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I
Introduction

HUGH McLEOD

At the beginning of the twentieth century it is estimated that about a third of
the people in the world were Christians — which meant that Christianity was
by far the largest of the world’s religions. During the century the numbers of
Christians increased rapidly, but so of course did the world’s population, with
the result that the proportion who were Christians may have fallen slightly.
By the end of the century Christians still outnumbered the followers of any
other religion, but Muslims were a strong second.” Meanwhile, there had been
a dramatic shift in the distribution of Christians between the different regions
of the world. It has been estimated that at the beginning of the twentieth
century about 8o per cent of the world’s Christians lived in Europe, the Russian
empire and North America, and a mere 5 per cent in Asia and Africa. By 2000,
according to the same authors, the proportion living in Europe, the former
Soviet Union and North America had dropped to around 40 per cent, while the
proportion living in Asia and Africa had jumped to 32 per cent.

These figures neatly summarise two of the central themes of this volume:
in the twentieth century Christianity became a worldwide religion; yet at the
same time it suffered a series of major crises in what had been for many
centuries its heartlands. Nonetheless, these familiar points may conceal two
others, which are equally important. First, power within international
Christianity was still at the end of the twentieth century mainly concentrated
in Europe and North America. Second, in spite of the crises brought about in
the West both by attacks from totalitarian governments and by broader and
more gradual processes of secularisation, Christianity and the Christian
churches continued to play a major political, social and cultural role in
their former heartlands, at least up to the 1960s. This role remained important

1 All the figures in this paragraph are based on the estimates (admittedly in many cases
speculative) in David B. Barrett, George T. Kurian and Todd M. Johnson (eds.), World
Christian encyclopaedia, 2 vols. (Oxford: Oxford University Press, 2001), vol. 1, pp. 4, 12.
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HUGH McLEOD

in the last three decades of the century, though varying between countries,
and being more significant in some areas of life than others.

Catholics, Protestants, Independents

Christianity has historically been divided between East and West, and the
modern history of Eastern Christianity is the subject of another volume in
this series. The present volume is devoted entirely to Western Christianity,
and to newer movements that grew out of Western Christianity in the
nineteenth and twentieth centuries. Since the sixteenth century, Western
Christianity has been divided between Catholics, who recognise the primacy
of the bishop of Rome, and Protestants who do not. In the nineteenth and
twentieth centuries, new forms of Christianity emerged in the United States
and, more especially, in Africa and Asia, sometimes led by prophets claiming
to have received new revelations, sometimes driven simply by the motive to
be free of any kind of Western control. In Africa and Asia they are generally
referred to collectively as ‘Independent churches’. Part I of this volume
provides an overview of five institutions or movements that have been of
international significance in the twentieth century, namely: the papacy; the
Ecumenical movement, in which the driving forces have been the older
Protestant churches; the missionary movement; Pentecostalism, the most
expansive branch of twentieth-century Protestantism; and Independency.

Roman Catholicism has remained throughout the twentieth century by far
the largest branch of Christianity, about half the Christians in the world being
members of that church. At the beginning of the century, it dominated
southern, and much of central and eastern, Europe. Baptised Catholics
formed the overwhelming majority of the population in France, Belgium,
Spain, Portugal and Italy. They were a substantial majority in Ireland and
in the Austro-Hungarian empire. There were large Catholic minorities in
Germany, Switzerland and the Netherlands, and a significant minority in
Great Britain. Catholics were also an overwhelming majority in nearly all
parts of South and Central America, in several Caribbean islands and in the
Philippines. They were nearly half the population in Canada and there were
substantial Catholic minorities in the United States and Australia. There were
also long-established Catholic enclaves in various parts of Asia and Africa, and
recent missionary efforts had led to significant numbers of conversions,
notably in Uganda and in Indo-China.

The Vatican Council (1869—70), culminating in the definition of the dogma
of papal infallibility, had set the dominant tone for Catholic life in the later
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nineteenth and early twentieth centuries. The church was increasingly cen-
tralised, strongly conservative in theology and often in politics, and bound
together by Ultramontane piety and intense loyalty to the pope. There had,
however, been a significant dissenting minority of liberal Catholics, Gallicans,
and others at the time of the Vatican Council. Some had left the church; most
had suppressed their doubts. But dissenting currents continued beneath the
surface. At the beginning of our period the church had just passed through
the so-called ‘modernist crisis’, in which Pope Pius X had clamped down on
Catholic biblical scholars who used ‘modernist” methods of biblical criticism
pioneered by Protestants, and had required the clergy to take an ‘anti-
modernist” oath. Apart from these internal divisions, the church had also
faced serious external challenges from anti-clerical governments and broader
trends towards “dechristianisation’ — the alienation of significant sectors of the
population — in some European countries, notably France.

In the sixteenth century, Protestantism had become the religion of the state
in large parts of northern Europe. There were already three main branches of
Protestantism: Lutheranism became the official religion of many of the
German states and throughout Scandinavia; the Reformed faith (also known
as Calvinism or, in the English-speaking world, Presbyterianism) was victori-
ous in many of the Swiss cantons, in some German states, in Scotland, and,
after many years of warfare, in the Dutch Republic; Anglicanism became the
established religion of England and Wales, as well as of Ireland (where most of
the people nonetheless remained Catholics). In the early twentieth century
the religious establishments set up in the sixteenth century were still intact
(except in the Netherlands and in Ireland) and generally commanded at least
the nominal allegiance of the majority of the population.

But the religious situation in the Protestant world had been greatly
complicated by the emergence of many new forms of Protestantism from
the seventeenth century onwards. Already in the sixteenth century the
Anabaptists had tried to initiate a Reformation from below without any
support from the state, but they had been largely wiped out by persecution.
However, seventeenth-century England gave birth to the Baptists,
Congregationalists and Quakers; eighteenth- and nineteenth-century
England to the Methodists, the Unitarians and the Salvation Army; nineteenth-
and twentieth-century America saw the emergence of the Adventists,
Mormons, Jehovah’s Witnesses and Pentecostalists. The most important
new development in the twentieth century was Pentecostalism, a collective
term for a plethora of denominations, some large, some very small, which
have sprung up since the Azusa Street revival in Los Angeles in 1906.
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As Protestantism moved beyond Europe it took a great variety of forms. In
the United States the largest branches of Protestantism in the twentieth
century were the Baptists and Methodists; in Australia, the Anglicans
and the Uniting church (a union of Methodists, Congregationalists and
Presbyterians); Nigeria and Uganda were Anglican strongholds; while
Presbyterianism was strong in Malawi, and Methodism in Ghana and South
Africa —reflecting the continuing relevance of earlier missionary geographies —
though, as almost everywhere in Africa, these long-established churches were
competing with many newer forms of Protestantism. Pentecostalism is now
by far the largest branch of Protestantism in Latin America and, as is shown in
chapter 6, it has grown impressively in various parts of Africa and Asia and to
a lesser extent in most other parts of the Christian world.

The nineteenth century brought new theological differences to
Protestantism. Very often these divided denominations and brought together
those of similar theological tendencies in different churches. The biggest
driving forces in the later eighteenth and early nineteenth centuries had been
Evangelicalism (the term used in the English-speaking world) and Pietism
(the name given to related movements in Germany and Scandinavia).
Evangelicals believed in the inherent sinfulness of all human beings, and
their absolute need to repent, to seek God’s forgiveness, and to undergo an
experience of conversion. They emphasised the authority of the Bible, usually
interpreted literally.” But the nineteenth century also saw the development of
a powerful liberal movement within Protestantism. While still regarding the
scriptures as their supreme authority, liberal Protestants believed that the
sacred text should be subject to critical scrutiny; and, rather than seeing
the Bible as a cohesive whole, they recognised tensions within it, and treated
some parts, notably the gospels and the Old Testament prophets, as more
authoritative than others. They emphasised the ethical more than the doc-
trinal teachings of Christianity, and they had a very positive view of science
and education. A third major division arose from the high-church move-
ments in Anglicanism and Lutheranism. ‘High-church’ indicated an emphasis
on the sacraments, especially the eucharist, on the priestly office, on ritual
and ceremony, on church tradition. It often led to more sympathetic attitudes
to Roman Catholicism and Orthodoxy: indeed, high-church Anglicans often

2 David W. Bebbington, Evangelicalism in modern Britain: a history from the 1730s to the
1980s (London: Unwin Hyman, 1989), pp. 2-3, offers an influential definition of
Evangelicalism.
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called themselves ‘Catholics’ or ‘Anglo-Catholics’, and denied that the
Church of England was a Protestant church.

The early twentieth century brought further theological divisions within
Protestantism. Two developments need special mention. Fundamentalism,
which by the later twentieth century had become largely a term of abuse,
originated with the publication in the United States between 1910 and 1915 of a
series of volumes called The Fundamentals, and the subsequent formation of a
World’s Christian Fundamentals Association. The authors were conservative
Evangelical Protestants, hostile to the growth of liberalism. Many of their
tenets were common to conservative Christians generally, but they had
certain distinctive beliefs and concerns. Their central principle was commit-
ment to what they called the ‘inerrancy’ of scripture. This led to two other
points: rejection of Darwin’s theory of evolution became a favoured shibbo-
leth; and their interest in biblical prophecies led to a distinctive interpretation
of history known as “premillennial dispensationalism’ and an expectation of
Christ’s imminent Second Coming.? Fundamentalism had a big influence on
popular religion in the United States and, via American missionaries, in other
parts of the world. A second important new development around the same
time was Neo-Orthodoxy, which had minimal influence on Christians at
large, but a huge influence on academics and church leaders. Its leading
exponent was the Swiss theologian Karl Barth, and its first major statement
was his commentary on Paul’s epistle to the Romans (1919). It was ‘orthodox’
in that it reaffirmed many of the classical Reformation doctrines and empha-
sised the radical gulf between God and sinful humanity, bridgeable only
through God’s self-revelation in Jesus Christ. It was ‘neo’ in the fact that it
took for granted some of the major theological innovations of the previous
century, such as the critical approach to the Bible.*

Five major themes

Five themes run right through parts I and II of this volume: the development
of Christianity from a mainly European and American religion to a worldwide

3 See George M. Marsden, Fundamentalism and American culture: the shaping of twentieth
century Evangelicalism 1870—1925 (New York: Oxford University Press, 1980).

4 For a comprehensive guide to Christian theology in the twentieth century, including
sections on the various regions of the world, on individual theologians, on feminist and
postmodern theologies, on relations between theology and science, and much else, see
David F. Ford (ed.), The modern theologians: an introduction to Christian theology in the
twentieth century, 2nd edn (Oxford: Blackwell, 1997).
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religion; the major challenges faced by Christianity in its European and North
American heartlands; the diminishing importance of denominational bound-
aries within Christianity, together with the growth in contacts between
Christians and adherents of other faiths; the huge role of war in twentieth-
century history; and the relationship between Christianity and movements
for the emancipation of oppressed groups. A sixth theme is seldom mentioned
explicitly, but is part of the essential background to most of the chapters,
namely the revolution in communications. I will comment briefly on each of
these points.

Christianity becomes a worldwide religion

The great growth of Christianity in Africa and Asia has to be seen in
ambivalent relationship to European and American power. In the 1920s
nearly all of Africa, nearly all of south and south-east Asia, and much of the
middle east was under European rule. This offered Christian missions two
major advantages: physical protection both for missionaries and for native
converts, and funding for mission schools. On the other hand, none of these
things guaranteed a response to Christian missionary efforts. In most of south
Asia and in some parts of Africa the response was small, and, in many parts of
Africa, Islam was also growing during the colonial era. On the other hand,
Korea, the Asian country where Christianity progressed fastest, was under
Japanese rule. And, of course, as David Maxwell points out in chapter 22,
Christianity has grown faster since the end of colonial rule than it did during
that era. It seems likely that continuing processes of social change set in
motion by colonialism have done more to create the conditions in which
Christianity might flourish than anything inherent in colonial rule as such.
In the late twentieth century, with the end of the European empires,
American power continued to have an important influence on the growth
or non-growth of Christianity. Perceptions of the United States, as well as the
efforts of American missionaries and such resources as books, tapes, videos
and so on, provided by American denominational headquarters, have influ-
enced the spread of Pentecostalism and other forms of conservative
Protestantism across the world. The prestige of American culture makes
many people more open to other American products, such as American
religion. On the other hand, American economic and cultural power, like
European colonialism, is two-edged: anti-Americanism can take the form of
hostility to Christianity, or at least to Protestantism, as happened, for
instance, in China in the 1950s and 1960s, and was happening in various
parts of the Muslim world at the end of the century. From 1945 until
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perestroika in the later 1980s there was also an anti-Christian super-power,
with considerable influence in other parts of the world, especially Africa. In
the 1960s and 1970s numerous Marxist governments were set up, sustained
ideologically, and to some extent financially, by the Soviet Union, and in
some cases, as in Ethiopia, pursuing violent anti-Christian policies.

Crisis in the West

In Europe and the United States in the nineteenth century the truth of
Christian doctrines had been fiercely debated. Equally fierce was the political
debate about the position of the church in relation to the state. These political
debates became particularly intense during the first four decades of the
twentieth century. At the beginning of the century, most European countries
had an established church and Christianity was deeply implicated in the
exercise of political and economic power. Paternalist businessmen and land-
owners often practised Christian charity, but also used Christian preachers to
legitimate their authority. Schoolteachers often mixed religion with patrio-
tism, and soldiers were required to attend church parades.

Most of this was under attack from liberals and socialists. France separated
church and state in 1905, Portugal followed in 1911, Russia did so in 1918,
Germany in 1919, Spain in 1931. The establishment of totalitarian, or at least
highly authoritarian, governments in large parts of Europe in the 1920s and
1930s, and the prestige that some of these regimes enjoyed even in democratic
countries, posed serious problems for the churches. These governments
differed widely in their attitude to religion and the churches. Only the
Soviet Union was completely and openly opposed to any kind of religion.
At the other extreme, some dictators such as Salazar in Portugal or Dolfuss
and Schuschnigg in Austria were very friendly to the Catholic church —
though, of course, the high-handed methods of even the friendliest dictators
could be a source of tension. The Nazis were in principle anti-Christian, and
at the local level often openly so, but their official policies were mainly
determined by tactical considerations.” Pope Pius XI, as John Pollard points

5 The classic text is John S. Conway, The Nazi persecution of the churches (London:
Weidenfeld & Nicolson, 1968). This has now been challenged by Richard Steigmann-
Gall, The Holy Reich: Nazi conceptions of Christianity 1919—5 (Cambridge: Cambridge
University Press, 2003), who argues that militantly anti-Christian Nazis, such as
Heydrich, were untypical, and that the mainstream position, though anti-Catholic and
anti-clerical, was not anti-Christian. Their attitude to Protestantism was relatively
favourable. His study is well documented and provides a more nuanced picture than
was previously available, but his central argument is, in my view, considerably over-
stated.
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out in chapter 3, was no democrat, and had indeed helped Mussolini into
power; but his relations with the Italian dictator were often tense, he never
had any sympathy for the Soviet Union, and he soon lost all sympathy for
Nazi Germany. International Protestant leaders were mostly convinced
democrats, but they asked themselves whether Christianity was losing the
battle against new ‘political religions’, which seemed to offer a more exciting
faith and practical solutions to economic and social problems.

After 1945, communist governments were established through most of the
eastern half of Europe, and all pursued anti-religious policies. In western
Europe, on the other hand, church-state relations entered an exceptionally
harmonious phase — one reason being that so many of the key political figures
in the period c.1945-65 were practising Catholics. In the United States, which
in 1791 had become the first Christian nation to separate church and state,
questions of church-state relations gained a new prominence in the last
quarter of the century. The so-called ‘religious right’, emerging in the later
1970s, consisted mainly of conservative Protestants, who believed that
Christianity was under threat from recent Supreme Court decisions and
from more general changes in the moral climate. They in turn had a
galvanising effect on liberals and secularists, who claimed that this ‘religious
right” endangered the constitutional separation of church and state.

The changing moral climate, deplored by American conservatives, had in
fact affected the whole Western world in the 1960s. Religious controversy
now focused not so much on politics as on Christian teachings concerning
sexual ethics and gender, and on criticism of Christian exclusiveness. There
was a growing demand for greater individual freedom in questions of religion
and ethics, with each person claiming the right to choose their own ‘path’, to
draw inspiration from a variety of sources, and to decide which parts of their
church’s teaching they would accept and which they would reject or ignore.
The religious and moral ferment of these years is fully described in chapters
17, 18 and 29. There is no doubt that the 1960s and 1970s mark a turning point
in the religious history of Europe and North America — though historians,
sociologists and theologians are divided as to how the changes in this period
should be interpreted. Some see this as a time of definitive secularisation;
some see it as the beginning of a era that is ‘post-Christian’, but not ‘post-
religious’; and others see it as a period of ‘spiritual awakening’ from which
Christianity has emerged transformed and also in some ways strengthened.®

6 For a variety of perspectives, see Grace Davie, Paul Heelas and Linda Woodhead (eds.),
Predicting religion: Christian, secular and alternative futures (Aldershot: Ashgate, 2003);
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Relations with other Christians and other faiths

In the nineteenth century, conflict between Catholics and Protestants inten-
sified and Protestant churches were bedevilled by schism, leading to the
formation of many new denominations. Religious divisions were partly
caused by social and political factors, but they were justified by exclusivist
theologies that insisted that salvation depended on orthodoxy. Overseas
missions gained their urgency from the belief that the ‘heathen’ were des-
tined to hell. This latter expectation was modifed as liberal theologians in the
later nineteenth century questioned traditional teachings concerning eternal
punishment. Yet, while doing so, they often placed even greater emphasis on
the humanitarian motives for mission: Christianity would bring an end to a
multitude of cruel practices that wrecked lives in the present world.

In the twentieth century, in spite of important counter-currents, the over-
all trend, as is shown in chapters 4 and 27, has been towards closer contacts
between Christians of different denominations, and between Christians and
those of other faiths. Collaboration between Protestant denominations,
sometimes extending to proposals for union between them, was developing
rapidly from the late nineteenth century. But collaboration between
Protestants and Catholics made little progress until the papacy of John XXIII
(1958-63) and the Second Vatican Council (1962-5). The 1960s, when ‘dialogue’
became one of the the most popular slogans of a slogan-loving decade,
also mark a key stage in the development of contacts between Christians
and members of other faiths.

It is a frequent criticism of such ‘dialogues’ that they take place at the top
and have little impact on ‘ordinary people’. In the case of Catholic—Protestant
relations the opposite was true. Dialogue between leaders often stalled, but
the council opened the way for major changes at the local level. For instance,
discussion and prayer meetings, pulpit exchanges, participation in ecumenical
social action and, especially important, a more positive approach to inter-
marriage all brought about a revolution in relationships. A further rapproche-
ment was that between the older Protestant churches and the Pentecostal
and African Independent churches, some of which joined the World Council
of Churches in the 1970s. An important factor here was the discrediting of
European imperialism, and a recognition by Western Christians that they had
to take non-Western forms of Christianity more seriously.

Grace Davie, Religion in modern Europe: a memory mutates (Oxford: Oxford University
Press, 2000); Amanda Porterfield, The transformation of American religion: the story of a late-
twentieth-century awakening (New York: Oxford University Press, 2001).
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The perception that secularisation poses a common threat has encouraged
co-operation between churches, and more recently between faiths. Equally
significant at the beginning of the twenty-first century is a recognition of
the destructive potential of religious hatred, and the dangers it poses to all. As
one example, Buddhist, Christian, Jewish, Muslim and Sikh leaders in the
religiously very mixed English city of Birmingham marked the European
elections in 2004 by issuing a joint statement affirming support for “‘our multi-
ethnic, culturally and religiously diverse community in Birmingham’ and
concluding: “We expect all members of our faith communities to practise and
promote racial justice and inclusion and reject any political party that
attempts to stir up racial and religious hatred, discrimination and fear of
asylum-seekers.” The recognition of ‘faith communities’ as being among the
essential components of contemporary British society is a means both of
diminishing the danger of conflict between these communities and of com-
bating demands for a more thorough secularisation.

The biggest reason for the erosion of denominational boundaries within
Christianity has been the fact that many of the issues that led to the
emergence of new Christian denominations in the sixteenth, seventeenth
and eighteenth centuries had lost much of their urgency by the twentieth.
Meanwhile, new issues had arisen that caused division within rather than
between denominations — for instance, attitudes to the Charismatic move-
ment, to Liberation Theology, to the role of women in church and society,
and to sexuality (especially homosexuality). The Roman Catholic church in
particular has suffered bitter internal conflicts since the Second Vatican
Council. And in the latter years of the century, the Anglican communion
was being torn apart by the questions first of women’s ordination and then of
homosexuality, as is shown in chapter 29. Christians still disagree fundamen-
tally on certain issues, but the grounds for disagreement have changed. Thus
a liberal Catholic is likely to have a lot in common with a liberal Methodist,
though conservatism is often more denominationally specific.

7 Birmingham ecumenical news, June—August 2004. It is notable how many items in this
issue of the journal have an inter-faith character or theme: for instance, there are notices
of an annual Jewish—Christian study day, meetings organised by the Birmingham
Council of Faiths, meetings of the Council of Christians and Jews, a course on
‘Understanding Islam’, and an inter-faith peace walk. Similarly, a report on the placing
of a work of Christian art in a public place in the city, with support from the city council,
noted that opposition came not from Jews, Hindus, Sikhs or Muslims’, who encouraged
Christians ‘to celebrate the hope Jesus offers’, ‘in return inviting us all to support their
public celebrations when their turn came’, but from ‘old-fashioned liberal secularists,
who pretend that faith is a private affair at best, and irrelevant to our public life’.
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The impact of war

The twentieth century has often been termed the most terrible in human
history,® and war casts its shadow over all areas of the century’s history. The
two world wars bought death and destruction on a vast and unprecedented
scale, and both had enormous political consequences. The Spanish civil war
in the 1930s, the Vietnam war in the 1960s and 1970s, the wars in former
Yugoslavia in the 1990s, and the persisting Arab—Israeli conflict all had a huge
international impact, and shaped thinking about religion as well as politics.
Now, at the start of the twenty-first century, the war in Iraq in 2003 promises
or threatens (according to one’s assessment) to have equally far-reaching
implications. War has been a central fact of life for a large part of humanity
in the twentieth century, and inevitably plays a major part in this volume.
In particular, chapters 8 and 15 focus on the role of the Christian churches in
the two world wars, and on the ways in which Christians have related their
faith to their experiences of war and to the moral dilemmas that these
presented. Twentieth-century history has brought questions of theodicy to
the fore, leading some to ‘protest atheism’, but equally often causing a loss
of faith in purely human solutions to human suffering. It is no accident
that Neo-Orthodoxy became the fashionable theology of the era of the two
world wars.

Wars have also had contradictory effects on people’s understanding of the
relationship between religion and patriotism. As in the nineteenth century,
religion often underpinned national identity in the twentieth century. Wars
have often brought an upsurge of patriotic religiosity and of claims that the
national cause is God’s cause. In Britain it is often a reason for naive surprise
that this patriotic religiosity is to be found not only among those fighting in
‘just” wars, but also in evidently ‘unjust’ wars, as with the Germans in World
War II. Certainly at the time of World War I (as Michael Snape shows in
chapter 8), and to a large extent at the time of World War II, the belief that
fighting in defence of the Fatherland is both a moral and religious duty was so
deeply engrained that only people of exceptional independent-mindedness
(and often of exceptional courage) were able to resist it. On the other hand
the horrors of war have also led to mass disillusion. In the 1990s, the violence
in Ireland, in former Yugoslavia and in the middle eastled to a perception that

8 Eric J. Hobsbawm, Age of extremes: the short twentieth century 1914—1991 (London: Michael
Joseph, 1994), pp. 1-2.
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religion ‘causes wars’.® This view was reinforced by the increasing association
of terrorism with religious extremism. According to one expert on terrorism,
none of the terrorist groups operating in 1968 could have been termed
‘religious’, whereas in 1995 nearly half of the known terrorist groups in the
world had a religiously based ideology.” Alienation from Christianity has
been caused both by church support for unpopular wars, as happened in the
United States in the 1960s and 1970s,” or by vaguer and more general
perceptions of the dangers of religious fanaticism. These concerns have also
given rise to Christian pacifism, which became, perhaps for the first time since
the pre-Constantian era, a major Christian option in the twentieth century.

Emancipation

The French revolutionary slogans of liberty and equality continued to have
immense resonance in the twentieth century, and have inspired emancipa-
tory movements by oppressed groups of all kinds, ranging from the working
class, to colonised peoples, to women. These movements have often been
anti-Christian, or at least anti-church. The most powerful and effective
criticism of Christianity in the twentieth century has been the charge that it
has been too closely identified with the rich and powerful, and too ready to
legitimate the status quo. These political criticisms have had a far wider
impact than those deriving from scientific or philosophical objections to
religion. In the first half of the century, the most frequent accusation against
Christianity in Europe and the Americas was that it was allied with the
capitalists and was involved in the oppression of the workers. Since the
1970s the most common charges have been that it has been involved in
the oppression of women or of sexual minorities. In Asia and Africa, oppo-
nents of Christianity have focused mainly on claims that Christianity is an
alien import or an arm of Western imperialism (claims which, as Chandra
Mallampalli shows in chapter 23, are bitterly resented by Indian Christians,
with their nearly two-thousand-years-long history).

9 This claim was made in a radio broadcast in 1995 by Richard Dawkins, Professor of the
Public Understanding of Science at Oxford, and Britain’s best-known atheist, prompt-
ing the sociologist David Martin to attempt a more sophisticated analysis of the issue in
Does Christianity cause war? (Oxford: Oxford University Press, 1997).

10 Charles Townshend, Terrorism: a very short introduction (Oxford: Oxford University
Press, 2002), p. 97.

11 American churches were in fact deeply divided by the Vietnam war. For instance,
Christian ministers were prominent both among supporters of the war, such as
Cardinal Spellman and Billy Graham, and among opponents, such as Martin Luther
King Jr and the Berrigan brothers.
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However, as many chapters in this volume demonstrate, the relations
between Christianity and emancipatory movements have been highly varied.
For instance, anti-colonial movements were often anti-Christian in Asia, but
seldom in Africa. Marxism, the most influential radical ideology of the
twentieth century, has generally been resolutely anti-Christian; but by the
1970s and 1980s Marxists in Latin America were realising that the prospects of
overthrowing their rulers were much better if they worked together with
Christians, as happened in the Sandinista revolution of 1979 in Nicaragua. Out
of the feminist movement of the late 1960s and early 1970s, with its mainly
anti-Christian ethos, there soon developed a Christian feminism, dedicated to
transforming the churches, as well as society. As Steve de Gruchy shows in
chapter 21, the confrontation between antagonistic understandings of
Christianity was particularly vivid in the struggles in South Africa, since
Christianity was central both to the defence and to the critique of apartheid.
Duncan Forrester in chapter 28 highlights the tensions between Christian
socialism and Christian neo-liberalism. And Pirjo Markkola concludes her
analysis of patriarchy and women’s emancipation by noting that Christianity
has been a factor both in women’s emancipation and in opposition to
women’s emancipation. Twentieth-century Christians have come to radically
different conclusions about the political and social implications of their faith.

The revolution in communications

Many centuries have brought revolutions in communications, but probably
none has brought so many within a relatively short period of time as the
twentieth century. Motor cars and aeroplanes, the cinema, the radio, tele-
vision, computers and, most recently, the internet have all had implications
for Christianity. They have provided governments with powerful tools for
the repression and indoctrination of the population. They have forced remote
communities with their own distinctive way of life out of isolation. On the
other hand they have provided means of gaining access to forbidden ideas of
all kinds. This is most obviously true of the situation in totalitarian states,
where dissidents can be sustained by listening to radio broadcasts from
outside. But now the internet means that the dissidents can themselves find
a public voice. This is happening in China. It is also happening in churches,
where the leadership has its official website, and those who have been
marginalised or thrown out can also have their website. A case in point is
the bishop of Partenia, Mgr Jacques Gaillot. His persistent questioning of
official teaching on such issues as compulsory clerical celibacy led the pope to
transfer him from Evreux to this uninhabited diocese located in the Sahara.
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However, the outspoken prelate then continued to lambast the Vatican
through his internet site.”

At the end of the twentieth century the religious impact of the internet was
only beginning to be felt, but it seems likely that it will be very considerable.
A minor example is the vogue for ‘online worship’, including communion
services where participants provide their own bread and wine and consume
them simultaneously, each in front of their own screen. More significantly,
the internet is likely to reinforce the trends towards religious diversity, both
by helping to sustain scattered religious communities” and by giving reli-
gious seekers information about a vast range of often esoteric alternatives.

12 Brenda Brasher, Give me that online religion (San Francisco: Jossey Bass, 2001), pp. 30-1.

13 David Nash, ‘Religious sensibilities in the age of the internet: freethought culture and
the historical context of communication media’, in Stewart M. Hoover and Lynn
Schofield Clark (eds.), Practicing religion in the age of the media: explorations in media,
religion and culture (New York: Oxford University Press, 2002), pp. 276-90.
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Being a Christian in the early twentieth
century

HUGH McLEOD

Christendom

Limerzel is a large village in the Morbihan department of western France. In
the first half of the twentieth century most of the population were employed
in agriculture and the overwhelming majority were churchgoing Catholics.
Its reputation for devotion was such that Catholic journalists referred to it as
‘the pearl of the diocese of Vannes’. The rector was the most powerful figure
in the village and he was accustomed to wielding the big stick. Children were
brought up from an early age to realise that the clergy were special. When a
priest visited, the adults showed respect and the children were afraid. In 1962,
concerned at a relatively small decline in churchgoing, the rector was still
warning in the parish bulletin: “The presence of man here below has no other
reason than preparation for eternal salvation of which the Church has
received charge.” Religious symbols were prominent in the home, as well
as in the village and the surrounding countryside. The weekly mass, from
which in the 1930s only ‘one or two’ villagers were said to be regularly absent,
was a central event in the weekly cycle. News was exchanged on the church
steps, and bereaved families then headed in a group to the cemetery, while
men gathered in the bar. Processions, pilgrimages and the various church
festivals were major events in the annual cycle.

Nearly everyone was educated in a Catholic school. In fact the state school,
popularly known as ‘the devil’s school or ‘the school for dogs’, was only saved
in the 1920s by the secret intervention of the rector, who persuaded a family to
transfer their children to the secular establishment. His reasons were partly
personal — his nephew was married to the teacher’s daughter — but partly
ideological: he feared that if the school closed, it might reopen later under the
direction of a militant anti-clerical. The Catholic school tried to socialise its
pupils into a total view of the world, which included a distinctive under-
standing of French history (France as ‘eldest daughter of the church’), a strong
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awareness of the boundaries between sacred and profane, and complete
loyalty to the church. Catholic allegiance also had political consequences.
This region of France had a long history of royalism and of voting for the right.
Bastille Day, inaugurated as the supreme national festival in 1881, evoked little
enthusiasm: the real national festival here was the feast of Joan of Arc.”

Limerzel was one of the rural ‘Christendoms’, still numerous in Catholic
Europe, and indeed in Quebec and parts of Latin America in the first half of
the twentieth century. They were concentrated in countries such as Ireland
and Poland, in regions such as Brittany or Flanders, where the Catholic
church had become identified with national struggles against foreign rule
or with the struggles of disadvantaged regions against Protestantising or
secularising governments. In such situations, an influential and respected
clergy, powerful Catholic institutions and a public opinion that condemned
any kind of open dissent combined to give the Catholic religion the force of
something taken for granted.

A typical example would be Quebec, a huge Catholic and French-speaking
island in the middle of a Protestant, English-speaking, sea. After the failure of
the uprising against British rule in 18378, the Catholic church made common
cause with the often anti-clerical ‘Patriots’ who had supported the rising, and
for the next 125 years the church was the central institution of Quebec society,
enjoying at least the nominal loyalty of the great majority of the French-
speaking population. The church controlled education and welfare, and the
archbishop of Montreal was rector of the two leading French-language uni-
versities, Laval and Montreal. Churches and Catholic institutions dominated
the townscape of Montreal, the provincial metropolis; high levels of recruit-
ment to the clergy and to female religious orders permitted a very strong
clerical presence in rural and urban areas alike; and the large number of French
Canadian missionaries was a telling reflection of the province’s Catholic
commitment. Overwhelmingly high levels of Catholic observance were main-
tained until the 1960s — a poll in 1965 found that 83 per cent of Catholics in
Quebec claimed to have attended church during the previous week. By that
time, reforms introduced by the Liberal government had weakened the power
of the church. But up until 1960 it was well integrated into the political
establishment through its close links with the dominant Union Nationale.

1 Yves Lambert, Dieu change en Bretagne (Paris: Editions du Cerf, 1985), pp. 23-98, 246—7.

2 Kenneth McRoberts, Quebec: social change and political crisis, 3rd edn (Toronto:
McClelland & Stewart, 1988), pp. 47-127; Reginald W. Bibby, Fragmented gods: the poverty
and potential of religion in Canada (Toronto: Stoddart, 1990), p. 17.
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The Protestant churches found it harder to achieve this kind of dominance.
They had a persistent tendency to split into rival denominations, and these
splits deepened where they were linked with other cleavages such as those of
class or politics. For instance, the old division between ‘church’ and ‘chapel’
in England and Wales, or between the national church and the free churches
in Scotland or Sweden, still counted for quite a lot at the local level, even if
at the top the emerging ecumenical movement was aiming to sweep away
such differences. However, there were regions such as north Wales or
the highlands and islands of Scotland, or the north-east of Ireland, or many
rural regions of the United States, Canada or the Netherlands, where
Protestantism, in spite of its many divisions, was a dominant cultural influ-
ence. This seldom meant the unanimous churchgoing seen in Limerzel, but it
meant certain standards of behaviour that were seen as Christian and open
defiance of which could bring ostracism. Perhaps the most conspicuous
symbol of this Protestant way of life was the observance of Sunday, ‘the
sabbath’, as a day apart. This included a ban not only on work and travel, but
on most forms of amusement. Attendance at churches could not be enforced,
and any such attempt might be seen as an infringement of religious liberty.
But any kind of conspicuous sabbath-breaking was social suicide. Abstention
from alcohol was also widely seen as a necessity of Christianity, and indeed of
respectability. While not all Protestants were convinced teetotallers, and
many did drink in spite of the disapproval they were likely to encounter,
they were generally agreed in condemning gambling. An ethos of hard work,
saving, and unostentatious dress also gave these Protestant cultures a some-
what dour reputation. Religious life focused on Bible-reading, and the scope
this allowed for conflicting individual interpretations of the sacred text meant
that Protestant unity was always at risk and frequently collapsed. Here being
a Christian meant especially adherence to a set of moral rules, generally
accepted by the community and enforced through various forms of socially
imposed discipline.

In northern Scotland where the overwhelming majority of the people were
Protestants, they were also very conscious of the divisions between those
belonging to the Church of Scotland, the United Free church, the so-called
‘Wee Frees’ (who claimed to be the ‘true’ Free church), the Free Presbyterians,
the Congregationalists, the Baptists, the Methodists, the Brethren, the

3 See, for example, the comments on life in Scottish fishing communities in Paul
Thompson with Tony Wailey and Trevor Lummis, Living the fishing (London:
Routledge, 1983), pp. 264—307 and passim.
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Salvation Army, the Episcopal church, and others besides. In the north-east of
Ireland, on the other hand, the deep split between Catholic and Protestant
had come by the early twentieth century to supersede all other religious
distinctions. Here too, Protestants were divided into many denominations,
but the differences, once bitterly contested, were by now of secondary
importance. The sectarian divide in Ireland revolved primarily round differ-
ing responses to Irish nationalism. In the course of the nineteenth century,
nationalism had come to be closely identified with Catholicism, and most
Protestants had rallied to the defence of the Union with Great Britain. But
theological and cultural differences also played a part. The rise to dominance
of the Evangelicals meant that there was a powerful faction within the
Protestant churches that wanted no compromise with the Roman “antichrist’.
Catholics and Protestants tended to live amidst their own kind: for instance,
in the industrial metropolis of Belfast the east was mainly Protestant, the west
Catholic. The children went to different schools, and to a large extent their
parents went to different places of work: in the larger enterprises, skilled jobs
were mainly given to Protestants and unskilled jobs to Catholics. Small
businessmen preferred to employ their co-religionists. Every area of life
had a sectarian dimension. Football and cricket were seen as Protestant
sports, while hurling and Gaelic football, promoted by the Gaelic Athletic
Association, were more or less exclusively Catholic. ‘Mixed” marriages were
opposed not only by the churches, but even more by parents and neighbours,
for whom they were a form of betrayal. Mutual stereotyping was rife.
Catholics accused Protestants of sexual laxity. Protestants claimed that
Catholics were drunkards — ‘Smell a man’s breath and tell his religion.’
Sectarian conflict in Ireland reached a terrible climax in the years 191223,
which began with the Liberal government’s Home Rule bill, offering Ireland
partial autonomy under a parliament in Dublin. Home Rule was bitterly
opposed by Irish unionists, for whom it meant ‘Rome Rule’. Their opposition
culminated in a “Solemn League and Covenant’, calling in aid ‘the God whom
our fathers in days of stress and trial confidently trusted’. Over 200,000 men
(supported, in a separate document, by an even larger number of women)
announced their determination to use ‘all means which may be found
necessary to defeat the present conspiracy” and their refusal to accept the
authority of a Home Rule parliament. The unionists’ implied threat of
violence set in train a sequence of events: the formation of rival nationalist
and unionist paramilitary groups, the Easter Rising by republicans in Dublin,
the ‘Black and Tan war’ between the Irish republicans and British forces, the
partition of Ireland between the overwhelmingly Catholic south and the
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predominantly Protestant north, and finally the Irish civil war. In the latter
part of this period, ethnic cleansing, mixed with murder, was commonplace.
The high degree of correlation between religious and political affiliation
meant that it was hard to disentangle the political and the religious motives
for this violence. The two political entities that emerged from this turmoil
each had a distinctive religious character. Northern Ireland was described by
its first prime minister as having a ‘a Protestant Parliament for a Protestant
people’,* and its legitimacy was consistently rejected by a large part of the
Catholic minority. The Irish Free State, though professedly non-confessional,
was dominated by Catholicism, and a large part of the Protestant minority
responded by emigration. Being a Protestant or a Catholic in Ireland was
about Christian faith — and there were many people who took that faith very
seriously. But it was also about intense loyalty to a particular community, a
lively awareness both of its history and of its present situation, and a will-
ingness to defend its rights by any method deemed necessary.

Belfast was only an extreme example of a situation that was found in
many parts of the world in the first quarter of the twentieth century. The Irish
conflicts were uniquely violent because religious differences were so deeply
bound up with the principal political question of the day, namely Ireland’s
relationship with Great Britain. However, in Germany, Switzerland and
the Netherlands, the divide between Protestant and Catholic remained a
major fact of life, as it had been for centuries. And in the nineteenth century
Irish emigration to the great cities of England and Scotland, North America
and Australasia, challenged Protestant religious, political and cultural
domination, and established a major fault-line, cutting through most areas
of life.

In the immigrant cities of North America, relatively high levels of religious
involvement were partly sustained by the links between religion and
ethnicity. “The point about the melting pot’, wrote Glazer and Moynihan
in their famous study of ethnic groups in New York city, ‘is that it did not
happen.” At least in the first and second generation a large proportion of
immigrants and their descendants lived in ethnic neighbourhoods, chose a
marriage partner of the same ethnicity, belonged to churches or benefit
societies that brought them into regular contact with those of similar origins,
found work through ethnic networks, and voted for politicians from a similar

4 Paul Bew, Peter Gibbon and Henry Patterson, Northern Ireland 19211996 (London: Serif,
1996), p. 242.

5 Nathan Glazer and Daniel P. Moynihan, Beyond the melting pot, 2nd edn (Cambridge,
MA: Harvard University Press, 1970), p. xcvii.
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ethnic or religious background. Not that this always promoted involvement
in the church: in New York in the early twentieth century, the Irish were
overwhelmingly Catholic and had high levels of churchgoing; Italians
were equally strongly Catholic, but their Catholicism was tinged with anti-
clericalism, and they were much less regular in attendance at mass and
confession; and Germans were not only divided between Protestants,
Catholics and Jews, but the Protestants, in particular, were noted as infre-
quent churchgoers.’

While few crossed the frontier that separated Catholic, Protestant and Jew,
Protestants and Jews more readily crossed denominational boundaries, and
the cities of North America, like those of Britain, the Netherlands, Sweden
and Australasia, offered a wide range of choices. So, for instance, if most
German Protestant immigrants to New York remained Lutherans, there
were also considerable numbers (especially of those who were successful in
business) who became Episcopalians, while others became Baptists or
Methodists, or joined groups like Ethical Culture.” Competition was thus
an essential part of the urban religious scene. The doctrine, the liturgy and the
reputation of the preacher were the three basic factors that influenced the
choice of one church rather than another. ‘Pulpit princes’ could still attract
huge congregations, and the pronouncements by prominent preachers on
political and social issues, as well as on theological questions, received
extensive coverage in the press. But there were many people inclined to
spend their Sundays in bed, in a pub, or visiting relatives, and who thus
needed to be persuaded to come to church at all. Some denominations
pinned their hopes on aggressive evangelism, whether in the form of mass
rallies, preaching in parks or at street corners, or knocking on doors. Most
churches offered a range of associated attractions and services, ranging from
creches and parish nurses to evening classes and a gymnasium. Some offered
more subtle rewards, such as enhanced social status or business contacts. In
the 1890s it had been said that: ‘A steady young man commencing life in
Liverpool without capital or good friends could not do better for his own
future than by becoming active, useful and respected in a large dissenting
congregation.”®

6 Hugh McLeod, Piety and poverty: working class religion in Berlin, London and New York,
1870-1914 (New York: Holmes & Meier, 1996), pp. 49-80.

