well as the rise of Wall Street as a world financial center. It became fashionable to flaunt one’s wealth; Cornelius
Vanderbilt II’s house at Fifth Avenue and West Fifty-Ninth Street
had 130 rooms (215).
Hood has drawn upon the ideas of the French sociologist Pierre
Bourdieu in formulating his thinking about ‘‘the pursuit of privilege.’’ Bourdieu sees wealth (‘‘economic capital’’) as only one of
the ways in which humans struggle for status; others are ‘‘social
capital,’’ or relationships with others, ‘‘cultural capital’’ (knowledge, education, etc.) and ‘‘symbolic capital’’ (prestige and social
honor) (xvii). Hood emphasizes how the wealthy were preoccupied with securing their position in society and particularly in
distinguishing themselves from those whom they saw as beneath
them in the social hierarchy. Wealth, accordingly, was only a
means of attaining privilege. It enabled those who have it to attain prestige by supporting cultural activities, sending their children to elite schools, and so forth. Paradoxically, according to
Hood, in the 1960s, the way in which upper class New Yorkers
established their social position was to become ‘‘anti-elitist,’’
through supporting such causes as civil rights: ‘‘Their re-invention
of themselves was in most cases genuine and heartfelt, but they
did so above all to further their own pursuit of social prestige and
moral authority’’ (306). This suggestion, and others like it scattered throughout the book which are derived from Bourdieu’s
vision of an endless struggle for social prestige, seems to me a bit
strained, but Hood has written an interesting and informative
book.
Henry Roper

University of King’s College

George Whitefield: Evangelist for God and Empire. By Peter Y. Choi. Library
of Religious Biography Series. (Grand Rapids, Michigan: Wm. B.
Eerdmans Publishing Co., 2018, Pp. xvi, 252. $22.50, paper.)

Peter Y. Choi has delivered a biography worth adding to bookshelves
already laden with studies of George Whitefield (1714-1770). He
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considers the renowned preacher from a new angle by extending
his study beyond the "white hot bursts" of the First Great Awakening to include its "revival twilight" while making the imperial
periphery central to understanding Whitefield (165). Choi’s focus on colonial Georgia as the lens through which to examine
Whitefield’s life presents new lines of inquiry into what seemed
like an exhaustively researched life. George Whitefield: Evangelist
for God and Empire is divided into two parts entitled Encounters
and Entanglements. Both sections emphasize colonial Georgia as
key to understanding Whitefield’s ministry in the British Atlantic world. This approach enables Choi to successfully use Whitefield as a character study to reveal ways evangelical Christianity
developed alongside British imperial expansion and the formation of eighteenth-century British identity, especially when under pressure from Roman Catholic rivals France and Spain.
In Part I: Encounters, Choi briefly traces Whitefield’s formation
as a young Church of England priest, including his involvement
with Methodists at Oxford University. At times, John Wesley becomes a useful foil for examining Whitefield’s theological views
and experiences in Georgia. Choi’s simplified summary of Whitefield’s theology it that he was a Calvinist with a "post-Puritan and
anti-Catholic orientation"—views attributed to Whitefield’s encounters with Protestant refugees in Georgia (16). The author
reasonably speculates that Whitefield developed a "deliberate
southern imperial strategy" because the imperial frontier was a
place where the priest’s theological innovations were under less
scrutiny from the Anglican hierarchy. However, Choi points to
"dramatic homiletical shifts" that made Whitefield less polarizing
during his later decades (100).
This biography works to reclaim Whitefield from evangelical hagiography by drawing attention away from New England toward
southern events after the 1740s, the traditional end date used
for the First Great Awakening. Choi introduces readers to this
lesser known Whitefield by capably synthesizing many primary
sources drawn from historical societies in Massachusetts, New
York, Pennsylvania, and Georgia as well as the Huntington and
Lambeth Palace Libraries. The Whitefield that emerges is one
who turned increasingly to economics and politics as spiritual
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revivals waned. Choi concludes the preacher became less rigid and
offensive during his later life—a view certainly not shared by abolitionists. Whitefield’s political activism included advocacy for
legalizing slavery in Georgia to boost the weak colonial economy
and finance his Bethesda orphanage-cum-college. Choi persuasively interprets Whitefield’s long-term support for colleges as an
unsuccessful strategy to form and export evangelical leaders
throughout the British Empire. Evaluating Whitefield’s efforts
as an imperial Briton provides a more complete profile of the
‘‘Grand Itinerant’’ while also examining his less saintly endeavors.
This indicates evangelical scholars are looking beyond theology
and spiritual revivals to consider other complex aspects of evangelical heroes.
Readers can anticipate more thought-provoking work from
Choi. His first book joins Harry S. Stout’s The Divine Dramatist
(Grand Rapids, Michigan: Eerdmans, 1991) as the second study
of Whitefield in the Library of Religious Biography Series currently edited by Mark A. Noll and Heath W. Carter. This series
counts David Bebbington and George M. Marsden among its
contributors. Series editor Mark A. Noll advised Choi’s 2014
Ph.D. dissertation at the University of Notre Dame that forms
the basis of this biography. George Whitefield: Evangelist for God
and Empire is an accessible study for history buffs and a useful
resource for historians of church history, social change, and imperial Britain. It manages to introduce a new dimension of study
to what seemed like an exhaustively researched life.
Samuel J. Richards