7 Ibid., p. 97.

8 Hugh McLeod, “White collar values and the role of religion’, in Geoffrey Crossick (ed.),
The lower middle class in Britain 18701914 (London: Croom Helm, 1977), p. 74.
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Secularisation

Even in the English-speaking countries, where urban religion had flourished
most vigorously in the nineteenth century, the churches were encountering
serious secular competition by the early twentieth century. These challenges
were even more evident in the cities and industrial regions of Germany and
France. Berlin was said in the 1880s to be ‘the most irreligious city in the
world’,” and indeed it had a history of widespread alienation from the
Protestant church, going back at least to the time of the 1848 revolution —
and perhaps even further, since the notorious scarcity of churches in the city
dates back to the second half of the eighteenth century. To be a churchgoing
Christian in Berlin was to be part of a small and sometimes beleaguered
minority. This sense of isolation was nowhere greater than in working-class
districts, such as Wedding, a centre of heavy industry in the city’s proletarian
north. In 1913 the parish helper, a working-class man, employed as a visitor,
complained of ‘being treated as a criminal ... just because he belonged to
the church’. ‘One has the feeling’, he wrote, ‘of working among a people who
know nothing of Christianity, and it has been suggested that a “Society for
Missions to the Heathen” is needed in the national capital.”™® The biggest
reason for hostility to the church was political. The working-class districts of
Berlin were dominated by the social democrats in the years before 1914, and
became communist strongholds in the 1920s. The social democrats included
some ‘religious socialists’, as well as others who wanted the party to avoid
religious controversy. But on the whole they shared the communists” militant
hostility to the church which they saw as a stronghold of political conservat-
ism. Until the fall of the monarchy in 1918, this antipathy was exacerbated by
the Protestant church’s close links with the state and with the Hohenzollern
dynasty. Moreover, intellectual criticisms of religion, which had a large
audience in the German bourgeoisie, also influenced politically conscious
workers. From about the 1830s, philosophical questioning of religion, radical
biblical criticism and scientific materialism had all established a wide follow-
ing. Alienation from the church in Berlin was also in some ways a response to
the apparent religious unanimity of many rural areas. Migrants who had
resented the links between religious and civil authority in their native villages
and the strong social pressures to attend church sometimes revelled in the
freedom that the big city offered.

9 McLeod, Piety, p. 6. 1o Ibid., p. 26.
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Those who remained loyal to the Protestant church included some who
were positively attracted by its traditions, its conservatism and its links with
the state. Two groups among them seem to have been particularly numerous:
artisans, shopkeepers and small employers, from old Berlin families, often
with longstanding links to a particular parish church; and state employees,
ranging from army officers and bureaucrats to postmen and railway workers,
for whom going to church was partly a matter of loyalty. In Berlin, as indeed
in many other parts of early twentieth-century Europe, going to church
contained a message — whether intended or not — about one’s attitude to
the state. This would become even more apparent in the 1930s. When Hitler
came to power he was courting the churches, especially the Protestant
churches, and going to church, or at least becoming a member of the church,
looked like a way of expressing solidarity with the new regime. The year 1933
saw a big return to church membership by those who had earlier resigned, as
well as a significant number of conversions of Catholics to Protestantism. By
1937 the churches were out of favour and the years 1937-9 saw record
numbers of resignations from the churches.”

Berlin was an extreme case of wider tendencies in the cities and industrial
regions of early twentieth-century Europe. In many countries there was a
contrast between a devout countryside and a more secular city, and aliena-
tion from the church was usually most frequent in the working class.”
Political factors were a major reason for this. But other factors contributed,
especially the tardiness with which the church had responded to rapid urban
growth by building churches, schools and parish centres and by transferring
clergy to the new centres of population. Of course, lower levels of church-
going in the cities partly reflected the availability of a huge range of alter-
native activities, as well as the fact that anti-religious or sceptical ideas were
more easily available.

Even in Berlin, however, those who seldom or never went to church were
not necessarily agnostics or atheists. More common probably was what an
Anglican bishop called “diffusive Christianity’.” A working-class Londoner,
born in 1899, told an oral historian that his parents were ‘one hundred

11 Lucian Holscher (ed.), Datenatlas zur religidsen Geographie im protestantischen
Deutschland, 4 vols. (Berlin, Walter De Gruyter, 2001), vol. 1v, p. 705.

12 Hugh McLeod, Religion and the people of western Europe, 1789-1989 (Oxford: Oxford
University Press, 1997), pp. 7597, 118—31.

13 Jeffrey Cox, English churches in a secular society: Lambeth 1870-1930 (Oxford: Oxford
University Press, 1982), p. 93.
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per cent Christians but not churchgoers’." All over Europe — and indeed all
over the Americas and Australasia —in the early twentieth century there were
probably large numbers of people who would have accepted this description.
It was particularly characteristic of the urban working class. Acceptance of
some form of Christian ethics, strong attachment to the rites of passage and
observance of certain festivals often went hand in hand with indifference to
doctrine, and disapproval of more regular churchgoing as being an objection-
able form of super-piety.” But the situation in many rural areas was not so
different. There were large parts of rural Catholic Europe, and even more of
Latin America, where the culture was strongly Catholic, but attendance
at mass and confession was infrequent, and anti-clericalism was widespread.
In such places, the major focus of Catholic practice was on devotion to the
saints and especially Mary. Pictures of the saints adorned the walls at home,
and their devotees carried cards and medallions with them as they worked,
travelled, or went to war. Annual processions in honour of the patron saint of
the community were the biggest event in the calendar. Times of crisis
brought pilgrimages to local shrines, or sometimes to a major national or
international shrine, such as Lourdes or La Salette.

Conversion

Even in Europe, with its long history of close ties between church and state
and between higher clergy and other social elites, there were also situations in
which being a Christian was an act of conscious rebellion. This was notably so
in France during the years around World War I. The anti-clerical republicans
had come to power in 1879. In the years up to the formal separation of church
and state in 1905 they had pursued a wide-ranging programme of seculari-
sation, supported by many of the literary and scientific intelligentsia, as well as
by the tens of thousands of doctors, lawyers and teachers who formed the
bedrock of republican electoral strength. But, beginning slowly in the 1880s
and then becoming much more rapid after 1905, there was a movement of
conversion to Catholicism among the younger generation of intellectuals,
especially writers and artists.” Some had been brought up in freethought,

14 Hugh McLeod, ‘New perspectives on Victorian working class religion: the oral evi-
dence’, Oral history 14 (1986), p. 32.

15 See especially S. C. Williams, Religious belief and popular culture: Southwark c.1880-1939
(Oxford: Oxford University Press, 1999).

16 Frédéric Gugelot, La conversion des intellectuels au catholicisme en France (1885-1935) (Paris:
CNRS, 1998).
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while others were returning to a childhood faith that they had rejected in
adolescence. The most prominent figures in this movement were the poets
Paul Claudel and Charles Péguy and the philosopher Jacques Maritain,
though many more obscure figures were also involved. Several themes
recur in these conversions. Science was criticised for having excluded import-
ant areas of human experience. Catholicism was seen as providing a better
basis for morality than positivism, and as offering a more realistic under-
standing of human nature: while the latter seduced people by its promises of
boundless progress, the former recognised that human beings are sinful and
that suffering is an inescapable part of life. Catholicism was also valued
because of its role in art, architecture and literature, and even more because
of its central place in French history and its association with national identity.
Péguy was typical here: his conversion was followed by the adoption of a
romantic nationalism, expressed in the cult of Joan of Arc.

In 1914 the only place where Christians faced a major risk of martyrdom
was the Turkish empire, in which recurrent attacks on Christian minorities
culminated in the massacre of several hundred thousand Armenians in 1915.
Yet in other places martyrdom was a part of the recent past, or would become
familiar in the near future. Buganda in the 1880s had seen the killing both of
the English-born Anglican Bishop Hannington and of hundreds of Bugandan
Christians. In China, the Boxer rebellion of 1900 had targeted both mission-
aries and Chinese Christians. The 1920s would see not only the communist
attack on religion in the Soviet Union, but persecutions of the Catholic
church in Mexico and uprisings by Catholic peasants in the west of the
country.

In China and in some parts of Africa there was in this period a first
generation of Christians, very conscious of having broken with the traditions
of their ancestors, sometimes radically critical of these traditions, and con-
fident that Christianity offered not only personal salvation, but the founda-
tion for a modern and progressive society. So, for instance, in Northern
Rhodesia and Nyasaland in the early twentieth century both hereditary chiefs
and the British authorities, who were trying to operate a system of indirect
rule, found themselves in conflict with a generation of militant youth, many
of them associated with Presbyterian missions, who poured scorn on all
aspects of traditional belief and ritual. One of their leaders was David
Kaunda, father of the later Zambian president. In 1904 or 1905 he started
preaching in the area of the sacred burial groves of the Bemba kings,
in defiance of an official ban. In 1908 another young evangelist was flogged
for speaking disrespectfully to a headman who tried to stop his preaching.
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As Karen Fields comments, ‘African evangelists employed by missions were
notorious radicals who did not hesitate to scandalize village opinion by
destroying ancestor shrines, breaking ceremonial beer pots, disrupting com-
munal rituals, insulting and disobeying “heathen” elders, and aggressively
advertising and displaying the material advantages of mission membership.’
Furthermore, ‘Christianity gave people principled grounds for denying cus-
tomary obligations of all kinds — arranged marriages, prescribed remarriages,
customary labor’, and it could justify wives in disobeying their husbands.”

Whereas in Europe the socially marginal were often leaving churches
which they regarded as part of the social and political establishment, in
many parts of Asia the opposite was happening. Generally speaking, it was
the marginalised — ethnic minorities, ‘hill-peoples’, ‘untouchables” — who
were most responsive to Christian missions. Indeed it was often they who
took the initiative in seeking out missionaries whose attention was focused
elsewhere. A typical story is that of Samuel Pollard, a Cornish Methodist who
was making little progress in his missionary labours among Han Chinese in
north-eastern Yunnan but who, one day in 1904, was approached by four men
belonging to the Miao minority. They had travelled some distance to find
him, and they wanted to be taught to read. After several hundred more
visitors had followed, Pollard transferred his base to a Miao hamlet, where he
took a leading part in devising the first Miao script and translating the New
Testament into their language. Christianisation and education went hand in
hand, and the Miao became known for very high levels of adherence to
Christianity and of both female and male literacy. As Norma Diamond
comments, the Chinese regarded the Miao as ‘an inferior and rootless
people’, and as ‘newly pacified barbarians™ education and conversion to
Christianity gave them a new degree of self-confidence and an ability to
defend their own identity and culture.®

A somewhat similar story can be seen in the Punjab, where between about
1880 and 1930 there was a mass movement of conversion to Christianity
among members of the sweeper caste, one of the most deprived and despised
sections of the rural poor. Here again the movement started with an
American missionary being approached by a man called Ditt, previously
unknown to him, who asked for baptism and then secured the conversion

17 Karen E. Fields, ‘Christian missionaries as anticolonial militants’, Theory and society 11
(1982), pp. 96-9.

18 Norma Diamond, ‘Christianity and the Hua Miao: writing and power’, in Daniel H.
Bays (ed.), Christianity in China from the eighteenth century to the present (Stanford, CA:
Stanford University Press, 1996), pp. 138—57.
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of several family members and neighbours. Converts often came in groups.
Thus in 1925 an Anglican missionary reported: ‘I baptized the greater part of
the Mazhabi Sikh community in three hours. They are a bright lot of people
and decidedly above the the level of the ordinary Chuhra. It was through
relatives of the headman having become Christian in another part of the
Punjab that these people decided to enrol themselves as catechumens.’
Again, conversion was seen as going hand in hand with greater educational
opportunities and a new sense of self-worth. In the 1930s a Salvation Army
journalist asked a spokesman for Punjabi village Christians what difference
Christianity had made to their lives. He received the reply that ‘Christianity
had brought them many benefits: cleanliness, self-respect, cessation of eating
animals which died, schooling for the children, the privilege of free approach
to their officials to whom they could freely tell their troubles and get helped.
But what about the moral character of the People? We have learned to pray.
There is now no gambling amongst us, no drink, no murder. The women
sing praises to Jesus."

So, in spite of much that Christians in different parts of the world and in
different parts of the same country shared, the meanings of being a Christian
also varied radically. In the course of the twentieth century these meanings
would often change again. In some parts of the world periods of severe
persecution would alternate with periods of optimism, or even triumphalism.
Some areas would see the gradual decline of a once powerful Christian
culture, and in others Christianity would advance from marginality to
dominance.

19 Jeffrey Cox, Imperial faultlines: Christianity and colonial power in India, 1818-1940
(Stanford, CA: Standford University Press, 2002), pp. 129-30.
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The papacy

JOHN POLLARD

Introduction

By the end of the reign of Pius X in August 1914, the construction of the
modern papacy was virtually complete. Nearly all of its most typical char-
acteristics were in place — papal infallibility, the ‘Romanisation” of national
hierarchies through the appointment of increasing numbers of bishops at
least partially educated in Rome, bureaucratic centralisation of decision-
making in all ecclesiastical affairs in Rome via the agency of papal nuncios
and apostolic delegates, and the use of papal encyclicals and apostolic letters
to enforce the magisterium in matters not only of dogmatic theology and
moral theology, but of social doctrine, liturgy, popular piety and those
touching upon church-state relations in individual countries. Perhaps most
important of all, the cult around the personality of the reigning pontiff had
been fully developed, underpinned by the mobilisation of lay support
through the Catholic press, Peter’s Pence, pilgrimages and early forms of
‘Catholic Action’ organisation. The only major elements of modern papal
absolutism over the Roman Catholic church that were still lacking were the
codification of canon law, which would be promulgated by Benedict XV in
1917 but which in point of fact had been inaugurated by his predecessor ten
years earlier, and the Catechism of the Catholic Church, to replace national/
regional variants of basic Christian doctrine taught to the laity, which would
first be prospected by Benedict XV in 1921 but not brought to fruition until the
reign of John Paul II in 1992.

The pontificates that followed that of Pius X, between 1914 and 1958, would
do little more than confirm and consolidate the unchallenged authority of the
papacy over the church, but in the reigns of John XXIII and Paul VI, in the
twenty or so years after 1958, that authority would be seriously challenged by
the decisions of the Second Vatican Council (1962—5) and the responses of
clergy and laity to them, and by the more broadly cultural and social changes
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that took place in North America and western Europe in the 1960s and 1970s.
It thus makes sense to talk about the pontificate of John Paul II, after 1978, as
constituting a conservative reaction to the developments that flowed out of
the council, or perhaps even as a ‘preventive counter-revolution’.

This chapter has been built around an analysis of the key events in
successive pontificates, with obviously only a brief mention of the thirty-
three-day reign of John Paul I in 1978, and will concentrate on the impact of
successive pontiffs in the following areas of the life of the church:

1 Christian doctrine, liturgy and ecclesiastical organisation;
2 moral theology;
3 social doctrine.

It will also examine the papacy in its relations with the Eastern churches in
communion with Rome, its missionary outreach and its relations with non-
Catholic churches, and the papacy’s response to important developments in
national politics and in international relations and, in regard to the latter,
through the workings of Vatican diplomacy.

Each section on a pontificate will be prefaced by a brief account of the
conclave that elected the pope, and each will close normally with a summa-
tive judgement of his achievements and the longer-term significance of his
reign. Finally, the chapter will conclude with an analysis of the state of the
papacy at the beginning of the third Christian millennium.

Benedict XV (1914-1922)

Despite being largely unknown before his election, Cardinal Giacomo Della
Chiesa, archbishop of Bologna, was the frontrunner from the start, indeed
much of the 1914 conclave was taken up by attempts on the part of his
opponents to prevent his elevation.” This indicates that the election of the
Genoese pope, who had been exiled from his post as substitute secretary of
state in the Vatican in 1907 and who had spent the next seven years as pastor
of the major diocese of Italy’s ‘red belt’, was a break with the previous
pontificate. Though Della Chiesa was not a ‘modernist’, despite suspicions
to the contrary, he deplored the persecution of alleged ‘modernists’ during
his predecessor’s reign and sought actively to heal the wounds in the church

1 J.F. Pollard, The unknown pope: Benedict XV (1914—1922) and the pursuit of peace, (London:
Cassell, 1999); P. Levillain (ed.), The papacy: an encyclopedia, (London: Routledge, 2002),
vol. 1, pp. 172—7.
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that it had caused, starting with his first encyclical Ad Beatissimi, 1914.> As
pupils of Cardinal Rampolla, Leo XIII's secretary of state, Benedict and his
secretary of state, Cardinal Pietro Gasparri, broke with the policy of Pius X
and Cardinal Rafael Merry Del Val, and pursued a more active and concilia-
tory line in Vatican diplomacy, commencing with a cordial letter announcing
the new pope’s election to the president of France.

The previous diplomatic experience of both pope and secretary of state
were absolutely vital for the Holy See because Benedict’s pontificate was, of
course, dominated by the First World War which had broken out a month
before the 1914 conclave. Benedict and Gasparri established a neutral and
impartial stand from the start: with millions of Catholics fighting on both
sides, they could hardly have done otherwise, though it has to be said that
events sometimes placed a terrible strain upon that policy.” They not only
organised considerable humanitarian relief work to alleviate the suffering of
soldiers and civilians alike, spending 82 million gold lire in the process,* they
also engaged in active diplomacy to bring about peace, seeking to prevent
the entry into war of Italy in 1915 and the USA in 1917. Their greatest effort
took the form of dispatching Mgr Eugenio Pacelli (substitute secretary of
state and later Pope Pius XII) to Bavaria in May 1917 to win German support
as a prelude to the ‘Peace Note™ of August that year in which Benedict laid
down a series of proposals as a starting point for peace negotiation.” The
negative response of all the belligerents was a bitter disappointment to
Benedict. Despite the lack of success, Benedict had established a tradition in
which the papacy was henceforth committed to being an active international
peace-maker.

Benedict and Gasparri were not happy with the subsequent Versailles
Peace Settlement of 1919, which they regarded as dangerously harsh and
punitive in the terms it imposed upon Germany in particular.® They also
regretted the disappearance of the Habsburg empire, the last Catholic great
power in Europe and a former bulwark against Russia and Orthodoxy, yet the
prestige of Vatican diplomacy benefited greatly from the establishment of
relations with the successor states to the vanquished empires. Perhaps
their only major consolation was the enormous improvement in relations
between the Holy See and Italy, which nearly resulted in resolution of the

2 For the texts of all the encyclicals cited in this chapter, see C. Carlen, IHM (ed.), The
papal encyclicals, 1846-1978, 5 vols. (Ann Arbor: Pierian Press, 1990—7).

3 Pollard, The unknown pope, ch. 4. 4 Ibid., pp. 112-16. 5 Ibid., pp. 117-28.

6 S. Stehlin, Weimar and the Vatican, 1919-1933: German—Vatican diplomatic relations in the
interwar years (Princeton: Princeton University Press, 1983), chs. i1 and .
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‘Roman Question’ in 1919. But the political situation in Italy during the ‘red
two years’ of 1918 to 1920, when the militancy and violence of the working-
class movement seemed to presage a revolution on the lines of that which
had succeeded in Russia in 1917 and which had been less successfully
attempted in parts of central and eastern Europe, led Benedict to condemn
socialism and communism in two major public letters. He also showed no
sympathy for an even more violent and radical movement which emerged
during his pontificate, Italian fascism.”

While Benedict did not have the same impact upon the organisational
structure and worship life of the worldwide church as his predecessor, he
did continue Pius X’s reform of the Roman curia, he promulgated the Code
of Canon Law in 1917 and he established both a commission to interpret it
and an ecclesiastical institute to study it. He also launched the first steps
towards the creation of a uniform catechism for the church.® His most
important ecclesiastical innovations were in the area of relations between
the Holy See and Eastern churches in communion with it and in the church’s
missionary outreach. He created a separate congregation for the Eastern
churches with himself as prefect, and in his apostolic letter Maximum illud
of 1921 he sought to distance missionary activities from the interests of
colonial administration.” Though highly suspicious of the ‘Protestant’
churches, like most Rome-trained clergy, he allowed the Malines ecumenical
conversations between the British Anglo-Catholic Lord Halifax and the
Belgian Cardinal Mercier.”

Benedict died at a very early age for a pope — sixty-eight years — and this
partially accounts for his not being well known and remembered. Despite the
failure of his peace efforts, his was clearly one of the key pontificates of
the twentieth century, given his achievements in healing the wounds left by
the ‘modernist’ crisis, his humanitarian response to the First World War, his
revitalisation of papal diplomacy — the number of countries having relations
with the Vatican had doubled by the end of his reign — and his anticipation of
the role of the missions in the event of decolonisation. The greatest evidence
of the importance of Benedict’s reign is to be found in the fact that his
successor continued and developed the majority of his policies and initiatives
and even kept on his secretary of state, Gasparri, a decision unprecedented in
the modern history of the papacy.

7 Pollard, The Unknown Pope, pp. 166—70. 8 Ibid., pp. 178-9. o Ibid., pp. 201—4.
10 B. Pawley and M. Pawley, Rome and Canterbury through four centuries (London and
Oxford: Mowbray, 1981), chs. 15 and 16.
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Pius XI (1922-1939)

The election of Achille Ratti, cardinal archbishop of Milan, in the conclave of
1922 can only be explained as being that of a compromise, between Merry Del
Val who was trying to make a comeback and reverse the policies of the
previous reign, and Gasparri, who clearly represented continuity but who
was damaged by allegations of nepotism.” Like his predecessor, Pius XI had
both diplomatic and pastoral experience, though his stint in Milan was short
to say the least, seven months. His faithfulness to Benedict’s policies may
have been a reflection of the fact that he had in a real sense been his ‘creation’,
owing to the Genoese pope his sudden transfer from the Vatican library to a
diplomatic posting in Poland and his elevation to the cardinalate and to the
archbishopric of Milan. In temperament, his dictatorial personality was more
akin to that of Pius X than to Benedict’s.

If Pius continued many of Benedict’s policies, he also developed them, as in
the way in which he changed the attitude of the Vatican to Mussolini and
fascism, accepted the consequences of the March on Rome of October 1922,
and implicitly supported the Fascist government during the Matteotti Crisis of
1924 which nearly brought it down.” Fascism claimed to have saved Italy
from communism, restored political stability of a sort after the chronic
instability of parliamentary government in the post-war period, and ulti-
mately delivered a solution to the ‘Roman Question’. In his policies towards
the Catholic Italian People’s Party on the one hand and fascism on the other,
Papa Ratti revealed a deep-seated mistrust of liberal democracy, and of
Catholic participation in politics. His willingness to forgive the adolescent
excesses of fascism was typical of the Italian episcopate and clergy. More
broadly, his attitudes reflect the initial, very sympathetic, response of many
Catholics to the rise of fascist movements, and authoritarian regimes, in
Europe in the 1920s."

The long ‘courtship” of fascism resulted in the Lateran Pacts of February
1929: the Lateran Treaty finally resolved the ‘Roman Question’ and restored the
temporal power in the form of the tiny state of the Vatican City; the Financial

11 There is no good, full biography of Pius XI in English: see Levillain, The Papacy, vol. 1,
pp. 1199—210 and C. Falconi, The popes of the twentieth century (London: Weidenfeld &
Nicolson, 1967), pp. 151-234.

12 J.N. Molony, The emergence of political Catholicism in Italy: Partito Popolare: 1919-1926
(London: Croom Helm, 1977), chs. 6 and 7.

13 See the entry for ‘Facism’ (sic) in J. A. Dwyer (ed.), The new dictionary of Catholic social
thought (Collegeville, MN: Liturgical Press, 1994), pp. 381-8.
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Convention gave monetary compensation to the Holy See for the loss of
revenues from the former Papal States, and the Concordat restored much of
the property and many of the rights and privileges of the Italian church which
it had lost during the unification process, including religious instruction
in schools and a form of marriage that effectively precluded divorce.™
While some contemporary Catholic observers, including Mgr Giambattista
Montini, the future Paul VI, criticised the Lateran settlement as a dangerous
endorsement of fascism, it brought many long-term benefits, including a
stronger influence in Italian civil society and new diplomatic prestige.
Moreover, under the management of Bernardino Nogara, the financial
compensation paid by the Italian government was used to lay the foundations
of Vatican financial independence.”

Pius XI used his authority to drive forward Benedict’s new policy of
establishing a native clergy and even episcopate in the colonial territories
of the European powers, and in 1926 issued another encyclical on the mis-
sions, Rerum ecclesiae, ordained six Chinese bishops in St Peter’s Basilica,
and declared unequivocally: “The missions must have nothing to do with
nationalism. They must be solely concerned with Catholicism, with the
apostolate ... nationalism has always been a calamity for the Missions,
indeed it would be no exaggeration to say that it is a curse.”™

Pius XI's most important pronouncement in the field of theology and
morals was undoubtedly the encyclical Casti connubi, of 1930. The encyclical,
while largely a reiteration of existing church teaching on marriage, divorce
and related sexual questions, with its firm condemnation of artificial contra-
ception and its emphasis on the role of women as wives and mothers, wasin a
real sense a response to the relaxation of sexual mores and the changing of the
role of women that had followed the end of the First World War. In the field
of social doctrine, a year later he published Quadragesimo anno to commem-
orate the fortieth anniversary of Leo XIII's great social encyclical, Rerum
novarum. Quadragesimo anno was not simply a reiteration of Leo’s teaching,
but displayed both innovative thinking on the part of its real author — the
Jesuit Nell-Brunning — and a felt need on the part of the pontiff to give
guidance to Catholics in a period of economic crisis, the Great Depression,

14 ].F. Pollard, The Vatican and the fascist regime in Italy, 1929-1932: a study in conflict
(Cambridge: Cambridge University Press, 1985), chs. 2 and 3, and pp. 197-215 for the
text of the pacts.

15 J. F. Pollard, Money and the rise of the modern papacy: financing the Vatican, 1850-1950
(Cambridge: Cambridge University Press, 2004), chs. 6-9.

16 As quoted in Pollard, The Vatican, p. 89.
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which Pius XI described as the ‘greatest human catastrophe since the flood’. It
was condemnatory of communism, but was also highly critical of capitalism’s
failures and of those of finance capital in particular. And though critical of
some aspects of the Italian fascist corporate state, in broader terms it wel-
comed ‘corporatist” experiments, like that in Austria, and could thus be said
to be giving support to fascist movements in general in the 1930s.”

While Pius XI was tolerant of undemocratic, even fascist, regimes, the rise
and consolidation of totalitarianism in Europe — Mussolini’s Italy, the Nazi
regime in Germany and Stalin’s Soviet Union — increasingly preoccupied
him from the end of the 1920s.”® The first signs of tension and disagreement
between the Vatican and the fascist regime appeared shortly after the signing
of the Lateran Pacts, and in that year Pius took his first swipe at the totalitarian
pretensions of fascism, this time in the area of education and youth. Two years
later, during a full-blooded crisis over fascist attacks on both Catholic youth
and trade union organisations, Pius XI came close to rejecting fascist ideology
tout court in his encyclical Non abbiamo.” The outcome was a draw and the
church and fascism settled down to an uneasy ‘marriage of convenience’ that
lasted until 1938. Having signed a Reichskonkordat with the new Nazi govern-
ment in 1933, the Vatican had to grapple with successive, increasingly serious,
violations of it by Hitler’s government. These led to the publication of a
condemnatory encyclical, Mit brennender Sorge, in 1937.*° The rejection of
National Socialist racialism in that encyclical was repeated in another encycli-
cal, Humani generis unitas, which Pius commissioned from the American Jesuit
John Lafarge to address the question of racial anti-semitism. This was
prompted by Mussolini’s introduction of the Racial Laws into Italy in the
autumn of 1938.*" The text was suppressed by Eugenio Pacelli when he
succeeded Papa Ratti: thus was lost a crucial opportunity to publicly oppose
Nazi racialism before it descended into the Holocaust. As far as communism
was concerned, in 1929 Pius had abandoned attempts to negotiate some sort of
modus vivendi with the Soviets, another continuation of the policy of his
predecessor, and in 1930 he condemned communism anew in the encyclical
Divini redemptoris.

17 See the entry on Quadragesimo anno in Dwyer, New Dictionary, pp. 802-13.

18 See A. Rhodes, The Vatican in the age of the dictators (London: Hodder & Stoughton,
1973), chs. 8, 9, 11 and 14.

19 Pollard, The Vatican, ch. s.

20 G. Lewy, The Catholic church and Nazi Germany (London: Weidenfeld & Nicolson,
1964), chs. 2-6.

21 G. Passalecq and B. Suchecky, The hidden encyclical of Pius XI (New York & London:
Harcourt Brace, 1997).
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The rise of the dictators, and the emergence in particular of the Rome-Berlin
Axis from 1936 onwards, prompted Pius XI to change course. He had hitherto
encouraged both the development of better relations between Italy and
France and the emergence of a Catholic bloc of countries led by Fascist
Italy, as a third force between Britain and France on the one hand and Nazi
Germany on the other.”” In the late 1930s, the cardinal secretary of state,
Pacelli, now travelled widely in his attempts to develop closer relations with
the democracies, Britain, France and the United States.”

Pius XI's achievements were considerable, most notably the settlement of
the ‘Roman Question” and the securing of the Vatican’s finances. But they
were overshadowed by his mistakes, such as his trust in concordats, most
especially the Reichskonkordat, and in the apolitical lay organisations of
Catholic Action rather than in political parties to protect the church’s rights.
By the end of his reign the unwisdom of that policy was plain for all, including
the pope, to see.

Pius XII (1939-1958)

Eugenio Pacelli was the clearly designated dauphin by the end of his pre-
decessor’s reign. Pius XI believed that in a turbulent world, almost certainly
heading for war, a diplomat like Pacelli was needed to lead the papacy.*
Certainly, Pacelli was the only twentieth-century pope to lack almost com-
pletely the pastoral experience necessary to complement his bureaucratic/
diplomatic expertise. He used that expertise in his peace efforts before the
outbreak of war in 1939, and in his attempts to keep Italy out of the war once it
had started.” In his pursuit of peace, Pius XII enjoyed a number of advantages
over Benedict XV. Papal diplomatic influence was much stronger and more
widespread in 1939 than it had been at the beginning of the First World War
and by the end of the Second World War the Vatican had relations with all
the major belligerents except the Soviet Union.

Pius XII was in a much stronger position than Benedict from even before
his election in 1939. He was quite well known before his election: as cardinal

22 P. C. Kent, The pope and the duce (London & Basingstoke: Macmillan, 1983), chs. 6, 9, 10
and 11.

23 P.C. Kent and ]J.F. Pollard (eds.) Papal diplomacy in the modern age (Westport, CN:
Praeger, 1994), p. 18.

24 There is no satisfactory biography of Pius XII in English. For biographical essays see
Falconi, The popes, pp. 234—303 and Levillain, The Papacy, vol. 1, pp. 1210—20.

25 O. Chadwick, Britain and the Vatican during the Second World War (Cambridge:
Cambridge University Press, 1986), especially chs. 3-s.

36

Cambridge Histories Online © Cambridge University Press, 2008



The papacy

secretary of state, he had been at the centre of affairs in the Vatican for nine
years and, moreover, had visited North and South America and was person-
ally known to President Roosevelt. Thanks to the growth in the numbers
of American Catholics, and their consequent pre-eminent position among
the financial supporters of the Vatican’s activities, Pius XI and Pacelli had
been able to strengthen both their financial and their political links with
the USA from about 1936 onwards. This paid off in 1939 when Francis
Spellman, archbishop of New York, brokered a deal whereby a ‘personal
representative’ of the US president was accredited to the papal court in late
1939. Pius thus had what one could almost describe as a “special relationship’
with the USA, and though this did not prevent serious difficulties arising
between the Vatican and the Allies from time to time, the relationship was to
stand Vatican diplomacy in good stead.*® Yet, despite all these advantages,
Pius XII's peace diplomacy was no more successful than that of Benedict. His
‘five peace points’ plan of 1940, which, it has to be said, was a much more
vague formula for peace-making than Benedict’s ‘Peace Note’, has hardly
been remembered, even though it evoked much greater support in the
belligerent countries, especially those of the Allies, than Benedict’s Peace
Note’ of 1917.%”

In any case, Pius XII's peace-making efforts have been overshadowed by
the bitter controversies surrounding his response to the Holocaust and the
genocide practised by the Ustasha regime in Croatia from 1941 to 45. The
controversy began over Hochhuth’s play The Deputy which was first staged in
German in February 1963. Since then, dozens of monographs and articles in
scholarly journals and probably hundreds of articles in newspapers have been
published on it and related subjects.*® The controversy is, therefore, by any
standard, one of the longest running and most bitterly contested of historio-
graphical debates and at least half of the monographs have been produced
in recent years, prompted by the publication of John Cornwell’s Hitler’s pope
in 1999.° The issues are complex, and involve not only the personal role of
Pius XII but, more importantly, the extent of anti-semitism in the Catholic
church in general before the outbreak of war in 1939, the difficulties faced by

26 J.F. Pollard, "The papacy in two world wars: Benedict XV and Pius XII compared’, in
G. Sorensen and R. Mallett (eds.), International fascism, 1919—1945 (London: Frank Cass,
2002), pp. 83-97.

27 Ibid., pp. 89-9r1.

28 For an excellent summary of the debate, from a liberal Catholic point of view, see
J. Sanchez, Pius XII and the Holocaust: understanding the debate, (Washington: Catholic
University of America Press, 2002).

29 J. Cornwell, Hitler’s pope: the secret history of Pius XII (London: Viking, 1999).
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the Holy See in its wartime diplomacy, and the vexed question of whether it
would really have been counter-productive to have denounced genocide at
the time.

At the end of the war, there was no immediate questioning of Pius XII's
role and therefore the papacy emerged in 1945 in a strong moral and
diplomatic position to face the onset of the Cold War, with isolation of the
persecuted ‘Church of Silence’ behind the Iron Curtain in eastern and central
Europe and the challenge of large, well-organised communist parties in
western Europe, especially in France and Italy.

In the early period of the Cold War, Pius could rely upon the ‘special
relationship” with the USA, and co-operation between Washington and the
Vatican was quite close in such places as Belgrade and Bucharest.** However,
he had opposed the divisions of Europe sanctioned by Yalta, and the sub-
sequent policy of ‘containment’ towards the USSR and its satellites practised
by the West, and avoided being trapped into the role of ‘the chaplain of
NATO’ * In the battle against communism in western Europe, Pius endorsed
the rise to governmental power of Christian Democratic parties in the
Benelux counties, France, Germany and Italy, and encouraged European
integration.

In the years after the war, Pius XII initiated some important theological
and liturgical innovations, the infallible definition of the doctrine of the
Assumption of the Blessed Virgin Mary into Heaven in 1950 and changes to
the liturgy of Holy Week. He also warned against the ‘Nouvelle Theologie” in
Humani generis, 1950.

This year was the highpoint of Pius XII's reign. The celebration of Holy
Year and the proclamation of the dogma of the Assumption took place
against a background of a massive mobilisation of Catholics against com-
munism and the exaltation of the cult of the pope. Having refused to replace
Maglione as cardinal secretary of state when the latter died in 1944, thereafter
he insisted on conducting virtually all major business personally, and pro-
nouncing upon all sorts of matters, theological, scientific, economic and
political. He was, therefore, truly as Spinosa has described him, ‘the last
real pope’.** But after his serious illness in 1954, Pius began to withdraw from

30 C. Gallagher, “The United States and the Vatican in Yugoslavia’, in D. Kirby (ed.),
Religion and the Cold War (Basingstoke: Palgrave, 2003), pp. 118—44.

31 P.C. Kent, The lonely Cold War of Pius XII (Toronto: McGill-Queen’s University Press,
2002).

32 A. Spinosa, Pio XII: Uultimo papa (Milan: Mursia, 1992).
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the world and the activity of the Roman curia stagnated, and the general air of
decay was reflected in the rather bizarre circumstances of his funeral.

John XXIII (1958-1963)

The election of Cardinal Angelo Giuseppe Roncalli as pope in August 1958
was the outcome of a divided conclave, a split between supporters of the
conservative Cardinal Siri of Genoa and the progressive Archbishop Montini
of Milan.* Since Montini was not a cardinal, the conclave was loath to break
precedent and elect him. On the other hand, Roncalli was known as a friend
of Montini; moreover he was old and was thus seen by Montini’s supporters
as a safe pair of hands who would keep the seat warm for Montini. But it did
not work out entirely that way. Roncalli’s had hardly been a spectacular
career. After thirty years in Vatican diplomacy as apostolic delegate in
Bulgaria, Greece and Turkey and then nuncio in Paris — a difficult posting
in which he had to sort out the problem of the worker priests, as well as
De Gaulle’s demands for the sacking of thirty-two bishops who had collabo-
rated with Vichy — he was appointed patriarch of Venice in 1954. But the
career encompassed experiences which influenced the direction of his ponti-
ficate, most especially his contacts with the Orthodox and Muslim worlds,
not to mention his role in saving Balkan Jews. As important as these
influences was his charismatic personality, humble, open, affable, affectionate
and down-to-earth, which well suited the ‘democratic’ world of the 1950s and
1960s. These, and his inspired decisions to call an ecumenical council and seek
better relations with the communist world, transformed what should have
been a transitional (albeit short) papacy into a ‘revolutionary” one, marking a
clear break with what had gone before.

Hebblethwaite has dubbed John XXIII ‘the pope of the Council’, and in
view of his success in launching the great venture of Vatican II, that seems to
be apt and appropriate. He seems to have been motivated into calling it by
two concerns, a feeling that the apparent drift and stagnation of the latter
years of Papa Pacelli’s reign needed to be offset by a show of vitality and
activity and that the church needed to face the challenges of the modern
world and go through a process of aggiornamento (updating). As important as
his decision to call the council was the way in which he did so, in particular his
decision to allow the potential council fathers, the bishops, superiors of

33 The definitive biography of John XXIII is P. Hebblethwaite, John XXIII: pope of the council
(London: Geoffrey Chapman, 1984).
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religious orders and experts, to create the agenda. In this, he was moving
firmly away from the projects of both Pius XI and Pius XII, who had both
considered calling a council and had had second thoughts, but who seem to
have been clear what the agenda would have been.**

He must well have foreseen that some elements in the Roman curia, most
notably conservatives like Pizzardo, prefect of the congregation for semin-
aries, and Ottaviani, secretary of the Congregation of the Holy Office (the
pope was traditionally the prefect) would not have been enthusiastic; nor
would Tardini, who had not thought much of Roncalli as a Vatican diplomat
but who, nevertheless, allowed John XXIII to make him a cardinal and
secretary of state.” What eventually, and inevitably, ensued was a battle
between the curia, which initially had the upper hand since it had responsi-
bility for the preparation of the council, and the more progressive and
independent bishops who, if they did not come to Rome as organised groups,
very quickly became so after they arrived, in particular the Americans and the
French and Germans.

By the time of John XXIII's death in June 1963, the council had not even
agreed on a major constitution (Sacrosanctum concilium on liturgical reform),
and the battle lines between the ‘conservatives’” and the ‘progressives’ had
been drawn. It was not clear which side was going to win, or on exactly which
side Papa Roncalli stood. But he had achieved his aim of opening up the
church, of letting in some light and air. His other notable achievements were
to adapt Catholic social teaching to the changed circumstances of the post-
war and post-colonial world in his encyclical Mater et magistra, 1961, and to
proffer the hand of peace to “all men of good will’. In the encyclical Pacem in
terris of 1963, written in the wake of his intervention in the Cuban missile crisis
of the previous October, he declared that there was no such thing as a just war
in a nuclear age and set out a clear distinction between Marxist philosophy,
which was unChristian, and the practical policies which might flow from it.
He thus began the ‘opening to the East” which would eventually become the
Ostpolitik of Mgr Casaroli in the next pontificate and which gave Italian
Catholic politicians permission to embark upon an ‘opening to the left’.

Clearly, by the end of his reign, John XXIII had changed the agenda of the
papacy, and the fact that his death agonies in the spring of 1963 were followed
by huge numbers of people through newspapers, radio and television demon-
strated that he had changed its image as well.

34 Levillain, The papacy, vol. m, pp. 1570-83.
35 Hebblethwaite, John XXIII, pp. 288—90.
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Paul VI (1963-1978)

There are a significant number of parallels between Benedict XV and Paul VL
One was that both had had long careers (thirty years apiece) in the curia and
Vatican diplomacy. The second was that they had both been effectively
‘exiled’ from the Vatican by their opponents. The third was that the ‘exile’
involved a useful period of pastoral ministry as ordinaries of major Italian
sees, and the fourth was that their election to the papacy had been bitterly
contested by their opponents. Where the parallels end is that like Pacelli
in 1939, Montini in 1963 was clearly the designated dauphin, hence he was
committed to a continuation of Papa Roncalli’s policies, most importantly
the council which he had done so much to promote and in whose opening
session he had played such a prominent and important part, and this almost
certainly helped his election >

The new pope summoned the second session of the council to meet in
September 1963, and a further two sessions in 1964 and 1965: throughout all of
the sessions he attempted to guide the council from behind the scenes and, in
particular, to reconcile the conservative minority with the progressive major-
ity. Serious tensions developed as the work of the council progressed, over
the constitution on the liturgy,” the constitution on the church (Lumen
gentium) and the collegiality of bishops (Christus Dominus). Further contro-
versy was aroused by the declaration on religious freedom — between
Cardinal Ottaviani’s fiercely held belief that ‘error has no rights” and the
liberalism of the Americans in particular, led by Cardinal Alfred Meyer of
Chicago — and by disagreement over the role of Jews.** In the end, the point
of view of the progressives largely prevailed and the council ended in
December 1965 with the proclamation of Gaudium et spes on the church in
the world and Paul VI's announcement that the first episcopal synod of the
worldwide church would be held in 1967. As part of the longer-term legacy of
the council, curial secretariats for Christian unity, non-believers, the laity and
social communications were set up. Paul VI had fulfilled the major mission of
his pontificate.’® The last session of the council coincided with the pope’s visit
to the United Nations, which symbolised one of the great innovations of his
pontificate — the pope as traveller or pilgrim visiting all five continents,

36 The best biography of Paul VI is P. Hebblethwaite, Paul VI: the first modern pope
(London: HarperCollins, 1993).

37 Levillain, The papacy, vol. 1, pp. 1583-5. 38 Hebblethwaite, Paul VI, pp. 400-2.

39 See A. Hastings (ed.), Modern Catholicism: Vatican II and after (London: SPCK, 1992)
ch. 9, ‘Institutional renewal’.
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including a visit to the Philippines in 1970 when an attempt was made on his
life. These travels were part of Paul’s strategy to bring the pope to the
peoples, thus reinforcing the efficacy of rather more impersonal papal diplo-
macy. The trips to Africa, Asia and Latin America were meant to underline
his commitment to the further development of Catholic social teaching: in
Popolorum progressio of 1967 he laid emphasis on the need for social justice
between nations with an eye to the economic plight of the third world in the
wake of decolonisation. The visit to the UN was part his peace offensive, in
particular his urgings for a negotiated peace in Vietnam which were to lead to
conflict with the Johnson administration in the USA.