Shanghai American School

Empire Baptized, How the Church Embraced What Jesus Rejected (Second - Fifth
Centuries). By Wes Howard-Brook. (New York: Orbis Books, 2016, Pp.
xxv, 342. $35.00 paper.)

This book’s bibliography identifies scholarly works which challenge the common ‘‘smooth orthodox’’ presentations about
major early church figures. Relying on frequent and extended
quotations from those resources, Howard-Brook provides
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additional details to illustrate the complexity of those persons.
His presentations make them three dimensional figures as opposed to the cardboard figures of standard and superficial
church histories. Church leaders in Alexandria are compared
with those in the area of Carthage, on a century-by-century basis.
The three simultaneous efforts are to describe the formation of
doctrinally ‘‘catholic’’ Christianity vis-a-vis ‘‘heretical’’ forms, the
formation of the church as an institution, and the ways in which
the church was conformed to the structures and ethos of the
Roman Empire.
The first part of the book’s title implies that the empire conformed to church expectations and was ‘‘baptized.’’ The subtitle
indicates that the church was co-opted by the ‘‘empire.’’ A common problem in this work is that there seem to be subtly conflicting elements—both explicit and implicit. Howard-Brook
reduces ‘‘doctrine’’ to a ‘‘demand for right words’’ and absolves
both Jesus and Paul of proposing doctrine (205). At the same
time, he ignores the bulk of Paul’s focus on justification in his
Letter to the Romans. On occasion there seem to be subtle misunderstandings on details which raise questions of consistency
and permit questionable analyses. For example, Howard-Brook
says that Tertullian considered the body of Christ ‘‘a rigorously
structured hierarchy’’ (107), and later uses an extended quotation from one of his sources to say that ‘‘For Tertullian, true
authority within the church . . . was represented not simply by
the clerical hierarchy, but by the church as a whole.’’ (109). Another example is quoting Cyprian saying, ‘‘Wealth must be
avoided as an enemy’’ (173) then suggests that statement was
‘‘more of a rhetorical performance than a call to radical renunciation of riches’’ (174). In another conflict the author approvingly quotes a source saying Clement of Alexandria, should be
understood as a Gnostic (127), whereas in his own voice he says
Clement was not characterized as a Gnostic (40). Howard-Brook
approvingly quotes a source saying that Eusebius did not believe
in the idea that Christian history was marked by ‘‘mission and
expansion,’’ which implies progress, (208), then again in his own
voice he says that Eusebius ‘‘was one of the first writers to present
what one might now call the ‘myth of progress’’’ (209). Later he
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asserts that Cyprian was motivated by a desire for more donations, and therefore more personal power. In some other places
Howard-Brook makes half-hearted and insufficient efforts to resolve similar apparent conflicts. Chapter 6 begins with a good
summary of the disarray in the Roman Empire in the latter part
of the third century. It includes a helpful timeline from 285 A.D.
to 325 which illustrates the chaotic changes in emperors. That is
augmented with descriptions of the frontier threats, economics,
religious matters, and military realities.
Though the phrase is usually understood in reference to American culture, one can say that the basic thesis of this work locates it
within the field of civil religion, or ‘‘religion of culture.’’ In that
frame, the author should not be surprised that the Christian
movement emulated its cultural context as it moved into institutional status.
John Rawlinson

San Leandro, California

History of Global Christianity. Edited by Jens Holger Schjørring, Norman
A. Hjelm (Volumes I– III) and Kevin Ward (Volume III). (Leiden:
Brill, 2017, 3 volumes. Volume I: Pp. x, 450; Volume II: Pp. xxxii, 334;
Volume III: Pp. xi, 516. $575.00.)

As its title suggests, the History of Global Christianity published by
the eminent Dutch publisher Brill is a monumental attempt to
provide a comprehensive overview of the last five centuries, drawing where possible on contemporary studies and making use of
twenty-first century methodologies. The series is edited by Jens
Holger Schjørring, professor emeritus at Aarhus University in
Denmark, and the American Norman Hjelm, Lutheran author
and pastor. For the third volume they were joined by Kevin Ward,
the distinguished Anglican historian and lecturer in African Religious Studies at the University of Leeds. All three volumes are
published in both German and English. As the editors make clear
in their Foreword to Volume I, the series is ‘‘designed to deal with
the global history of Christianity in a comprehensive way, thus the
enterprise is not to be seen in terms of traditional ‘church history.’ . . . What is at stake are the many interactions of Christianity
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with society, politics, economics, philosophy, art and the myriad
ventures that form civilizations, nations, and human communities. How has Christianity been involved in the overarching structures of human life’’ (I, vii)? The other guiding intention is
to demonstrate ‘‘the global development of Christianity over,
roughly, the past four or five centuries. . . . Its demographic
centers are no longer, early in the twenty-first century, in the
Northern Hemisphere but most assuredly in the South. To trace
the history of this global shift is a central aim of this project’’ (I,
viii).
Volume I of the series covers ‘‘European and Global Christianity, ca. 1500 to 1789.’’ Its ten chapters cover Roman Catholicism
in Spain, Portugal, and their empires, the Russian Church, Christians under Ottoman rule, and Christianity in Africa, Asia, North
America, and Europe as well as a chapter devoted to ‘‘the triple
challenge of European Christianity,’’ famine, epidemics, and war.
The chapters on the Russian Church and Christians in the Ottoman Empire provide thorough overviews of aspects of Christian
history often less familiar to western readers. The chapters on
Africa and Asia offer a much-needed reminder that Christianity
on those two continents is centuries older than the missionary
movement of the nineteenth century, and considerably more
complex than typical stereotypes would have us believe. This reviewer found chapters 7 and 8, which focuses on European Christianity, to be excellent summaries of the multiple different
readings of the Reformation and post-Reformation periods in
European Christian history that are currently accessible.
The second volume examines the history of Christianity in the
nineteenth century. It also includes an introduction and concluding reflections along with ten chapters. The first chapter is entitled
‘‘Revolutions and the Church: The New Era of Modernity.’’ It is
followed by chapters on nineteenth century Roman Catholicism,
the Protestant Missionary Movement, and Christianity in Russia,
North America, Latin America and the Caribbean (though the
Caribbean barely receives mention), Africa, the Middle East, and
Asia. The final chapter discusses the relationship of nineteenthcentury Christianity to other world religions. The nineteenth
century as it is described in the first chapter began with
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Christendom still mostly intact in spite of the trauma of the
French Revolution. Furthermore, this is the century when ‘‘to a
degree perhaps not paralleled before or since, European and
American Christians were conscious of belonging to a missionary
faith which was gradually but inexorably spreading to all parts of
the globe’’ (II, 56). The effects of that movement, along with the
rapid growth of colonial empires, form much of the content of
the chapters on Africa and Asia, though the chapter on Africa
also emphasizes the important role played by African evangelists.
Nineteenth-century Christianity was also shaken by dramatic developments in Roman Catholicism and Russian Orthodoxy,
which are thoroughly covered by the relevant chapters. Other
significant movements that helped shape the history of nineteenth- century Christianity and that play an important role in
this volume include the flourishing of the natural sciences and
biblical scholarship, both of which challenged traditional understandings of faith; the emergence of the labor movement and the
Social Gospel associated with it; frequent questioning of traditional church/state relationships; and the encounter with world
religions that occurred particularly as a result of the missionary
movement.
Twentieth-century Christianity is the subject of Volume III, and