The energies of papal diplomacy, in keeping with John XXIII's ‘opening to
the East’, were also engaged in the Vatican’s version of Ostpolitik, to establish
dialogue with regimes in eastern Europe and in particular a sustained cam-
paign by the indefatigable Mgr Casaroli to alleviate the conditions of the
church in Czechoslovakia, Hungary and Yugoslavia by negotiating the agree-
ment of the communist rulers for the filling of episcopal sees left vacant by
the death or imprisonment of their incumbents.** Casaroli had most success
in Yugoslavia, but in recent years the whole raison d’étre of Ostpolitik has been
challenged.*

The latter years of Paul VI's pontificate were increasingly clouded by
disappointment and dissent. The fundamental problem was the mixed
responses to the work of the council. On the one hand, there were those
like Archbishop Lefebvre who denounced the council and all its works as a
‘satanic plot’. He set up a schismatic organisation continuing to use the Latin
Tridentine Mass, abolished in 1963, and to train priests in defiance of Rome,
which eventually excommunicated him. On the other hand, many more
liberal Catholics” expectations of the council were not fulfilled, and probably
never could have been fulfilled. Moreover, the secularising influences of
economic ‘miracles” in several European countries, with consequent pro-
cesses of migration and urbanisation, the impact of the great ‘cultural
revolution’ in Western society in the 1960s and 1970s, and in particular such
ideologies and movements as Marcusian libertarianism, Women'’s Liberation
and Gay Liberation, all challenged Catholic discipline and sexuality. The
numbers of priestly vocations fell, and large numbers of men left the priest-
hood to marry, unconvinced by Paul’s encyclical reaffirming clerical celibacy,

40 See S. Stehle, The eastern politics of the Vatican, 1917-1979 (Athens, OH: Ohio University
Press, 1981), chs. 1x and x.

41 See]. Luxmoore, “The cardinal and the communists’, The Tablet, 2 September 2000 and
a reply by D. O’Grady, ‘Casaroli’s long march’, The Tablet, 9 September 2000.
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Sacerdotalis caelibatus, 1967. Even more important, Humanae vitae of 1968,
restating the ban on ‘artificial’ birth control, opened up a gulf between the
magisterium of the church and millions of Catholic laypeople which sad-
dened the pope. The declaration Personae humanae of 1975 also reaffirmed
Catholic teaching on the immorality of homosexual acts.

The worst blow for Paul came from the ‘apostasy” of his homeland, Italy,
which legalised divorce for the first time in 1970, and then endorsed it by a
large popular majority in a referendum effectively called by the church to
repeal the law, in 1974. The progress of the broader process of secularisation
in Italy was such that even before Paul’s death the Italian bishops’ conference
had declared their country ‘mission territory’. Paul’s last months were further
tormented as terrorism in Italy reached its high point: in March 1978 the Red
Brigades kidnapped Aldo Moro, a friend of his youth, many times premier of
Italy and president of the ruling Christian Democratic Party. The refusal of
the Italian political class (including the Christian Democrats) to negotiate,
and Moro’s brutal murder in May, despite Paul’s own impassioned pleas to
the terrorists, left him bitter and saddened. His funeral, at which his bare
coffin had only an open Gospel book to adorn it, fittingly symbolised Papa
Montini’s other efforts to dismantle the ‘imperial’ papacy: his giving away of
his tiara and his abolition of the papal court with all its trappings and
flummery. For this alone, Hebblethwaite’s description of Paul VI as the
‘first modern pope’ is probably correct.

John Paul I

The reign of Paul’s successor, John Paul I, lasted only thirty-three days,
during which he had no time to make great decisions or issue momentous
encyclicals, yet for several reasons it deserves analysis.** His was the classic
background of twentieth-century Italian popes, coming as he did from the
Catholic heartlands of rural, small-town, north-eastern Italy, in his case the
Veneto region. He was the third pope to have been patriarch of Venice: two
others were archbishops of Italy’s second largest city, Milan. His election was
a compromise between the Siri and Benelli factions, and the expression of a
heartfelt desire for a “pastoral’ pope. John Paul, in the very unusual name that
he chose, demonstrated that the church was now firmly on the route his two
predecessors had set. His eschewing of a papal coronation, and choice of a
public ceremony to ‘inaugurate his supreme pastorate’, also confirmed his

42 The best biographical sketch is in Levillain, The Papacy, vol. u, pp. 857-9.
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commitment to Paul’s vision of the papacy. But it was his sudden and tragic
death that refocused world attention on the papacy. In addition, the book by
David Yallop which alleged that he had been murdered,” and the Vatican’s
mishandling of the aftermath of the death, revived memories of previous
scandals associated with the Vatican like the Sindona and the Roberto Calvi,
Banco Ambrosiano and Vatican ‘Bank’ affairs of Paul VI's reign.**

John Paul II (1978—2005)

John Paul II was the first Slav pope and the first non-Italian since 1522.*” His
election testifies to the efficacy of John XXIII's and Paul VI's efforts to
internationalise both the Roman curia and the college of cardinals. It was
also a product of the fact that, with John Paul I dead, Cardinal Benelli of
Florence dead, and Siri moving into his seventies, there was a feeling that the
Italian choices were limited. Karel Josef Wojtyta, cardinal archbishop of
Cracow, also had many factors in his favour: youth (he was only fifty-eight),
vigour, a certain reputation as an intellectual and the fact that he had become
known to many other cardinals and bishops through the council and the 1967
synod. In electing a Polish pope, the conclave was also giving especial
recognition to the ‘Church of Silence’.

His initial impact on the Catholic faithful and the world was very favour-
able. This former actor exuded charm and had a forthrightness, matter-of-
factness and humour that were very appealing: he roused much enthusiasm
in St Peter’s Square in January 1979 when he announced to the waiting
crowds, ‘God bless you: and your umbrellas.” But the charisma was accom-
panied by a steely conservatism. He would indeed carry forward the work of
John and Paul, particularly in relation to the council, but in a conservative
key. The synods held during his reign — national, regional and worldwide —
were all carefully stage-managed: episcopal collegiality marched hand in hand
with Roman primacy, and the American and Dutch national synods were
used very cleverly to restore ‘order’ in those churches.*® Subsequently, John

43 D. Yallop, In God’s name: an investigation into the murder of Pope John Paul I (London:
Corgi, 1984): Yallop’s theories were convincingly debunked by J. Cornwell, Like a thief
in the night: the death of Pope John Paul I (London: Viking, 1989).

44 See C. Raw, The money-changers: how the Vatican bank enabled Roberto Calvi to steal $4250
million for the heads of the P2 masonic lodge (London: HarperCollins, 1992).

45 For an interesting, if controversial, biography see C. Bernstein and M. Politi, Holiness:
John Paul IT and the hidden history of our time (London: Doubleday, 1996); also Levillain,
The papacy, vol. 11, pp. 859—67.

46 M.]J. Walsh, John Paul II (London: Geoffrey Chapman, 1994), ch. 4.
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Paul directed a careful policy of episcopal nominations to all national hier-
archies that ensured theological and disciplinary soundness, and conformity
with the wishes of Rome.

The appointment of Cardinal Ratzinger, formerly archbishop of Munich,
as head of the Congregation for the Doctrine of the Faith (ex-Holy Office)
was the key to bringing doctrinal and disciplinary dissent under control.
Ratzinger carried out a crackdown on radical Catholic theologians, and in
their public pronouncements both Ratzinger and Wojtyta repeatedly
denounced ‘Liberation Theology™: during his visit to Nicaragua in 1983, the
pope publicly rebuked priests who served as ministers in the Sandinista
regime. Papa Wojtyla rejected the notion of married priests, and also of
women priests. In May 1994, in the statement Ordinatio sacerdotalis, which the
Vatican claimed had been written by the pope himself, the future possibility
of the ordination of women was ruled out on theological grounds, as was
further discussion of the subject.

The Vatican under John Paul also followed an uncompromising line in its
pronouncements on matters of sexual morality, especially artificial contra-
ception, abortion, bioethics and homosexuality: indeed, in regard to the
latter, it published two statements, one in 1986 denouncing homosexual acts
as ‘intrinsically disordered’ and a second nearly twenty years later expressly
warning Catholic legislators against voting for legal recognition of homo-
sexual unions. In 1994 the Vatican representative made himself extremely
unpopular at the Cairo Conference on Population and Development by his
stand on family planning and abortion, and a year later the Vatican took an
equally unpopular stand, in alliance with various Islamic countries, on ‘female
reproductive rights’ at the Beijing Conference. The encyclical Veritatis splendor,
“The splendour of truth’, 1993, and the Catechism of the Catholic church,
published the same year, were also used to reiterate traditional teaching on
all these matters.

Inevitably under the Polish pope, the Vatican’s Ostpolitik changed some-
what, as Cardinal Wyszinski of Warsaw and Wojtyla had preferred to deal
with the Polish communist regime in their own way, without Vatican
interference. But its architect, Agostino Casaroli, became a cardinal and
was secretary of state from 1979 until 1991. Wojtyla arguably became his
own secretary of state in relation to eastern Europe and especially Poland.
The election of a Polish pope inevitably had a profound impact there and in
the Soviet Union. The Soviet rulers could not have been much less shocked
than Metternich was at the election of a ‘Liberal pope’ in 1846. The ongoing
unrest in Poland, the Soviet invasion of Afghanistan, and the successive

45

Cambridge Histories Online © Cambridge University Press, 2008



JOHN POLLARD

elections of Margaret Thatcher and Ronald Reagan gave rise to a ‘second
Cold War’ in which Papa Wojtyta was to play a key role. That role has
probably been exaggerated by some,” but the influence he exercised in
crucial events in Poland, especially his support of Lech Walesa and
Solidarnosc, was crucial in assisting the latter to achieve a share of power
peacefully in early 1989.%% In their turn, those events helped precipitate the
key event in the collapse of communism, the coming down of the Berlin Wall
later that year.

In the wake of the collapse of communism, the Vatican has achieved a
major goal of the ‘foreign policy’ of popes from Pius XII onwards, the
cancellation of Yalta and the reuniting of the European continent. Though
its efforts to rebuild and even expand the church in the former Soviet Union
have met with hostility and obstruction from local nationalists and the
Orthodox, in the wider world Vatican diplomacy, buttressed by John Paul’s
one hundred foreign journeys, has extended its network to include virtually
all Muslim states, and only the ‘bamboo curtain’ impedes its progress in the
cluster of Asian communist countries — China, Laos, Vietham and North
Korea.* Yet prestigious though this network is, it did not enable Vatican
diplomacy to prevent the Gulf or Iraq wars or adequately defend Catholic
interests in the former Yugoslavia.

The death of John Paul II and the election
of Benedict XVI

The pontificate of John Paul II reached a dramatic climax in his long-drawn-
out final illness of February and March, and his death in April, 2005. He was
determined to continue working to the end and his death agonies became a
worldwide media spectacle, reinforcing one of the key messages of his reign,
that death and suffering are, and should be, natural parts of the life experi-
ence, as well as attracting much sympathy from Catholics and non-Catholics
alike, evidenced by the two million people who flocked to Rome for his
funeral.

47 See Bernstein and Politi, Holiness, esp. chs. 5 and 7: for an alternative view, see
J. Luxmoore and J. Babiuch, The Vatican and the red flag: the struggle for the soul of eastern
Europe (London: Geoffrey Chapman, 1999), esp. chs. 10-13.

48 Luxmoore and Babiuch, Vatican, ch. 1.

49 For an analysis of the determining factors in the papacy’s relations with communist
China, see B. Leung, Sino-Vatican relations: problems in conflicting authority, 19761986
(Cambridge: Cambridge University Press, 1992).
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The election as his successor of Cardinal Joseph Ratzinger came quickly —
on the second day of the conclave — and not altogether unexpectedly, though
the size of Cardinal Martini’s vote proved that the liberal element in the
Sacred College is far from negligible. Events during the first month of
Benedict XVI's pontificate were entirely predictable — the confirmation in
office of all the heads of the Roman curia, the decision to ‘fast-track’ the
beatification of his predecessor, and the appointment of Archbishop William
Levada to succeed the pope as a “safe pair of hands” at the head of the crucially
important Congregation for the Doctrine of the Faith.

The papacy, 1914—2005

The development of the papacy in this period has been striking for the
changes it has instituted or presided over. Most striking has been the
change in the ecclesiology of the church after the Second Vatican Council.
The church is now seen less as a hierarchically organised community and
more as ‘the people of God’, and the introduction of the vernacular into the
celebration of the mass and the reordering of Catholic churches back towards
arrangements reminiscent of ancient Roman basilicas has given visible
expression to this change. Similarly, the removal of many of the monarchical
trappings of the papacy and the change of title of the pope from ‘Supreme
Pontiff” to ‘Supreme Pastor’ express a new sense of humble ministry of the
papacy towards the whole church and to the world. Perhaps most important
of all has been the attempt to re-establish the authority of the episcopacy
alongside papal primacy.

But despite appearances to the contrary, the development of the papacy in
this period has been most strongly characterised by continuity. In the matter
of doctrine, the deposit of the faith, there has been little innovation — the
proclamation of the doctrine of the Assumption in 1950 was arguably simply a
definition of a belief that had existed in the Catholic church for centuries. And
the statements in recent decades excluding the possibility of married or
women priests (the latter on ostensibly theological grounds) are simply
reiterations of long-held belief, admittedly against a rising tide of dissent. In
moral theology too the papacy has stuck to traditional teaching. Only in the
area of social doctrine can it be argued that John XXIII and Paul VI have
developed the ideas of their predecessors to meet the needs of the times.
Moreover, neither Vatican I, nor the changes in ecclesiology, nor even the
theory and practice of episcopal collegiality and the ecumenical activity to
which it gave rise, have undermined the structural authority of the papacy
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inside the Catholic church in the longer run. Paul VI, who so frequently
humbled himself in the acts of his ministry, and who did so much to foster
ecumenism, did not fail to assert the special authority of the Holy See in a
document on ecumenism entitled, significantly, Tu es Petrus. In practical
terms he reserved to himself, rather than the council, the decision to pro-
nounce on the morality of artificial birth control and priestly celibacy. And
John Paul II demonstrated this not only by his insistence upon making
decisions regarding matters of this kind, but also by his oft-repeated state-
ment that the ‘church is not a democracy’. His whole reign was an exercise in
the reassertion of centralised control over the church from Rome.

The papacy at the beginning of the third
millennium

Indeed, in so many ways, John Paul II resembled no one so much as Pius IX.
That pope reasserted the authority of the papacy against the spirit of the
modern age, refusing, in his Syllabus of Errors, to conform to the many
‘modern’ liberal propositions which the syllabus condemned. Using infall-
ibility as the conceptual key and the mobilisation of the Catholic episcopacy,
clergy and laity, Pius IX managed to challenge the ‘modern world’ and
survive. Above all, the papacy, whose demise had long been predicted by
its enemies, also managed to survive and to emerge as a powerful centra-
lised institution with almost absolute reliance on the loyalty of Catholics
worldwide.

John Paul II similarly defied the present modern world, confidently reas-
serting traditional Catholic teaching not only on Catholic doctrinal belief, but
also, more strikingly, on matters of ecclesiastical discipline — clerical celibacy
and the ordination of women — as well as Catholic morals — artificial contra-
ception, abortion, divorce, bio-ethics and homosexuality. The problem for
John Paul II's successor is that there is nowadays nowhere near the kind of
support for the teaching of the papacy on these matters as there was for Pius
IX in his battles 120-150 years ago. On the contrary, substantial majorities of
Catholics in their daily practice reject the ban on artificial contraception,
and smaller groups tacitly accept the unfortunate necessity of divorce and
abortion.” Large numbers of heterosexual Catholics, though definitely a
minority, are tolerant towards homosexuality and others have little or no
clear understanding of the moral issues involved in modern genetic science.

50 D. Willey, God’s politician: John Paul at the Vatican (London: Faber&Faber, 1992), p. 86.
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The gulf, therefore, between the teaching authority of the church and a large
proportion of its members is growing. This problem has been exacerbated in
recent years, in the United States and Europe, by the almost continuous
succession of priestly paedophile scandals and the revelations about the way
in which diocesan authorities have covered them up. Admittedly, dissident
movements in conflict with the magisterium have flourished within the
church since the end of Vatican II, especially in Italy, and “We are church’,
in conflict with the episcopal hierarchy on similar matters, has developed
robustly in Austria and Germany. But the paedophile scandals have shaken
the loyalty and confidence of large numbers of American Catholics in their
bishops and clergy, a confidence that will be difficult to rebuild. The Vatican
has been deeply and directly involved in the problems of the American
church, so at heart the crisis thus engendered is also about papal authority,
as many question the way in which Rome has treated the problem. A further
spin-off of the paedophile scandals is financial: American Catholics provide
one-third of the offerings from Peter’s Pence, the only other major source of
income for the Vatican beyond the profits on its investments. As the reserves
of American dioceses are employed to satisfy litigants, and American
Catholics hold back on giving, even the short-term effects on the functioning
of the central headquarters of the Catholic church could be serious.

The ‘Hitler’s pope’” controversy has put the church in general on the
defensive, especially in America, reopened old wounds between Catholics
and Jews, and damaged the prestige of the papacy. John Cornwell’s declared
agenda in publishing his book on Pius XII was preventing the beatification of
that pope. He has largely succeeded. (Ironically, Pius IX, the pope of the
Edgardo Mortara affair, in which a Jewish boy was brought up as a Christian
against the wishes of his parents, has been beatified instead!) But his ultimate
target was John Paul II and his brand of papal absolutism and Roman
centralisation. The question now is whether, with the election of a new
pope who was so close to John Paul II, that kind of papacy can long survive in
the twenty-first century.
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In what Horton Davies described as ‘the ecumenical century’ the most
decisive steps were taken in the twenty-five years after 1945. The inauguration
of the World Council of Churches in 1948 brought together the major
Protestant churches, the Ecumenical patriarchate, the Church of Greece
and Orthodox churches in North America; in 1961 the Russian Orthodox
church and other Orthodox churches from ‘Iron Curtain’ countries joined.
The Roman Catholic church had remained outside that movement between
the wars, with the papacy holding that schismatic churches should return to the
mother church. However, the election of John XXIII in 1958, the establish-
ment of the Secretariat for Promoting Christian Unity in 1960 and the Second
Vatican Council (1962-5) substantially changed relationships between the
Roman Catholic church and other churches.” Like his predecessor, Pope
Paul VI met with other church leaders; the mutual anathemas of 1054
between East and West were revoked, and a similar agreement was reached
with the Coptic church. It proved easier to bring churches together in
organisations where their individual identity was not lost than to inaugurate
structural reunion. Thus the pace of ecumenical advance seemed to slacken
in the last quarter of the century.

Edinburgh 1910

The World Missionary Conference held at Edinburgh in June 1910 is regarded
as the starting point of the modern ecumenical movement. From this are
traced the people and institutions that became characteristic of twentieth-
century ecumenism.” Although the word ‘ecumenical’ was dropped from
the title of the conference at the last minute (it had been in the title of the

1 See S. Schmidt, Augustin Bea, the cardinal of unity (New York: New City Press, 1992).
2 L Bria and D. Heller, Ecumenical pilgrims (Geneva: WCC Publications, 1995).
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New York Missionary Conference in 1900), the essential meaning is expressed
in the title World Missionary Conference. This refers to the primary meaning
of the Greek oikou mene, ‘the whole inhabited earth’. When William Temple,
in his enthronement sermon as archbishop of Canterbury in 1942, spoke of
the worldwide Christian fellowship as ‘the great new fact of our era’ he was
not only referring to the new inter-church meetings.? In noting that this
worldwide fellowship was the result of the missionary enterprise of the
previous 150 years he made the crucial link between the missionary and
ecumenical movements. This was a significant insight for someone as steeped
in a national and established view of the church as Temple. The only archbi-
shop of Canterbury to be the son of a previous archbishop, Temple had
actively co-operated with other Christians since his time as an Oxford don
before the First World War. As bishop of Manchester (1920-9) and archbishop
of York (1929—42) he was active in the Faith and Order and Life and Work
movements that led to the formation of the World Council of Churches. No
longer for him was either the Church of England or even the Anglican
communion at the centre of his understanding of the church. Overseas
missions were the key to a broader understanding of the church for many
nineteenth- and early twentieth-century Christians.

The coming together of missionary societies rather than churches indicates
the early movement’s essentially voluntarist character, and this is reflected in
two other features: the evangelical inheritance and the role of student and
youth work. The great English missionary societies of the 1790s were the
result of evangelical activity; and even the high Anglican Society for the
Propagation of the Gospel (1701) was a society. The Young Men’s Christian
Association (1844) and the Young Women’s Christian Association (1854),
which began in Britain, spread to the USA and had spectacular success
in the numerous colleges and universities there. Dwight L. Moody, the
American evangelical preacher, was a former YMCA member, and after his
Cambridge mission of 1882 Christian Unions were formed in several British
universities, leading to the formation of the Student Volunteer Movement for
Foreign Missions in 1886 and the World Student Christian Federation in 1895.
These agencies provided opportunities for lay leadership in what was other-
wise the clerical preserve of the churches. Moody was a layman, as were
many missionaries; and so was John R. Mott, an American Methodist,

3 F.A. Iremonger, William Temple (London: Oxford University Press, 1948), p. 387.
4 R.Rouse and S. C. Neill, A history of the Ecumenical movement, 1517-1948, (London: SPCK,
1954), Pp. 327-30.
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converted by Moody, president of the World Alliance of YMCAs, general
secretary and later chairman of the WSCF, chairman of the International
Missionary Council, and first honorary president of the World Council of
Churches.’

The Edinburgh conference was planned as a deliberative occasion, to take
account of the significant changes in the context of mission (especially
because of the shattering impact on missionaries of the Boxer uprising in
China in 1900 and the Japanese defeat of Russia in 1905). Eight commissions
were appointed on different topics, and their reports were the agenda of the
conference.® Although more representative than previously, the membership
of the conference was overwhelmingly north Atlantic: more than 500 each
from Britain and North America, about 170 from Europe, and 26 from South
Africa and Australia. Only 17 or 18 delegates were from younger churches.
Mott’s confident slogan, “The evangelization of the World in this generation’,
reflected a new sense that such a goal could be achieved. This evangelistic
context was reflected in the two most significant emphases of the conference
reports, on the church and on unity.

Missionaries had avoided competition through comity agreements, which
gave missions different geographical areas. The ease with which mission
stations were transferred from one society to another is surprising in view
of the competition between the same churches in Britain or North America.
The success of missionary work raised the question of its ecclesiological
status. Were these new churches? How were they related to the societies
that established them? Were they to be independent? Who were to be the
ministers? How soon could ‘natives’ (a word much discussed in 1910) be
ordained:? Although the ultimate independence of the newly established
churches had been a clear goal in the early nineteenth century, there was a
move away from that view later. Such questions enabled churches like the
Church of Scotland, which did not have a separate missionary society, to
emphasise that mission was the task of the whole church, and the churches
established were churches in their own right.

Unity was also emphasised. The report on Co-operation and unity quoted
the unanimous declaration of members of the Centenary Missionary
Conference in Shanghai in 1907 that in planting the church of Christ on
Chinese soil, it was their desire ‘only to plant one Church under the sole

5 C.H. Hopkins, John R. Mott 1865—19s5, a biography (Grand Rapids: Eerdmans, 1979),
Pp. 696-8.

6 W.H.T. Gairdner, Edinburgh 1910 (Edinburgh: Oliphant, Anderson and Ferrier, 1910),
pp. 68—258.
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control of the Lord Jesus Christ, governed by the Word of the living God and
led by his guiding Spirit’.” Organic union and federation were carefully
discussed as paths followed in different places, the former by churches with
a common polity, the latter by a variety of different churches in the same
geographical area. This was the first systematic discussion of the concepts:
they were not originally conceived as alternatives, but rather as appropriate
to different situations. The report affirmed the Shanghai ideal ‘to plant in
every non-Christian nation one united Church of Christ’.® It suggested that
the church in Western lands would reap a glorious reward from its mission-
ary labour if the church in the mission field pointed the way to a healing of its
divisions. Five of the ten speakers in the discussion spoke about the Chinese
experience of united action.

That commission also proposed that the conference establish a continua-
tion committee. The new committee was asked to continue the discussions
initiated by the conference, to consider when another world missionary
conference should be held, and to confer with the societies and boards on
the best method of working towards the formation of the permanent inter-
national missionary committee suggested by the commission. All the
speeches were favourable, and when it was passed unanimously the doxology
was sung.’

The formation of the continuation committee was therefore the first result
of the Edinburgh conference. Mott and J. H. Oldham became chairman and
secretary. The First World War disrupted progress but in June 1920 a preli-
minary meeting was held at Crans, Switzerland, to discuss the formation of
an International Missionary Council. The various missionary boards accepted
the proposals, and the council was officially formed at a meeting at Lake
Mohonk, New York in October 1921. The IMC eventually merged with the
World Council of Churches in 1961 after a decade of discussions.

A second consequence of Edinburgh was the gradual recognition of the
importance of the younger churches. Of the seventeen member councils
of the IMC only four were representative of the mission field itself.
V.S. Azariah’s intervention at Edinburgh was profoundly significant. He
pleaded for truly mutual respect and co-operation from foreign missionaries:
“Through all the ages to come the Indian Church will rise up in gratitude to
attest the heroism and self-denying labours of the missionary body. You have

7 World Missionary Conference 1910: Report of Commission VIII, co-operation and the promotion
of unity (Edinburgh: Oliphant, Anderson and Ferrier, 1910), p. 83.
8 Ibid., p. 131. o Ibid., pp. 202-18.
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given your goods to feed the poor. You have given your bodies to be burned.
We also ask for love. Give us FRIENDS. ™

A third consequence of Edinburgh was the emergence of a core of inter-
national church leaders who became friends, and were involved in what
became the Faith and Order and Life and Work movements. The significant
new feature here was the involvement of Anglo-Catholics: Charles Gore,
bishop of Birmingham, for example, was chairman of Commission III on
‘Education and the Christianisation of National Life’; and Edward Talbot,
bishop of Southwark, was also actively involved.” Oldham had worked hard
to achieve this.”” However, Roman Catholics and Orthodox were not present
at Edinburgh.

The movements towards church union most directly inspired by
Edinburgh came in India and China. In India Anglican participation in talks
for union led to the formation of the Negotiating Committee for union in
South India, whose work occupied the whole inter-war period.” C. Y. Cheng
had told the Edinburgh conference, ‘Speaking plainly, we hope to see, in the
near future, a united Christian Church without any denominational distinc-
tion.”™* The Continuation Committee Conference in China in 1913 adopted
the title of ‘Chinese Christian Church’ as a title for all Christian churches in
China.” Moreover, China, which was the largest mission field at this time,
was not a Western colony.

Nevertheless there were different perceptions of ecumenism in ‘North’
and ‘South’. The Indian theologian, P. V. Devanandam, said at the WCC First
Assembly in 1948, “To us of the younger Churches it is the international
nature of our faith that strikes the imagination: to you of the older Churches
it is the inter-denominational character of ecumenical Christianity that com-
pels admiration.”™ This tension explains the significance of Roman Catholic
involvement from the 1960s, which both changed and restored a particular
emphasis on unity.

10 Gairdner, Edinburgh 1910, p. 111.

11 Tissington Tatlow emphasised this in his chapter in Rouse and Neill, History, p. 406.

12 K. Clements, Faith on the frontier: a life of J. H. Oldham (Edinburgh: T&T Clark, 1999),
pp- 79-90.

13 B. Sundkler, Church of South India: the movement towards union, 1900-1947 (London:
Lutterworth, 1954).

14 Co-operation and the promotion of unity, p. 196.

15 Rouse and Neill, History, pp. 379-80.

16 H. Ruedi-Weber, Asia and the Ecumenical movement, (London: SCM, 1966), p. 38.
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Faith and Order; Life and Work

In October 1910 at the General Convention of the Protestant Episcopal
Church in the USA, Charles Brent, bishop of the Philippines, persuaded the
House of Bishops to appoint a commission to bring about a conference to
consider questions touching faith and order. All Christian communions
throughout the world “‘which confess Our Lord Jesus Christ as God and
Saviour’ were to be invited to join in arranging such a conference.
Simultaneously Dr Peter Ainslie, president of the General Convention of
the Disciples of Christ in the USA, proposed the establishment of a Council
on Christian Union,” which immediately contacted the Episcopal church.
Robert Gardiner was the secretary of the Episcopal Church Commission, an
American lawyer who bore much of the cost of this exercise personally.
Members of the commission visited the Anglican churches in Great Britain
and Ireland in 1912; and a conference of interested churches was held in 1913.
A second deputation visited the English free churches and the Scottish
Presbyterian churches in 1914. A representative of the head of the Russian
Orthodox church in the USA attended the 1913 conference; and Pope
Benedict XV, whilst declining Roman Catholic participation, encouraged
the efforts. The North American Preparatory Faith and Order Conference
took place in January 1916."

Archbishop Soderblom of Uppsala appealed to both sides to consider a
negotiated peace on various occasions during the First World War without
success. The conference of the World Alliance for Promoting Friendship
among the Churches at Oud Wassenaar, 30 September—3 October 1919, was
therefore the first occasion on which Christians from both sides met again;
and it was dominated by war guilt problems. Nevertheless Soderblom
persuaded the conference to pursue the idea of an ecumenical council, and
gathered a conference at Geneva in 1920, immediately before the meeting of
the Faith and Order Preparatory Conference. He had corresponded with
various Orthodox leaders in 1918 and his idea of a council was favourably
received by the Ecumenical patriarchate. This contact probably influenced
the content of the letter of the Ecumenical patriarchate ‘to all the Churches
of Christ wheresoever they be’ in January 1920, largely composed by
Metropolitan Germanos of Seleukia. By inviting members of the Orthodox

17 In 1913 its name was changed to the Association for the Promotion of Christian Unity,
and later to the Council on Christian Unity.
18 Rouse and Neill, History, pp. 407-17.
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delegation to Faith and Order to come to his conference, S6derblom secured
their support for the proposed Life and Work Conference.”

The Faith and Order Continuation Committee, appointed in Geneva in
1920, proposed a World Faith and Order Conference in Washington, DC in
1925, with a Conference on Life and Work following immediately afterwards.
However, the Life and Work Committee preferred the two conferences to be
separate. The Faith and Order Committee prepared a series of questions
for the churches on the degree of unity in faith regarded as necessary for a
reunited church, and the relation to that of creeds and confessions of faith. As
a result the Life and Work Conference happened first in Stockholm, Sweden
in August 1925. The main topics discussed were: the obligations of the church
in the light of God’s plan for the world; economic and industrial problems;
social and moral problems; international relations; education; and ways to
promote co-operation between churches and their association on federal
lines. It proved difficult to keep theological differences out of the discussion —
for example, whether the kingdom of God was to be regarded as a present or
a future reality. The patriarchs of Alexandria and Jerusalem attended, repre-
senting a significant Orthodox presence, which facilitated Anglican commit-
ment to the process. But there were only six representatives from India,
China and Japan.

There was a significant discussion over the follow-up to Stockholm.
Soderblom wanted an International Christian Council on Life and Work,
and strongly believed that the churches should act as if they were one.* But
the delegates settled for a continuation committee, on the Edinburgh lines.
An office was established in Geneva from 1928. After the Lausanne Faith and
Order Conference in 1927 and the Jerusalem Conference of the International
Missionary Council in 1928, Soderblom revived his idea of a council, and
persuaded the continuation committee to reconstitute itself as the Universal
Christian Council for Life and Work in September 1930, not long before
he died.™

The Faith and Order Conference met at Lausanne, Switzerland for three
weeks in August 1927, with 108 churches represented. The first six reports
were adopted, but there were reservations over the last one, which pro-
posed the formation of a council of the churches ‘“for practical purposes’

19 B. Sundkler, Nathan Soderblom: his life and work (London: Lutterworth, 1968), pp. 217-52,
323-9.

20 R.C.D. Jasper, George Bell, bishop of Chichester (London: Oxford University Press, 1967),
p. 63; Sundkler, Soderblom, pp. 220-2, 229-33.

21 Sundkler, Soderblom, pp. 413-18.

56

Cambridge Histories Online © Cambridge University Press, 2008



Ecumenism

(Soderblom’s proposal), and the matter was referred to the continuation
committee.”* The preamble to the Lausanne reports emphasised that they
were for the consideration of member churches, with no intention to define
the conditions for future reunion. The first report on “The call to unity’ made
several affirmations that have been regularly repeated: ‘God wills unity ...
We can never be the same again ... More than half the world is waiting for
the Gospel’.” The agreements on faith recorded in the reports on “The
gospel” and “The common confession of faith” pushed the ecclesiological
issues into the forefront. Thus the reports on “The church’, “The ministry’
and “The sacraments’ became central.

Although the Lausanne conference identified the crucial problems it did
not offer any obvious solutions. The churches’ responses to the Lausanne
reports were reviewed by a Theological Committee chaired by Bishop
Headlam of Gloucester, and a selection of them was published under the
title Convictions in 1934. Three Theological Commissions were appointed, and
the most important result of this was a report, The ministry and the sacraments,
published for the second World Faith and Order Conference in 1937.

The Life and Work movement also worked through various commissions.
The International Christian Social Institute was set up in 1927: there was a
Commission on the Church and Labour, under Elie Gounelle of France; a
Theological Commission under Adolf Deissmann and Martin Dibelius to
work on the kingdom of God and the church; a Youth Commission; and the
International Christian Press Commission, which was the predecessor of
the Ecumenical Press Service. American and Swiss co-operation produced
the Buropean Central Bureau for Inter-Church Aid, with Adolf Keller as
director — the predecessor of Inter-Church Aid. The International Christian
Council for Refugees was established in 1933 under George Bell, bishop of
Chichester (1929-58), as a response to the problems caused by the Nazi
government’s policy towards non-Aryans. Peace questions remained the
responsibility of the World Alliance for Promoting International Friendship
through the Churches, which was independent until 1948.

A shift of theological emphasis took place among Life and Work suppor-
ters from the kingdom of God (characteristic of the Stockholm and Lausanne
meetings) to the church (as studied at the Oxford and Edinburgh meetings
in 1937). Contemporary biblical and theological scholarship supported this,

22 H.N. Bate (ed.), Faith and Order: proceedings of the world conference, Lausanne, August
3-21, 1927 (New York: SCM, 1928), pp. 32166, 397—403, 435—9.
23 Ibid., pp. 460-1.
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and the German Church Struggle crystallised what might otherwise have
remained an abstract theological discussion. The Universal Council on
Christian Life and Work decided at Fang, Denmark in 1934 to back the
Confessing Church in Germany and to make the subject of the world
conference in 1937 ‘Church, community and state’. The explanation of this
noted that the emergence of the totalitarian state was focusing the debate
between Christian faith and the secular tendencies of the time: ‘In this
struggle the very existence of the Christian Church is at stake.”™ The idea
that the church stretched beyond individual nations gained importance, and
was reflected in the slogan of the conference, ‘Let the Church be the Church’.

The Ozxford Conference on Church, Community and State met in July
1937. Three hundred out of 425 delegates were from the USA or the British
commonwealth; there were about 40 Orthodox and Oriental Orthodox, and
about 30 from younger churches in Asia and Africa. The Edinburgh Faith and
Order Conference followed in August, with 443 delegates and 53 youth. There
were four sections: the grace of our Lord Jesus Christ; the church of Christ
and the word of God; ministry and the sacraments; and unity in life and
worship. The report of the conference was fuller than that from Lausanne,
representing a higher level of agreement on the various issues discussed. The
proposal to form a World Council of Churches was put to both the Oxford
and Edinburgh conferences. At Oxford only two voted against; at Edinburgh
the proposal came up towards the end of the day’s business, and was
approved with one dissentient. Headlam wrongly suspected vote-rigging,
though Temple would have preferred a longer discussion.™

A draft constitution for the World Council of Churches was prepared in
Utrecht in May 1938. As churches accepted it, the World Council of Churches
in Process of Formation came into being. William Temple was appointed
chairman, Willem Visser 't Hooft general secretary and William Paton
associate general secretary.*® Visser 't Hooft from Holland had been general
secretary of the World Student Christian Federation; Paton, a former
Presbyterian missionary in India, was secretary of the International
Missionary Council.

In December 1938 the International Missionary Council met in Tambaram.
(It had been intended to meet in Hangchow, but the Sino-Japanese war made
this impossible.) More countries were represented at this conference than at

24 Rouse and Neill, History, pp. 583—4.

25 R.C.D. Jasper, Arthur Cayley Headlam: life and letters of a bishop (London: Faith Press,
1960), pp. 275-9.

26 Rouse and Neill, History, pp. 704—5.
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Jerusalem in 1928 (or indeed the first assembly of the WCC in 1948). There
was outstanding representation from China, and and also from Japan despite
the war. There was a similar emphasis upon the church to that at Oxford and
Edinburgh; and the conference is remembered for the challenge posed by the
book, The Christian message in a non-Christian world, written for it by Hendrik
Kraemer. This marked a sharp swing from the more open-ended attitudes of
the Jerusalem meeting.”

The World Council of Churches

The first assembly of the World Council of Churches met at Amsterdam,
Holland in August 1948. A total of 147 churches in 44 countries were repre-
sented by 351 delegates. Mott provided a link with the Edinburgh conference of
1910. An early issue was the nature and authority of the council. Some feared
that the council might try to speak for the churches. Leonard Hodgson’s
letter to William Temple in August 1935, when the proposals to bring Faith
and Order and Life and Work together were first mooted, stated the view of a
significant number of people, even though it misrepresented Life and Work.
Hodgson contrasted the ‘prominent people much engaged in international
affairs’ associated with the Stockholm movement with ‘the numberless
simple church people all over the world” who constituted the strength of
the Faith and Order movement. Whereas Faith and Order only wanted to go
on quietly doing its own work, the Stockholm movement had repeatedly
tried to draw them ‘into the general current of “an ecumenical movement™,
which it was difficult to resist without seeming to be non-co-operative. The
key point followed:

... our movement is essentially a conference in which churches talk to one
another. If there is to be an ecumenical movement which shall claim to speak
for Christendom as a kind of super-church we shall have to be extremely
careful not to get tied up in it or we shall compromise the guarantee given to
all the churches we invited to be represented in Faith and Order that they
shall not be committed by any of our activities.*®

Temple drafted the constitution of the WCC so that its statements did not
bind member churches and had only the authority that their contents
deserved; but the phrase ‘super-church’, coined by Hodgson, returned regularly
to haunt the council.

27 Ibid., pp. 369—70.
28 E. Jackson, Red tape and the gospel (Birmingham: Phlogiston, 1980), pp. 232-3.
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It is not surprising that the issue was a problem, since there was no
Protestant model for an international church council. The Lambeth
Conferences (which were of bishops not churches) had only moral authority
for Anglicans. The Lutheran World Federation did not exist until 1947. The
International Methodist Council, the World Alliance of Reformed Churches,
the International Congregational Council and the Baptist World Alliance were
all consultative bodies only.

Section IV of the WCC constitution adopted at Amsterdam, subtitled
‘Authority’, stated that

the World Council shall offer counsel and provide opportunity of united
action in matters of common interest. It may take action on behalf of
constituent churches in such matters as one or more of them may commit
to it ... The World Council shall not legislate for the churches; nor shall it
act for them in any manner except as indicated above or as may hereafter be
specified by the constituent churches.*

The assembly also adopted a Report on Policy, which made two key points
on authority. Whilst the council wished to be an instrument for the common
witness of its member churches, it did not intend to usurp the functions of the
churches nor to become a single unified church structure, independent of its
member churches. On public pronouncements, the report said that it was
necessary for the council to address its members on matters that might
require united action or on issues affecting church and society. It was
undesirable that such pronouncements be made often: ‘But such statements
will have no authority save that which they carry by their own truth and
wisdom’ — echoing Temple’s phraseology earlier. Nor would they be binding
on any church unless that church confirmed them.** These points were
incorporated in the council’s rules.

Nevertheless the central committee had to return to the question at its
meeting in Toronto, Canada in 1950. The committee had been concerned
with issues of religious freedom, racial discrimination in South Africa and the
Korean war, where its support for the United Nations led to the resignation of
Dr T. Chao of China as one of its presidents. Its statement began by saying
what the council was not: it was not a super-church; its purpose was not to
negotiate unions between churches; it was not based on any one conception
of the church (and therefore did not pre-judge the ecclesiological problem);

20 W.A. Visser 't Hooft, The first assembly of the World Council of Churches (London: SCM,

1949), p. 198.
30 Ibid., pp. 127-8.
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membership in the council did not imply that a church viewed its own
conception of the church as relative; and no particular doctrine of the unity
of the church was implied in membership. There followed a series of positive
affirmations: conversation, co-operation and common witness were based on
the recognition of Christ as the divine head of the church; the member
churches believed that on the basis of the New Testament the church is
one; member churches recognised that membership of the church of Christ
was more inclusive than the membership of any particular church; member-
ship of the council did not imply that member churches accepted one another
as churches in the full sense; member churches did recognise elements of the
church in other churches; member churches wished to consult together to
learn from Christ what witness he would have them bear to his name;
member churches should recognise their solidarity with one another, assist
each other in times of need and refrain from unbrotherly actions; member
churches sought to learn from and help one another in order to build up the
Body of Christ and renew the life of the churches?” That remains the
council’s position.

The original Basis of the World Council was that of the Faith and Order
movement, which in turn had copied the Edinburgh conference of 1910: “The
World Council of Churches is a fellowship of churches which accept our Lord
Jesus Christ as God and Saviour.” Various suggestions for an amplification
of this were made in the early 1950s; and a trinitarian draft was first discussed
at the central committee at New Haven in 1957. The central committee at
St Andrew’s in 1960 agreed to put a new text to the assembly at New Delhi,
which approved it: “The World Council of Churches is a fellowship of
churches which confess the Lord Jesus Christ as God and Saviour according
to the Scriptures, and therefore seek to fulfil together their common calling
to the glory of the One God, Father, Son and Holy Spirit.” The reference to
the ‘common calling” brought out the missionary dimension of the church;
and the new references to the scriptures and the Trinity filled gaps felt by
several.

In 1961 too the Russian Orthodox church and the other Orthodox churches
in the Soviet bloc of eastern Europe became members of the council. This
significantly strengthened the Orthodox voice within the council. It was
almost certainly permitted by the Soviet government with the hope of
strengthening the ‘peace voice’ internationally, and possibly of bringing

3t G.A.K. Bell, Documents on Christian unity: fourth series (London: Oxford University
Press, 1958), pp. 219-23.
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pressure on Western governments from their internal church constituencies.
On the other hand, Western church leaders were clearly aware of the Soviet
agenda.