it is structured differently from the two earlier volumes. Along with
an introduction and conclusion, there are eighteen chapters. Four
are organized chronologically (pre-World War I, the period between the World Wars, the Second World War, and the Cold
War period). Five chapters address specific themes (human rights
and issues of social justice, the ecumenical movement, Vatican II,
anti-Semitism and the Holocaust, and Christianity in the context
of other world religions). Finally, nine are organized geographically: North America, Latin America and the Caribbean (once
again the Caribbean hardly receives mention), two chapters on
Africa (one on African Initiated/ Independent Churches, the
other on Catholic, Protestant, Anglican, and Orthodox churches
‘‘to which the African Christians still belong’’) (III, 356), the
Middle East, Asia, Australia, New Zealand and Oceania, Russia
and Eastern Europe, and Europe. While this structure provides
for more complexity and depth to that segment of history closest
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to our own time, it also sometimes leads to curious omissions: for
example, the chapter on World War II includes less than a page
on ‘‘War and Christianity in the United States’’ and only two
sentences about the Christian response to Hiroshima and Nagasaki. The war (known in China as the Sino-Japanese War) had a
devastating effect on China and the subsequent history of Chinese Christianity, yet the reader learns only that ‘‘a friendly government had formed in China’’ (III, 91). Dorothy Day and the
Catholic Worker Movement make appearances in chapters on
North American Christianity but not in the chapter which addresses human rights and socio-ethical reorientations, nor does
that chapter mention Christian Marxism or liberation theology
(though liberation theology is discussed at length in the chapter
on Latin America). Grace Davies’ concluding chapter on ‘‘Christianity in Europe’’ introduces an intriguing concept of ‘‘vicarious
religion’’ to explain the survival of religious behavior in times of
crisis among populations with little or no clear religious affiliation.
In a contemporary work on global Christianity, it is impossible
not to take notice of the identity of the authors represented. Unfortunately, the outstanding scope of the topics is not reflected in
the diversity of voices whose scholarship informs the work. Of the
thirty-six authors represented in the volume seven are Americans
(including two Asian-Americans), one is Nigerian, one Palestinian, one from Spain, one from Brazil, and one from New Zealand. All the others are northern European, and of these,
thirteen are German. There are no women among the authors
of Volume I and only two in Volume II; of the eighteen authors
in Volume III, four are women. Many of the chapters were written
in German, and although the translations are eminently readable,
footnotes in those chapters are generally from German-language
sources.
As would be expected in a volume of this scope, there are occasional misspellings, some of them potentially confusing: ‘‘cast’’
for ‘‘caste,’’ ‘‘precedent’’ for ‘‘precedence,’’ and in at least one
instance the same name is spelled two different ways in the same
paragraph. Volume III’s chapter on ‘‘The Ecumenical Movement’’ contains one serious error of fact when it states of the
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Church of South India that ‘‘never before, or since, has a church
that maintained the historic episcopate entered into full communion with non-episcopal churches’’ (III, 153). The Church of
South India was indeed the first, but the Church of North India,
the Church of Bangladesh, and the Church of Pakistan also fit
this category. Anglican readers will, I believe, find the history of
global Anglicanism covered fairly and thoroughly, and it is decidedly helpful (and refreshing!) to approach Anglican history in its
broader ecumenical and interfaith context.
An enterprise such as the History of Global Christianity inevitably
inspires a wish-list of elements that might have been included or
amplified. In Volume II, the chapter on Latin America and the
Caribbean is only fourteen pages, while the chapter on Russia is
more than twice as long. And in spite of the intention to write
about Christianity in relation to culture, in general there is remarkably little interest in the concrete practice of ministry. At
three large volumes and with a very substantial purchase price,
this work will surely make its way into private hands only rarely. It
is, however, an outstanding undertaking which could serve serious students of Christian history well indeed. University, seminary
and even parish libraries would find it a valuable resource for
many years to come.
John L. Kater