Finally the assembly approved a statement ‘On the Nature of the Unity
We Seek’.

We believe that the unity which is both God’s will and his gift to his Church
is being made visible as all in each place who are baptized into Jesus Christ
and confess him as Lord and Saviour are brought by the Holy Spirit into one
fully committed fellowship, holding the one apostolic faith, preaching the
one Gospel, breaking the one bread, joining in common prayer, and having a
corporate life reaching out in witness and service to all and who at the same
time are united with the whole Christian fellowship in all places and all ages
in such wise that ministry and members are accepted by all, and that all can
act and speak together as occasion requires for the tasks to which God calls
his people.””

Lesslie Newbigin, one of the first non-Anglican bishops of the Church of
South India, had been involved in the process of bringing the WCC and the
IMC together, and this sentence reflected his concern for a restatement of the
council’s goal. The emphasis on ‘all in each place’ was balanced by an
emphasis on ‘all in all places” at the Uppsala assembly in 1968.

Ecumenical organisations also developed at the national level. The
Protestant Federation of France was founded in 1905, and was probably the
first example of a national council of churches. (The English National Council
of the Free Churches, formed in 1896, had as its members local free church
councils, not churches.) The Federal Council of the Churches of Christ in
America was formed in 1908, and by 1910 thirty-one churches had joined. It
was renamed the National Council in 1941 after it had joined with a number
of other specialised councils. Councils were formed in Switzerland in 1920,
Germany in 1922, Holland in 1935, and Great Britain in 1942. Similar councils
were formed in Australia and New Zealand after 1945.%

There were also councils at the continental level. The first was the East
Asian Christian Conference in Bangkok in December 1949. The All Africa
Church Conference met first at Ibadan in January 1958. The Near East
Christian Council, which had been exclusively Protestant since 1927, changed
its name to the Near East Council of Churches in 1964 and welcomed
the Orthodox. The Conference of European Churches, developing out of

32 W. Visser 't Hooft (ed.), The New Delhi report (London: SCM, 1962), p. 116.
33 Rouse and Neill, History, pp. 620-30.
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informal meetings from 1957, was formally constituted in 1964. Finally the
Pacific Conference of Churches was inaugurated in 1966.%*

Church unions

Alongside international ecumenical developments there were church union
schemes in particular countries.” Several United churches involving
Reformed and Lutherans came into existence in Germany in the nineteenth
century. The two major Unions of Reformed Churches in France, together
with several of the free churches and Methodist churches, joined to form the
Eglise Reformée de France in 1938.%° A union between the two Reformed
churches and the Lutheran church in Holland was agreed in 2002. But no
unions in Europe bridged the episcopal/non-episcopal divide.

From the late nineteenth century there were several reunions among
Presbyterians and Methodists. In 1907 the Methodist New Connexion, the
Bible Christians and the United Methodist Free Churches in Britain came
together in the United Methodist church; and this subsequently joined with
the Wesleyan Methodist and Primitive Methodist churches to form the
Methodist Church of Great Britain in 1932. Similar unions took place in the
various British dominions and colonies, often before those in Britain itself. In
1900 the Free Church of Scotland and the United Presbyterian church united
in the United Free Church of Scotland, and this in turn united with the
Church of Scotland in 1929, though in each case a small minority remained
outside.

The first union across confessional lines was the United Church of Canada,
formed from Methodists, Congregationalists and Presbyterians in 1925,
though a Presbyterian minority remained outside. The same church tradi-
tions were involved in the formation of the United Church of Zambia (1965)
and the Uniting Church in Australia (1979). Presbyterians and Baptists formed
the United Church of Siam (later Thailand) in 1934, and were subsequently
joined by Disciples of Christ. Congregationalists and Presbyterians formed
the United Church of Jamaica in 1965, also later joined by Disciples. After

34 H. Fey (ed.), The ecumenical advance: a history of the Ecumenical movement, volume 2,
1948-1968 (London: SPCK, 1970), pp. 67-91.

35 The WCC Faith and Order Commission publishes regular reports on church union
negotiations in different countries, and from the 1970s has organised regular confer-
ences of united and uniting churches.

36 Rouse and Neill, History, p. 465; M. Boegner, The long road to unity (London: Collins,
1970), pp. 92-107.
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unsuccessful conversations in the 1930s and 1940s, the Presbyterian Church of
England united with the majority of the Congregational Union of England
and Wales in the United Reformed church in 1972; the majority of Churches
of Christ in Great Britain and Ireland joined in 1981 and the majority of the
Congregational Union of Scotland joined in 2000.

In the USA the Congregational churches united with the Evangelical and
Reformed churches to form the United Church of Christ in 1957.*” This also
brought together church traditions among immigrants from different
European countries — in this case, British and German or Dutch. The other
main church divisions in the USA derived from the civil war, and were
usually internal. The United Methodist church was formed in 1968 by a
union between the Methodist church and the Evangelical United Brethren,
and the northern and southern Presbyterians united in 1983. Involvement of
the main black churches in union discussions came with the Consultation on
Christian Union, initiated in 1962, but with a pre-history going back to the
Greenwich Plan of 1949. The member churches established a covenanted
fellowship with the title Churches of Christ Uniting in January 2002.

The Church of South India, involving the South India United church (itself
a union of Congregational, Presbyterian and Reformed churches), the four
southern dioceses of the Church of India, Burma and Ceylon, and the British
Methodist church was the first union scheme to tackle episcopacy. It was
agreed that all ministerial ordinations after union would be episcopal, but
existing ministers did not have to be episcopally reordained. High-church
Anglicans in the Church of England were not pleased, but their opposition
failed to stop the inauguration of the church in 1947. The non-episcopal
churches sending missionaries to India agreed that new ordinands should
be ordained in the Church of South India, rather than their sending church.
Nevertheless the 1948 Lambeth Conference declined to remain in full com-
munion with the Church of South India, and this did not change until 1988.

The discussions which had begun in north India (and Pakistan and Ceylon)
therefore aimed to secure a united ministry from the beginning. This was
achieved in 1970, with services of inauguration which brought the ministries
of the constituent churches together. Unfortunately, although great care was
taken in India not to define these services as constituting episcopal ordina-
tion, the Judicial Committee of the Privy Council ruled that, for the purposes
of English law, this was how they should be regarded. The Church of North

37 L.H. Gunneman, The shaping of the United Church of Christ (New York: United Church
Press, 1977).
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India was also different from its southern neighbour in including Baptists and
Churches of Christ, which required a resolution of the relationship between
infant and believers’ baptism. It was agreed that anyone who had been
baptised as an infant should not subsequently be rebaptised as an adult.

Archbishop Geoffrey Fisher suggested in a Cambridge university sermon in
1946 that non-episcopal churches might consider ‘taking episcopacy into their
system’, as a way of avoiding the problems of south India. Conversations
along these lines took place between the Church of England and the Church
of Scotland, but broke down in 1957. Simultaneous conversations between the
Church of England and the Methodist church produced a scheme to bring
the two churches together in 1967. Although approved by the Methodist
Conference, it failed to gain a sufficient majority in the Convocations of the
Church of England. A slightly modified proposal failed again in the new
General Synod of the Church of England in 1972. The proposals for a covenant
between the main English churches in 1981 also failed to gain a sufficient
majority in the Church of England. An Anglican-Methodist covenant was
eventually inaugurated in 2003.

The growing number of church union schemes inevitably resulted in a
concentration on institutional issues rather than mission, however much the
latter might be affirmed as a goal.*® It also meant that church leaders became
much more involved. Although this was valuable, it also meant that the role
of enthusiasts, many of them lay, was diminished. It was easier to say that
ecumenism was simply a way of increasing church bureaucracy rather than
renewal. The failure of church union schemes sometimes resulted in even
more local experiments in co-operation, such as Co-operating Parishes in
New Zealand and Local Ecumenical Partnerships in England and Wales from
the 1960s.

Theological dialogue

The Second Vatican Council’s Decree on Ecumenism of 1964 marked a new
commitment to ecumenism by the Roman Catholic church. It also led to
some changes of emphasis. The Roman Catholic church did not join the
WCC, but established a joint working group with the council. This avoided
some delicate questions — for example, the number of delegates the church
might have had, since it would have dominated the council numerically, and

38 See N. Ehrenstrom and W. G. Muelder (eds.), Institutionalism and church unity (London:
SCM, 1963).
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also whether they should be nominated by local hierarchies or the Vatican.
(The church did, however, join many national or regional councils of
churches.) The main emphasis was placed on theological dialogue, particul-
arly at the international level. This gave a new significance to the various
Christian world communions, which became the dialogue partners rather
than national churches. Dialogues were established first with the Orthodox
churches and with the Anglican communion in the late 1960s; and since then
they have extended to all the major World Communions.*

Similar dialogues took place between other World Communions at inter-
national and regional levels. These produced some important agreements,
notably the Leuenberg agreement of 1973, which established pulpit and table
fellowship between the majority of Reformed and Lutherans in Europe, and
was later extended to include the Methodists. The Meissen agreement
between the Church of England and the Evangelical churches in Germany
(1992), the Porvoo agreement between the Anglican churches in the British
Isles and the Scandinavian Lutheran churches (1996), and the Reuilly agree-
ment between the Church of England and the Reformed and Lutheran
churches in France (2000) each in their different ways represented important
ecumenical milestones. There was less success in the discussions between
the Anglican communion and the Roman Catholic church. Despite the
important Agreed Statement of 1980, the Vatican insisted on further agree-
ments before any action could be taken. The Roman Catholic church and
the Lutheran World Federation signed an agreement on justification on
31 October 1999.

Yet although official progress seems slow, local inter-church relations have
often changed beyond recognition from the situation before 1939. In France
the informal Groupe des Dombes brought together Roman Catholic and
Protestant theologians, and published several important statements, some
of which are cited in official texts. In Holland the effect of the vernacular mass
after Vatican II almost made people wonder what the difference between the
Roman Catholic and Protestant churches was, and Cardinal Jan Willebrands was
moved from the Secretariat for Promoting Christian Unity to the archdiocese
of Utrecht to sort things out. Protestant—Catholic relations remain difficult in
Ireland, though they are often better officially than at the popular level.
Generally the picture is one of transformation.

39 The results are to be found in H. Meyer and L. Vischer (eds.), Growth in agreement
(Geneva: World Council of Churches, 1984), and H. Meyer and W. G. Rusch (eds.),
Growth in agreement II (Geneva: WCC Publications, 2000).
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Probably the main exception lies in Roman Catholic—Orthodox relations.
Since the end of communism and the revival of conservative Orthodoxy, the
issue of the so-called Uniate churches in eastern Europe (Orthodox churches
in communion with Rome) has revived in significance. This is partly because
the agenda of the Papal Secretariat of State has prevailed over that of the
Pontifical Council for Promoting Christian Unity. But the opportunity to
reverse state-imposed absorption of Uniate churches into Orthodox churches
and questions over the rightful ownership of church property caused sig-
nificant problems, which are not easily resolved. Moreover, state encourage-
ment of Orthodox involvement in the ecumenical movement in the former
communist Europe made it easier for conservative voices to represent
ecumenism as a legacy of communism.

Ecumenism, church and state, and secularisation

The ecumenical movement also highlights the shift in the balance of power in
the churches away from Europe towards North America on the one hand,
and Africa, Latin America, and to a lesser extent Asia, on the other. The
encyclical letter from the Ecumenical patriarchate of January 1920 referred to
the establishment of the League of Nations as a reason for thinking that
greater co-operation between the churches was opportune.*® The inter-
national ecclesiastical co-operation which developed was similar to that
embodied in the League of Nations with the important difference that
the churches of the United States were involved. (It is interesting that the
Greek koinonia was translated as ‘League’, rather than ‘Fellowship’ or
‘Communion’, particularly in view of the development of an ecclesiology
of koinonia in recent decades.) Whereas the United Nations moved to New
York after 1945, the World Council of Churches remained in Geneva, the
headquarters of the old league and of many international non-governmental
organisations. Although the possibility of constituting the council from the
World Christian Families was rejected, the formation of the WCC did
encourage them. The Lutheran World Federation was formed in 1947 from
the previous looser international association, and the temporary eclipse of
Germany allowed North American influence to come to the fore. The United
States already dominated both the World Methodist Council and the Baptist
World Alliance.

40 G.K A. Bell, Documents on Christian unity 1920-24 (London: Oxford University Press,
1924), pp. 441t.
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There are different reasons for the enhanced significance of Africa, Latin
America and Asia. Whereas in Asia the end of empire involved a resurgence
of south Asian religious traditions such as Hinduism, Buddhism and Islam,
in Africa (with the significant exception of Islam) Christianity remained
dominant. The development of African Instituted churches in some ways
corresponded to the position of Hinduism and Buddhism in India. Moreover,
in both Africa and Latin America, the development of Pentecostal churches
affected the traditional balance of Christian power.

Generally the churches were better prepared for the end of empire than
colonial governments; but they faced similar problems over the indigenisa-
tion of leadership, and church life more generally. Mission churches became
independent, and even where white missionaries remained they did not
always continue to occupy positions of leadership. The multiplication of
newly independent churches also meant that the number of churches in
the WCC doubled between 1948 and 1998. This created problems for the
Orthodox, since the number of their churches did not increase significantly;
and they felt increasingly overwhelmed in the World Council, particularly
since they were hostile to evangelistic efforts by some Western evangelists in
eastern Europe. Thus even before the collapse of communism led to changes
in Orthodox leadership, a gap was opening up.

Ecumenism represented a further step in the differentiation of church from
state, because of its emphasis on what churches have in common across
national boundaries. The slogan of the 1937 Oxford conference, ‘Let the
Church be the Church’, lies at the heart of the issue. Earlier differentiations
between church and state usually identified ‘church’ with the hierarchy or
clergy, rather than the total laos or membership. Indeed, the identity of
membership between church and state in western Europe had made differ-
entiation difficult, as is seen in the uneasy way in which Jewish and Muslim
minorities were described. Religious pluralism in continental Europe after the
Peace of Westphalia (1648) and in Britain after the 1689 revolution made the
total identification of church and state increasingly difficult. After the French
revolution, the exercise of the papal office in the Roman Catholic church
developed in a new way, emphasising the church’s international character and
its separation from the state. The Evangelical Revival among Protestants
produced a new emphasis on what they held in common, which was reflected
in co-operation in overseas missions, but not in any centralised authority.

One consequence of the Life and Work movement was that the private
dreams of a few enthusiasts about international affairs and peace-making
became a primary concern of the churches. The German Church Struggle
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marked this shift. Although the official German churches generally stayed out
of the ecumenical movement, members of the Confessing Church were
involved. Moreover, during the war their links with church leaders involved
in the World Council in Process of Formation were vital. This made possible the
Stuttgart Declaration of 1945, when a representative group of German church
leaders, in a meeting with leaders of the World Council, declared that the
German churches had shared in the responsibility for the Hitler years. This
facilitated the integration of the German churches into international bodies after
1945, by contrast with the longer isolation of the German churches after 1919.

Another consequence was the increased readiness to comment on internal
affairs of various countries. Bishop Headlam, the first chairman of the Church
of England Council for Foreign Relations from 1933, believed that it was
inappropriate to interfere in the affairs of other countries, which explains his
suspicion of the Life and Work movement. There had been protests before,
as over the Bulgarian and Armenian massacres in the nineteenth century, but
they were essentially political rather than ecclesiastical. After 1945 such
protest came to be regarded almost as an ecclesiastical obligation. The first
example was South Africa. Later concerns were imperialism, disarmament
and international economic development. Although the Amsterdam assem-
bly of the WCC had envisaged that the council’s statements on church and
society would be infrequent, this has proved to be difficult in practice.*

The international character of ecumenism challenges one view of its
relationship to secularisation. Bryan Wilson argued quite strongly in the
early 1960s that ecumenism was a response to decline among the mainline
churches, which he attributed to secularisation.** For him the liveliness
embodied in Pentecostalism had no need for or interest in ecumenism.
Wilson was one of the earliest writers to draw attention to the phenomenon
of Pentecostal growth; and developments since the 1960s in many ways seem
to reinforce his arguments. However, France, which is the earliest example of
secularisation, offers no support for Wilson’s argument. Is that because
ecumenism is primarily a Protestant phenomenon? Possibly: but church
attendance is also low in Scandinavia, yet there has been no significant
ecumenical response there. The thesis almost seems plausible only in
multi-denominational Britain. If so, is ecumenism better understood as a
response to multi-denominationalism rather than secularisation?

41 D. Hudson, The Ecumenical movement in world affairs (London: Weidenfeld & Nicolson,
1969).
42 B.R. Wilson, Religion in secular society (London: Watts, 1966), pp. 125—4I.
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Again, how is decline measured? There have been significant variations in
the level and type of religious practice in Europe from one generation to
another since the Roman empire. Arguments about rise and decline gener-
ally assume a ‘revivalist’ model of practice, such as in the Reformation,
or the Evangelical Revival, when there is a general rise in attendance or
membership — rather than a life-cycle model, when religious practice is more
common among certain age-groups than others. This raises once more the
question of whether the church is a separate community within or beyond
national society, and also the issue of establishment. Both France and
Scandinavia have dominating national churches, albeit Roman Catholic in
one case and Lutheran in the other. In Britain the non-established churches
have declined more rapidly than the established, so that Britain is becoming
more like France and Scandinavia.

However, a different kind of non-established Christianity has developed in
Britain, as in the United States, which is generally unsympathetic to ecumen-
ism. This is the Charismatic or Pentecostal movement, which is almost
the twentieth-century form of the Evangelical Revival. Its significance
in Africa and Latin America has already been noted; it is equally signifi-
cant in the United States. Since 1960 it has grown in mainland Europe,
because of the reinforcement of Baptists, Adventists, and other evangelicals
and Pentecostals by North American missionaries in post-war Europe.
Nowhere is this clearer than in eastern Europe, where groups that had
emigrated to North America felt an urge, if not to return, at least to support
missionary activity in their homelands. Even without a conservative reaction
against ecumenism, it is easy to understand the Orthodox churches’ concern;
and fundamental issues about freedom of religion have been raised.

This is a paradoxically unecumenical note upon which to end. However,
it exposes quite sharply an issue that has been with the church since
Constantine. His reign brought a uniformity and coherence into the life of
the Christian church that it had lacked, so long as there was periodic
persecution and only limited interchange between different territories. The
nineteenth century forced the Roman Catholic church to rethink its relation
to the state, and the twentieth century forced the same reflection upon
Protestants. Ecumenism was and is a strategy that enables the church to
hold together as an institution with an existence distinct from that of political
society. Inevitably, after so many centuries when the norm has been different,
ecumenism has been a tender plant. Nevertheless, the history of the churches
since 1945 indicates that ecumenism offers an alternative to continuing con-
flict in the church.
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KEVIN WARD

Introduction

In 1910 Rennie Mclnnes, an Anglican missionary in Cairo, enthusiastically
pointed out that King Edward VII ruled over more Muslims than Persia and
the Ottoman empire combined. “‘Who would doubt the issue of this glorious
conflict?” he concluded, confident that Islam would wither away under the
combined onslaught of Christian mission and colonial rule.’

As a result of the 1914-18 war the Ottoman empire collapsed and many of
its territories came under control of Western powers. The independence of
Persia was further eroded. But the war also brought a loss of confidence in
the ability of Christianity, even with the support of colonialism, to under-
mine Islam. In 1909 Mclnnes’ colleague in Cairo, William Temple Gairdner,
had produced a little book, The reproach of Islam, designed to convince
Christian students in British and American universities of the need for
evangelism to the Muslim world. Yet Gairdner was already developing a
more sober realism, a less assertive style, a humbler approach, qualities
which he was to develop further in the decade between the end of the war
and his death in 1928 and which were to make him one of the great Christian
Islamists of the twentieth century.” McInnes himself became Anglican bishop
in Jerusalem in 1914. He became an outspoken critic of the Balfour
Declaration and of the abrasive politics (as he saw it) of Dr Weizmann and
the Zionist settlers in Palestine. Bishop McInnes supported a moderate Arab
delegation of Muslim and Christian Palestinians who were sent to Britain to
voice their concerns about Jewish settlement, incurring the wrath of Winston

1 Quoted in Samy Shehata, ‘An evaluation of the mission of the Episcopal church in Egypt
1918-1925°, MA dissertation, Birmingham university, 2001, p. I2.

2 Michael T. Shelley, “The life and thought of W.H.T. Gairdner 1873-1928: a crit-
ical evaluation of a scholar-missionary’, PhD dissertation, Birmingham university,
1988, p. 44.
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Churchill.? In 1925 the choir of St George’s school (which Edward Said,*
author of Orientalism, the pioneer work on post-colonialism, would briefly
attend a decade later) threatened to boycott the cathedral service if Lord
Balfour, who was visiting Jerusalem, read a lesson. The identity of interest of
empire and mission could no longer be taken for granted.

After 1918 a greater area of the globe came under colonial rule than
ever before or since. In many ways the inter-war years saw the apogee of
colonial-missionary co-operation. But increasingly Christianity’s reliance on
Western political power appeared to be deeply questionable. Britain and
France were the chief colonial beneficiaries. Britain obtained the League of
Nations mandate for Palestine — the presence of the Anglican bishopric in
Jerusalem was not totally irrelevant to this award. France received a mandate
for Syria and Lebanon: France had long claims to be the defenders of Levant
Catholics and Uniate (Orthodox in communion with Rome) communities
like the Maronites. In the inter-war period Britain continued its longstanding
policy of a disinterested, general, tolerance of Christian mission, regardless of
denomination. Britain had two Protestant established churches in England
and Scotland: Anglican and Presbyterian. In Ireland, before the creation of the
Free State in 1922, Britain still ruled an overwhelmingly Catholic population.
The complexities of British church-state relations meant that, even in places
of British settlement overseas, the Church of England was rarely a legal
establishment, though it was often criticised for being too closely allied to
the state. Barbados was one of the few places overseas where the Anglican
church was established — it remained so until 1968. India was an anomaly. The
church there was established in so far as the British Indian civil service and
army were concerned. But the authorities were quite clear that this did not
apply to India as a whole. Even this attenuated establishment was formally
ended in 1930. In its non-settler dominions, Britain consistently refused to
grant any special privileges to Anglicanism. She welcomed Roman Catholic
missions, and non-British missions, whether Protestant or Catholic, thus
giving mission in the British empire a rare diversity. Britain was keenly
aware of the sensitivities of Christian mission in Islamic areas. In places like
the northern Sudan and northern Nigeria Christian mission work of any kind
was strictly circumscribed.

3 Rariq Farah, In troubled waters: a history of the Anglican church in Jerusalem 1841-1998
(Dorset: Christians Aware, 2002), pp. 86-92.
4 Edward Said, Out of place: a memoir (New York: Alfred Knopf, 1999).
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France’s attitude to missionaries was characterised both by a greater
hostility and a greater intimacy. An overwhelmingly Catholic country,
France still deployed in 1914 by far the greatest number of Catholic mission-
aries throughout the world. But France was a secular state, marked by
antagonistic relations with the church. However, the militant secularism of
the early years of the twentieth century was not revived in the inter-war
period, not least because the strong patriotic support of the church during the
war had given it credibility even to parties of the left.” Even anti-clerical
regimes in France were acutely conscious of the utility of French overseas
missions for the furtherance of French colonial ambitions. “Anti-clericalism is
not for export.” For their part, French missions often identified themselves
strongly with a French cultural chauvinism.’

Germany had a long tradition of mission going back long before
Bismarck’s creation of the German empire. Missions had been a useful tool
in Germany’s search for a colonial empire, and they paid the penalty of defeat
in 1918. German missionaries in Ruanda-Urundi and in Kenya were not
allowed to return. Other missions, in Tanganyika, Togo, Cameroon and
South West Africa (Namibia), now found themselves under the colonial
control of Germany’s former enemies. The other Protestant colonial power
in 1918 was the Netherlands. The East Indies (Indonesia) were important as
the last remnant of the Dutch seaborne empire. The late nineteenth century
had seen the rise of the Anti-Revolutionary Party of Abraham Kuyper, a
conservative confessional Protestant movement in the Reformed tradition.
Kuyper stressed the responsibility of the state to promote Christianity in the
colonies, even in the face of an overwhelming Islam. As Kuyper’s famous
manifesto Our programme put it: ‘the tendency of our policies to selfishly
exploit the colonies for the benefit of the state or private persons should give
way to policies of moral obligation.” The Christian governor of the Dutch
East Indies from 1909 to 1916, A. W.F. Idenburg, had attempted to combine
this moral vision with a policy of support for Christianity. But he found
opposition from planters and the press in the colony and the secular forces of
the left at home. After 1918 there was a succession of religious coalition
governments in the Hague, in which Catholics were a greater (and much
more cohesive) force than the Protestant parties. For the first time the
Netherlands had a Catholic premier in Ruys de Beerenbrouck. In the East

5 Patrick J. N. Tuck, French Catholic missionaries and the politics of imperialism in Vietnam,
1857-1914 (Liverpool: Liverpool University Press, 1987), p. 30I.
6 Frederick Quinn, The French overseas empire (Westport, CN: Praeger, 2000).
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Indies this meant that both Catholic and Protestant missions were given
parity of treatment and anti-clerical forces declined within the Dutch expatri-
ate community. But, in a situation where the colonial government had
increasingly to take into account the rise of Islamic nationalism, there could
now be no question of the government expressing a purely Protestant vision.”

Portugal continued to hold on tenaciously to its waning colonial posses-
sions, notably in Africa (Mozambique, Angola and Guinea Bissau) and East
Timor. For much of the twentieth century Portugal was controlled by the
fascist regime of Salazar, who emphasised the alliance between church and
state in the colonies. The Catholic church was a privileged and somewhat
reactionary establishment. Protestant missions were recognised only reluc-
tantly and in a niggardly fashion. The Belgian government, both in the Congo
and in the new League Mandate of Ruanda-Urundi, strongly favoured
Belgian missionaries. Even non-Belgian Catholics were discriminated against.
Fascist Italy belatedly began a new imperial venture by invading Abyssinia
(Ethiopia) in 1936. The war led to the execution of the abuna (patriarch) of
the Ethiopian Orthodox church and the expulsion of non-Italian Catholic
missionaries, as well as Protestants. This proved a short and harrowing
interlude — in 1941 Italy was expelled from Ethiopia by the Allies.

Ireland occupied a special place in Catholic missionary work. Independent
from Britain in 1922, the Irish Free State was a European Catholic state with
no colonial responsibilities or ambitions. It played with renewed vigour the
vital role that it had assumed in the nineteenth century — providing Catholic
missionary personnel for English-speaking colonies. The Irish were well
represented in French and British Catholic mission societies, and in a growing
number of indigenous Irish missionary societies. The importance of the Irish
nationalist struggle against Britain did not necessarily translate into sympathy
for anti-colonialism in Africa or Asia. But in the post-colonial era it did give
the Irish missionary movement a special importance. Significantly, support
for mission societies in Ireland remained stronger than in other European
countries.® The Scandinavian countries, with their strong Lutheran mission-
ary traditions, played a similarly important role in the Protestant world. They
had inherited a number of German missions after the First World War — for
example the Bukoba district of north-eastern Tanganyika. Interestingly, both

7 Pieter Holtrop, in Pieter N. Holtrop and Hugh McLeod, Missions and missionaries
(Woodbridge, Suffolk: Boydell Press, 2000), pp. 142-56.

8 Edmund H. Hogan, The Irish missionary movement: a historical survey 1830-1980 (Dublin:
Gill & Macmillan, 1990).
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Ireland and the Scandinavian countries have been active in development
issues in the post-colonial world.

The most important non-colonial great power in 1914 was the United
States of America. Since the 1898 war against Spain, America too had the
trappings of imperial power, formally in the Philippines and informally in
parts of Latin America. But in its own self-understanding the USA remained
resolutely ‘anti-colonial’, at least rhetorically. The USA saw itself as model-
ling an alternative way of relating to the world from that of old Europe. The
American attachment to China, mediated extensively by Protestant missions,
was particularly deep. The Chinese authorities resented America as much as
the Europeans for the unequal treaties that had been imposed upon China in
the nineteenth century. But the reform movements that provoked the 1911
revolution drew inspiration from American political institutions and the
American Protestant Christian colleges in China provided models for a
modern Chinese patriotism. Both Sun Yat Sen and Chiang Kai-shek were
trained in Protestant schools and colleges. Despite American shock at the
communist victory in China in 1949, America’s anti-colonial instincts
remained strong in the middle east and Africa, only to be destroyed by the
Vietnam war.

The missionary movement in the early
twentieth century

In the twentieth century, the Catholic church regained, to a large extent, the
missionary momentum it had lost to the Protestants in the previous century.
Catholic missionaries in 1914 were just as liable as Protestants to support their
own European national interests. But the Catholic church could never
simply be identified with a particular nation. Rome acted as a counter-
poise to Catholic states too eager to utilise Catholic missions for their own
purposes. Benedict XV was elected pope just as war was breaking out in 1914
and was greatly exercised by the perils of unrestrained nationalism. In 1919
Benedict produced one of the great mission encyclicals, Maximum illud.
Speaking to the text of Psalm 45:10, ‘Forget your nation and your ancestral
home’, Benedict warned against the missionary appearing ‘to further the
interests of his own country’. This led to the false impression that ‘the
Christian religion is the exclusive property of some foreign nation’, and
that acceptance of Christianity entails ‘submission to a foreign country’
and ‘the loss of one’s own national dignity’. The encyclical went on to
encourage the development of a local clergy and hierarchy and appropriate
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theological training.” Benedict's appointment of the Dutch Cardinal Van
Rossum as head of Propaganda Fidei was critical for the implementation of a
policy that fostered the growth of local church hierarchies and put limits to
missionary nationalism. Although the papacy itself did not always live up to
this ideal of independence and critical distance, especially during the fascist
era, it did, cumulatively, increase the church’s scope for independence from
colonial regimes. Nevertheless, Rome itself could demonstrate equal forms
of colonial arrogance and repression in its relation to mission churches.

Protestant missions tended, even more than Catholics, to be composed of
members of a single nation. Even as an international movement, the
Protestant missionary enterprise was dominated by the English-speaking
world. One legacy of the Edinburgh Missionary Conference of 1910 was the
creation, in 1921, of the International Missionary Council. J.H. Oldham
(1874-1969), a Scot and member of the United Free Church of Scotland,
became secretary. He dominated international Protestant missionary life
for thirty years.” Oldham’s first area of concern, in the aftermath of the
war, was to assist German missions, where possible, in re-establishing their
shattered work. But his most important work was to facilitate a dialogue
between Protestant missions and colonial governments. Oldham was the
efficient, paternalist, mission statesman par excellence, mildly progressive
within the colonial context, but, by the 1940s, eager to look beyond coloni-
alism. The other great figure in Protestant mission was the American John
Mott (1865-1955). Older than Oldham, he had been a pioneer of the Student
Volunteer Movement and of international missionary co-operation in the
two decades before the war. In the inter-war years his particular concern was
for a Protestant Christianity sensitive to the awakening of nationalism in Asia.
Mott represented an important strand of liberal Protestant thinking in this
period, encapsulated in William Hocking’s Rethinking mission of 1933, the
report of the (American) Laymen’s Foreign Missions Inquiry. The report
was widely criticised for its emphasis on mission as a process of social and
political enablement rather than direct evangelism, especially at the third
mission conference in Tambaram, near Madras, in 1938, when the terrors of
an ‘ungodly” nationalism in Germany and Japan were seen as a major threat
both to world peace and Christian mission.

9 Quoted in Adrian Hastings, “The clash of nationalism and universalism within twentieth-
century missionary Christianity’, unpublished paper, 200r.
10 Keith Clements, Faith on the frontier: a life of J. H. Oldham (Edinburgh: T & T Clark,
1999).
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One area of particular insensitivity in inter-war Protestant missionary
ecumenism was the way in which it collaborated with colonial authorities
in discouraging black American missionary endeavour. Max Yergan was
excluded from work for the YMCA in east Africa. He settled in the Union
of South Africa, where he was an important role model for an aspiring black
Christian educated class.”

The Protestant ecumenism with which Oldham and Mott were associated
was challenged by a different sort of Protestantism: that of the faith missions,
such as the China Inland mission, the Africa Inland mission, the Sudan
Interior mission. Much more likely to be international than the traditional
Protestant mission movement, they were also less concerned with the
institutional development of the church, and on theological grounds feared
the ecumenical movement. Pentecostals also rapidly became involved in
missionary work, in seemingly spontaneous ways that contrasted with the
formalised mission structures of the older Protestantism.

By the early twentieth century, the majority of missionaries were women:
wives, single women, or, in the case of the Catholics, members of a wide
variety of religious orders. In the period after the First World War women
demanded, and in many case obtained, full recognition as missionaries and
representation on their local and central boards. Their role in education,
medicine and evangelism, as well as in fostering Christian family life, was
crucial to the whole mission enterprise.

Africa and education

The inter-war period was one of high colonialism in Africa. Colonial officials
generally saw themselves as a permanent fixture. But the League of Nations
concept of ‘trusteeship’ brought a typically missionary concern for the
welfare of subject peoples to the fore in international affairs. Oldham’s
Christianity and the race problem of 1924 was a ‘realist’ tract, excessively
cautious in its concern that Christianity work within the inequalities essential
to colonialism, while mitigating their worst features. Education was for
Oldham crucial in training native peoples, in the distant future, to rule
themselves. He arranged for the Phelps-Stokes commissions to enquire into
mission education in Africa, and facilitated the Le Zoute Conference on
educational and social issues and on co-operation with colonial governments.

11 Rodney Orr, ‘African American missionaries to east Africa, 1900-1926: a study in the
ethnic reconnection of the gospel’, PhD dissertation, university of Edinburgh, 1999.
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“The whole work of the Conference was done under a sense that a human
drama of absorbing interest and deep significance was being enacted with the
African continent as its stage.”™

Governments often despised the mission ‘school in the bush’ for its narrow
religious aims and crude pedagogy. But they had nothing like the network of
schools provided by Christian missions. Oldham’s achievement was to con-
vince government, and particularly the British government, that it should
utilise the Christian schools in the establishment of colonial educational
systems. The advantage for the missions was that this protected the
Christian ethos of the school, while providing the funds (grants in aid)
without which the missions could not develop educationally. By the end of
the colonial period Christian missions were utterly reliant on state aid to
maintain their schools. In British Africa, funding was open to all denomina-
tions. Catholics were presented with the dilemma of whether to build up
their own system independently of the colonial state, or to accept state
inspection and government-imposed curricula in order to qualify for grants.
In the late 1920s the apostolic delegate to British Africa, Mgr Arthur Hurley
(later to become head of the Catholic church in England and Wales), came
down decisively on the side of co-operation: ‘Collaborate with all your power
and where it is impossible for you to carry on both the immediate task of
evangelisation and your educational work, neglect your churches in order to
perfect your schools’.”? Already, in Nigeria, the Irish Bishop Shanahan had
pursued a vigorous policy of co-operation, a highly successful enterprise
which had gone a long way to making the Catholics the dominant voice in
Igboland.™

The Protestant high schools such as Trinity college, Achemota (Gold
Coast), King’s college Budo (Uganda), the Alliance high school (Kenya),
trained the political leaders who were to lead British African colonies into
independence. Despite the wholehearted collaboration of Catholics at the
primary level, Catholic secondary education tended to be much more direc-
ted towards establishing seminaries for the training of Catholic priests. In
British Africa, this often meant that Catholics, despite their numerical super-
iority, were under-represented in political leadership. The exceptions were
the Catholics Kwame Nkrumah of Ghana and Julius Nyerere of Tanzania.

12 Clements, Faith on the frontier, p. 36.
13 Roland Oliver, The missionary factor in east Africa (London: Longmans, 1952).
14 Adrian Hastings, The church in Africa 1450-1950 (Oxford: Clarendon Press, 1994),

Pp. 450-1.
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The French were less willing to devolve education entirely to missions.
Their écoles primaires superieures and ecoles normales were often the breeding
ground for national leaders such as Félix Houphouet-Boigny of Cote d’Ivoire.
Léopold Senghor, by contrast, trained for the priesthood in Dakar, but was
expelled for his protests against the racism endemic in the seminary and in
society at large. He fought for the French during the war and was a POW in
Germany, before eventually becoming the first president of Senegal — a
Catholic leader in a predominantly Muslim country. In Burkino Fasso the
importance of Catholic education also created a Christian Catholic elite in a
predominantly Muslim country. By contrast, in the Portuguese African
colonies the powerful alliance between Catholic church and state led its
nationalist leaders to emerge from Protestant schools; while one of the
chief failures of the Belgians in the Congo was their lack of support for any
credible secondary school system.

Colonial labour policies in Africa

Colonial regimes in Africa were desperate to make their colonies pay.
Whether their economies were based on plantation cash cropping, white
settler farming, or local peasantry, governments looked to the churches to
encourage Africans to join the labour market and to instil the disciplines of
time-keeping and a work ethic. In Kenya colony after 1918, war and influenza
had severely reduced the African population at a time when white settlers
were taking over land and were desperately looking for labour. Settlers
persuaded the British authorities in Nairobi to introduce regulations to
force young African men to abandon subsistence farming in their own fields
to become workers on European farms. The Kikuyu, whose land had been
alienated to provide farms for settlers in the early years of the century, were
now expected to provide labour for those farms. Methods of compulsion
included the requirement to pay poll tax only in cash rather than in kind, and
leaning on government-appointed chiefs to recruit a regular supply of labour.
Missionaries, with their history of anti-slavery, were naturally critical of
government policies that seemed to amount to coercion and forced labour.
But Kenya missions had also acquired land and their missionaries were
potential settlers. They had cultivated social links with the settlers, shared
their hopes and fears to a large extent and were sympathetic to their
economic necessities. When the Colonial Office became alarmed at reports
of forced labour practices in east Africa, the missionaries turned to Oldham to
defend the honour of the white community. Oldham negotiated with the
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Colonial Office what it was hoped would be a well-regulated and ‘humane’
system, but nevertheless one that still had strong elements of compulsion.
This in turn created a protest from the Anglican bishop of Zanzibar, Frank
Weston, against ‘the serfs of Great Britain’. As the immediate post-war labour
shortage abated, less obviously coercive methods of recruiting labour began
to operate. But land and labour remained crucial areas of controversy
throughout the colonial period in Africa, especially where widespread
European settlement created a conflict of economic interest. A number of
missionaries conducted long painstaking campaigns: in Southern Rhodesia
the Anglican Shearly Cripps and the Methodist John White; in Kenya,
Archdeacon Walter Owen of Kavirondo, whose letters to the Manchester
Guardian about African conditions and rights so infuriated the Kenya settlers.

In French colonial Africa, labour policies tended to be ruthlessly policed by
the colonial government, even secularist governors adopting religious termi-
nology to justify compulsion: the apostolat du travail.” British colonies experi-
enced an influx of Africans into their territories as a result.

Missionary views on Africa’s development, indeed colonial views gener-
ally, were not consistent. Colonial economic policies and missionary school-
ing disrupted traditional life and values. But colonial and missionary rhetoric
simultaneously exalted traditional life and actively tried to preserve it. In
south-west Tanganyika the high-church Anglicans of the Universities’
Mission to Central Africa provided Christian alternatives to traditional initia-
tion rites (jando), stressing the positive appropriation of what was good in the
tradition rather than an entirely negative condemnation. The most consistent
and impressive example was in the Lutheran church among the Chagga of
north-east Tanganyika. Under the inspiration of the German missionary
Bruno Gutmann, church structures were developed in a thoroughgoing
way, to reinforce and parallel traditional tribal models. The aim was to create
an African Volkskirche. Such experiments drew from German philosophical
roots about the uniqueness of racial identity, but they were far from the crude
racism of National Socialism, and were deeply respectful of Chagga culture
and sensibilities. But, by and large, missionary attempts at ‘adaptation’ were
regarded with as much suspicion by African Christians as wholesale con-
demnation. An example of this was seen in Kenya, where the decision of the
Protestant missions to launch a radical attack on female circumcision in 1929
was taken by the Kikuyu as a general attack on Kikuyu culture and tribal

15 Frederick Cooper, Decolonization and African society (Cambridge: Cambridge University
Press, 1996), pp. 77ff.
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integrity, part of a process that had deprived the Kikuyu of land and auto-
nomy. But those who left the mission churches in protest also resented
missionary attempts to limit the use of English in primary schools: they
rightly discerned that a differentiated education was an inferior education
and designed to inhibit political advance. The most insidious example of this
occurred in the working of the apartheid doctrine in South Africa after 1948.
The Bantu Education Act of 1953 combined a cynical facade of respect for
African culture with a ruthless suppression of African rights and opportun-
ities, as well as dismantling a mission school system that had been developed
over the generations.

Training of indigenous clergy

The Protestant emphasis on training pastors drawn from a peasant back-
ground to serve the rural base of mission Christianity had many positive
aspects. But it did produce a dichotomy between a clergy of small educational
achievements and a tiny elite of highly educated laymen and -women. This
was to cause the Protestant churches some headache in the era of independ-
ence. It provided a plausible reason for delaying the Africanisation of church
leadership. In 1950 there were still no African Anglican diocesan bishops
anywhere in Africa, and the situation was little different for the leadership
of other Protestant churches. The move towards the creation of autonomous
church structures was then hurriedly accomplished in little more than a
decade, creating an indigenous church leadership which, initially at least,
lacked the training or the confidence to handle the social and political crises of
the early years of independence. On the other hand, the concentration of
Catholic resources on major seminaries was, by the 1930s, producing a high
calibre of local priests. It facilitated the development of an African hierarchy:
Joseph Kiwanuka of Uganda became the first African diocesan bishop when in
1939 he was made bishop of Masaka. This was some twenty years before a
Ugandan Anglican had such responsibility. The weakness of the Catholic
system was that it failed during the colonial period to produce educated
leaders in secular callings. Moreover, the highly specialised seminarian train-
ing aimed at producing only a small number of priests. Consequently the
Catholic church continued to rely heavily on missionary parish priests long
after they had disappeared from Protestant church life.

In areas of strong settler influence (in Congo, the Portuguese territories,
Kenya, South Africa and the Rhodesias) the mainline missionary churches
were often too readily identified with white interests, inhibiting the
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development of the African church. Some Africans responded to white
dominance by forming independent churches. But the remarkable thing is
that, despite the colonial dominance of the church, African Christians did
manage to create and sustain an African space within the missionary-formed
churches. Great spiritual movements like the Balokole movement, which
swept through east African Protestantism from the 1940s, utilised a strongly
Westernised form of Holiness Evangelicalism (inspired by the Keswick move-
ment) to create a thoroughly African style of Christianity, emphasising
African ideals of community and solidarity, and engaging with distinctively
African concerns, for example in relation to the spirit world. In Congo, a
parallel movement called Jamaa (a Swahili word for ‘family’), pioneered by
the Flemish Franciscan missionary Placide Tempels, spread rapidly within the
Catholic church of Katanga and Kasai in the 1940s and 1950s. Tempels
developed what he called a ‘Bantu philosophy of Being’. He may have
over-interpreted his data, constricting it into Thomist categories. But he
was genuinely appreciative of African thought and life and tried to articulate
these in ways that he hoped were expressive of authentic African culture.
Tempels was an important forerunner for post-independence Zairean
Catholic theologians, stressing authenticité. He also influenced the great
Tutsi Rwandan cultural philosopher, Abbé Alex Kagame.

Asia and nationalism

India

Decolonisation only became an active policy issue in Africa after the Second
World War. In Asia it was of vital concern a generation earlier. African
nationalism generally, and Pan-Africanism as a movement, were invented
and sustained largely by African Christians. In Asia much of the dynamic of
anti-colonialism came from a revival of Islam or Hinduism or Chinese
religion. Nevertheless, Christians did play an important role in the Asian
renaissance at many points. Crucial for Asian Christian leaders in the mid-
twentieth century was to show that Christianity and nationalism could
co-exist. Many missionaries were sceptical or hostile to this project, at least
when it became too ‘political’ and radical. There were always exceptions,
missionaries who did break out of the ‘caste’ mentality in which the mis-
sionary community was so often confined, physically and psychologically.
C.F. Andrews (1871-1940), an Anglican priest, taught at St Stephen’s college in
Delhi in the years before the First World War. Increasingly frustrated by
racial prejudice, in 1912 he met Gandhi in South Africa and became a devoted
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disciple. For the rest of his life he was associated with the struggle for swaraj
(independence) in India, and also campaigned for the rights of Indians in Fiji
and South Africa. Later he formed a strong friendship with the Bengali poet
Rabindranath Tagore, staying at his ashram at Shantiniketan, and further
absorbing a Hindu religious sensibility to nationalist questions. The immer-
sion of Andrews in the nationalist struggle took him far from institutional
forms of Christianity. An American Methodist, E. Stanley Jones, by contrast,
remained more closely attached to the missionary movement in India, while
calling for a revisioning of the Christian missionary movement so that it
fulfilled Indian aspirations. His Christ of the Indian road (1925), and his espousal
of Christian ashrams (spiritual centres, common in the Hindu tradition),
remain important milestones for this process. The need to transcend the
Waestern heritage of Christianity animated the long negotiations for a unified
Protestant church in south India. At times the debates seemed dominated by
issues of Western ecclesiology. But Indian leaders such as Bishop Azariah
(1874-1945), the first and the only Anglican Indian bishop until just a few years
before independence, were also wholeheartedly committed to the creation of
an ecumenical Indian church. The Church of South India, uniting churches of
the Anglican, Methodist and Reformed traditions, came into being on
27 September 1947, a month after independence. It has played an important
role in asserting an Indian, post-colonial, character to Protestantism in India.

China

The transition to independence in India in 1947 was traumatic, accompanied
as it was with communal displacement and killings. Not least, the creation of
separate Muslim states in Pakistan and, eventually, in Bangladesh had grave
consequences for the status of Christians, as followers of a minority religion,
throughout the sub-continent. Nevertheless, Indian independence did not
entail the chronic disorder and upheaval that occurred further east. China
was in an almost constant state of turmoil. The anti-Christian campaigns of
the 1920s were followed by the Japanese invasion of the 1930s and the
communist triumph of 1949. All put severe stresses on Christianity in China
and called into question the missionary role. By the late 1950s the communist
regime was insisting that Christians cut off all ties with foreign mission
societies. The resulting union of Protestant churches was very different
from that accomplished under missionary management a decade earlier in
India. Yet the Three Self Patriotic movement did in many ways build on the
ecumenical impulses of the early years of the century. Its architect Y. T. Wu
(1893-1979) and Bishop K. H. Ting, his successor as chief apologist for the

83

Cambridge Histories Online © Cambridge University Press, 2008



KEVIN WARD

movement, saw the ‘post-denominational” situation as the only realistic way
for Chinese Protestants to demonstrate their full commitment as patriotic
Chinese to the creation of a new China. Significantly, the very term “Three
Self movement’ looked back to Henry Venn and Rufus Anderson, missionary
strategists of the nineteenth century, as well as incorporating John Nevius
and Roland Allen’s critique of the slowness in creating a Chinese Christianity.
In the Cold War politics of the 1950s and 1960s American missionaries in
particular found it difficult to reconcile themselves to a Christian acceptance
of communism. But there were other missionary voices calling for a more
sober and humble reappraisal of the Western missionary enterprise in China.
David Paton’s book Christian missions and the judgement of God (1953) was of
great significance, as was the unpopular stand of the Anglican bishop of
Hong Kong, R. O. Hall (1895-1975), in keeping open channels of communica-
tion with the Three Self movement, and in speaking positively about the
communist regime in China. Bishop Hall had earlier shown his flexibility
when in 1942 he had ordained a Chinese woman, Florence Li Tim Oi, as the
first woman priest in the Anglican communion, a response to the pastoral
emergency during the war and the Japanese occupation, but one of immense
importance for the church worldwide.

The Catholic church in China had even more difficulty than Protestants in
adjusting to communism. One important earlier missionary figure was, how-
ever, crucial for developing Chinese forms of Catholicism. Frederick Vincent
Lebbe (1877-1940), a Belgian Vincentian priest, identified himself totally with
his adopted country. He took a Chinese name (Lei Ming Yuan) and became a
Chinese citizen. He worked hard to overcome the suspicions between mis-
sionaries and Chinese Christians that still persisted as a result of the ancient
Rites controversy (the dispute about how far Chinese customs, and particularly
Chinese names for God, could be utilised in Christian practice and worship).
Lebbe was delighted when in 1926 the pope consecrated six Chinese bishops.
Imprisoned by the communists, he died soon after his release in 1940, as a result
of the hardships he had endured. His Belgian compatriot, Cardinal Suenens,
saw him as a crucial inspiration for the Second Vatican Council.

The Dutch East Indies

The Japanese occupation of east Asia and the Pacific during the Second World
War resulted in the large-scale deportation, imprisonment and execution of

16 Entry in Scott W. Sundquist, A dictionary of Asian Christianity (Grand Rapids: Eerdmans,
2001).
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missionaries. It greatly speeded up the process of decolonisation, and the
development of independent indigenous churches in the area. After the war,
the Dutch were never seriously able to reoccupy Indonesia. Under Dutch
colonialism, missions in the Reformed tradition had been favoured. The
greatest missionary of the inter-war period was Hendrik Kraemer
(1888-1965), a missiologist of worldwide importance who at Tambaram
introduced a Barthian perspective on mission.” But he was also the propon-
ent of indigenisation for Dutch Protestantism. Catholics were comparatively
weak in the Dutch colony. The first Indonesian bishop, Albertus
Soegijapranata (1896-1963), was only consecrated in 1941, on the eve of the
Japanese occupation. Soegijapranata was to play an important part during the
early years of independence in securing a firm niche for the Christian
churches in the largest Muslim country in the world.

French Indo-China

Nowhere was the transition from colonialism to independence more fraught
and dangerous for Christians than in French Indo-China. The relationship
between the French colonial government and the French Catholic mission-
aries was particularly intimate. Both were agreed on the importance of the
French cultural civilising mission. Even during periods of anti-clericalism at
home, there tended to be a truce in Vietnam. The alliance was, however,
problematic for the development of a Vietnamese Catholicism. Catholics in
Vietnam went back long before formal French colonialism. After the First
World War Catholic intellectuals, including priests, participated in the devel-
opment of a Vietnamese nationalism.™ They resented the strongly pro-
French attitude of the hierarchy. Ironically, French governments had been
converted to a much more sympathetic attitude to the church, just at a time
when Vietnamese Catholics were concerned to distance themselves from
French values. Pope Benedict’s encyclical of 1919 was welcomed in Vietnam
as giving tacit support for a Catholic Vietnamese patriotism. The consecra-
tion of the first Vietnamese bishop, Nguyen Ba Tong (1868-1949), by
Benedict’s successor, Pius XI, in Rome in 1933 was an important landmark.
During the war French Indo-China was controlled by Vichy France and
collaborated with the Japanese. The Japanese finally threw out the French

17 Hendrik Kraemer, The Christian message in the non-Christian world.
18 Huy Lai Nguyen, ‘Vietnam’, in Adrian Hastings (ed.), The church and the nations
(London: Sheed & Ward, 1959), pp. 171-92.
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in 1945, but by this time their position was precarious. A national rising, led by
Ho Chi Minh and the communists, occurred before the French were able to
reassert control, the prelude to a bitter war and the partition of Vietnam into
a communist north and a French-backed but nominally independent south.
The decolonisation process was particularly traumatic for the Catholic
church. There was a large exodus of Catholics to the south after the ceasefire
of 1954 and the division of the country. But even in the south, nationalism
became identified with a strong Buddhist identity that marginalised
Catholics. In both parts of Vietnam, the Catholic place in society was
insecure. Harassment and persecution was nothing new for the Vietnamese
church.

The transformation of mission in a
post-colonial world

With the rapid demise of colonialism in Asia in the years immediately
following the Second World War, and with independence increasingly domi-
nating the agenda in Africa, missionary attitudes were of necessity profoundly
transformed — within missionary societies themselves, if not in the churches
of the West that sponsored them, or in general Western attitudes. The image
of missionary as destroyer of local culture, as part and parcel of the imperial
project and as unsustainable in a post-colonial world, has tended to persist in
the popular European secular mind.

In the 1950s, the final decade of colonialism, a ‘colour bar’ still persisted in
social relations between Europeans (including missionaries) and ‘natives’ in
Africa. By the early 1960s this had been eroded beyond all recognition. South
Africa was the exception. It was not formally a colony, having attained self-
rule from Britain in 1910. But the systematic implementation of a rigorous
form of segregation after 1948 meant that it was here that Western mission-
aries most clearly continued their role as critics of colonialism. The protests of
such missionaries as Trevor Huddleston, Michael Scott and Bishop Ambrose
Reeves relied on widespread support in Britain, particularly co-ordinated by
Canon John Collins and the Anti-Apartheid movement. Their witness, valu-
able as it was, should not obscure the importance of local black African and
Afrikaner initiatives in this period of the 1960s.

In the rest of Africa and in Asia, as former mission churches became
autonomous, the mission societies underwent a transformation. They still
endeavoured to provide professional expertise for the young churches, but it
was in the context of serving churches whose leadership was in the hands of
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local Christians. The emphasis was on partnership and mutual responsibility
and inter-dependence. Max Warren, the general secretary of the Church
Missionary Society from 1941 to 65, and his successor, John V. Taylor, were
important figures in working out a new theology of mission that emphasised
support for Christians in the national struggle and engagement in dialogue.
Warren used the language of ‘Christian presence’ and a ‘theology of atten-
tion’ (i.e., respectful listening). One thing that Warren particularly regretted,
however, was the merging in 1961 of the International Missionary Council
with the World Council of Churches. He passionately held that Christianity
should never forget its distinctive missionary calling, and that the dynamic
nature of mission could never be adequately expressed in ecclesiological
structures."

In the Catholic world, Vatican II played an enormous part in enabling
newly independent churches to discover their own identity, to develop
indigenous forms of worship and ‘being church’. ‘Probably in no other
continent did the Vatican Council coincide quite so neatly and sympatheti-
cally with a major process of secular change as in Africa.”” Missionaries such
as Aylward Shorter and Adrian Hastings in Africa were important as mid-
wives of this movement towards an authentic African Catholicism.

Meanwhile, the ability of mission societies to recruit missionaries (or
‘mission partners’) has declined, along with their financial basis (always
precarious even at the height of the missionary movement). Western
Christians, at least in Europe, have turned towards international aid organ-
isations as a new and more acceptable way of relating to the world. But these
newer institutions often replayed the mistakes of the earlier missionary
movement: colonial arrogance, sidelining the local churches and indigenous
forms of knowledge. Meanwhile new forms of missionary work, particularly
associated with American Evangelicalism and Pentecostalism, became com-
mon. Ironically, both America and Pentecostals were commonly associated
at the beginning of the twentieth century with a new world, an anti-colonial
mentality. By the end of the twentieth century America seemed to be the
chief bearer of a form of Western, Christian, neo-imperialism. Pentecostalism
often does seem unashamedly to promote capitalism in its American expres-
sion. The gospel of wealth and prosperity may seem to appeal to crass forms
of materialism. But just as the people of Asia, Latin America and Africa did

19 Timothy Yates, Christian mission in the twentieth century (Cambridge: Cambridge
University Press, 1994), pp. 155ft.

20 Alberic Stacpoole (ed.), Vatican II by those who were there (London: Chapman, 1986),
p. 315.
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not passively accept the older forms of mission from Europe, so they are not
now in the process naively of accepting American values. There are acute
problems of globalisation that go beyond Christian mission and the ques-
tion of whether American forms of conservative Evangelicalism and
Pentecostalism are liberative or stultifying. But in emphasising the impor-
tance of local appropriation, there are important traits in Pentecostalism
which resonate with local cultural understandings and which seem to be
solutions to local poverty and powerlessness. The Charismatic movement
characteristically generates a local leadership that is responsive to local
congregations in ways that foreigners cannot control.* It is characteristic of
all the churches of the South (Catholic, Protestant, Evangelical, Charismatic)
that they are concerned with mission, with evangelism and with conversion.
But this should not be seen as primarily a conservative movement, a rever-
sion to older forms of Western Christianity. The expansive, missionary
Christianity of the non-Western world has its own dynamic.”

21 David Martin, Pentecostalism: the world their parish (Oxford: Blackwell, 2002).
22 Philip Jenkins, The next Christendom: the coming of global Christianity (Oxford: Oxford
University Press, 2002).
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The Pentecostal and Charismatic
movements

ALLAN ANDERSON

Revivals preceding Pentecostalism

Although sporadic outbursts of ‘spiritual gifts’ and ecstasy have occurred
throughout Christian history, the idea developed particularly in the Protestant
missionary, healing and ‘Holiness’ movements in the late nineteenth century
that there was an experience after conversion called ‘baptism in the Holy Spirit’,
the key doctrine of classical Pentecostals. Wesley’s doctrine of a ‘second bles-
sing’, a crisis experience subsequent to conversion, had a significant influence on
the emergence of Pentecostalism. Increasingly the phrase ‘baptism with the
Spirit” was used to indicate the ‘second blessing’, but towards the end of the
nineteenth century in the English Keswick Conventions and elsewhere it was no
longer understood in terms of holiness, but as empowering for service. A new
expectancy was created through various revivals and the ‘second blessing” was
linked with a worldwide revival, the Tatter rain’ that would precede the return of
Christ. At the same time, the experience of the Spirit was linked with a search for
the “‘power” of Pentecost, a new development that was to overtake the earlier
empbhasis on ‘perfection’.’ The divine healing movement, whose theology was
taken over almost completely by early Pentecostalism, gave further impetus to
these ideas.

The Welsh Revival (1904-5) emphasised the Pentecostal presence and
power of the Spirit, as meetings were long, spontaneous, seemingly chaotic
and emotional, focusing on the immediacy of God in the services and in
personal experience. This revival was declared to be the end-time Pentecost
of Acts 2, the ‘latter rain’ promised by biblical prophets that would result in a
worldwide revival. These ideas were continued in other revival movements.

1 Donald W. Dayton, Theological roots of Pentecostalism (Metuchen, NJ and London:
Scarecrow Press, 1987), pp. 88-9, 95-100; D. William Faupel, The everlasting gospel: the
significance of eschatology in the development of Pentecostal thought (Sheffield: Sheffield
Academic Press, 1996), pp. 735, 84-7.
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Pentecostal-like movements had been known in south India since 1860, when
glossolalia and other manifestations of the Spirit’s presence were reported. In
1905 revivals broke out in north-east India where Welsh Presbyterian mis-
sionaries were working and at Pandita Ramabai’s Mukti mission in Pune near
Mumbai, which lasted two years, where speaking in tongues and other
ecstatic phenomena occurred. Azusa Street revival participant Frank
Bartleman documents the influence reports of the Welsh and Indian revivals
had on their expectations for Los Angeles.” The ‘Korean Pentecost’ of 1907-8
commenced at a Presbyterian convention in Pyongyang and soon spread
throughout Korea, and was likened by eyewitness William Blair to the Day of
Pentecost. All these revivals were characterised by emotional repentance
with loud weeping and simultaneous praying,” and had the effect of creating
an air of expectancy and longing for revival in many parts of the evangelical
world. The signs that this revival had come would be based on the earlier
reports: an intense desire to pray, emotional confession of sins, manifesta-
tions of the coming of the Spirit, successful and accelerated evangelism, and
spiritual gifts to confirm that the Spirit had come. This coming of the Spirit
was linked to a belief that the last days had come and that the gospel would be
preached to all nations on earth before the imminent coming of Christ. The
stage was set for the coming of a new Pentecost to spread across the world in
the new (twentieth) century.

The beginnings in the USA

Charles Parham (1873-1929), a former Methodist preacher in Topeka, Kansas,
began Bethel Gospel school in 1900, enrolling thirty-four students to train for
world evangelisation, where the only textbook was the Bible. Parham con-
vinced his students that they had still to receive the full outpouring of
Pentecost and to seek this with fasting and prayer. They reached the conclu-
sion that the biblical evidence of Spirit baptism was speaking in tongues, and
they set aside 31 December 1900 to pray for this experience. The next night,
Agnes Ozman was first to speak in tongues, followed by others including
Parham three days later. By 1905 several thousand people had received Spirit
baptism in Parham’s new movement known as the ‘Apostolic Faith’. He

»

Frank Bartleman, Azusa Street (S. Plainfield, NJ: Bridge Publishing, 1980), p. 35; Gary B.
McGee, ““Latter rain” falling in the east: early-twentieth-century Pentecostalism in India
and the debate over speaking in tongues’, Church history 68:3 (1999), pp. 649, 653-9.
Allan Anderson, An introduction to Pentecostalism: global charismatic Christianity
(Cambridge: Cambridge University Press, 2004), pp. 35-8.
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began a school in Houston, Texas, where through a half-opened door an
African American Holiness preacher, William Seymour (1870-1922), was to
hear his teaching of evidential tongues, the doctrine that became the hall-
mark of classical Pentecostalism. Although Parham believed that tongues
were authentic languages given for the proclamation of the gospel in the end
times, he was responsible for the theological shift in emphasis to glossolalia as
‘evidence’ of Spirit baptism in early North American Pentecostalism. This
remains its central emphasis today.

Seymour was invited to Los Angeles in 1906 to a small Holiness church,
which was locked against him when he preached that tongues was the sign of
Spirit baptism. People continued meeting with Seymour in prayer in a house,
where several people including Seymour received Spirit baptism. Within a
week this rapidly growing group moved into a former African Methodist
Episcopal church building on Azusa Street, where daily meetings com-
menced in the morning and usually lasted until late night, spontaneous and
emotional, without planned programmes or speakers. Singing in tongues and
people falling to the ground ‘under the power’ or ‘slain in the Spirit’ were
common phenomena. The racial integration in these meetings was unique at
that time and Seymour led a fully integrated leadership team.* Seymour
became spiritual leader of thousands of early Pentecostals as he directed
the most prominent centre of Pentecostalism for the next three years, further
promoted by his periodical The apostolic faith. Visitors came to be baptised in
the Spirit, and many of these began Pentecostal centres in other cities.
Parham came to ‘control’ the revival in October 1906 and was disgusted
particularly by the inter-racial fellowship and what he termed ‘hypnotism’
and the ‘freak imitation of Pentecost’.” He was never reconciled with
Seymour and went into relative obscurity.

The first schisms and Pentecostal denominations

Under Seymour the Apostolic Faith movement took on international dimen-
sions. But from 1908, several competing Pentecostal missions drew away
members from Azusa Street. The North Avenue mission of William
Durham in Chicago, who received Spirit baptism at Azusa Street, became

4 Faupel, Everlasting gospel, pp. 194-7; S. M. Burgess and E. M. van der Maas (eds.), New
international dictionary of Pentecostal and Charismatic movements (Grand Rapids:
Zondervan, 2002), pp. 34450, 1053-8; Anderson, Introduction, pp. 39-42.

5 Robert M. Anderson, Vision of the disinherited: the making of American Pentecostalism
(Oxford: Oxford University Press, 1979), p. 190.
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a revival centre that helped create several European immigrant congrega-
tions. In 1911 Durham went to Los Angeles during Seymour’s absence to
preach at Azusa Street on his ‘Finished Work™ doctrine. Seymour on his
return to Los Angeles asked Durham to stop teaching his doctrine and,
when Durham refused, locked the mission against him. Durham continued
in a nearby hall with about two-thirds of Seymour’s workers.® Durham had
declared the Holiness teaching of ‘entire sanctification” embraced by
Seymour and most early Pentecostals to be ‘unscriptural’ in 1910, and taught
that sanctification was not a ‘second blessing’ or a ‘crisis experience’, but was
received at conversion by identification with Christ by faith. His influence
was enormous, as many leaders of Pentecostal churches came to Durham to
embrace his doctrine, which became the basis upon which the Assemblies
of God (AG), the later ‘Oneness’ churches and several other smaller
Pentecostal denominations were founded. By 1914, some 60 per cent of
North American Pentecostals had accepted Durham’s position and, at the
launch of the AG that year, the first address was entitled “The finished work
of Calvary’” Seymour’s mission after this split became a small black con-
gregation, but at least twenty-six different Pentecostal denominations trace
their origins to Azusa Street.

There were many subsequent divisions. A more fundamental schism
erupted in 1916 over the doctrine of the Trinity, when several Pentecostals
grouped around what was called ‘New Issue’, Jesus’ Name’ or ‘Oneness’, and
Jesus Only” by its opponents. Some ‘Finished Work™ Pentecostals began
teaching that the correct formula for baptism was ‘in the name of Jesus’,
but this developed into a dispute about the Trinity. Oneness Pentecostalism,
which has a Modalism that rejects the Trinity and believes that Jesus is the
revelation of God the Father and that the Spirit proceeds from the Father
(Jesus), was destined to remain isolated from the rest of Pentecostalism. The
United Pentecostal church (UPC) became the largest Oneness group in North
America, a white denomination formed in 1945 from a union of two groups.
Oneness Pentecostals are found all over the world today and account for up
to a quarter of all classical Pentecostals.®

By 1916, North American Pentecostalism was divided theologically into
three mutually antagonistic groups: ‘Second Work’ (Holiness) Trinitarian,
‘Finished Work™ Trinitarian and ‘Finished Work™ Oneness Pentecostals. The

6 Bartleman, Azusa Street, p. 151.

7 Faupel, Everlasting gospel, pp. 230—63; Robert Anderson, Vision, pp. 169-73.

8 Robert Anderson, Vision, pp. 166, 176; Faupel, Everlasting gospel, pp. 273-88, 301-6;
Allan Anderson, Introduction, pp. 47—50.
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process of schism and proliferation of new sects was established as segregated
denominations formed in North America during the next fifty years, begin-
ning as associations for fellowship and accreditation that became increasingly
institutionalised. Charles H. Mason (1866-1961) visited Azusa Street in 1907
and received Spirit baptism, becoming presiding bishop of the Church of God
in Christ (COGIC) from 1908 until his death in 1961, the largest African
American and Holiness Pentecostal church by 2000 with an estimated five
million members. The AG was organised in Hot Springs, Arkansas in 1914
with an empbhasis on regional government to counter the extreme individu-
alism developing in Pentecostalism. The new organisation did not adopt
either a constitution or a statement of faith, but as a result of the doctrinal
disputes formulated a “Statement of Fundamental Truths’ in 1916 enshrining
the doctrine of the Trinity and (later) ‘initial evidence” as essential teachings.
In 1942 the AG joined the newly formed National Association of Evangelicals,
a move that was to hasten their transition to a middle-class evangelical
denomination, with over two million members in the USA in 2000. By this
time the main areas of its growth were among Hispanic and Korean con-
gregations, whereas many white congregations were in a state of stagnation
or decline. Hispanic Pentecostalism was the fastest growing form of
Pentecostalism in the USA in 2000, with some 20 per cent of Hispanics
found in Pentecostal churches, some six million people. Their increasing
numbers, improving economic status and political power in society make
them a force to be reckoned with in the changing face of North American
Pentecostalism.’

The Church of God (Cleveland) (CGC) is a Holiness Pentecostal church
with roots in revival movements from 1886 in Tennessee and North Carolina
and organised in 1907 in Cleveland, Tennessee with A. J. Tomlinson (1865-1943)
as bishop. In 1908 the CGC became Pentecostal and Tomlinson became the
CGC'’s first general overseer. Leadership tensions led to Tomlinson’s expulsion
and his founding in 1923 what was called the Church of God of Prophecy (CGP)
from 1952. Aimee Semple McPherson (1890-1944) was founder of the
International Church of the Foursquare Gospel (ICFG) in 1927, another
‘Finished Work™ denomination. ‘Sister Aimee” was a talented public speaker,
writer, musician, administrator and media star who fought against crime and
poverty, encouraged women to enter the ministry and began a crusade against
drug trafficking. She created the prototype of a new kind of Pentecostalism able

9 Burgess and van der Maas, NID, pp. 33340, 535-7, 715—23; Walter J. Hollenweger, The
Pentecostals (London: SCM, 1972), pp. 33—40.
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to use and adapt the prevailing popular culture of its day for its purposes. Over
40 per cent of the ICFG’s ministers in 2000 were women, probably a higher
proportion than in any other Pentecostal denomination.”” McPherson was one
example of a host of Pentecostal women who were leaders, pioneers and
missionaries in these early years. Women, far more than men, have been
promoters of Pentecostalism, and were accorded more authority as ministers
than that offered by other churches at the time. Although with the ‘evangelic-
alism’ of Pentecostal denominations has come a more limited role for women
and a hierarchical male clergy, it is still true to say that Pentecostals have led the
way in the ordination and use of women with charismatic gifts.

William Branham’s (1909—65) sensational healing services, which began in
1946, formed the pattern for those that followed. The evangelistic healing
campaigns had their peak in the 1950s with support from most Pentecostal
denominations. By 1960, Oral Roberts (b.1918) had become the leading
healing evangelist, increasingly accepted by ‘mainline’ denominations,
while denominational Pentecostals were becoming increasingly critical of
the evangelists” methods (particularly their fundraising) and lavish lifestyles
and had begun to distance themselves from them.”

Latin American Pentecostalism

Pentecostal missionaries were sent out from Azusa Street from 1907, reaching
over twenty-five nations in two years.” Parham, Seymour and many of the first
North American Pentecostals believed that they had been given foreign lan-
guages through Spirit baptism so that they could preach the gospel throughout
the world. The first North American missionaries who went out when the
Azusa Street revival began were self-supporting and the majority were women.
The first Pentecostals in Latin America were Chileans, associated with Willis C.
Hoover (1858-1936), a US American revivalist minister in Valparaiso who had
been in Chile since 1889, pastor of the largest Methodist congregation in Chile
and a district superintendent. In 1907, the Hoovers learned of the Pentecostal
revival at Ramabai’s mission in India and were stirred to pray for such a revival.
It broke out in April 1909 when many unusual and ecstatic manifestations
occurred. After the Methodist Conference charged Hoover with conduct that
was ‘scandalous’ and ‘imprudent” and with propagating teachings that were

10 Burgess and van der Maas, NID, pp. 5305, 539—42, 793—4, 856—9.
1 Ibid., pp. 440-1, 713, 9501, 1024-5.
12 Faupel, Everlasting gospel, pp. 182—6.
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‘false and anti-Methodist’, the revivalists formed the Methodist Pentecostal
church (MPC) with Hoover as superintendent. Hoover resigned from the MPC
in 1933, and his supporters formed the Evangelical Pentecostal church, the first
of over thirty subsequent schisms.”

There are more Pentecostals in Brazil than in any other country, with roots
in the ministry of Durham. His associate since 1907, Luigi Francescon
(1866-1964), established Italian congregations in the USA and Argentina in
1909 and formed the Christian Congregation (CC) in Sdo Paulo in 1910, the
first Pentecostal church in Brazil. The formation of the AG in Brazil began
with two Swedish immigrants, Gunnar Vingren and Daniel Berg, also asso-
ciated with Durham, who went to the northern Brazilian state of Para in 1910,
where they founded the Apostolic Faith Mission, registered in 1918 as the
Assembly of God. By 2000 the AG was the largest non-Catholic church in
Latin America, with over four million affiliates. A second phase of twenty to
thirty new Brazilian Pentecostal denominations arose after 1952, the most
important being Brazil for Christ Evangelical Pentecostal church, God is Love
Pentecostal church and Foursquare Gospel church. After about 1975, a third
type of Pentecostal movement began, the largest being the Universal Church
of the Kingdom of God (UCKG), a prosperity-oriented movement founded in
1977 in Rio de Janeiro by Edir Machedo. By the early 1990s the UCKG may
have been the fastest growing church in Brazil with a thousand churches, well
over a million members and operations in over fifty countries.™

The countries of Brazil, Chile and Argentina have the biggest Pentecostal
churches on the continent, but nearly every other Latin American and
Caribbean country has also been affected by this phenomenon, often with
the aid of Western missions. Dramatic Pentecostal growth has taken place in
Central America, where the largest non-Catholic denomination is the AG.
Guatemala has over two million Pentecostals and Charismatics, half of whom
are Amerindian Maya.” In the Anglophone Caribbean, the Church of God
(Cleveland) and the Church of God of Prophecy are the largest Pentecostal

13 Willis C. Hoover, History of the Pentecostal revival in Chile (Santiago: Imprenta Eben-Ezer,
2000), pp. 1836, 68-100, 240—7; Burgess and van der Maas, NID, pp. 55-7, 770-T; P. Johnstone
and J. Mandryk, Operation World: 21st century edition (Carlisle: Paternoster, 2001), p. 156.

14 Hollenweger, The Pentecostals, pp. 85-92; Harvey Cox, Fire from heaven: the rise of
Pentecostal spirituality and the reshaping of religion in the twenty-first century (London:
Cassell, 1996), pp. 163-8; David Martin, Tongues of fire: the explosion of Protestantism in
Latin America (Oxford: Blackwell, 1990), p. 66; Mike Berg and Paul Pretiz, Spontaneous
combustion: grass-roots Christianity Latin American style (Pasadena, CA: William Carey
Library, 1996), pp. 101-9; Johnstone and Mandryk, Operation world, p. 120.

15 Berg and Pretiz, Spontaneous combustion, pp. 41-2, 69, 74-9; Martin, Tongues of fire, p. 51.
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denominations. Juan Lugo (1890-1984) founded what is now the largest non-
Catholic denomination in Puerto Rico, the Pentecostal Church of God of
Puerto Rico, which has sent missionaries all over Latin America and to the
USA, Spain and Portugal."

European Pentecostalism

Most western European Pentecostal churches have their origins in the revival
associated with Thomas B. Barratt (1862-1940), a Methodist pastor in Oslo,
Norway who visited New York in 1906 and began writing to Azusa Street. He
was baptised in the Spirit and sailed back to Norway a zealous Pentecostal
destined to become the founder and prime motivator of classical Pentecostalism
in Europe. He was forced to leave the Methodist church and found a fellowship
of independent churches known as Pentecostal Revival. The revival in Barratt’s
Filadelfia church in Oslo was a place of pilgrimage for people from all over
Europe. Unlike the hierarchical Pentecostalism that was to develop in North
America, Barratt’s churches were strictly independent and congregational. From
Oslo the Pentecostal movement spread to other parts of Europe and Pentecostals
in Scandinavia soon became the biggest churches outside the Lutheran state
churches. Lewi Pethrus’ (1884-1974) Filadelfia church in Stockholm, Sweden was
the largest Pentecostal congregation in the world until the 1960s, with its own
extensive mission programme and social activities. Pethrus, a Baptist pastor who
became a Pentecostal after visiting Barratt in 1907, was probably the most
influential Pentecostal in Europe during his lifetime.”

Alexander Boddy (1854-1930), an Anglican vicar in Sunderland, visited
Barratt’s church and invited him to preach in September 1907 in his parish.
This became the most significant early Pentecostal centre in Britain, and
annual Whitsun conventions from 1908 to 1914 drew Pentecostals from all
over Europe. Boddy edited the influential periodical Confidence (1908—26),
which reported on Pentecostal revivals all over the world and expounded
Pentecostal doctrines. In Belfast in 1915, George Jeffreys founded the Elim
Pentecostal church, now the largest Pentecostal denomination in Britain.™®
The Assemblies of God in Great Britain and Ireland emerged in 1924 as a
congregational association of autonomous churches. Donald Gee (1891-1966)
was its chairman from 1948 until his death in 1966, travelling internationally

16 Berg and Pretiz, Spontaneous combustion, pp. 70-3; Allan Anderson, Introduction, pp. 79-81.
17 Burgess and van der Maas, NID, pp. 80-1, 103—5, 986—.
18 Hollenweger, The Pentecostals, pp. 184—5; Johnstone and Mandryk, Operation world, p. 650.
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and organising the European Pentecostal conference held in Stockholm in
1939 and the first Pentecostal World Conference (PWC) in Ziirich in 1947. He
was the first editor of the PWC’s periodical Pentecost and one of the most
influential Pentecostal leaders of his time.” After the mass immigration of
people from the West Indies to Britain after 1948, African Caribbean
Pentecostal churches with links with the Caribbean and the USA were set
up and grew remarkably during the sixties. Many new independent churches
were formed, resulting in a great variety of churches in this community. Later
migrations after 1960 resulted in a number of West African Pentecostal
churches being established in Britain and elsewhere in Europe.

Pentecostalism spread from England to France in 1926 and began among the
Roma (Gypsy) people in 1952. In France and Spain about a quarter of the Roma
population belongs to a Pentecostal church.*® Portuguese Pentecostalism has
its roots in Brazil, from where José Placido da Costa (1869-1965) and José de
Mattos (1888-1958) returned to Portugal in 1913 and 1921 respectively as
Pentecostal missionaries. Swedish missionaries planted Pentecostalism in
Spain in 1923.*" Italy has the second largest population of Pentecostals in
western Europe after Britain. Francescon sent Giacomo Lombardi to Italy
from Chicago in 1908, and the Pentecostal Christian Congregations and the
Italian Pentecostal Christian church trace their origins to Lombardi.**

The Pentecostal movement has been relatively more successful in eastern
Europe, where it has grown in the face of severe persecution. During the
Soviet years, those Pentecostals that failed to co-operate with state-controlled
structures were often imprisoned and exiled. Ivan Voronaev (1886—c.1940)
commenced a Russian Pentecostal church in New York and in 1920 estab-
lished congregations in Bulgaria, Ukraine and Russia. Voronaev’s church in
Odessa soon had a thousand members, and in 1927 he was appointed pre-
sident of the Union of Christians of Evangelical Faith. An estimated 80,000
Pentecostals enjoyed the favour of the communist state that had liberated
them from Orthodox persecution. But after the passing of anti-religious laws,
Voronaev and eight hundred pastors were sent to Siberian concentration
camps in 1930, after which Voronaev disappeared and was later presumed
dead. The Christians of the Evangelical Faith (Pentecostal) unsuccessfully
approached Soviet leaders Khrushchev in 1957 and Brezhnev in 1965 for

19 William K. Kay, Pentecostals in Britain (Carlisle: Paternoster, 2000), p. 74.

20 Burgess and van der Maas, NID, pp. 1057, 417-18, 683—6, 1027, 1045.

21 Ibid., pp. 2089, 247; Johnstone and Mandryk, Operation world, pp. 529, 583.

22 Burgess and van der Maas, NID, pp. 132—41; Cox, Fire, pp. 192-5; Hollenweger, The
Pentecostals, pp. 251; Johnstone and Mandryk, Operation world, p. 365.
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religious freedom, only realised in 1991. In Ukraine the Evangelical
Pentecostal Union is one of the largest Pentecostal denominations in
Europe, with some 370,000 members in 2000. By 2000 there were some
400,000 Russian Pentecostals, and in Ukraine 780,000, the highest number
of Pentecostals in any European nation. There are over 300,000 Pentecostals
in Romania, where the Pentecostal Apostolic Church of God is the largest
denomination, founded in 1922 by George Bradin and since 1996 known as the
Pentecostal Union. Since the disintegration of communism there has been
more freedom for Pentecostals in eastern Europe, but new Pentecostal
groups from the west have flooded into former communist countries with
evangelistic techniques that have brought opposition from Orthodox
churches and national governments.*

African Pentecostalism

Possibly 11 per cent of Africa’s population in 2000 were ‘Charismatic’,
a significant form of Christianity on the continent. Classical Pentecostals
have been operating there since 1907, when missionaries from Azusa Street
arrived in Liberia and Angola. The AG in particular had grown to over four
million members throughout Africa by 1994. In South Africa in 1908 several
independent Pentecostal missionaries arrived in Johannesburg and founded
one of South Africa’s biggest classical Pentecostal denominations, the
Apostolic Faith Mission (AFM) in racially integrated services. But white
leaders passed racist laws and kept all significant positions for themselves,
contributing to the many schisms that took place. Most classical Pentecostal
denominations in South Africa were divided on racial grounds until 1996.**
Nicholas Bhengu (1909-86) was one of the most influential South African
Pentecostals and leader of the ‘Back to God’ section of the AG. The German
evangelist Reinhard Bonnke began his ministry in Lesotho, and has since
preached throughout Africa to some of the biggest crowds in Christian
history. His Christ for All Nations organisation has been highly effective in
promoting Pentecostal practices in Africa. Pentecostal ideas spread from
South Africa northwards to surrounding countries mainly through migrant
workers who met Pentecostalism in South African mines. The largest
Pentecostal church in Zimbabwe, the Zimbabwe Assemblies of God Africa,

23 Hollenweger, The Pentecostals, pp. 267-9, 274, 281; Johnstone and Mandryk, Operation
world, pp. 540, 644; Allan Anderson, Introduction, pp. 98-101.

24 Johnstone and Mandryk, Operation world, p. 21; Allan Anderson, Introduction,
pp. 106-T0.
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popularly known by its acronym ZAOGA, has its roots in both the AFM and
Bhengu’s AG. The British independent Pentecostal missionary William
Burton (1886-1971) worked in the southern Congo from 1915 to 1960, and
founded what became the Pentecostal Community of the Congo. In East
Africa, most of the numerous African Independent churches place an empha-
sis on the Holy Spirit as a result of various revival movements. From western
Kenya, Pentecostalism spread to Uganda, but because of the ravages of
corrupt and oppressive dictatorships and a protracted civil war,
Pentecostalism has developed there relatively late, numerous groups arising
since 1986.>

Pentecostalism has become one of the most prominent Christian move-
ments across west Africa. The Azusa Street missionaries to Liberia in 1907
were African Americans. The four largest classical Pentecostal denominations
in Ghana are the Church of Pentecost, the AG, the Apostolic Church of
Ghana, and the Christ Apostolic church. All except the AG have origins in
the work of a remarkable Ghanaian, Peter Anim (1890-1984), and his Irish
contemporary James McKeown (1900-89). In Yorubaland, Nigeria, evangelist
Joseph Babalola heard a voice calling him to preach using prayer and “water of
life’ (blessed water) which would heal all sicknesses. In 1939, the church that
resulted broke with British Pentecostal missionaries, who had objected to the
use of blessed water, while the Africans saw the use of medicine by the
missionaries as compromising the doctrine of divine healing. The Christ
Apostolic church emerged in 1941, the largest Aladura (‘Prayer’) church in
Nigeria at the centre of Yoruba society and one of the largest independent
churches in Africa with some two million affiliates.** Divine healing through
the laying on of hands for the sick (and sometimes accompanied by ritual
symbols) has always been a prominent part of Pentecostal practice, and this is
especially true in Africa.

Pentecostals in Asia, Australia and the Pacific

Within a relatively short time a complex network of Pentecostal missions
was established all over India. The AG in India formed a regional council
for south India in 1929 and has had independent districts with Indian leadership
since 1947. K. E. Abraham (1899-1974) became a Pentecostal in 1923 but

25 Burgess and van der Maas, NID, pp. 6774, 1505, 264—9.
26 Allan Anderson, Introduction, pp. 115-21; Johnstone and Mandryk, Operation wotld,
Pp. 241, 421, 288.
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disagreed with missionaries and founded the Indian Pentecostal Church of
God. This and the AG are the two largest Pentecostal denominations, with
750,000 affiliates each in 2000. The best known of the Indian healing evangelists
is D. G. S. Dhinakaran of Tamilnadu, a member of the Church of South India,
whose Jesus Calls Ministry has extensive campaigns with huge crowds.”

Myanmar, Thailand, Malaysia and Singapore have vibrant Pentecostal and
Charismatic churches, but the greatest Pentecostal expansion in south-east
Asia was in Indonesia. Dutch American Pentecostal missionaries arrived in
Java in 1922. Over two million Javanese became Christians between 1965 and
1971, during the ‘Indonesian Revival’, despite heavy persecution from Muslim
extremists. By 2000 there were nine to twelve million Pentecostals and
charismatics, 4—5 per cent of the total population in a country 8o per cent
Muslim.*® Several Filipino Pentecostal missionaries converted in the USA
commenced churches in the Philippines in 1928, where they grew to such an
extent that they were regarded as a challenge to the Catholic church. The
three largest churches are the Jesus is Lord church founded by Eddie
Villanueva in 1978 and the Jesus Miracle Crusade (both Filipino-founded
churches), and the AG.”