Church Divinity School of the Pacific,
Ming Hua Theological College,
Hong Kong

Three Hours: Sermons for Good Friday. By Fleming Rutledge. (Grand
Rapids: Eerdmans, 2019. Pp. xiii, 83. $18.00.)

This book contains several Good Friday sermons delivered in
2018 by the well-known preacher Fleming Rutledge at New York’s
St. Thomas’ Episcopal Church. As is always the case with Rutledge, the messages combine theological depth, solid scholarship, and vivid prose. Several important themes come through.
All people are in the grasp of sin and death, in need of God’s
grace. Only the Lord can make right what has been wrong.
Through the sacrifice of Christ, God is always remaking us.
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Indeed, at the crucifixion, Jesus promises a professional bandit
that the thief will dwell with him in paradise.
In a most interesting interpretation of John 19: 26-27, Rutledge
reflects on the two people who remained at the cross as marking
the beginning of the beloved community, indeed the start of the
church, for Christ’s love can never be enacted in isolation. On the
cross, Jesus experienced "hell, the absence of God, the ultimate
judgment" (66). She stresses the importance of understanding
that the resurrection does not reverse the crucifixion, but rather
vindicates it. While appearing to lose the battle, "he is already the
victor" (70). This is a scholarly sound and pastorally relevant
book for the season.
Justus D. Doenecke

New College of Florida

Thy Kingdom Come. A Photographic History of Anglicanism in Hong Kong,
Macau, and Mainland China. By Phillip L. Wickeri and Ruiwen Chen.
Sheng Kung Hui: Historical Studies of Anglican Christianity in China
Series. (Hong Kong: Hong Kong University Press, 2019, Pp. xvii, 203;
177 illustrations; bilingual in English and Chinese. US $67.00; HK
$520.00.)

Readers of this journal may be aware of the recent series by Philip L. Wickeri, advisor to the archbishop of Hong Kong for theological and historical studies and professor of church history at
Hong Kong Sheng Kung Hui Ming Hua Theological College, published by Hong Kong University Press. Several books in the series,
‘‘Historical Studies on Anglican Christianity in China,’’ have been
reviewed here, including Wickeri’s, Christian Encounters with Chinese Culture (2015), Moria M. W. Chan-Yeung, The Practical Prophet:
Bishop Ronald O. Hall of Hong Kong and His Legacies (2015), and
the recent, Christian Women in Chinese Society: The Anglican Story by
Wai Ching Angela Wong and Patricia P. K. Chiu (2018). Thy Kingdom Come: A Photographic History of Anglicanism in Hong Kong, Macau, and Mainland China, by Wickeri and Ruiwen Chen is the most
recent addition to this excellent series, published to coincide
with the twentieth anniversary of the formation of the Hong
Kong Province in the Anglican Communion.
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Thy Kingdom Come is a compelling and evocative photographic
history covering over 200 years of Anglicanism in Hong Kong,
Macau, and mainland China. In combination with the concise
and informative essays included in the book, both scholars and
general readers will come away with an appreciation of individuals and institutions engaged in the evolution of the Chinese
Christian Church, beginning with the early Anglican and Episcopal missionaries (1807-1912), through the past twenty years of
deepening relations within the Anglican Communion. Most of
the images included in the book are from church archives, and
while the editors were selective by necessity, they should be commended for choosing images that give the reader a deep appreciation for the many ministries undertaken, for the diverse
institutions founded, and for the dedicated laity and clergy of
the region. Women are an important part of this photographic
history, from the earliest nineteenth-century missionaries where
women outnumbered their male counterparts, to pioneer Anglican educator Catherine Woo (1890-1979), and Florence Li
Tim-oi (1907-1992), the first woman priest in the Anglican Communion. A helpful bibliography of works related to the history of
Anglicanism in China is included. This book is an excellent example of the effective use of photographs as primary sources in
historical research, as the reader comes away with a much deeper
connection to Anglicans in this part of the world than through
using text alone. Scholars and archivists interested in similar projects would benefit from consulting this book.
Sheryl A. Kujawa-Holbrook