Western Pentecostal missionaries were active in China from 1907.
Although there were only some five million Christians in mainland China
at the time of the exodus of Westerners in 1949, estimates of membership of
unregistered independent Chinese movements in 2000 vary between twenty
and seventy-five million. China may now have the largest number of charis-
matic Christians in Asia, especially in unregistered independent house
churches, which have developed in isolation from the rest of Christianity
for at least fifty years and despite severe opposition. The True Jesus church
founded by Paul Wei in 1917 in Beijing and the Jesus Family founded by Jing
Dianying at Mazhuang, Shandong in 1927 are Pentecostal churches, the
former Oneness in doctrine. Together with the evangelical Little Flock/
Local Church/Christian Assembly, these churches were banned during the
1950s until the end of the seventies, after which there was rapid growth.
By 2000, an estimated 10 per cent of Protestants in China were members of

27 Allan Anderson and Edmond Tang (eds.), Asian and Pentecostal: the charismatic face of
Asian Christianity (Oxford: Regnum, 200s5), pp. 224-66; Roger E. Hedlund (ed.),
Christianity is Indian: the emergence of an indigenous community (Delhi: ISPCK, 2000),
pp. 160-1.

28 Anderson and Tang, Asian and Pentecostal, pp. 314-53; Johnstone and Mandryk,
Operation world, p. 339.

29 Johnstone and Mandryk, Operation world, p. s521; Anderson and Tang, Asian and
Pentecostal, pp. 354—416.
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the True Jesus church and most Christian groups in central Shandong were of
Jesus Family background.*

There are several independent Japanese Pentecostal churches, including the
Spirit of Jesus church founded in 1941 by Jun Marai and probably the largest
Pentecostal denomination, the Original Gospel movement, also known as the
Makuya (Tabernacle) movement, founded in 1948, and the Holy Ekklesia of
Jesus, created by Tajeki Otsuki in 1946.”" In 1932 Mary Rumsey, baptised in the
Spirit at Azusa Street, established the first Pentecostal church in Seoul, Korea
with Heong Huh. David (formerly Paul) Yonggi Cho (b.1936) and his future
mother-in-law Jashil Choi (1915-89) began a small tent church in a Seoul slum
area in 1958 and fifteen years later dedicated a 10,000-seat auditorium now called
Yoido Full Gospel church (YFGC). Cho became chairman of the World
Pentecostal Assemblies of God in 1992, and by 1993 the YFGC reported 700,000
members under 700 pastors, the largest Christian congregation in the world.**

The first Pentecostal congregation in Australia, the Good News Hall, was
founded by Jeannie (‘Mother’) Lancaster in 1909. Pentecostal denominations
were formed in 1926 when the Apostolic Faith Mission and the Pentecostal
Church of Australia were formed, uniting in 1937 to create the AG in Australia,
the largest Pentecostal denomination there. There are numerous Pentecostal
and Charismatic groupings in Australia, which have also influenced Aotearoa
New Zealand. The Pentecostal Church of New Zealand was set up in 1924 after
the Australian model, and several schisms ensued. In most of the Pacific Islands
Pentecostal and Charismatic Christianity has grown rapidly, especially since
the 1970s. The AG is the biggest Pentecostal denomination in the region, but
competes with several other movements, including large indigenous ones.”

The Charismatic movement

Many observers consider that the Charismatic movement, the practice of
Pentecostal phenomena or of spiritual gifts in the ‘mainline’ Protestant
churches, began in the Episcopalian church in the USA in 1960 and in the
Roman Catholic church in 1967. But these events were the culmination rather
than the commencement of a movement that had already existed for decades.

30 Anderson and Tang, Asian and Pentecostal, pp. 418-93.

31 Ibid., pp. 494-515; Johnstone and Mandryk, Operation world, p. 371.

32 Martin, Tongues of fire, pp. 135, 146; Cox, Fire, p. 220; Johnstone and Mandryk, Operation
world, p. 387; Allan Anderson, Introduction, pp. 136-9.

33 Burgess and van der Maas, NID, pp. 26-9, 99-102, 18791, 194—7, 221, 271-2; Johnstone
and Mandryk, Operation world, pp. 83—4, 250, 480, 509-T10, 627.
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The commencement of Pentecostalism in Europe, the revivals in India,
the ‘Korean Pentecost” in the Presbyterian and Methodist churches, and the
Pentecostal revival among Methodists in Chile at the beginning of
the twentieth century were in fact ‘charismatic’ and ecumenical movements
in the ‘mainline’ churches. Several significant influences prior to 1960 helped
change the attitude of older churches to the Pentecostal experience, including
the independent healing evangelists who operated independently of classical
Pentecostal denominations and through whom Christians outside these denomi-
nations were exposed to Pentecostal experience, and the Full Gospel Business
Men’s Fellowship International (FGBMFI), organised by Demos Shakarian
(1913-93) in 1951 With the backing of Oral Roberts, emphasising bringing the
Pentecostal experience to laymen and introducing the healing evangelists to
them. The South African David du Plessis (1905-87) travelled around the world
from 1951 as a spokesperson for Pentecostalism in ecumenical circles and brought
many ‘mainline’ church people into the Pentecostal experience. Several ministers
received Spirit baptism in the ‘mainline’” churches in the 1940s and 19508 and
promoted spiritual renewal thereafter. The rector of St Mark’s Episcopal church
in Van Nuys (suburban Los Angeles), Dennis Bennett (1917-91), and some of his
members received Spirit baptism in November 1959. Bennett testified to his
experience in a Sunday sermon in April 1960 and was asked to resign. Many
regard this event as the beginning of the Charismatic movement. Bennett’s story
was reported in Time and Newsweek and charismatics were encouraged to
become more public. Bennett was contacted by a sympathetic bishop and
appointed rector of a small Episcopal church, St Luke’s, Seattle, which grew
to be the largest in the diocese and a place to which people came to receive Spirit
baptism. Bennett became a national figure and through him other ministers
became involved in the Charismatic movement, including Episcopalians,
Methodists, Reformed, Baptists, Lutherans and Presbyterians. The Charismatic
movement spread during the sixties throughout the USA and Canada. A
Lutheran pastor, Larry Christenson (b.1928), from San Pedro, California, who
had received Spirit baptism through attending classical Pentecostal meetings,
visited Britain and Germany in 1963 and was instrumental in the start of the
Charismatic movement there. But charismatics were not universally welcomed
in their churches. Resistance often caused them to leave their churches, pre-
cipitating the rise of new independent Charismatic churches?

34 Hollenweger, The Pentecostals, pp. 6-7; Burgess and van der Maas, NID, pp. 477519,
589-93, 653—4, 1024—5; Vinson Synan, The Holiness-Pentecostal tradition: Charismatic move-
ments in the twentieth century (Grand Rapids and Cambridge: Eerdmans, 1997),
pp. 226-33.
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Charismatic experiences in the older churches were encouraged by news
reports of charismatic happenings and by hundreds of popular publications —
the two most influential of which were probably David Wilkerson’s The cross
and the switchblade (1963) and journalist John Sherrill's They speak with other
tongues (1964). The Reader’s digest carried Wilkerson's story around the world
and his book was eventually made into a film starring the former pop singer Pat
Boone, himself a charismatic. The Jesus People’ movement was a Charismatic
revival movement that began on the Pacific Coast in 1967 among young
people, in which thousands of former hippies became Christians through
ministries in Christian coffeehouses offering deliverance from drug addiction.
The Charismatic movement was further publicised by television broadcasts —
particularly those of Oral Roberts and Pat Robertson (1930- ), a Southern
Baptist minister who resigned in 1987 to contend unsuccessfully for the
Republican presidential nomination. Roberts left the Pentecostal Holiness
church to join the United Methodist church in 1968 to anchor himself more
firmly within the Charismatic movement.”

In 1967 the Catholic Charismatic movement began when two lay theology
faculty members at Duquesne university in Pittsburgh, Ralph Kiefer and Bill
Storey, received Spirit baptism and passed it on to about thirty students at a
retreat. It spread from there to the university of Notre Dame, South Bend,
Indiana and Michigan State university and included 300,000 people by 1976,
spreading internationally into Latin America, Europe and Asia. From 1973
Cardinal Léon-Joseph Suenens (1904-96), primate of Belgium and one of the
four moderators of the Second Vatican Council, was acknowledged leader of
Catholic charismatics and adviser to the pope on charismatic issues. An
important feature of the movement in the early 1970s was the theological
reflection made in publications by Catholic scholars, placing the movement
firmly within Catholic tradition. The Catholic Charismatic movement spread
in Europe to include significant communities in France, Belgium, Italy, Spain,
Portugal, Hungary, Czechoslovakia and Poland, and is especially strong in
India (perhaps five million) and in the Philippines (perhaps eleven million). In
Kerala, India, Father Michael Naikomparambil leads weekly healing and
evangelism meetings that draw crowds of 15,000 and hosts conferences of
200,000. The Catholic Charismatic movement of El Shaddai in the Philippines
led by layman Mike Velarde is the largest of all these national Charismatic
movements with seven million members. By 2000 there were an estimated
120 million Catholic charismatics, some 11 per cent of all Catholics worldwide

35 Synan, Holiness-Pentecostal, pp. 255-6, 280—90; Burgess and van der Maas, NID, pp. 352—5, II11.
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and almost twice the number of classical Pentecostals combined.?® This
remarkable achievement probably stemmed the tide of the exodus from
the Catholic church into classical Pentecostalism.

Independent Pentecostalism and the “Third Wave’

As the Charismatic movement began to decline in the late seventies, a new
‘non-denominational’ movement with much weaker links with older churches
began to emerge, emphasising house groups and ‘radical’ discipleship, and also
known as the ‘restoration’ movement. Associations of independent churches
were formed, soon the fastest-growing Charismatic movements in the English-
speaking world, becoming hundreds of independent global networks. In the
USA, the ‘Fort Lauderdale five’ of Charles Simpson (Southern Baptist back-
ground), Derek Prince (British Pentecostal), Ern Baxter (Canadian Pentecostal),
Bob Mumford (AG) and Don Basham (Disciples of Christ) came together in
1970 to lead a movement known as the ‘shepherding’ or ‘discipleship” move-
ment because of its strong and highly controversial emphasis on submission to
‘shepherds” or church leaders. Large numbers of independent charismatic
pastors were associated with this group. This movement was subject to serious
criticism and created a rift in the Charismatic movement from which it is still
recovering, but by 1986 the shepherding movement had effectively ended. The
British ‘restoration” movement, known at first as the ‘house church move-
ment’, was a parallel movement that began in the late 1950s to become the
largest Charismatic grouping in the UK, so that by 2000 over 400,000 people
were affiliated to the ‘New churches’.

The “Word of Faith’ movement of the USA, also known as ‘positive
confession’, the ‘faith message’, the “prosperity gospel’ and the ‘health and
wealth” movement, is thought to have originated in early Pentecostalism and
been influenced by Baptist pastor E. W. Kenyon (1867-1948). Kenyon taught
the “positive confession of the word of God’ and a ‘law of faith” working by
pre-determined divine principles. The development of the movement was
stimulated by the teachings of Pentecostal healing evangelists like William
Branham and especially Oral Roberts, the FGBMFI, contemporary popular
televangelists and the Charismatic movement. Its essence is that health,
wealth and success are promised to the one who has faith. By 2000 this was
a prominent teaching in many churches globally. Its leading North American

36 Burgess and van der Maas, NID, Ppp- 118, 201, 2301, 286, 450-1, 460—7; Synan, Holiness-
Pentecostal, pp. 246-52.
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exponents have been Kenneth Hagin (1917-2003) of Tulsa, Oklahoma (widely
regarded as ‘father of the Faith movement’) and Kenneth Copeland of Fort
Worth, Texas, among many others. Preachers in other parts of the world
have propounded a modified form of this teaching to suit their own contexts,
and leading exponents include Yonggi Cho, Nigerians Benson Idahosa and
David Oyedepo, Ghanaians Nicholas Duncan-Williams and Mensa Otabil,
Ulf Ekman of Sweden, Edir Machedo of Brazil, Hector Gimenez of Argentina
and South African Ray McCauley, to name some of the more prominent.”

In the 1980s the “Third Wave’, following the two ‘waves’ of the classical
Pentecostal movement and the Charismatic movement, was identified parti-
cularly with John Wimber (1934—97), whose Vineyard Christian Fellowship
in Anaheim, California (commenced in 1977) spearheaded a new emphasis on
renewal in the established churches throughout the English-speaking world.
A network of five hundred Vineyard churches in the USA had emerged by
1998. Wimber’s first visit to Britain in 1982 and his ‘power evangelism’ that
taught the role of ‘signs and wonders’ (especially healing) as an instrument of
church growth was widely accepted by older churches, especially evangelical
Anglicans. The churches of Holy Trinity, Brompton and St Andrew’s,
Chorleywood became centres of the new renewal from the mid-1980s
onwards. The 1990s have also been the era of the ‘cell church’. Based on
the pioneering work of Yonggi Cho, Lawrence Kwang in Singapore and the
writings of Ralph Neighbour, Jr, the ‘cell church’ strategy is widely used in
the Pentecostal and Charismatic movements and is particularly effective in
maintaining cohesion in ‘mega-churches’ through its emphasis on the home
cell group as the focus of pastoral care, discipleship and evangelism. Since the
eighties, large independent Charismatic congregations have sprung up all
over the world, particularly in Africa, Latin America and North America.
These new churches often form loose associations for co-operation and
networking, sometimes internationally. In many parts of Africa, Asia and
Latin America they are the fastest-growing section of Christianity, appealing
especially to younger, educated, urban people. West Africa, and in particular
Nigeria and Ghana, has been the scene of an explosion of a new form of
Pentecostalism since the mid-1970s, to such an extent that African Christianity
is turning increasingly charismatic. From west Africa this new Pentecostalism
has spread rapidly throughout Africa’s cities.*®

37 Burgess and van der Maas, NID, pp. 484-8, 1060—2; Synan, Holiness-Pentecostal,
pp. 260-6; Allan Anderson, Introduction, pp. 145-60.

38 Paul Gifford, African Christianity: its public role (London: Hurst, 1998), pp. 334-9;
Johnstone and Mandryk, Operation world, pp. 421, 488.
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In the mid-1990s two sensational and controversial new revival movements
appeared in North America. In January 1994 a phenomenon to be known as the
“Toronto Blessing’ emerged in the Toronto Airport Vineyard church in
Canada, pastored by John Arnott. The unusual phenomena included ‘holy
laughter” and attracted worldwide attention as thousands visited Toronto to
see and experience the ‘revival’ for themselves. It was estimated that some
600,000 people had visited the Toronto church by the end of 1995. The
phenomena spread to other places in the Western world, especially as ministers
who had visited Toronto went back with the ‘refreshing’ to their own
churches. The Toronto church, expelled from the Vineyard Association,
became known as the Toronto Airport Christian Fellowship. In June 1995 a
second major revival began in an AG church in Brownsville, Pensacola, Florida,
known as the ‘Pensacola Outpouring’ and the ‘Brownsville Revival’. This also
attracted international interest and by 1997 this more classical Pentecostal
revival claimed over one and a half million visitors from all over the world,
some 5,000 people at nightly services and 100,000 converts. The revival has also
been accompanied by strange manifestations like twitching and jerking, and
noisy meetings reminiscent of the classical Pentecostal sub-culture in the USA,
with a focus on repentance and forgiveness. Both Toronto and Pensacola have
become places for pilgrimage for several new ‘revival’ movements springing up
in various parts of the Western world. But both movements have also experi-
enced rejection and resulted in division.*

Pentecostalism in all its multi-faceted variety, including the ‘Pentecostal-
like’ independent churches and the Catholic charismatics, is one of the most
significant forms of Christianity in the twentieth century. According to oft-
quoted but controversial estimates, there may have been over five hundred
million adherents of these movements worldwide in 2000,*® found in almost
every country in the world and spanning all Christian denominations. In less
than a hundred years, Pentecostal, Charismatic and associated movements
have become a major new force in world Christianity.

39 Burgess and van der Maas, NID, pp. 445-7, 1149-52.

40 D.B. Barrett and T.M. Johnson, ‘Annual statistical table on global mission: 2003,
International bulletin of missionary research 27:1 (2003), p. 25. This statistic, though widely
quoted, is impossible to verify and depends on how “Pentecostalism’ is defined. The
majority of those included in this figure are members of independent churches world-
wide and charismatics in older churches.
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ALLAN ANDERSON AND EDMOND TANG

Independency has existed since the early church, but never as prominently as
in the twentieth century. Although there are large independent church
movements in every continent, in this chapter we concentrate on those
movements that have proliferated as a deliberate reaction to the perceived
hegemony of Western forms of Christianity in Africa and Asia.

Africa

African Independent churches (AICs) were a major form of Christianity by
2000, consisting of thousands of different movements all over the sub-Sahara.
They are living, radical examples of an African Christianity that has consciously
rejected Western ecclesiastical models and forms of being Christian. Many
place the birth of the modern AIC movement in the Antonian movement
founded by a twenty-year-old prophetess, Kimpa Vita, also known as Donna
Beatrice, in the recently colonised Kongo kingdom (northern Angola) in 1700.
She was arrested in 1706 and burnt to death by command of the Portuguese
King Pedro IV and at the request of the Catholic Capuchin missionaries. Her
followers were forcefully subdued, although she became a national heroine
and martyr, and today is regarded as a prototype of the contemporary African
phenomenon of prophecy.” The significance of Kimpa Vita and her move-
ment is that not only was it the first recorded AIC movement, but it was also
a manifestation of a phenomenon that was to be repeated frequently in
Africa.”

1 Adrian Hastings, The church in Africa 1450-1950 (Oxford: Clarendon Press, 1994), pp. 104-5;
Marie-Louise Martin, Kimbangu: an African prophet and his church (Oxford: Blackwell,
1975), pp- 14, 16-17; Allan Anderson, African reformation: African initiated Christianity in the
20th century (Trenton, NJ and Asmara, Eritrea: Africa World Press, 2001), pp. 47-51.

2 Hastings, Church, p. 219; Marthinus Daneel, Quest for belonging (Gweru, Zimbabwe:
Mambo Press, 1987), p. 47; Anderson, African reformation, pp. 51-3.

107

Cambridge Histories Online © Cambridge University Press, 2008



ALLAN ANDERSON AND EDMOND TANG

Causative factors

Since the beginning of studies on AICs, writers have speculated on what
might be the causes of their origin and growth.? Africa has witnessed a
century of rapid social change, with its accompanying industrialisation and
urbanisation, as well as the transition from a colonial to a post-colonial
political order. The situation was aggravated in colonial Africa — particularly
in South Africa — with the imposition of discriminatory laws that created
migratory labour, the loss of land, alienation and impersonal mass housing.
This resulted in a sense of oppression, disorientation and marginalisation that
left people seeking to form new relationships in smaller social groups where
they could belong and regain human dignity.

Secession was not a peculiarly African phenomenon, as AICs were simply
continuing what had become commonplace in European Protestantism
in the nineteenth century. By 1900, there were already hundreds of new
denominations, ‘faith missions’ and other mission societies in Africa. It is
hardly surprising that it should be considered a natural thing for secessions to
take place, urged on by mission policies and politics that were highly pre-
judicial to Africans. African Christians saw a multiplicity of denominations as
the norm, and the creation of many new ones was a natural consequence.

The translation of the Bible was often the first literature in an African
language, and for many years the primary objective of mission schools was to
enable people to read the Bible in their own language. Great authority was
thus given to the printed word, and Africans were now able to distinguish
between what the missionaries had said (or had not said) and what the Bible
said (or did not say). Most AICs became literalist in their interpretation of
the Bible. Some felt that missionaries had concealed or at least had misunder-
stood the truth, particularly when the Bible seemed to support African
customs that the missionaries had condemned, like the marriage dowry
and polygamy.*

There are many different kinds of AIC, from the ‘Ethiopian” and “African’
churches that emerged at the end of the nineteenth century to the more
prolific ‘prophet-healing” and “Spirit” churches of the early twentieth century,
and the most recent new Pentecostal’ or ‘Charismatic’ churches that
emerged after 1975. Three broad categories of AIC have been identified:

3 Daneel, Quest, pp. 68—101; Anderson, African reformation, pp. 23-67.
4 Hastings, Church, p. 527.
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1. Ethiopian and African churches

AICs which do not claim to be prophetic or to have special manifestations
of the Holy Spirit, and which have modelled themselves on the European
churches from which they seceded, have been called ‘Ethiopian” or ‘Ethiopian-
type’ churches in southern Africa, and “African’ churches in Nigeria. These
were usually the first AICs to emerge primarily as political and administrative
reactions to European missions, a reaction to the white missions’ conquest of
African peoples. In southern Africa, the word ‘Ethiopian’ in the church name
is more common and had special significance in these countries more heavily
colonised than the rest of Africa. Ethiopia, the only African nation that
had successfully resisted European colonialism by defeating Italy in war, is
mentioned in the Bible as a nation that ‘stretches out her hands to God’
(Psalm 68:31). This formed the basis of the ‘Ethiopian” ideology that spread
in South Africa in the 1890s. Africa had received Christianity before Europe
and therefore had a special place in God’s plan of salvation. Towards the end
of the nineteenth century, ‘African’ churches in Nigeria and Ghana and
‘Ethiopian” type churches in South Africa emerged’ The causes of these
secessions were the question of ecclesiastical control, often triggered by mat-
ters of discipline involving African ministers, their career prospects, and poor
race relations within the European-founded churches.® Resistance to white
authoritarian measures was a common cause of secession. The secessions in
South and west Africa were to set a pattern for the next century.’

2. Churches of the Spirit

The rapidly growing prophet-healing or ‘Spiritual’ churches — so named
because of their emphasis on the Holy Spirit — were to present a more
penetrating challenge to older churches than that of the “African churches’
because they questioned the very heart of Western Christianity. In this, they
were sometimes aided and abetted by new churches from the North, especi-
ally the Pentecostals, whose ideas they borrowed freely yet selectively, but
this was a specifically African Christian response. These churches emphasise
spiritual power and are the largest and most significant grouping of AICs,
although a particularly difficult type to describe, for it includes a vast variety
of some of the biggest of all churches in Africa with millions of followers.

5 Ibid., p. 493;J. D. Y. Peel, Aladura: a religious movement among the Yoruba (Oxford: Oxford
University Press, 1968), pp. 55-6.
6 Hastings, Church, p. 498. 7 Anderson, African reformation, pp. 10-16.
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Some of these churches became members of ecumenical bodies like the
different national councils of churches, the continental All Africa Council
of Churches and the World Council of Churches. In the eyes of those who
consider these councils as offering some measure of respectability, these
moves are welcomed and give the AICs legitimacy denied them by
European churches and colonial powers for so long. But most AICs are not
members of ecumenical bodies and are not clamouring to be so. Their
legitimacy hails from a belief in divinely appointed leaders who do not feel
a need to seek human recognition, and from their time-tested strengths as
major denominations in their own right.®

William Wade Harris (1865-1929), a Liberian Grebo, was one of the first
and most influential African Christian prophets, preaching in the Ivory Coast
and Ghana in 1913. He is believed to have baptised some 120,000 adult Ivorian
converts in one year, before being deported by French colonial authorities in
1914, when he returned to Liberia. Thousands of his converts organised
themselves into the Harrist church under John Ahui. Severely persecuted
by the French colonial administration, the Harrist church in the Ivory Coast
was officially constituted only in 1955. Harris’ style of ministry became a
pattern for many African prophets. There were also many schisms in the
Harrisist movement, two of which were led by women. The Deima church of
Marie Lalou, which has instituted women as successive leaders since Lalou’s
death in 1951, has become the second largest AIC in the Ivory Coast.”

In Ghana, the first ‘Spiritual church’ to be formed was the Church of
the Twelve Apostles, begun in 1918 by converts of Wade Harris, Grace Tani
and Kwesi John Nackabah. Tani was spiritual leader of the church and
Nackabah administrative and public leader, a convenient method used by
several AICs to overcome traditional male resistance to women’s leadership.
Jemisemiham Jehu-Appiah (1893-1948), called Akaboha (‘king’), founded the
Musama Disco Christo church (Army of the Cross of Christ) and established
the holy city of Mozano, which Appiah was given by the local chief. The
dynastic succession of this church has been a feature of several prominent AICs.

In 1916 the followers of a popular Anglican preacher in the Niger river
delta, Garrick Sokari Braide, formed the Christ Army church, the first
“Spiritual church’ in Nigeria.”™ The first Aladura church, the Eternal Sacred
Order of Cherubim and Seraphim Society, was founded by a former

8 Ibid., pp. 16-18. 9 Ibid., pp. 75-6.

10 Harold W. Turner, History of an African Independent church (1) The Church of the Lord
(Aladura) (Oxford: Clarendon Press, 1967), p. 122; Harold W. Turner, Religious innova-
tion in Africa (Boston, MA: G. K. Hall, 1979), pp. 138—44.
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Anglican, Moses Orimolade Tunolashe, and a fifteen-year-old girl, Abiodun
Akinsowon, as a prayer group within Anglicanism until the break in 1928."
The movement called themselves aladura (‘prayer people’), a term that
distinguished them from other Christian churches. There were some 300
Cherubim and Seraphim groups in Nigeria in 2000.” Another Anglican
church leader, Joseph Shadare, formed the Precious Stone Society in 1918, a
prayer group to provide spiritual support and healing for victims of the
influenza epidemic. In 1922 it left the Anglican church and affiliated first
with the US evangelical group Faith Tabernacle, and from 1931 to 1941 with
the Apostolic church, a British Pentecostal denomination.” After a series of
divine visions, former road construction driver Joseph Ayo Babalola (1906—59)
began preaching, and the ensuing revival resulted in thousands of people
becoming Christians and burning their traditional fetishes. The colonial
authorities became disturbed, and Babalola and some of the revival leaders
were imprisoned. The movement broke with the Apostolic church in 1939
over the British missionaries” attempt to control the church and their opposi-
tion to the use of water in healing prayer.™ Babalola became general evange-
list of the Christ Apostolic church (CAC), constituted in 1941 and soon the
largest Aladura church in Nigeria.” The first president of the CAC became
ruler (olubadan) of Ibadan, Sir Isaac Akinyele. Babalola died in 1959 and
Akinyele in 1964, but by 2000 the church had two million affiliates.™ Josiah
Ositelu, an Anglican schoolteacher involved in the prophetic exposure of
witchcraft, was also associated with Shadare and Babalola during the revival,
founding the Church of the Lord (Aladura) in 1930."”

During the 1950s Aladura churches spread to Ghana, Liberia and Sierra
Leone, through the efforts of travelling Nigerian preachers, and Ghanaian
churches in the traditions of Aladura seceded.” Adejobi was involved in the
creation of two ecumenical associations for AICs, the Nigeria Association of
Aladura Churches formed in 1968, and the inter-continental Organisation of
African Instituted Churches, created in Cairo in 1978, with Adejobi as the first
chairman (1978-82).”

11 Peel, Aladura, pp. 59-60.

12 Elizabeth Isichei, A history of Christianity in Africa (London: SCM, 1995), p. 282.

13 Turner, African Independent, pp. 11-12; Isichei, History, p. 280.

14 Turner, African Independent, p. 32. 15 Peel, Aladura, p. o1.

16 P. Johnstone and J. Mandryk, Operation world: 21st century edition (Carlisle: Paternoster,
200I), p. 488.

17 Turner, African Independent, pp. 22—5, 49-50. 18 Turner, Religious innovation, p. 125.

19 Isichei, History, p. 284; Anderson, African reformation, pp. 167-90.
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Possibly the largest AIC in Africa, with some six million adherents in the
Congo in 2000, is the ‘Church of Jesus Christ on Earth through the Prophet
Simon Kimbangu® (CJCSK), or the Kimbanguist church.** Simon Kimbangu
(1890-1951), a Baptist preacher, was born in the village of Nkamba in western
Congo. On 6 April 1921 (the founding date of the church), he was reported to
have miraculous healing powers. His fame spread, and thousands flocked to
Nkamba to be healed. In spite of his peaceful message, Belgian authorities
repressed the movement and Kimbangu was forced underground. Stories
abounded about Kimbangu’s miraculous escapes from arrest, until he (follow-
ing Christ’s example) gave himself up voluntarily to the police. On 3 October
1921, after a military trial, Kimbangu was found guilty of sedition and sent-
enced to death. Pleas for mercy by Baptist missionaries resulted in his sentence
being commuted to life imprisonment, after he had received 120 lashes. He
was taken to prison in Elizabethville (now Lubumbashi), many hundreds of
miles from his home, to be put in solitary confinement until his death thirty
years later on 12 October 1951.*" Kimbangu became a national hero, but the
colonial authorities and European missions persecuted Kimbanguists every-
where with imprisonment, exile and restrictions. Deportations actually
helped the movement spread across the entire Congo. The Kimbanguists
did not organise themselves into a denomination until 1956, when the CJCSK
was formally constituted, given official recognition in 1959, six months before
independence. The youngest son of Kimbangu, Joseph Diangienda, became
head and ‘legal representative’. After independence, the church grew rapidly.
In 1960 Simon Kimbangu’s remains were reinterred at Nkamba. Kimbanguists
have founded schools, clinics, agricultural settlements, brickyards and many
other successful enterprises. In 1969 the CJCSK was admitted to the World
Council of Churches, and was soon afterwards declared by President Mobuto
to be one of three recognised churches in the Congo, the largest after the
Catholics.” Several secessions from the CJCSK occurred during the 1960s, but
Mobutu’s severe repression and tough laws discouraged these. Diangienda
died in 1993 and was succeeded by his older brother Salomon Dialungana
Kiangani.

An alternative Kimbanguist movement known as Ngunzism (after
the Kikongo ngunza or “prophet’), saw Kimbangu as a black Messiah who
would dramatically return from prison and destroy the colonialists with a

20 Johnstone and Mandryk, Operation world, p. 198.
21 Martin, Kimbangu, pp. 4551, 57, 61—4.
22 Hastings, Church, p. 130; Martin, Kimbangu, pp. 105, 107, 110, 128, 158.
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holy war.” Simon Pierre Mpadi, trained as a Salvation Army officer, founded
the Mission of the Blacks in 1939 and was arrested and imprisoned in the same
prison as Kimbangu in 1949. André Matswa founded the Amical Balali move-
ment in Congo-Brazzaville, but was imprisoned in 1930, where he remained
until his death in 1942. He, like Kimbangu, was transformed into a religious
figure, a saviour who would come back to free his people from oppression
and restore the old Kongo empire. Mpadi’s movement, known as Mpadism
or the Khaki movement (after the khaki uniforms worn by his followers)
became one of the most influential churches in the Congo. In Angola, several
Kimbanguist movements started after the prophet’s arrest in 1921.>*

All AICs in east Africa place an emphasis on the Holy Spirit and have been
impacted by various revival movements in the region, especially the African
‘Holy Spirit’ movement that began around the time of the First World War
and the later East African Revival movement. The Roho (Spirit) movement
commenced in 1912 as a charismatic Anglican movement, and its best-known
leader, Alfayo Odongo Mango, is believed to have received the Holy Spirit in
1916. Mango was a Luo Anglican deacon who prophesied the end of colonial-
ism and was expelled from the CMS in 1934. He and several Luo followers
were murdered by a mob and his house set alight, but his followers began a
vigorous movement emphasising the power of the Spirit, and dressed in
white robes. The Roho church split in 1941 to form two churches, which
together with another Luo Pentecostal church were collectively registered
with the Kenyan government in 1957 as the Holy Ghost Church of Kenya.*
The most prominent of the Spiritual churches at this time was the African
Israel Church Nineveh, founded in 1942 by Zakayo Kivuli, a Pentecostal
evangelist, among the Luyia in western Kenya. In common with AICs in
many other parts of the continent, this church wears white robes, practises
constant singing and dancing and Spirit possession, and has a holy place
(Nineveh) where the leader was high priest. This church joined the Christian
Council of Kenya, as did several other AICs at this time. The largest secession-
ist church from the Roman Catholic church in Africa is the Legion of Mary
(Maria Legio), which was founded in 1963 by Catholic Luos in western Kenya,
Simeon Ondeto and Gaudencia Aoko, a young woman.*®

23 Martin, Kimbangu, pp. 73, 89.

24 James Grenfell, ‘Simdo Toco: an Angolan prophet’, Journal of religion in Africa 28:2
(1998), 210—26.

25 Cynthia Hoehler-Fatton, Women of fire and spirit: history, faith and gender in Roho religion
in western Kenya (Oxford: Oxford University Press, 1996), pp. 3-6, 58—64, 96—7.

26 Hastings, History, pp. 177-8.
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John Alexander Dowie’s Zion movement, brought from Chicago in 1902-3,
was responsible for a group of “Zionists’ that grew to 5,000 by 1905.”” The
Zionist and Apostolic churches emerged in South Africa after Pentecostal
missionaries from the USA established the Apostolic Faith Mission (AFM) in
1908, soon causing estrangement with the African Zionists who followed
them. In 1917, Elias Mahlangu founded the Zion Apostolic Church of South
Africa. From Mahlangu’s church, Edward Motaung (also known as Edward
Lion) seceded in 1920 to form the Zion Apostolic Faith Mission (ZAFM). The
St John Apostolic Faith Mission was founded in the 1920s by former AFM
worker Christina Nku. Engenas Lekganyane’s Zion Christian church seceded
from the ZAFM in 1925, and is now the largest church in South Africa and one
of the largest in Africa.® Isaiah Shembe (1869-1935) in about 1903 founded the
Nazareth Baptist church or the Nazarites (in Zulu, amaNazaretha), and in 1916
established a ‘high place’, Ekuphakameni, outside Durban, and a holy moun-
tain, Nhlangakazi, sites for annual festivals in July and January respectively.

AICs in other parts of southern Africa were greatly influenced by deve-
lopments in South Africa, from where Ethiopian and Zionist ideas spread
to Zimbabwe, Swaziland, Lesotho, Botswana, Zambia and Malawi, mainly
through migrant workers. Zionist and Apostolic churches soon eclipsed other
AICs in size and influence.” The largest AIC in Zimbabwe is the African
Apostolic Church of Johane Marange (AACJM), founded in 1932, and spread-
ing to many parts of central and southern Africa.*

In Kasomo in northern Zambia in 1953 a Bemba Presbyterian woman
known as Alice Lenshina founded a new church in 1955 called the Lumpa
church. A cathedral was opened in 1958 at Kasomo, and by 1959 there were
100,000 Lumpa members. Members were prohibited from joining political
parties, from appearing at secular courts or from sending their children to
schools, and the authority of both the government and traditional leaders was
also rejected. Violent clashes between Lumpa members and Kenneth
Kaunda’s United National Independence Party (UNIP) supporters ensued in
1963. Virtual civil war broke out from July to October 1964, and Lenshina
announced that the end of the world had come. Over 700 people, mostly

27 Allan Anderson, Zion and Pentecost: the spirituality and experience of Pentecostal and
Zionist/Apostolic churches in South Africa (Pretoria: University of South Africa Press,
2000), p. 20; B. G. M. Sundkler, Zulu Zion and some Swazi Zionists (London: Oxford
University Press, 1976), pp. 16—28, 46-52.

28 Anderson, Zion and Pentecost, pp. 45-6, 61, 65, 72—4; Sundkler, Zulu Zion, pp. 50, 55-6.

29 Johnstone and Mandryk, Operation world, pp. 117, 603, 689.

30 Marthinus Daneel, Old and new in southern Shona Independent churches, vol. 1 (The
Hague: Mouton, 1971), pp. 315-38.
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Lumpa members, were killed. The Lumpa were defeated, the church banned
and Lenshina and her followers imprisoned — two weeks before the independ-
ence of Zambia. Many Lumpa members fled to the southern Congo, where a
Lumpa branch existed. After the defeat of the UNIP government in 1991,
Lumpa followers returned to Zambia but were prevented from returning to
Kasomo, where Lenshina’s body lies in a tomb in the middle of her ruined
cathedral, now a place of pilgrimage.*”

3. Charismatic churches

The newer Charismatic churches and ‘ministries’ are of more recent origin, and
may be regarded as ‘Pentecostal’ movements because they too emphasise
the power and the gifts of the Holy Spirit. They vary in nature from hundreds
of small independent house churches to rapidly growing and large church
organisations. Despite their recent origins, some of these churches are already
among the largest and most influential denominations in their respective
countries, especially in west Africa. There is a strong Western, especially
North American, Pentecostal influence in many of these churches both in liturgy
andin leadership patterns. They are often seen, particularly by the older AICs, as
mounting a sustained attack on traditional African values.’* As these are more
easily described as Pentecostal churches, they will not be examined here.

A religious revolution, an ‘African reformation’, has been going on in
Africa for many years, and Christianity has been irrevocably changed in this
process. It no longer makes sense to speak of AICs and Pentecostal churches
in Africa as ‘sects’ and European mission-founded churches as ‘mainline’. The
reverse might now be more appropriate.®

Asia

Independency is a worldwide phenomenon, and is by no means confined to
Africa. The rest of this chapter will discuss the phenomenon of Christian
Independency in four Asian countries, where it has a long history.

Independent churches in India and Sri Lanka

The great majority of India’s Christians are found in south India, where six
independent Indian churches of the Mar Thoma tradition (Eastern or ‘Syrian’

31 Hastings, History, pp. 125, 157. 32 Anderson, African reformation, pp. 18—20.
33 Ibid., pp. 93-124, 136-9.
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Orthodox, also known as the St Thomas Christians) have been in existence at
least since the fourth century. According to one estimate, more than half of
India’s at least 25 million Christians are ‘Independents’?* Many of these are
members of ‘Pentecostal’ or ‘Charismatic’ churches founded in the twentieth
century, and several significant churches had their origins in the state of
Kerala, which is also where India’s Thomas Christians are found.®*® The
history of Indian Independency is a complicated one. There were important
influences encouraging Indian Independency in the early twentieth century,
including those of the famous Christian social reformer Pandita Ramabai
(1858-1922) and the Christian mystic Sadhu Sundar Singh (1889-1919). Both of
these leaders promoted a truly Indian Christianity, in distinction to Western
Christianity. Sundar Singh was the inspiration for a focus on the experiential
and the ecstatic through his adopting elements of the Hindu Bhakti (devotion)
tradition, and Ramabai’s Mukti church is still active today.>®

A common thread running through each of these divergent independent
churches is a conscious expression of their Indian identity and character.
Their faith binds them to fellow believers worldwide, yet their life and
witness at home and in the diaspora are indelibly marked by an Indian identity
and character. Most of the major independent churches have branches
wherever Indians have migrated. The Indian Pentecostal Church of God
(750,000), the Christian Assemblies of India (433,000) and the Assemblies
(Jehovah Shammabh) (250,000) are the biggest independent Indian churches.”
This latter church was founded by Bakht Singh, raised as a Sikh in the Punjab,
in Chennai, in 1941. Bakht Singh knew and was greatly influenced by Sadhu
Sundar Singh, and taught a mystical union with and intimate devotion to
Christ. His church has its main centre in Hyderabad and its strongest work
in Andhra Pradesh. It has no official hierarchical structures or paid clergy,
but has established itself through large, annual, national, eight-day conven-
tions called ‘holy convocations’ and an emphasis on teaching the Bible. There
have also been several secessions from this movement,”® which is ‘Brethren’
rather than Pentecostal in character. Another important, non-Pentecostal,

34 Steven Barrie-Anthony, ‘India, religion in contemporary’, in J. Gordan Melton and
Martin Baumann (eds.), Religions of the world: a comprehensive encyclopedia of beliefs and
practices (Santa Barbara, CA: ABC-Clio, 2002), vol. 1, p. 627.

35 Roger E. Hedlund, Quest for identity: India’s churches of indigenous origin (Delhi: ISPCK,
2000), p. 80.

36 Ibid., pp. 157-67.

37 Allan Anderson and Edmond Tang (eds.), Asian and Pentecostal: the charismatic face of
Asian Christanity (Oxford: Regnum, 200s), pp. 215-44; Hedlund, Quest, pp. 140-2.

38 Hedlund, Quest, pp. 152—6.
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independent church is the Laymen’s Evangelical Fellowship, founded in
Chennai by Nagabakthul Daniel in 1935, also influenced by his acquaintance
with the ministry of Sundar Singh, and led by the founder’s son Joseph (Joe)
Daniel since his father’s death in 1953. Considerable emphasis is placed on the
exorcism of evil spirits, healing, and confession of sins, and the church is more
properly considered a ‘Holiness’ church.*®

K. E. Abraham (1899-1974), formerly a Syrian Orthodox schoolteacher and
ardent nationalist, was one of the most important influences on the emer-
gence of Indian independent churches. He joined the Pentecostal movement
in 1923 and worked with an American missionary, Robert Cook, until 1930.
The break with the missionaries revolved around the issue of funding for
church buildings, which the missionaries controlled, and the question of
Indian leadership. Abraham in his many writings and recorded sermons
said that Indians should be the leaders of Indian churches, emphasised the
autonomy of the local church and said that foreign missionaries were ‘non-
biblical and non-apostolic’.*> After working with the Ceylon Pentecostal
Mission for three years, Abraham together with other Indian leaders founded
the Indian Pentecostal Church of God (IPCG) in 1934. The new organisation
planted its first congregations in Tamilnadu, Andhra Pradesh and Karnataka.
It suffered the first of many schisms in 1953, when the Sharon Pentecostal
Fellowship church was formed. The IPCG was an important expression of
Christian nationalism in India prior to India’s independence. It was also an
expression of Indian Christianity, using Indian music and instruments only
(the most important is the drum) with worshippers barefoot, sitting on the
floor of the church, singing loudly with hand-clapping the vernacular songs of
Indian Christians.*"

The origins of Independency in Sri Lanka are closely related to develop-
ments in India. Anna Lewini from Denmark arrived in Colombo in 1919 and
founded the first Pentecostal church in Sri Lanka, known as Glad Tidings
Hall, later Colombo Gospel Tabernacle. The Ceylon Pentecostal Mission
(CPM) began as a breakaway group in 1923 led by Alwin R. de Alwis and
Pastor Ramankutty Paul, and espoused an ascetic approach to spirituality.
Ministers were not to marry and they should wear white. They disdained the
use of medicine and gave central importance to the doctrine of the Second
Coming of Christ. The CPM also instituted indigenous forms of worship like

39 Ibid., pp. 148-52.

40 Quoted in Roger E. Hedlund (ed.), Christianity is Indian: the emergence of an indigenous
community (Delhi: ISPCK, 2000), p. 450.

41 Hedlund, Quest, pp. 143-8; Hedlund, Christianity, pp. 445—58.
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seating arrangements on mats, and the use of Indian musical instruments and
tunes. But the main reason for its growth seems to have been its ministry of
healing.** The CPM, despite its name, did not remain confined to Sri Lanka
but spread to other countries including south India, the birthplace of Pastor
Paul (1881-1945), then to other countries. Pastor Paul returned to India in 1924
to establish this very influential Pentecostal denomination with headquarters
in Madras (Chennai), since 1984 known as the Pentecostal Mission. This is a
movement where celibacy is encouraged for the increase of spiritual power,
and members live together in ‘faith homes’, communal living quarters where
private ownership is banned.”

The Philippines

The Philippines is another Asian nation with a long history of Independency,
though regarded as a Catholic country since the sixteenth century when
colonised by the Spanish. An anti-colonial, nationalist movement within the
Catholic church resulted in the formation of the Philippine Independent
church in 1902 under its ‘supreme bishop’ Gregorio Aglipay (1860-1940).
The nationalist leader Emilio Aguinaldo revolted against US rule in 1898
and appointed Aglipay to head the Catholic church in the area he controlled.
When the archbishop of Manila excommunicated Aglipay, he reorganised his
churches as the Iglesia Filipina Independente and served as a revolutionary
leader. In 1906 he was ordered to turn over the buildings used by the new
church to the Roman Catholics. Aglipay’s successor, Isebelo de los Reyes, led
the church into affiliation with the Episcopal church in the USA in 1948. This
is the largest of over a hundred Filipino independent “‘Catholic’ churches with
about 2 million members in 2000, but has been in serious decline in recent
years, especially since splits in the 1980s resulted in several new churches, the
largest of which was the Philippine Independent Catholic church.**

Some movements, such as the Santuala and the Rizalista, incorporate
more of traditional religious practices and beliefs. The Iglesia ni Cristo
(‘Church of Christ’), or Manalistas, had 1.4 million members by 1990. It was
founded by Felix Manalo (1886-1963) in 1914. He was born into a Catholic
family, but as a young man joined the Methodists, Disciples of Christ, and
Seventh-day Adventists in succession. After a revelation he determined to

42 Hedlund, Quest, p. 138.

43 Anderson and Tang, Asian and Pentecostal, pp. 215-44; Hedlund, Quest, pp. 139—40;
Hedlund, Christianity, pp. 437—44.

44 George W. Harper, ‘Philippine tongues of fire? Latin American Pentecostalism and the
future of Filipino Christianity’, Journal of Asian mission 2:2 (2000), p. 238.
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start a Filipino church that had no foreign influence.* Among its distinctive
beliefs are a non-trinitarian view of God, denial of the deity of Christ,
salvation only through church membership, and the veneration of its founder
as the ‘angel from the East’ of Revelation 7, the prophet (sugo) sent from God
to bring the final message. Members may not read or interpret the Bible by
themselves, and the church hierarchy has the only right interpretation, as this
is the only true church.

The two largest independent Charismatic churches are the Jesus is Lord
church (JIL) founded by Bishop Eddie Villanueva in 1978, and the Jesus
Miracle Crusade. JIL has a television station and an active socio-political
programme. Villanueva was a university professor and a Marxist who
became a Christian in 1973 and rose to become the best-known Pentecostal
evangelist in the country. His church grew out of Bible studies for students
and now is probably the most visible non-Catholic church, using open-air
stadiums that seat tens of thousands of people. It is perhaps the only
Pentecostal group in the Philippines that owns and runs a school providing
complete education from nursery to high school, with plans for a Christian
university. Villanueva and JIL publicly endorsed a presidential candidate in
the 1998 presidential elections, and Villaneuva was himself a candidate in the
2004 elections. He runs and hosts a weekly television show that tackles
current religious, social and political issues.* By 1999 there were some 404
JIL congregations in the Philippines and a further 72 among Filipino commu-
nities across the globe.*

Many new independent denominations have been founded in recent years.
They are among the liveliest, most rapidly growing and prominent of the
Filipino churches. If present growth rates continue, the Philippines will have
a Pentecostal/Charismatic population comprising 10 per cent of the total
by 2020, excluding the larger numbers of Catholic charismatics.*® There has
been some discussion among Catholic scholars about the reasons for
the growth of these movements. Salazar emphasises the management of
resources within the churches themselves, such as member recruitment and
socialisation, information dissemination, ample finances, and symbolic and
ritual elements as being reasons for their growth. In particular, he mentions
the celebratory rituals, healing services, and other practices that resonate with

45 Ann C. Harper, ‘The Iglesia Ni Cristo and evangelical Christianity’, Journal of Asian
mission 3:1 (2001), pp. 105-8.

46 Anderson and Tang, Asian and Pentecostal, pp. 345-62.

47 George Harper, ‘Philippine tongues’, pp. 248-50. 48 Ibid., p. 251.
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the local culture. He concludes that these elements together ‘help contribute
to an experience of community, belongingness, hope, and confidence among

the members’.*

Grassroots Christianity in China

There are many similarities between what we observe in China and other
independent churches in Africa and Asia. We are almost promised a readily
available explanation of the outburst of activities on the ground — the
prevalence of an emotional style of worship, emphasis on healing, opposition
to the organised institutional churches and their liberal theology, resistance
to any form of state control, as well as certain characteristics too often judged
by others as ‘sectarian’ tendencies, etc. On the other hand, we must be
warned against the danger of imposing a ready-made explanation on an
indigenous phenomenon. Or is it really indigenous? There is no doubt
from scanning both official and visitors” reports that the Christian churches
are growing, particularly among Protestants and in the countryside. As early
as 1987, in an internal document, the Chinese government identified this
phenomenon in rural Henan and called it a ‘religious fever’>® Since then
many explanations have been given, but none of them convincing. The
government denied the growth in the beginning, but later acknowledged
the existence of the phenomenon. Their explanation is reasonably common-
sense: there is still poverty and lack of access to health and education in the
rural areas and these contribute to the spread of religion as an escape from
the real problems. Another theory propounded by scholars from the state
academies is based on the following argument: the growth of religion is a
‘rebound effect” from the suppression of religion during the period of the
Cultural revolution. When it is allowed, everybody flocks to the formerly
forbidden fruit, very much like the current explosion of interest in Western
goods as well as Western habits and fashion, including Western ideas. This
theory, however, cannot explain the difference between the cities and the
countryside, or the difference between religions and between Christian
denominations.

The pattern of Christian growth is not uniform: it grows faster in some
localities than others. Protestant grassroots groups show clear affinity with
so-called evangelical forms and some express clear charismatic tendencies.

49 Robert C. Salazar (ed.), New religious movements in Asia and the Pacific Islands: implica-
tions for church and society (Manila: De La Salle University, 1994), pp. 190-205.

50 Tony Lambert, Resurrection of the Chinese church, 2nd edn (Chicago: OMF, 1994),
p- 309 n. 2.
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The lack of reliable information that is not “packaged’ either by official bodies
or by partisan scholarship, coupled with the difficulties in doing any field
research, make it equally impossible to study religion objectively even in this
relatively more open period. We are not any closer to a more objective
understanding of the situation of Christianity on the ground. Many Christians
in China feel empowered by an experience of God — experiences of deep
conversion, feelings of inexplicable joy, repentance and forgiveness, etc.
These experiences, however, are common to all Christian converts to various
degrees (even traditional Catholics), and the list of characteristics can be
applied equally to basic ecclesial communities in Latin America and the
Philippines.

Sometimes also translated as ‘Shouters’, the “Yellers’ are a group of
Christians that gained a widespread following in China in the 1980s, the
first to be criticised by the China Christian Council and then condemned by
the government as an ‘evil cult’ in 1983. They are a group under the leadership
of Li Changsou (Witness Lee) that broke away from another independent
Christian group, the Little Flock, sometimes called the Assembly Hall,
founded by Watchman Nee in the 1920s. In 1949 Li took some of the Little
Flock to Taiwan where he took charge of the Assembly Halls there and in
south-east Asia. In 1962 he established the church in the USA. In 1967 he
started the movement of ‘yelling’ — a form of public, emotional repentance of
sin by loud confession — and his followers took on that name. When China
opened up in the late 1970s the group established itself along the south-
eastern coast of China and spread to a number of provinces.”

Under the influence of Li, followers of the sect consider all other Christian
churches heretical, and in China this exclusivist stand led to violent attacks on
other Christian groups and attempts to take over churches and meeting points.
They were also sent in teams of two or three to other churches where they
denounced Three-Self churches as ‘whores” and threatened to bring down
Jericho” with their shouts. These extreme actions led to many divisions in
Christian communities and violent clashes. In 1983 the Chinese government
banned the group, and many local leaders were sentenced to long periods in
prison. However the ban did not stop them from spreading underground.

51 See Tian Feng, May 1983, pp. 11-12 (official publication of the China Christian Council),
and various issues in 1983 of the Course materials, used by the correspondence course run
by the Nanjing theological seminary. See also various issues of Bridge, a magazine
published by the Christian Study Centre on Chinese Religion and Culture in Hong
Kong and China study journal, published in London by the China Desk of Churches
Together in Britain and Ireland.
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Yellers were already in most of the provinces of China, especially in Zhejiang,
Henan, Fujian and Guangdong. Lushan, a small provincial city in Henan,
became their stronghold and among a population of just over 100,000 there
are tens of thousands of them.”

The historical origins of the Yellers are well established. They can be traced
to the Little Flock whose leader Watchman Nee was in turn influenced by the
Brethren and their holiness stress on the Holy Spirit, as well as by other
revivalist movements. One cannot help but speculate that it is this emphasis
on the Holy Spirit that has become the source of Li Changshou’s theory of
the age of the Spirit. The emphasis on the Holy Spirit is not unrelated to the
emotional character of the group’s worship services, characterised by wailing
and crying in order to release the Spirit. That seems to be a major factor in
their appeal. In the areas where the Yellers are active there are also conven-
tional groups of Christians, both government sanctioned as well as ‘house
churches’, all of which are conservative and evangelical in nature. It seems
that the Yellers are recruiting especially from existing congregations, leading
us to believe that their appeal is precisely in their special form of affective
expression and fierce independence from other denominations. Can it be that
their extreme emotionalism in worship and exclusivist stance fills a spiritual
vacuum left by twenty years of harsh oppression and provides the necessary
psychological outlet as well as identity through a strong social bond? It is
worth noting that many of the sectarian movements also started during a
similar period, when organised religions were only slowly responding to the
religious needs of the population and there was no doctrinal authority to
guide believers in their discernment.

At least two other groups are said to have issued from the Yellers, or
at least to have been strongly influenced by them. One of these is the
‘Established King’ sect, which was also banned by the Chinese government
and their leader arrested and executed in 1994. The second, where the link is
tenuous and not proven, is the Way of Rebirth, which puts a strong emphasis
on the Christian’s rebirth in the Spirit.

A sympathetic account of a revival movement in the early 1900s, calling it
‘the greatest spiritual movement in the history of missions in China’,
described how people would confess “with sobs, shrieks, and groans’, falling
on their faces, until ‘their separate cries were merged and lost in the swelling

52 Deng Zhaoming, The torch of the testimony in China (Hong Kong: Christian Study
Centre on Chinese Religion & Culture Ltd, 1998), p. 220; China study journal, April
2002, section K.

122

Cambridge Histories Online © Cambridge University Press, 2008



Independency in Africa and Asia

tide of general weeping’. The same account noted that ‘strange thrills coursed
up and down one’s body’, and that everywhere could be heard ‘the agony of
the penitent, his groans and cries and voice shaken with sobs’.” This account,
written eighty years before the Yellers, could very well be a present-day
description of their yelling expressions. But Bays is reluctant to associate
the revival activities of that time with Pentecostalism. He admits that it is
easier to report the phenomenon than to analyse it, but he did relate it to the
Welsh and Korean revivals and accepted that the phenomenon resembled
early Pentecostal revivals.> Bays’ prudence is that of an able historian and
must be followed by students of present-day Christianity in China. The
‘Pentecostal” paradigm is tempting but further research must be done before
we can come to any clear conclusions.

As opposed to the case of the Yellers, the Pentecostal nature of the True
Jesus church is not in doubt. It is a radically independent and sectarian
Chinese church that began in north China in 1917.” By 1949 they had
established themselves in many parts of China, with over 700 churches and
more than 100,000 members. Under the new regime they received harsh
treatment. In parts of China, such as Hubei, they were banned and their
leaders put in prison, while in others they came under the banner of the
Three-Self movement but maintained a certain autonomy. After the Cultural
revolution they became active again and gained a strong influence among
grassroots Christian groups in Jiangsu, Hubei, Hunan, Zhejiang, Fujian and
Shanxi provinces. According to official figures they form over 30 per cent of
the Christians in Jiangsu province and out of a total of 150,000 Christians in
Hunan over 110,000 belong to their church.

A possible breakaway from the True Jesus church is the Spirit-Spirit Sect
(a poor translation of Ling-ling Jiao). It was formed around 1985 in Jiangsu by
Hua Xuehe and another True Jesus church leader, Li Guiyao. The first “Spirit’
in its name refers to the Holy Spirit, and the second ‘Spirit’ — a play on
Chinese tones — refers to the ‘spiritual proof of the work of the Spirit in the
Christian. Members of the group perform ‘spirit dances’ and spontaneous
‘spirit songs’. Like the True Jesus church, it is also exclusivist in character,
believing that all the older denominations are ‘ineffective’ and only by joining
the sect can a Christian be saved. It became notorious in the mid-g9os when

53 Noted by Dr W. Phillips in Chinese recorder, September 1908, p. 524. Quoted in Daniel
Bays, ‘Christian revival in China, 1900-1937", in Edith L. Blumhofer and Randall Balmer
(eds.), Modern Christian revivals (Chicago: University of Illinois Press, 1993), p. 164.

54 Bays, ‘Christian revival’, p. 164.

55 Anderson and Tang, Asian and Pentecostal, pp. 439—68.
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the official seminary in Yunan was closed after an open conflict between the
teaching staff who became members of the sect and those who were against.
It is now on the list of forbidden ‘cults’ of the Chinese government.

Besides the True Jesus church there are a number of important Christian
groups that can either claim some Pentecostal origins or be described as
Pentecostal from their actual belief and practice. These include the Jesus
Family, started in 1928, which emphasises spiritual dreams and revelations;
the Disciple Faith church that puts great emphasis on the external signs of
being filled with the Spirit, such as speaking in tongues, and leading a holy
life; and the New Testament church, a recent import from Taiwan. The latter
church believes the end times are near, and the church must re-experience
the power of the Spirit, as felt by the early disciples. Baptism of the Spirit and
the speaking of tongues are obligatory for Christians.*® The Fangcheng Pai
church has links with North American Pentecostalism. Even a cursory treat-
ment of independent groups in China reveals the extent of Pentecostal/
charismatic influences among the grassroots Christian communities. Some
can be identified as such while others are clearly on the borderline.

All Christian churches in China practise some form of healing, including
Three-Self churches. In fact, according to some surveys, 9o per cent of new
believers cite healing as a reason for their conversion. This is especially true in
the countryside where medical facilities are often inadequate or non-existent.
Normal Sunday worship is often interrupted by long periods of prayer for the
sick and ends with Christians rushing forward to the altar to kneel in prayer
for sick members of the family. In some churches there may be a weekday
session devoted to healing. These sessions are not ‘healing services’ as
commonly known outside China. They are simply prayer meetings with
some emphasis on praying for the sick. If the leader is known to be blessed
with special gifts of the Spirit, then the prayer meeting may emphasise the
laying on of hands by the church leader or the sick may be brought to be
touched by him or her. There are few structured services, and these ‘demo-
cratic’ prayers of healing are seen to be the duty of Christians — in fact, the
main evangelistic witness. If healing is common to all Christian groups,
nevertheless it is more prevalent in charismatic Christianity, and when the
ritual of healing is incorporated into a Pentecostal type of religious service it
also takes on a heightened intensity and meaning. However, study in the field
is only beginning.

56 Leung Ka-lung, The rural churches of mainland China since 1978 (Hong Kong: Alliance
Bible Seminary, 1999), pp. 180-T1.
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To approach the understanding of Chinese Protestant Christianity from
the Pentecostal perspective serves several corrective functions. First of all, it
shows the inadequacy of the simplistic division of Christians into so-called
Three-Self churches and ‘house churches’. The difference between them is
often said to be political. There is some truth in that since most independent
churches resist government interference and control. However, the differences
go much deeper than that. If the differences are not strictly ‘theological’, since
both camps subscribe to the same basic tenets of the Protestant creed,
nevertheless there is a huge divide in their religious sentiments and the
way these are expressed.

Second, it is also clear from the above account that ‘house churches’
cannot be lumped together as a movement. There are as many common
characteristics among all grassroots Christians as there are differences. Some
are clearly Pentecostal, others are on the margin, while many are simply of
the conservative evangelical type. Some are exclusivist to the extreme and
reject the validity of any other group, while others are more conciliatory and
willing to work together, including working with Three-Self churches.

Third, in probing the Pentecostal/charismatic undercurrent of grassroots
groups we are clearly reminded of the tradition of fierce independence of
these groups which had its origin in the anti-missionary and anti-ecumenical
period of the 1920s and 1930s.”” They have a tendency to distrust organ-
ised institutions and emphasise fluidity and democratic spontaneity. Any
administrative measure to bring them into rigid structures will only end in
antagonism and division. Since the 1980s, the official Protestant church has
promoted the idea of a post-denominational church in China. It declared that
the age of denominations was over. From our description above it is clear
that many independent churches still exist after the 1980s. These groups
cannot be accused of foreign or missionary domination since they emerged
in the earlier part of the last century as anti-foreign and anti-missionary
groups. They are also ‘Independent’ churches with closely knit bonds and
identities, a characteristic they also share with similar independent forms of
Christianity in other parts of Asia and in Africa. It seems that any plans to
create a super, national church or to establish one form of theology are
almost doomed to failure from the start.

A final comment relates to the folk-religions. A few Chinese scholars have
already observed the parallels between grassroots Christian practices in

57 Bays, ‘Christian Revival’.
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China and the traditional folk-religions.”® Their organisations are fluid (form-
ing when needed and disappearing when their function is fulfilled, without a
professional full-time clergy), holistic (attending to both mind and body),
employing predominantly non-verbal forms of expression (chants and ritual
dances) and affective/emotional experiences (trances). Of course the
Christian symbolism is different, but we should not dismiss too quickly the
possibility that there is cross-fertilisation and even movement between
the two. There are well-founded reports of folk-religious practices seeping
into Christian communities (talismans, exorcisms, worship of ancestral spir-
its, etc.). Chinese scholars call this the folk-religionisation” of Christianity.”
Pentecostal groups that do not benefit from a clear denominational history
are particularly vulnerable to various levels of syncretism.®

Clearly, Independency has developed rapidly in Asia. The emergence of this
phenomenon raises several issues. First, in the four countries discussed there
is the question of relevance in a culture that is used to “powerful’ phenomena
in religious life. One of the main reasons for the popularity of Pentecostal and
charismatic forms of Christianity is that they provide a more ‘powerful’
religion than either the Catholic, mainline Protestant, or older independent
churches had done, and they address issues relevant to the popular world-
view and religious consciousness. Western theologies tend to ignore or
minimise the awareness of the spirit world with its destructive, evil and
powerful forces that underlie both Asian and African worldviews.
Particularly in their practices of healing and deliverance from evil spirits,
independent and Pentecostal churches in Asia and elsewhere demonstrate
that Christianity has this power, and they appeal to people oppressed by
sickness, misfortune and affliction. Just as AICs represent a source of African
theology, so independent churches in Asia represent valuable case studies of
an Asian theology that may begin to examine hitherto unexplored questions.
Most independent churches in Asia are ‘orthodox” in theology and have
much in common with Western-founded denominations, but they have
also taken a stand against all that is seen as foreign, including foreign
Pentecostal churches. Roger Hedlund has outlined some of the doctrinal
distinctives of Indian independent churches, but warns us against general-
ising about such diverse movements. Many of these distinctives are

58 Gao Shining, “Twenty-first century Chinese Christianity and the Chinese social pro-
cess’, China study journal 15:2/3 (December 2000), 14-18.
59 Ibid., p. 14. 60 Anderson and Tang, Asian and Pentecostal, pp. 411-38.
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particularly appropriate in India’s Hindu context, including ‘mysteries’
explained from the Bible, meditation as a method of understanding the
Bible, and an emphasis on the experiential dimension of ‘knowing God’
through intense and prolonged prayer.®" Founders of independent churches
in Asia (just as in Africa) are given a special place of veneration after their
death. Sometimes the leaders occupy a similar function to the Hindu gurus
(and are sometimes called ‘Christian gurus’), highly respected by their dis-
ciples as authoritative guides and examples who provide daily guidance for
living. Hedlund says that there are also a number of ‘deviant’ ideas among a
few Indian churches, such as tritheism and an emphasis on extra-biblical
prophecies and ‘new revelations’. But the independent church movement
demonstrates what Maggay has described as the reason for their growth: ‘it
connects receptivity to a religion oriented towards power’. She says that ‘to
incarnate Christianity more genuinely within the context of Filipino culture is
to become, not only perhaps more Christian, but also more Filipino’.®* This is
what Independency is all about.

61 Hedlund, Quest, pp. 233-53.
62 Melba P. Maggay, “Towards sensitive engagement with Filipino indigenous conscious-
ness’, International review of mission 87:346 (1998), pp. 366, 372.
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The Great War

MICHAEL SNAPE

Introduction

Despite its magnitude as a global event, the First World War has not been
well served by historians of Catholic and Protestant Christianity. Although
numerous studies have been published on the churches’ involvement in the
war, they have tended to adopt a relatively narrow national or denomina-
tional focus, a tendency which has hampered the identification of connecting
themes and which has served to obscure the wider impact of the war on
Western Christianity as a whole.

If the coverage of these studies has also been uneven (much has been
written on the churches in Great Britain and its dominions, for example,
whilst little has been done to address the case of Catholics and Protestants in
the Austro-Hungarian empire), these studies have also tended to pursue
rather rigid and predictable lines of enquiry. With respect to the French
experience of the war, for example, the energy of church historians has only
lately been diverted from examining the myths and realities of the nation’s
‘sacred union’ to the impact of the war on the religious habits and beliefs of
the French people. In terms of the historiography of the churches and the war
in Germany and the English-speaking world, even such modest progress has
yet to be made. In Germany’s case, scholarly interest has been chiefly devoted
to the “war preaching’ and ‘war theology” of the Protestant clergy, a pre-
occupation that has been informed by guilt engendered by the Second World
War and by a historical quest to locate the origins of the Third Reich in the
temper and culture of Wilhelmine Germany.

Similarly, in Great Britain and the United States, the historiography of
Christianity during the war years has been heavily focused on the churches
and their leadership and has been strongly influenced by the pacifism of the
inter-war and Cold War eras. In Germany, Britain and the United States alike,
the churches” wartime attitudes and activities have become the targets of
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much harsh and self-righteous criticism. In J. A. Moses” words, for example,
the spiritual leaders of the belligerent European powers in 1914 did not find
themselves opting to support the secular arm because of their history and
circumstances but, along with the other leaders of these societies, ‘they all
succumbed to the intoxication of vulgar nationalism and hurled themselves
like the Gadarine swine into the apocalypse of World War I'.*

Whilst providing plenty of scope for moralising and recrimination, such
tendencies have bedevilled our understanding of the churches’ role in the
First World War. In particular, what they have obscured is the fundamental
fact that the churches interpreted the war and their role within it in the light
of their nineteenth-century experiences and outlook, not in the more chas-
tened spirit of later decades of the twentieth. Hence, Germany’s Protestant
clergy were liable to see the war as the ultimate phase of the divinely guided
struggle of the German people against their foreign rivals, a struggle that
had commenced with the War of Liberation against Napoleon a century
earlier and which had secured a precarious triumph in 1871 with German
victory over France and national unification. Likewise, many of the French
Catholic clergy construed the war as a divine judgement on the avowedly
secular spirit of the Third Republic and as a heaven-sent opportunity to regain
for the church a central and defining role in French society. Moreover, it was
an early and almost universal expectation among the major churches of the
belligerent nations that the idealism and anxieties of war would produce an
abundant harvest of souls and a powerful antidote to the secularising ten-
dencies of the modern age. Indeed, if this expectation diminished as the initial
optimism of 1914 faded, then other more sophisticated prognoses seemed to
gain in credibility as the war intensified. For example, in British and North
American Protestantism, the currency of liberal theology and of the Social
Gospel enabled the war to be widely interpreted as a means of advancing the
kingdom of God on earth, a kingdom whose social, economic and inter-
national dimensions demanded the forging of a new spirit of fellowship and
sacrifice in the fiery crucible of global war.

The churches and the war
Notwithstanding the profound influence of the history and ideas of the

nineteenth century, the overwhelmingly pro-war attitudes of Europe’s

1 J.A. Moses, “The British and German churches and the perception of war, 1908-1914’,
War and society 5 (1987), p. 24.
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established churches also drew on much deeper historical roots. By dint of
being king of Prussia and primate of the Prussian church, Kaiser Wilhelm II
was the pre-eminent source of ecclesiastical authority in Protestant Germany,
a position which he emphasised upon the outbreak of war by summoning his
subjects to prayer. Given the strength of the continuing alliance between
throne and altar and their position as de facto civil servants in Germany’s
Protestant states, the Protestant clergy proved themselves worthy successors
of their forbears of 1813 and 1870-1. Their bellicose wartime sermons and
conspicuous support for the aggressively pro-war ‘German Fatherland Party’
(founded on ‘Sedan Day’ 1917) confirmed that ‘no sector of the population was
more ardent a supporter of the war than the German Protestant churches’.”
In Great Britain, King George V, as head of the Church of England, called
national days of prayer in the time-honoured tradition of his predecessors
and, although there existed a somewhat greater practical distance between
church and state than in the highly Erastian context of Protestant Germany,
the established churches of England and Scotland proved almost equally
zealous in their support for the war. Many clergymen of military age shunned
even the option of becoming military chaplains in order to enlist as medical
orderlies or fighting soldiers.

Ethnic and confessional ties with the old world ensured that the position of
the churches in Europe was a significant factor in determining attitudes
towards the war among Christians in the United States and in the self-
governing dominions of the British empire. Whilst support for American
intervention on the side of the Allies was understandably lacking among
German-speaking Lutherans in the United States, it was also limited among
Catholics of German and Irish extraction — notwithstanding the patriotic
stance that was quickly assumed by America’s Catholic hierarchy upon the
country’s declaration of war on Good Friday 1917. Almost by default, grass-
roots support for American intervention was at its strongest among the
English-speaking Protestant denominations — Episcopalians, Methodists,
Congregationalists and Presbyterians. Similarly, in Canada and Australia,
denominational and ethnic factors also influenced the churches’ position on
the war. As in mainland Britain and the United States, the Catholic hierarchy
in both dominions generally stood behind the war effort. However, Catholics
of French descent in Canada and of Irish descent in Australia proved much
less willing than Anglophone Protestants to pursue victory by all necessary

2 R. Chickering, Imperial Germany and the Great War, 1914-1918 (Cambridge: Cambridge
University Press, 1998), p. 127.
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means. The implementation of conscription was successfully if controver-
sially resisted by Catholic Ireland and its clergy in 1918 and French Canadian
opposition to conscription provoked fatal rioting in Quebec city in March of
that year. The question of conscription also exposed deep ethnic and religious
divisions in Australia, with the conscription referenda of October 1916 and
December 1917 seeing the pro-conscription cause championed and even
sacralised by the mainstream Protestant churches, whilst the case against
compulsory service found its most controversial advocate in Daniel Mannix,
the Irish-born Catholic archbishop of Melbourne.

If the loyalty and commitment of their Catholic minorities could raise
some awkward questions in largely Protestant countries, Catholic loyalty
could not be taken for granted by the governments of most Catholic
belligerents either. Even in Austria-Hungary, where the Catholic church
remained on close and comparatively amicable terms with the Habsburgs,
Catholic support for the war effort was less than total. Although the higher
clergy of the Dual Monarchy tended to remain strongly attached to the
historic alliance of the Catholic church and the Habsburg dynasty, many of
the Catholic clergy in Bohemia, Slovenia and Croatia were deeply involved
in the nationalist movements that were to help precipitate the defeat and
dissolution of the empire in the autumn of 1918. In France and Italy, the
poisonous legacy of decades of conflict between Catholics and anti-clericals
ensured that the anti-clerical governments of Rome’s ‘bad parishioners’ (as
Mgr Duchesne, the rector of the French School in Rome, memorably
described them)’ had to keep a watchful eye on Catholic opinion. In
France, the bitter religious and political divisions of pre-war French society
were famously subsumed in the nation’s “sacred union’, whose advent was
proclaimed upon the outbreak of war by President Poincaré. Although the
image of heroic soldier-priests fighting and dying in their thousands for la
Patrie made for powerful Catholic propaganda, there were clear limitations
to the co-operation and goodwill that existed within the vaunted ‘sacred
union’. Demands from certain Catholic quarters for the public consecration
of French arms to the Sacred Heart in fulfilment of a seventeenth-century
prophecy were naturally ignored by President Poincaré, and many anti-
clericals greatly resented the spiritual capital that the church was making
out of the war. Indeed, the anti-clerical press happily circulated rumours of
clerical duplicity and malingering and made much of the equivocal position

3 A. Dansette, Religious history of modern France volume II: under the Third Republic
(Edinburgh: Nelson, 1961), p. 328.
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of the pope and of that tendency in Catholic homiletics which (as in the
disastrous days of the Franco-Prussian war) depicted the present conflict as a
just chastisement of an apostate French nation.

Notwithstanding the many qualifications that must be made with respect
to the French experience of the ‘sacred union’, the situation which obtained
in Italy was clearly worse. With relations between the Vatican and the
kingdom of Italy still bedevilled by the Roman question, and with the attitude
of Italian interventionists and the Vatican towards Austria-Hungary clearly at
odds in the months preceding Italy’s entry into the war in May 1915, the
situation was not propitious for a show of rapprochement between the
Catholic church and Italy’s liberal establishment. Attempts by more conser-
vative nationalists to recruit Catholic support for intervention in the months
prior to Italy’s declaration of war made little impression and a signifi-
cant element of Catholic opinion, particularly among the Italian peasantry,
remained doggedly neutralist throughout the war. In their distinct lack of
enthusiasm for Italy’s treacherous and bungled war of aggression against
Austria-Hungary and Germany, many Italian Catholics were in fact fellow
travellers with their socialist compatriots. Indeed, the timing of Benedict XV’s
Peace Note in August 1917, just weeks before the rout of the Italian army at
Caporetto, confirmed existing suspicions in anti-clerical quarters that the
church was undermining rather than assisting the Italian war effort.
Notwithstanding these charges, it was only in the wake of Caporetto (and
of the German and Austro-Hungarian advances that followed) that a greater
sense of national cohesion emerged in Italy and that Italian Catholics showed
any general enthusiasm for a cause which few of them had embraced
hitherto.

Given its delicate if not difficult situation in the internal politics of nearly all
the major belligerents, it was perhaps only in occupied Belgium that the
Catholic church enjoyed the benefits of full identification with the national
cause. Here, and despite Benedict XV’s reluctance to condemn the German
invasion and its attendant atrocities, the spirit of national resistance was
embodied in the person of Belgium’s primate, Cardinal Mercier, the arch-
bishop of Malines. As early as September 1914, Mercier was involved in a
pointed exchange with Cardinal Hartmann of Cologne during the election of
Benedict XV and, in the absence of King Albert I and the Belgian government,
he went on to resist German policies towards his tormented homeland, most
notably the forced deportation of Belgian civilians for work in Germany and
the cynical promotion of Flemish nationalism. Although viewed rather
warily by the Vatican, Mercier’s exploits were naturally acclaimed by the
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Allies and their sympathisers. Indeed, such was the wartime celebrity of
Cardinal Mercier among the Allies that a recent biographer of Benedict XV
has spoken of the presentation of Mercier as ‘a kind of “anti-pope”” in Allied
countries.* Certainly, his pastoral letter of Christmas 1914 —spiritedly entitled
Patriotism and endurance — was widely employed in Italy as a means of winning
Catholics over to the interventionist cause.

The case of Mercier’s pastoral of Christmas 1914 (in which the redoubtable
primate declared, “The religion of Christ makes patriotism a law; there is no
perfect Christian who is not a perfect patriot’)’ introduces one of the most
fundamental aspects of the churches” wartime role, namely that of “spiritual
mobilisation’, as the German biblical scholar Adolf Deissmann described it.°
Although the later nineteenth century had witnessed the onward march
of nationalist movements across Europe and the development of varied
forms of nationalist ideology, what must be recognised is that many forms of
nationalism, even if not associated with a particular religious tradition, exerted
a powerful emotional appeal that was largely derived from the appropriation of
religious language and motifs. Even in France and Italy, where the nineteenth
century had seen the evolution of aggressively secular forms of nationalism,
the vocabulary of secular patriots was often full of religious resonance. If Italian
nationalists had long chafed over the predicament of Italia irredenta, namely
those Italian territories still under Habsburg rule, with the coming of war
secular French patriots could trumpet the birth of the union sacrée and, during
the critical battle of Verdun in 1916, exalt the precarious roadway that linked
the fortress city to the rest of France as the voie sacree.

Whilst French Catholics had their own distinctive sense of national iden-
tity, one which hinged on their vision of France as ‘the eldest daughter of the
church’ and which was supported by a militant Marianism and by the cults of
the Sacred Heart and of St Martin of Tours, in Germany and in Great Britain
nationalism was still largely anchored in a strong cultural Protestantism. In
the context of war, the language of national election and divine purpose came
easily to the lips of Protestant churchmen. In 1915, for example, Bishop John
Percival of Hereford, once a rare Anglican opponent of the Boer war, now
spoke of Great Britain and its allies as being ‘the predestined instruments to

4 J.E. Pollard, The unknown pope: Benedict XV (1914—1922) and the pursuit of peace (London:
Geoffrey Chapman, 1999), p. 95.

5 H. Strachan, The First World War volume I: to arms (Oxford: Oxford University Press,
200I), pp. I1I7-18.

6 A.J. Hoover, The gospel of nationalism: German patriotic preaching from Napoleon to
Versailles (Stuttgart: Franz Steiner, 1986), p. 50.
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save the Christian civilisation of Europe from being overcome by a brutal and
ruthless military paganism’.” Likewise, the unprecedented spirit of unity
which the outbreak of war had manifested in Germany (a unity that was
archetypally expressed by a unanimous Reichstag vote on war credits) was
fervently presented as a new Pentecost. As one pastor put it in 1915, “The
apostles of the Reich stood together united on the fourth of August, and the
Kaiser gave this unanimity the most appropriate expression: “I see no more
parties, I see only Germans!”"®

Given their common Augustinian heritage in the field of moral theology,
both Catholic and Protestant churchmen in the belligerent nations were
quick to vindicate the justice of the national cause by conflicting appeals to
just war theory. However, and perhaps inevitably, the scale, intensity and
uncertainty of the conflict also fuelled a more hysterical and apocalyptic
interpretation of the war. Whereas German religious propagandists tended
to play upon the decadence of France, the envy and hypocrisy of Britain and
the oriental ignorance and brutality of Russia, Allied religious propaganda
acquired a more hysterical edge from a lengthy catalogue of lurid German
atrocities against Allied and even neutral civilians. Although German church-
men made much of the cruelty of Britain’s naval blockade, the cultural
treason inherent in deploying heathen colonial troops on the battlefields of
Europe, and the heavy-handed treatment of German missions and mission-
aries by the Allies in Africa and Asia, this was meagre fare in comparison with
Germany’s own wartime atrocities, deeds that made for much more colour-
ful propaganda in Allied countries. The savage and systematic anti-guerrilla
methods employed by the German army during its advance through Belgium
and northern France in 1914, Germany’s treatment of occupied Belgium, and
its strategic use of submarines and zeppelins against civilian targets through-
out the war all contributed to Germany’s rapid demonisation. Its position was
not helped by Germany’s first use of poison gas or by its iniquitous alliance
with the infidel and genocidal Turks. In Anglophone countries, the identifica-
tion of Germany as the apotheosis of evil was assisted by rumours of the
crucifixion of a Canadian sergeant near Ypres in 1915 and by the appearance of
such moral studies of Wilhelm II as The beast and Is the kaiser ‘Lucifer’? By the
time of America’s entry into the war, German atrocities had persuaded the
American evangelist Billy Sunday that if you turn Hell upside down, you will

7 A. Wilkinson, The Church of England and the First World War (London: SPCK, 1978), p. 26.
8 A.J. Hoover, God, Germany, and Britain in the Great War: a study in clerical nationalism
(New York: Praeger, 1989), p. II.
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find “Made in Germany” stamped on the bottom’;” and, as victory edged
closer in 1918, J. R. Day, the chancellor of Syracuse university, announced to
his students: ‘It would be a blessing if we could turn the beast of Berlin over to
God and say, “Lord, inflict violent wrath upon this creature.” ™

Given the kaiser’s close identification with antichrist and Germany’s
widely perceived descent into paganism and pre-Christian barbarism, the
language of holy war flowed spontaneously and quickly in Allied countries,
eclipsing more measured talk of a just war and melding with a popular
crusading rhetoric whose currency was derived from Turkey’s entry into
the war and from an atavistic interest in the crusades which was widespread
in nineteenth-century Europe. However, the vision of a holy war was by no
means confined to the Allies, for among German Protestants this titanic
struggle was widely interpreted as yet another irruption of the divine purpose
in German history. Taking as his text Romans 8:31 (‘'If God be for us, who can
be against us?’) Dr Ernst Dryander, the kaiser’s court preacher, averred in a
sermon given in Berlin cathedral only hours before Britain entered the war on
4 August 1914 that the German nation fought to preserve ‘German faith and
German piety” against the uncultured, barbaric and undisciplined masses of
the Russian empire and the Third Republic.” Likewise, and drawing on the
kingdom theology that was so prevalent in liberal Protestantism at this time,
Adolf von Harnack declared in 1916 that the nobility of Germany’s war aims
sanctified the war itself, these aims being to secure Germany’s right to wield
its beneficent influence on international affairs and thereby promote the
kingdom of God on earth.

Historians have almost invariably been repelled by the churches’ often
fearsome rhetoric of moral mobilisation; in their haste to condemn it many of
them have lost sight of its significance as a vital dimension of full-scale war in
the historically Christian societies to which it was addressed. Although the
nineteenth century is not usually seen as an age of religious wars, since 1792
Europe had seen many bloody and prolonged conflicts which had testified to
the continuing power of militant religiosity in mobilising societies for war.

9 J. Nagler, ‘Pandora’s box: propaganda and war hysteria in the United States during
World War I, in R. Chickering and S. Forster (eds.), Great War, total war: combat and
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Between 1792 and 1815, religion had played a key role in inspiring and
sustaining resistance to French Republican and Napoleonic rule in western
France, southern Italy, Spain, Portugal, the Tyrol and northern Germany.
Moreover, the Carlist wars in Spain, the wars of Italian unification and the
Franco-Prussian war had all subsequently demonstrated how religion could
still fuel popular resistance, particularly (although not exclusively) in con-
servative Catholic societies. Nor, indeed, were Anglophone societies immune
from these lessons, the American civil war and the more recent Boer war
illustrating how militant forms of Protestantism could help keep citizen
armies in the field during other wars of appalling destructiveness.

However much the churches in Europe may have lost ground during the
nineteenth century, among none of the western belligerents of 1914-18 was
Christianity an inconsequential moral force. Although levels of church mem-
bership or churchgoing may have been low or in decline in many parts of
Europe, and although the Catholic church in particular had suffered in the
constitutional reconfiguration of many Catholic societies since the French
revolution, only a small minority of Europeans were consistent atheists or
secularists. If Christianity still framed the public and personal morality of
most of Europe, at a popular level the Christian rites of passage still exercised
a wide appeal, even in contexts (such as Protestant, working-class Berlin)
where the churches’ influence was otherwise weak. In the light of
Christianity’s broad and continuing appeal, a shared religious identity was
an important rallying point in most belligerent societies — particularly when a
spirit of national unity was required in the face of an external threat.
Significantly, the best illustration of this phenomenon is a negative one,
namely the case of Italy, where the state’s failure to enlist the firm support
of the Catholic church proved a stumbling block throughout most of the war.
Moreover, it was also very much apparent in the case of the United States,
where the fiercely patriotic consensus of the principal American churches
after 6 April 1917 helped to make a geographically and psychologically remote
war seem immediate and necessary to a polyglot society which had largely
embraced neutrality up to this point. Despite the churches’ high-profile role
in promoting national cohesion, the relative importance of their contribution
to such an elusive quantity as national morale is almost impossible to
quantify. Nevertheless, independent studies of German Protestantism and
of Canadian Methodism have each concluded that the preaching and activi-
ties of the churches provided meaning and support for many during the war.
In fact, it has even been alleged that the success of Germany’s pastors in
disseminating their exalted view of the war helped to sustain the widespread
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delusion that Germany’s spiritual strength would more than offset the huge
material superiority of the Allies. Furthermore, it is indicative of the impor-
tance of the churches in endorsing and exalting the war effort that the role of
the military chaplain acquired a new emphasis in the British, American and
even the Italian army, where increasingly their role was seen as motivational
as much as ministerial.

In addition to a common and profound ideological commitment to the
war, the churches’ support for the national war effort could take many
practical forms. Besides justifying and popularising the war among their
own constituencies, leading clergy and laity were soon engaged in a long-
running propaganda war in the international arena. In view of the conspic-
uous weakness of the pro-Allied lobby at the Vatican on the outbreak of war
(of the Allied powers, only Russia and Belgium were represented whereas
Prussia, Bavaria and Austria-Hungary each had their own envoys), towards
the end of 1914 the British government was persuaded to forsake the policy of
centuries by restoring formal diplomatic links with the Holy See, a develop-
ment that prompted the government of the secular Third Republic to send an
unofficial representative of its own. In addition to assisting in the covert
propaganda war centred upon the Vatican, French and British Catholics
threw themselves into the propaganda war for international Catholic opinion.
In France, this work was carried out by the Catholic Committee for
Propaganda Abroad, whose published work included La Guerre allemande et
le catholicisme of April 1915. In Britain, prominent Catholics wrote for the
British Catholic Information Society, whose monthly Letters were published
in several languages and were widely circulated among the Catholic clergy in
the United States. Prompted by Matthias Erzberger, co-ordinator of German
propaganda in neutral states and the leader of the Catholic Centre Party,
German Catholics also joined the fray, refuting the charges of their enemy
co-religionists in publications such as Deutsche Kultur, Katholizismus und
Weltkrieg.