Claremont School of Theology &
Bloy House

SOCIETY ANNOUNCEMENTS
TRI-HISTORY 2022 SEEKS HOST
The Joint Planning Team is seeking proposals for a theme and
location for a Tri-History Conference in June 2022. Presenting a
proposal is not a commitment to making the conference happen,
but the Team expects proposers to participate in and assist with
planning and implementation. For additional information about
what is involved in hosting the Tri-History conference, please contact the director of operations of the Historical Society of the Episcopal Church.
The Tri-History Conference, held every three years, is co-sponsored
by three historical organizations of the Episcopal Church: the
Episcopal Women’s History Project (EWHP), the Historical Society of the Episcopal Church (HSEC), and the National Episcopal Historians and Archivists (NEHA). Attendance varies from
fifty to one hundred participants. The conference’s purpose is
to examine the unique heritage of the Episcopal Church within
the boundaries of a selected topic area. Conference activities often include presentations, academic papers, archival workshops,
organization board and membership meetings, banquet, worship,
and off-site activities. Its length may be three to four days. The
goals of the conference are 1) to honor all three sponsoring organizations with a program that reflects the common areas and
various goals of each; 2) to provide a setting for introduction of
new scholarship on a given topic area; and, 3) to provide an
(inter-)national conference with (inter-)national focus while providing for a regional flavor. The conference is designed and implemented by a Joint Planning Team consisting of representatives
from each organization and local planners.
A Tri-History Conference host proposal includes:
 a summary paragraph with a proposed title and theme;
 a list of three to five (or more) topics possible topics within the theme that
would make for presentations or papers;
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 a list of activities that could take place during the conference, both off-site
visits and worship;
 a list of two to three (or more) sites that could serve for housing and and/
or meeting space to accommodate up to 150 attendees;
 and a list of local contacts to be used as resources by the Joint Planning
Team.

Please submit proposals no later than 30 May 2020 to administration@hsec.us. The Joint Planning team will make initial inquiries for a final decision in June 2020.
EPISCOPAL HISTORICAL SOCIETY SEEKS GRANT REQUESTS
The Historical Society of the Episcopal Church invites applications for grants to be awarded in 2020. Grants of $500-$2,000 are
awarded for the society’s objectives, especially promotion of the
preservation of the particular heritage of the Episcopal Church
and its antecedents. To be considered, applications must be submitted no later than 1 May 2020. Awards will be announced July.
Recipients are expected to make an appropriate submission to
the society’s journal, Anglican and Episcopal History.
Regular Grants:
Applications for a regular grant may come from individuals, academic organizations, and ecclesiastical groups. Requests are received that will support significant research, conferences, and
publication relating to the history of the Episcopal Church as well
as the Anglican church in the worldwide Anglican Communion. A
typical request often includes travel funding, dissertation research, or seed money or support for a larger project. Examples
of awards funded include support of documentary films, dissertation research, publication of books and articles, support for a history conference, and other purposes.
Robert W. Prichard Prize:
The society awarded the inaugural Robert W. Prichard Prize in
2019 to recognize the best Ph.D., Th.D., or D.Phil. dissertation
which has considered the history of the Episcopal Church (including seventeenth and eighteenth century British colonies that became the United States) as well as the Anglican church in the
worldwide Anglican Communion. The prize is named to honor
the Rev. Dr. Robert W. Prichard, a longtime board member and
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president of the society and a noted historian and author in the
discipline. The $2,000 prize will be next awarded in 2022 for a dissertation successfully defended between 1 January 2019 and 31 December 2021.
For details including application instruction and information,
visit hsec.us/grants.

Join the Historical Society
Joining the Society supports the work of the board
through advocacy, publishing and grants.
Please join by visiting hsec.us/membership or
complete and return this form with payment.
Title and Name
Mailing Address
City, State ZIP (Country, if not United States)
Title and Name
Email Address
Phone Number
Diocese or Affiliation
School (Student Memberships)
Membership Dues (Annual)
Includes digital edition of Anglican and Episcopal
History (AEH)
 $15 student
 $30 retiree
 $45 regular
 $60 institution
 $30 Add the print edition of AEH
 $100-$249 sustaining (includes print AEH if
requested)
 $250-$499 patron (includes print AEH if requested)
 $500 benefactor (includes print AEH if requested)
Checks payable to HSEC and mailed with this form to:
HSEC
PO Box 1301
Appleton, WI 54912-1301

Subscribe to Anglican and
Episcopal History
Those wishing not to
become members but
wanting to receive
Anglican and Episcopal
History may subscribe at
the following rates:
Institutions
$70 digital only
$100 print only
$150 digital & print
add $30 non-US print
Individuals
$30 digital only
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$70 digital and print
add $30 non-US print
Agency discounts
available.
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call the Director of
Operations at (920) 3831910.
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