In parallel to this Catholic propaganda war, rival Protestant churchmen also
made a bid for neutral — and particularly American — opinion during the early
years of the war. Only a week after Britain’s declaration of war, Adolf von
Harnack lamented to a group of visiting Americans that only Germany and
America remained committed to the preservation of Anglo-Saxon Kultur, Britain
having prostituted itselfin order to support its ‘Mongolian-Muscovite’ nemesis.™

12 C. E. Bailey, “The British Protestant theologians in the First World War:
Germanophobia unleashed’, Harvard theological review 77 (1984), p. 201I.
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More controversially still, at the end of August 1914 Harnack joined with
twenty-eight other theologians associated with the German missionary
movement in their joint Appeal to evangelical Christians abroad, a plea that
was aimed at safeguarding German missionary work in Allied possessions and
in German colonies abroad. Finally, in October of that year, Harnack and
ninety-two other German scholars and theologians issued their ‘Appeal to the
civilised world’ in the Frankfurter Zeitung, a manifesto which denied German
responsibility for the war and which defended German militarism as an
integral facet of the nation’s greatness. Whatever their impact may have
been on Protestant opinion in neutral countries, their most immediate and
significant effect was to emphasise the divisions that had now emerged in the
international community of Protestant theological scholarship, all of these
initiatives meeting with a spirited public response from churchmen and
academics in Britain, a response that was aided and abetted by Britain’s
propaganda headquarters at Wellington House.

However, the churches’ part in the war amounted to much more than
moral suasion at home and abroad, their material efforts to relieve (and, in
some cases, even increase) its attendant suffering being staggering in scale
and variety. In addition to the humanitarian work of the Red Cross, which
was closely associated with the churches in many countries, the pope spent
82 million lire on international relief work among civilians and prisoners of
war, a level of expenditure that brought the Vatican to the verge of bank-
ruptcy. Besides these activities on the part of international and supranational
bodies, among the belligerents vast sums of money were raised and spent by
the churches on religious and welfare work among civilians and service
personnel. In the United States, for example, the United War Work
Campaign, a nine-day national and ecumenical fundraising initiative which
commenced, ironically enough, on 11 November 1918, raised the staggering
sum of $188 million. In France, the Catholic church threw itself into various
ceuvres de guerre, although not always in the spirit of co-operation with the
secular authorities that the union sacrée seemed to demand. In Germany, too,
the churches devoted themselves to welfare work, with Protestant and
Catholic women’s charitable organisations joining with their Jewish and
secular equivalents in the ‘National Women'’s Service’. However, and as in
the case of the union sacree, in wartime Germany the reality of unity often fell
short of the conciliatory rhetoric of wartime fellowship, with Catholic army
chaplains on the eastern front (where Protestant welfare work had the edge)
often being critical and wary of the supposedly iiberkonfessionell soldiers” halls
run by their Protestant counterparts.
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In addition to providing succour and support for those affected by the war,
the churches were also active in directly resourcing it. Clergy in Britain and in
the United States joined in exhorting their co-religionists to invest in war
loans (in order, as Billy Sunday told his fellow Americans, to help the guns of
the US army and navy dig the graves of the Hohenzollerns), and the churches
also made financial investments of their own. Between June 1915 and
February 1917, six Church of England agencies put a total of £4.5 million
into government bonds whilst in Germany the first three of nine successive
war loans raised during the course of the war elicited nearly 13 million marks
from the Prussian Landeskirche. Besides supplying funds, the churches also
played a significant role in raising men, especially in Great Britain and Canada
(where conscription was only introduced as a last resort) and in Australia,
where conscription was successfully resisted until the end of the war. Even in
British East Africa, where local labour was essential in pursuing the regional
war against Germany, Anglican missionaries were active in recruiting thou-
sands of native porters, some even being formed into units such as the Kikuyu
Mission Volunteers. The military potential of the overseas missions was also
realised by Catholic missionaries in the eastern reaches of the Belgian Congo,
where the White Fathers organised their flocks against anticipated German
incursions from across lake Tanganyika. Similarly, in the vast expanses of
French West Africa, which the French government increasingly regarded as a
reservoir of manpower for the western front and other theatres of war, their
confreres proved equally zealous in persuading Christian converts to enlist in
French colonial units.

It was the verdict of Alphonse Dupront that, in the intensity and scale of
the First World War, ‘the West rediscovered the holy war’, and also that ‘On
both sides, it was necessary to claim God.”? However, there was more to the
religious character of the First World War than exalted inference and patrio-
tic imputation, for in certain theatres of war the conflict very much reflected
bitter and historic religious enmities. On the eastern front the clash of arms
was characterised by the resurgence of old religious animosities from the
outset, with Austria-Hungary seeking a papal blessing for its polyglot and
largely Catholic armies as they went forth to do battle against Orthodox
Serbia and Russia. Although this blessing was not forthcoming, Pius X was
known to sympathise with the Austro-Hungarian case against Serbia, a state
whose influence he regarded as a “corrosive illness” which threatened to infect

13 A. Becker and S. Audoin-Rouzeau, 1914-1918: understanding the Great War (London:
Profile Books, 2002), p. 115.
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Catholic central Europe.™ As the war developed, the Russian invasion and
occupation of Austro-Hungarian eastern Galicia was marked by the forced
conversion of Galician Catholics and by the imprisonment of Catholic priests,
schoolteachers and the archbishop of Lemberg —all as part of a crude policy of
Russification. Significantly, the Central Powers countered by exploiting the
religious grievances of Russia’s own ethnic minorities. Following the capture
of Warsaw in 1915, the Germans opened a Catholic theological faculty in the
city’s university and, in the wake of their capture of Riga two years later, they
not only restored a Lutheran church order to this part of Latvia but also
reconsecrated the Orthodox cathedral for Lutheran worship in April 1918.

If the war on the eastern front often smacked of a religious war, then the
same was also true of those theatres of war where the Allies confronted the
Turks. Turkey’s entry into the war was accompanied by the declaration of
a Jihad against the Allied powers on 14 November 1914, a declaration that
was partly instigated by Germany and which issued from the Ottomans’
historical claim to the Sunni caliphate. Hoping to capitalise on the pan-
Islamic feeling that Ottoman sultans had recently promoted, the Turkish
fatwah cited the oppression of Muslims in the French, Russian and British
empires and was addressed to Shi’ite as well as to Sunni Muslims. Given
that more than half of the world’s Muslims lived under Allied rule, the
subversive potential of the Ottoman Jihad was abundantly clear. During the
course of the war, the call to Jihad was heard as far afield as the Caucasus and
the Congo and it fed militant Islam on India’s north-west frontier and on the
borders of Egypt and Libya, and even provoked mutinies in predominantly
Muslim regiments of Britain’s Indian army. However, if the Ottoman empire
was prepared to approach the war as a war of religions, then so too were its
enemies. Although allusions to a latter-day crusade in the middle east were
eschewed by the governments of the Western Allies (who were careful not to
alienate Arab nationalists or their own Muslim subjects), these perceptions
were certainly very current among Allied journalists and Allied servicemen
who fought at Gallipoli and in Palestine and Mesopotamia. Unsurprisingly,
the Allied capture of Jerusalem in December 1917 was hailed in the British
press as the long-awaited fulfilment of the dream of Richard the Lionheart
and was celebrated in Rome with the singing of the Te Deum in all of the city’s
churches. The religious character of the war between Turkey and the Allies

14 D.R. 2iv0jin0vié, ‘Pope Benedict XV’s peace efforts (1914-1917)’, in R. Bosworth and
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1979), p- 73.
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was reflected in the fact that Turkey’s Christian subjects frequently lent their
support to encroaching Allied forces in the northern and southern reaches of
the Ottoman empire, a factor that not only fuelled Turkish atrocities against
the Armenians but also drove wartime persecution of Nestorian, Jacobite and
Maronite Christians in Syria and the Lebanon.

Religion in the war years

If the religious animosities provoked by the war indicate the limited extent of
the secularisation of European culture in the nineteenth century, then so too
does the religious revival that accompanied it. In Germany, Great Britain and
France, the early months of the war were marked by a dramatic resurgence in
formal religious observance, with the belligerent nations witnessing greater
attendance at church services, higher numbers of communicants and (in the
case of France especially) larger pilgrimages, especially to local shrines. The
fact that inflated levels of formal religious observance clearly subsided during
the course of the war has often been taken as evidence that the religious
enthusiasm of the war years was ephemeral, and even as demonstrating that
the war was a further secularising influence upon European societies.
However, in the context of months and years of deepening conflict that
saw the enlistment or conscription of millions of the faithful, the loss of
thousands of clergymen to various forms of wartime service and the whole-
sale disruption of normal patterns of church life, such conclusions have to be
treated with scepticism. Indeed, other indicators would seem to suggest that
the religious revival of the early months of the war simply took alternative
forms which were less dependent on the provision of regular and formal
services. The nature of this situation is reflected in wartime Germany, where,
at the same time as they were losing their organ pipes to government
requisitions, Protestant churches found that they had to meet an increasing
demand for old and familiar hymnody in congregational worship. Moreover,
in Hamburg and Berlin the percentage of religious funerals in traditionally
non-churchgoing areas rose dramatically throughout the war, climbing from
55.39 per cent in Hamburg in 1913 to 8o per cent in 1918 and from 65.55 per cent
in Berlin to 80.53 per cent over the same period.”

The religious ferment of the home front can also be discerned in
the credence that was widely accorded to sensational claims of divine

15 N. Hope, German and Scandinavian Protestantism 1700-1918 (Oxford: Clarendon Press,
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intervention in the war. In France, the timely defeat of the German army
outside Paris in September 1914 was widely hailed as the ‘miracle of the
Marne’, a victory that represented for French Catholics positive proof of the
Virgin Mary’s intercession on behalf of their country. In Britain, the sobering
lessons of the first months of the war on the western front were palliated by
the story of the angels of Mons, a legend which put a positive gloss on an
early British defeat and which was actually inspired by a short piece of fiction
in London’s Evening News. Less famously, and as war-weariness became
increasingly evident, further stories circulated in the summer of 1917 as to
the appearance of “angels of peace” above the Thames. Most famously of all,
however, the bloody and tumultuous year of 1917 was marked in Portugal by
the appearance of the Virgin Mary at Fatima, the visionaries being told to
recite the rosary daily ‘in order to obtain peace for the world and the end of
the war’."® Certainly, in Portugal’s case, these visions had an enormous
impact on domestic politics and helped to legitimise the overthrow of
Alfonso Costa’s rabidly anti-clerical government by a military coup in
December 1917.

Evidence of this religious ferment and of a widely diffused religious revival
was also apparent among the belligerent armies. Given the apparent femin-
isation of European religious life in the nineteenth century, the significance of
this widespread return to religion in such overwhelmingly male contexts
should not be under-estimated. In the French army, the background of a pre-
war Catholic revival and the fear and uncertainties of war contributed to a
heightened religious consciousness that was evident throughout the war
years. This piety was reflected in the popularity of military saints and putative
saints such as St Martin of T'ours, St Michael, St Maurice and Joan of Arc, with
French soldiers also seeking solace and protection in the new cult of ‘Our
Lady of the trenches’. Before the introduction of conscription and the battle
of the Somme in 1916, an exalted sense of national purpose, a high proportion
of churchgoers in its ranks and a natural fear of death or wounding also
contributed to a wave of religious revivals in the British army. Naturally, a
ubiquitous craving for protection spawned an insatiable and often debased
demand for religious paraphernalia among soldiers of all nationalities. Whilst
Bibles and prayer books were often carried as amulets in the British and
American armies, Protestant soldiers like their Catholic comrades also wore
rosaries, scapulars and miraculous medals in addition to a bewildering array
of secular talismans. The battlefields of the western front proved fertile

16 N. Perry and L. Echeverria, Under the heel of Mary (London: Routledge, 1988), p. 184.
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ground for a range of fatalistic discourses (discourses that embraced a spec-
trum of religious and philosophical positions ranging from hyper-Calvinism
through to scientific determinism). They also gave rise to numerous legends
relating to the providential survival of wayside calvaries and, in the British
and dominion armies at least, to the figure of a “White Comrade’ who tended
the wounded in no-man’s land. Indeed, these stories could even assume a
prophetic character, the ‘Golden Virgin' of Albert (a statue which leaned
from the dome of the basilica over the battlefields of the Somme for more
than three years) prompting numerous variations on the theme of its fall and
the end of the war in the British, French and German armies alike.

The vital if highly eclectic religiosity of the war years found vivid and
lasting expression in the commemoration of the myriads of war dead.
Although some cultural historians have been preoccupied with the growth
of spiritualism, seeing in it evidence for the resilience of traditional culture,
far more significant in this respect was the enduring ability of Christianity
(and perhaps of Catholicism in particular) to accommodate the needs of the
bereaved. In Germany the Catholic symbolism of the Pieta was commonly
and consciously incorporated into post-war memorials, whilst in Britain a
Catholic influence was also discernible in numerous civic memorials based on
the wayside calvaries of France and Belgium. The war also led to the growth
of prayers for the dead and to reassessments of the theology of purgatory
among British Protestants. Two of the more striking coincidences of the war
were that it came to an end in November, which is traditionally the month of
the Holy Souls in Roman Catholicism, and that the armistice was signed, as
French Catholics were not slow to point out, on the feast day of St Martin of
Tours. In France, and despite the existence of an alternative secular and
Republican idiom, the Catholic church was “present at all levels of commem-
oration’,”
erection of parish memorials, to the construction of impressive new ossuaries
on the old battlefields of the western front. Indeed, in the commemoration of
the war as much as in its prosecution, French Catholics and Republicans were
at least partly reconciled, with crucifixes often adorning civic memorials and
the archbishop of Paris blessing the coffin of the nation’s Unknown Soldier.
Of course, for those who survived the war, there was much to be thankful
for, this gratitude being reflected in the texts of innumerable votive plaques
that came to adorn churches across France in particular. Even in Germany,

ranging from the saying of masses for the dead, through the
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returning soldiers were often keen to give thanks in tangible form. The
Marian shrine of Marpingen was adorned with a new chapel in the early
1930s, due to the efforts of a local veteran who had made a vow at the front
that he would build a chapel to the Virgin Mary should he survive the war.

The churches and peace

One of the most significant aspects of the First World War for Western
Christianity was the evident failure of the Vatican and of certain suprana-
tional Protestant bodies to mobilise the churches against the war. Although
the nineteenth century had witnessed a growing personality cult of the
papacy in Catholic countries and also the centralisation of institutional
power in the hands of the pope (a process that was marked in 1917 by the
introduction of a new code of canon law) Pope Benedict XV proved signally
incapable of rallying international Catholic support for a negotiated peace. If,
following his unexpected death in August 1914, Pius X was portrayed as a
tragic casualty of the war, his successor has often been depicted as a martyr
for peace. Secretly plotted against by the Italian political establishment, widely
accused of active or passive partiality by a host of critics on both sides, and
ultimately thwarted in his successive attempts to encourage a negotiated
peace, the trials of Benedict XV have paid dividends in the long term,
particularly given the anti-war tenor of much of the historiography of the
First World War. In his biography of Benedict, for example, John Pollard has
claimed that the wartime pontiff had a real claim to greatness, one that rested
on the fact that ‘his pursuit of peace in all spheres was sincere, committed and
courageous’."® However, this interpretation of Benedict's role seems unduly
influenced by a western European perspective. Although the Holy See was
careful in its dealings with the western Allies, this essentially pragmatic policy
has to be offset by its solicitude for Austria-Hungary and by its inherent
mistrust of Orthodox Russia. If the former was demonstrated in attempts to
avert Italian aggression against Austria-Hungary in 1915 (attempts that the
Vatican undertook in concert with Germany), then the latter was manifested
by a chronic fear that Russia, if victorious, might extend its influence to
Constantinople, reinvigorate its Orthodox patriarchate and boost Orthodoxy
as a rival to Catholicism in south-east Europe. Indeed, the Vatican’s concern
for Austria-Hungary and its marked Russophobia were implicit even in the
content and timing of Benedict’s celebrated Peace Note of August 1917, a note

18 Pollard, The unknown pope, p. 215.
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whose contents were formulated following consultations with the govern-
ments of Germany and Austria-Hungary. Significantly, the note outlined a
peace settlement based on little more than a return to the status quo ante
bellum, a formula that would have favoured the beleaguered Dual Monarchy.
Moreover, the note was published at a time when Russia was sliding into
irrecoverable military defeat, a factor which the note recognised in its advo-
cacy of an independent Poland, a state which would be largely Catholic and
which would be mainly carved out of the western reaches of the defeated and
defunct Russian empire.

If Christian internationalism in its various forms was subverted and
disrupted by the war, then it also demonstrated the inherent weakness of
Christian pacifism, whose strongest following among the mainstream churches
was to be found among liberal Anglophone Protestants. Superficially at least,
in the fateful summer of 1914 the anti-war dynamic seemed strong in these
quarters. On a theological level, Christian pacifism had been given an
academic underpinning through the recent work of Adolf von Harnack
and there was a growing conviction that the churches could and should
do more to promote international amity. In this respect, the most significant
by-product of the Hague Peace Conference of 1907 had been the inauguration
of a high-profile dialogue between the British and German churches against a
backdrop of growing Anglo—German tensions. With official bodies in being
for promoting friendship between the British and German empires through
the churches and with the creation of a Church of England Peace League in
1911, the outlook for Anglo—German relations looked promising. In January
1914, John Clifford, a prominent British Baptist and veteran anti-war cam-
paigner, even felt justified in declaring: "Militarism belongs to the dark ages; it
is not fit for our time. It must go. It is going.”*® This mood of optimism was
shared across the Atlantic, for in the following month the steel magnate
Andrew Carnegie, who had given freely towards the peace work of the
British and German churches, boosted the burgeoning peace movement
among the American churches by bringing the Church Peace Union into
being with an endowment of $2 million. Indeed, so fair did the international
outlook appear that Carnegie had even specified how these funds should be
disposed of ‘when peace is fully established, and no more need be done in that
cause’.* It was, of course, bitterly ironic that an international Protestant

19 A. Wilkinson, Dissent or conform? War, peace and the English churches, 1900-1945 (London:
SCM, 1986), p. 23.
20 Abrams, Preachers present arms, p. 9.
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peace conference was scheduled to take place in Constance on 3—4 August
1914 and that the main item on the agenda was the creation of a new World
Alliance for Promoting International Friendship through the Churches.
Moreover, a parallel Catholic peace conference was scheduled to meet at
Liege the following week, its principal object being to foster friendly relations
between the French and German clergy.

The war, of course, hit this rather sanguine world with the force and
suddenness of a whirlwind, dragging into its vortex scholars and churchmen
who had played a prominent role in recent Anglo-German exchanges. Even
Clifford, who had been a delegate at Constance, was swept up in its wake, the
veteran anti-Boer war campaigner taking the platform at recruiting rallies and
declaring that the present war was a struggle between ‘the forces of freedom
and those of slavery’.”" In the crucible of war, and particularly following the
introduction of conscription in Great Britain, the United States and Canada, it
became clear that Christian pacifism did not command a strong following
among Anglophone Protestants outside of its traditional and relatively small
constituency of the Society of Friends and of more marginal sectarian groups
such as the Mennonites, Christadelphians, Plymouth Brethren and Jehovah’s
Witnesses. Among the more sectarian groups, of course, conscientious
objection was often inspired by separatist rather than altruistic concerns
and their scruples did not necessarily extend to labouring in war-related
industries given appropriate conditions of work. Indeed, it was indicative of
the ambiguities generated by the war that even the Society of Friends was
divided on the question of military service, with many Quakers of military
age on both sides of the Atlantic forsaking the traditional witness for peace in
order to enlist.

Conclusion

Although it is difficult to judge the overall impact of the First World War upon
Western Christianity, some comment is appropriate. Clearly, given its nature
as a far-reaching global event that affected numerous Christian traditions,
its impact has to be assessed on an international and pan-denominational
level. When approached from this perspective, some interesting conclusions
arise. Undoubtedly, in political terms the Catholic church seems to have done
rather well out of the conflict. First, there was the final humiliation of historic
enemies in the East, for not only was the spectre of militant Orthodoxy

21 Wilkinson, Dissent or conform?, p. 23.
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exorcised from eastern Europe but the holy places were delivered from
centuries of Turkish control. Additionally, the war helped the situation of
the church in many Western countries. If it generated new and important
national organisations for American Catholics, it turned Cardinal Mercier
into an international symbol of heroic resistance and helped to destroy a
viciously anti-clerical regime in Portugal. In France and Italy, and notwith-
standing ongoing difficulties, the common experience of war ultimately
served to help relations with other anti-clerical governments, easing the
admission of Catholic politicians into government and demonstrating the
necessity of Catholic support in mobilising the nation for war. Moreover,
the defeat and collapse of the central European empires also brought divi-
dends in its wake, not least because the common danger of Bolshevik Russia
served to cement alliances with dominant forms of conservative nationalism
in newly independent countries, especially in Poland and in Hungary.
Furthermore, the collapse of the political and ecclesiastical systems of imper-
ial Germany also benefited the Catholic church and its Centre Party, which
were now free to wield greater influence and power in the more egalitarian if
unstable context of the Weimar Republic. Finally, the contrasting posture of
the church’s leadership at the national and international levels had the dual if
unforeseen effect of demonstrating (for the benefit of contemporary patriots)
that it stood for war and (for the benefit of a more critical posterity) that it
also stood for peace. For Protestantism, however, the picture was more
mixed. If the displacement of European missionaries gave many African
Christians an intoxicating taste of autonomy, for the established Protestant
churches of Germany the crushing experience of defeat led to disestablish-
ment and demoralisation, the hitherto inconceivable outcome of the war
creating a palpable and dangerous desire for national redemption. Moreover,
although the war seems to have fuelled an incipient reaction to liberal opti-
mism in the realm of Protestant theology (a reaction that was to flower in the
Barthian Neo-Orthodoxy of the inter-war years), the liberal Protestant spirit
clearly endured in the Anglophone world in ambitious plans for social and
ecclesiastical reconstruction and in new hopes for the League of Nations and
for the World Alliance that had been inaugurated at Constance in August
1914. Finally, and in terms of its significance for popular Christianity, the war
had vividly exposed its strength and vitality in advanced and supposedly
secular European societies. However, in doing so it had also exposed its
perennial eclecticism and its ambivalent and paradoxical relationship with the
institutional churches.
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The Christian churches and politics
in Europe, 1914-1939

MARTIN CONWAY"

Any survey of the power and influence of the Christian churches in Europe
undertaken in the summer of 1939 would have been largely pessimistic. Be it in
the few remaining parliamentary regimes of Europe or the heterogeneous and
increasing number of authoritarian, quasi-authoritarian or simply dictatorial
regimes that were becoming the new European norm, the influence of the
Christian churches, political parties and values appeared to have receded con-
siderably over the twenty-five years since the outbreak of the First World War.
Socialism, still rooted in much of Europe in the anti-clerical culture of its
nineteenth-century origins, had become a major electoral force and an inter-
mittent party of government in many states. In addition, its fission after the First
World War had given rise to a militantly atheist communism which, despite its
repeated failure to extend its power in Europe beyond the frontiers of the Soviet
Union, had established itself by the 1930s as a durable and, in some areas,
important presence in European politics. Undoubtedly the most dramatic
trend, however, was the emergence of forms of right-wing politics separate
from or even emphatically hostile to Christian ideas. Though elements of this
“dechristianisation’ of the political right had been evident since at least the middle
decades of the nineteenth century, it acquired emphatic importance after the
First World War. Italian Fascism and German-Austrian Nazism were dissimilar
and profoundly unstable amalgams of diverse ideological influences, within
which Christian ideas, both Catholic and (in the case of Germany) Protestant
in origin, had a significant presence. Both, however, had evolved by the 1930s
into forms of state power in which a reluctance to challenge directly church
power and a courting of Christian opinion went hand in hand with a prevailing

1 I gratefully acknowledge the assistance of Iselin Theien, Ben Frommer and Alexis
Schwarzenbach with particular points during the preparation of this chapter. I am also
indebted to Tom Buchanan and to Hugh McLeod for reading and commenting on a first
draft.
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attitude among both the governing elite and local officials of hostility towards
the organised churches and independent forms of Christian action.

In some respects, such pessimism would have been misplaced. In Britain
the absence of explicitly confessional forms of politics, outside of Northern
Ireland and lowland Scotland, did not prevent the more discrete but tangible
influence of Anglican values within the Conservative Party and of a variety of
religious denominations (notably non-conformist Protestant denominations
and Catholicism) on the Labour Party. Much the same, in a very different
context, could be said of the Irish Free State where the two major political
parties (Fine Gael and Fianna Fdil) accepted the cultural influence of Catholicism
over the politics of the new state. In a rather similar way, the semi-authoritarian
regimes of Poland, Hungary and, until the Anschluss of 1938, Austria had come
to accept the advantages of a rapprochement with the Catholic and, in the case
of Hungary, Protestant churches. Moreover, in many of the remaining parlia-
mentary regimes of Catholic Europe (Belgium, the Netherlands, Switzerland
and, until its demise in 1939, Czechoslovakia), Catholic political parties occu-
pied an influential position in national and local political life. More immedi-
ately, the victory of the Nationalist forces in the Spanish civil war in the spring
of 1939 brought to an end the secular Republican regime and installed in its
place the Francoist dictatorship which, in common with the Salazar regime
established in Portugal since the early 1930s, accorded substantial privileges and
power to the Catholic church and its affiliated institutions. Similarly, the
collapse of the unitary Czechoslovak state in March 1939 enabled an author-
itarian Slovak state to be created which, under the leadership of Jozef Tiso, had
a strongly Catholic and even clerical character.”

Yet, to most Christian Europeans who observed the disjointed but remorse-
less evolution of their continent from multi-lateral diplomacy to localised con-
flicts and ultimately generalised war between the early 1930s and the early 1940s,
the dominant trend would have appeared to have been towards the margin-
alisation of Christian values in public and political life. The discrimination and in
some cases persecution experienced by the clergy and lay activists in the Soviet
Union, Nazi Germany and fascist Italy, as well as the anti-clerical violence that
occurred in Republican Spain during the early stages of the civil war in 1936,
seemed to mark a further step in the remorseless secularisation of Europe. This,

2 Survey histories of Christian politics during this period include T. Buchanan and M. Conway
(eds.), Political Catholicism in Europe 1918-1965 (Oxford: Oxford University Press, 1996);
M. Conway, Catholic politics in Europe (London and New York: Routledge, 1997);
W. Kaiser and H. Wohnout (eds.), Political Catholicism in Europe 1918—45, vol. 1 (London and
New York: Routledge, 2004).
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however, was more profound than a struggle between the churches and their
ideological opponents. The institutional and political conflicts surrounding the
public role of the churches that developed in many European states during the
early decades of the twentieth century indicated the contested borderline that
existed between the universal scope and rationalising ambitions of modern state
institutions and the peculiar mixture of ecclesiastical hierarchies, lay organisa-
tions and social and economic institutions which comprised the Christian
churches of twentieth-century Europe. Conflict between church and state in
these circumstances was not inevitable; but nor was it easy to avoid. In response
to this threat, the Catholic and, more hesitantly, the Protestant churches had
stepped into the new arena of mass electoral politics by encouraging the creation
of Christian political parties which in the years preceding 1914 had won a
number of major electoral victories.> After the First World War, however, the
golden age of Christian political mobilisation appeared to have passed. The
electorates of the confessional parties were eroded as new parties competed
for Christian political loyalties and divisions of ideology and social class under-
mined the ideal of confessional unity. Not only, therefore, by the end of the 1930s
was it impossible to pretend that the churches were outside politics; it was also
difficult to claim that they were winning inside politics.

Terminus dates, however, are never innocent. If, instead of 1939, one were to
choose 1949 or 1959 a rather different picture would emerge. Though the post-
war partition of Europe extended Soviet intolerance of church independence
and, on occasions, religious practice into the very heart of central Europe,
Christian politics rapidly acquired a much more influential position in the
remaining territories of non-communist Europe. In the two decades between
the collapse of the Third Reich and the socio-political upheavals of the late
1960s and early 1970s, Christian Democrat parties, generally largely Catholic in
composition but also in some states inter-confessional in character, enjoyed a
substantial political ascendancy at the expense of the secular right and in some
cases the left. Their electoral success may have owed less to their Christian
ideological inspiration than the parties’ leaders were inclined to believe, but
their emergence contributed to what one might term a ‘recentring’ of religion
in west European political life at the end of the 1940s. Appeals to Christian
values formed part of the spirit of the Cold War age; the ecclesiastical hier-
archies, most notably the papacy, acquired an enhanced prominence in public
life; and Christian networks of educational, social and welfare organisations

3 S. Kalyvas, The rise of Christian democracy in Europe (Ithaca and London: Cornell
University Press, 1996).
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played a major role in the daily lives of many Europeans. Many of the reasons
for this Christian and, more especially, Catholic post-war ascendancy lay in the
events of the Second World War and their prolonged aftermath. But it also
owed much to the ways in which the Christian churches had been changing,
both institutionally and intellectually, over the preceding decades. Though the
immediate impact of these innovations had been frustrated by the unfavour-
able circumstances of the time, they enabled Christian parties to burst upon the
political stage after 1945 as a self-confident and powerful force.*

The period between 1914 and 1939, which forms the subject of this contribu-
tion, therefore lacks an obvious unity in the history of Christian politics in
twentieth-century Europe. Seen from the perspective of the nineteenth cen-
tury, it was an era when a distinct Christian presence in European political life
appeared to be disintegrating amidst the tumult of economic, ideological and
military conflicts. But viewed from the perspective of the post-war decades, it
appears as a formative period when Christian movements and organisations
gradually succeeded in articulating a modern form of democratic politics
that would play a major role in non-communist Europe during the second
half of the twentieth century. In truth, of course, both of these interpretations
are valid. They are, however, also indicative of the complexity of the inter-
relationship between religion and modernisation in twentieth-century Europe.
Historians of religious faith have long demonstrated that any simple equation
between modernisation and secularisation is misleading. The vast processes of
social and economic change that transformed the lives of almost all Europeans
within a few generations from the middle of the nineteenth century onwards
disrupted the former centrality of the churches and the practice of religion in
many areas of European life. Churches lost contact with the populations
of new urban communities, public and private institutions usurped many of
their social roles, and belief systems emerged that challenged Christian values.
At the same time, however, these processes also hastened the creation of more
committed communities of believers, encouraged the development of new
forms of religious faith and provided the churches with new means of com-
municating their message. Rather, therefore, than consigning religious faith
along with folk costumes and horse-drawn transport to the museum, modern-
isation in effect initiated a period of competition, both among the Christian
denominations and with those other ideologies and movements seeking to win
the hearts and minds of twentieth-century Europeans.

4 T. Kselman and J. Buttigieg (eds.), European Christian democracy: historical legacies and
comparative perspectives (Notre Dame: Notre Dame University Press, 2003).
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The diverse outcomes of these processes of modernisation were clearly
evident in the different patterns of Christian politics in early and mid twentieth-
century Europe. The largely dechristianised character of certain major urban
centres, such as Madrid and Barcelona, contrasted with the much more rooted
role of confessional organisations in industrial regions of the Netherlands and
western Germany. In rural Europe, too, the secular politics of much of south-
ern France and areas of central Italy was very different from the durability of
Christian political movements in north-central Spain or German-speaking
Switzerland. No attempt to reduce the evolution of Christian politics in
Europe to a simple narrative of decline or renewal in this period can therefore
do justice to the many variations in levels of religious faith but also of
political culture. The constitutional and public status of the Christian
churches in European states had evolved over the preceding half-century in
highly dissimilar ways. In much of northern Europe the Protestant churches
remained closely tied to the political and constitutional order, while in those
states of predominantly Catholic Europe where struggles between clerical
and anti-clerical forces had been most intense during the latter decades of the
nineteenth century state and church confronted each other as mutually suspi-
cious and often antagonistic institutions. These differences were in turn
reflected in the varied patterns of Christian political mobilisation. In much of
Scandinavia, the emergence of a distinct Christian politics was impeded by the
largely uncontested position of the churches within overwhelmingly
Protestant societies. In contrast, the fierce church-state struggles in Spain,
Portugal and France prior to 1914 had forged a tight bond between religious
faith and political commitment. The complex inter-connections between
national and religious forms of identity constituted a further source of diversity.
In that considerable number of nation-states, notably Finland, Norway, the
Baltic States, Poland, Czechoslovakia and Ireland, which gradually achieved
full statehood between 1900 and the 1920s, the secular struggle for national
independence had often been inseparable from issues of religious and confes-
sional identity. Thus, rejection of the legacies of Catholic Habsburg rule in
Bohemia after the First World War lent a Protestant hue to the new
Czechoslovak state; while, in Ireland, the difficult emergence of the Irish
Free State from British rule and a violent civil war fostered a durable converg-
ence between Catholicism and a certain definition of Irish nationalism.’

5 M. Spinka, “The religious situation in Czechoslovakia’, in R. Kerner (ed.), Czechoslovakia:
twenty years of independence (Berkeley and Los Angeles: University of California Press,
1940), pp. 284-301; D. Keogh, The Vatican, the bishops and Irish politics 1919-39 (Cambridge:
Cambridge University Press, 1986).
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Notwithstanding these multiple forms of diversity, the most obvious fault-
line in European Christian politics was, however, that between a central band
of European states stretching across Europe from the Low Countries to
central Europe and northern Italy where Christian parties formed a highly
visible element of public life, and those states in northern and southern
Europe where an identifiable Christian political tradition was less apparent.
In Belgium, the Netherlands, western Germany, Switzerland and Austria, a
continuity of Christian politics was evident throughout the first half of the
twentieth century, despite the often traumatic changes of regime, and was
able to come to fruition in the more settled political circumstances that
prevailed after the Second World War. In these territories, the influence of
Christian parties was inseparable from a wider process of social ‘pillarisation’
whereby confessional institutions had assumed a wide range of social and
economic roles. The Christian welfare organisations, trade unions, women’s
organisations and farmers’ leagues founded at the end of the nineteenth
century occupied a prominent place in national and local life until the
religious and social caesurae of the 1960s, and provided an organisational
bed-rock upon which the parties could be built.® This situation contrasted
markedly with those states of Catholic southern Europe, notably Spain,
Portugal and Italy, where the past legacies and present reality of the ‘culture
wars’ between clericals and anti-clericals ensured that the position of the
church and its affiliated institutions within society was much more contested.
Different again were those states, notably republican France and the parlia-
mentary regimes of northern Europe, where the dominance of national and
local state institutions marginalised the intermediate role of the churches and
also served as a brake on the political mobilisation of Christians within
distinct political parties.

In some respects this fault-line followed the frontiers between the unitary
structures of Catholicism and the much more diverse and internally differ-
entiated landscape of Protestantism. It was, to put it at its most simplistic, no
accident that Christian political mobilisation was most emphatic in the
majority Catholic territories of central Europe. The modern development
of the hierarchical and increasingly uniform Catholic church from the mid-
nineteenth to the mid-twentieth centuries had manifold consequences for the
emergence of Catholic political parties held together by their organisational
loyalty to the institutions of the church and their shared membership of the

6 H. Righart, De katholieke zuil in Europa (Meppel: Boom, 1986); P. Luykx, “The
Netherlands’, in Buchanan and Conway, Political Catholicism, pp. 221-6.
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‘imagined community’ of Catholicism. The factors that facilitated the emer-
gence of Catholic politics were largely absent from Protestantism. Quite
apart from the imbalance between the resources of the Catholic church and
those of the various Protestant confessions, the more segmented and local-
ised structure of the Protestant churches hindered the emergence of the
disciplined political parties essential to success in an era of mass political
mobilisation. In Sweden, for example, the important role played by the Free
Church movement in the notable parliamentary politics of the pre-1914 era
faded away as it was subsumed by the mass politics that followed the
constitutional upheavals of 1917-18.” The decision of the Free Church move-
ment in Sweden not to transform itself into a political party, in favour of
allowing its members to participate as individuals within a variety of political
organisations, also indicated the wider temperamental and theological differ-
ences between Catholicism and the diverse Lutheran and Calvinist confes-
sions of Europe. While the Catholic church under the leadership of a series of
energetic popes emphasised the existence of an all-embracing Catholic world-
view, the Protestant confessions predominantly focused their energies on
matters of doctrine and internal organisation. This did not exclude political
engagement; but it ensured that such political activism tended to be concen-
trated on particular issues rather than the creation of separate political parties.

The dichotomy between Catholics and Protestants can, however, be over-
drawn. The impulses within the vast, and expanding, range of Protestant
churches active in Europe in the early twentieth century ranged from the
rigorous quietism of certain groups to the highly politicised character of some
of the state churches of northern Europe. The example of the (Calvinist) Anti-
Revolutionary Party (Anti-Revolutionaire Partij) demonstrates the powerful role
that a Protestant party could play in the pillarised society of the Netherlands.®
Moreover, the absence in other European states of explicitly Protestant parties
did not signify the neutrality of Protestants on political issues. Protestant mino-
rities in majority Catholic states, such as those in Czechoslovakia and France,
maintained a political profile and influence disproportionate to their numbers,
and surveys of electoral data in many Protestant states reveal the connection
between active membership of a church and support for particular political
parties. This ‘shadow effect’ of Protestantism on European politics was

7 S. Lundkvist, ‘Popular movements and reforms’, in S. Koblik (ed.), Sweden’s development
from poverty to affluence 1750-1970 (Minneapolis: University of Minnesota Press, 1975),
pp. 180-93.

8 M. Wintle, Pillars of piety: religion in the Netherlands in the nineteenth century (Hull: Hull
University Press, 1987).
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reinforced at times of crisis by more explicit forms of political mobilisation. This
was clearly evident in Germany during the 1920s, where the predominantly
Lutheran and Prussian-oriented Landeskirchen were among the most outspoken
opponents of the secular principles of the Weimar Republic, and provided a
social and ideological focus for the mobilisation of the anti-republican right.”

There was therefore no simple logic to the patterns of Christian political
engagement in Europe between 1914 and 1939. Instead, there was a series of
overlapping and in some respects contradictory trends, the relative importance
of which varied from confession to confession, from time to time and, above
all, from place to place. Over and above this irreducible diversity, however,
the most important general theme was the embedding of a Christian presence
within the socio-political structures of twentieth-century Europe. After the
nineteenth-century dialectic of church and state, in which the two rival powers
had in turn collaborated, competed and conflicted, the dominant feature of the
early and mid-twentieth century was the blurring of the frontiers of church and
state. State involvement in religion and, more especially, in the non-religious
activities of the churches steadily increased, but so too did Christian engage-
ment, both collective and individual, in the political sphere. This took, as we
have seen, highly varied forms, and met with differing degrees of success and
failure. The twin outcomes, however, by the middle of the twentieth century
(beyond the frontiers of the Soviet Union and its post-1945 sphere of influence)
were the establishment of a durable Christian presence in European political
life and the consolidation of the churches and their affiliated institutions as
important and, often, privileged interlocutors in the increasingly complex
interaction between state and society.

Neither of these outcomes was pre-ordained. Nor indeed did either seem
likely amidst the often-cacophonous evolution of Europe between 1914 and
the chaos of the Second World War. To explore the reasons for the embed-
ding of a Christian presence in twentieth-century politics therefore requires
to some extent standing back from the more familiar narratives of inter-war
Europe. The complex legacies of the First World War and the emergence of
communism and fascism, as well as the economic depression of the early
19308, all played a more limited role than one might at first sight expect in the
evolution of Christian politics. More influential, however, were longer-term
processes of political change, which proceeded beneath the noise of war,

9 J.R.C. Wright, ‘Above parties’: the political attitudes of the German Protestant church
leadership 1918-1933 (Oxford: Oxford University Press, 1974), pp. 74-98; R. Steigmann-
Gall, The Holy Reich: Nazi conceptions of Christianity 1919-1945 (Cambridge: Cambridge
University Press, 2003), pp. 13—50.
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ideological conflict and regime instability. Three factors stand out as having
been of particular importance in this process: the vitality of the associational
principle among the commounities of the various churches; ideological and
social changes taking place within European Christianity which reinforced
the connection between religious belief and political commitment; and,
finally, changes in European politics that created a more favourable context
for Christian political action.

Of these three themes, the first perhaps requires the least elucidation.
Since at least the mid-nineteenth century one of the most pervasive
elements of Christian life in Europe had been the conversion of the rituals
of religious observance into a definable community of believers who
through their values and choices in daily life demonstrated their affiliation
to their religious faith. This transition from the universal ambitions of
churches to the consolidation of a smaller sub-community of believers
proceeded at different speeds within denominations and areas. Its conse-
quence, however, by the early decades of the twentieth century had been to
create a more or less fixed fence between those who formed part of the
church (or churches) and those who consciously or tacitly did not. The
proportions of the population within and without this frontier varied
greatly, from the near-universal religious affiliation in some communities
such as the predominantly Catholic southern areas of the Netherlands to the
small minorities of church attendees in some areas of central France.
Numbers were, however, less important than the sense of commitment
that formal or informal membership of the community of believers generated.
Around the nodes provided by the churches clustered a wide range of
affiliated institutions ranging from schools and welfare organisations to sports
clubs and youth groups. This phenomenon of ‘pillarisation” whereby
European societies became internally sectionalised between sub-communities
of Catholics and Protestants as well as non-confessional groupings such as
socialists and liberals varied in intensity. It was most marked in some areas of
Catholic Europe, such as the Low Countries and western Germany and
Austria, but its traces were evident almost everywhere. In the influential
formulation of the Swiss historian Urs Altermatt, Catholics constructed a
‘ghetto’ as a protection for the faithful against the alien values of secular
modernity.”® Yet, though pillarisation was a reaction against modernity, it also
became the vehicle whereby Europe’s Christian communities entered into the
modern world. Through the construction of self-contained Catholic (and, to a

10 U. Altermatt, Der Weg der Schweizer Katholiken ins Ghetto, 2nd edn (Zurich: Benziger, 1991).
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lesser extent, Protestant) pillarised structures of confessional organisations
Europe’s Christians were able to have a powerful influence on the social
structures of modern Europe.

The political consequences of this process of pillarisation were considerable.
The rapid development of Christian parties in many European states during the
late nineteenth century owed much to the way that they were able to build
their political superstructure on the networks of confessional associations. This
remained the case after the First World War. The major Catholic parties of
inter-war Europe, notably the Centre Party (Zentrumspartei) in Germany, the
Christian Social Party (Christlich-Soziale Partei) in Austria and the Catholic Party
(Union Catholique Belge—Katholiek Verbond van Belgié) in Belgium, derived much
of their solidity from the way in which they were less freestanding parties than
institutions rooted at a local level in the plethora of Catholic associations.”
There existed, in effect, a differential between the capacity of Catholic, and in
some areas Protestant, communities to mobilise quickly and powerfully in the
political sphere and that of other political traditions. This was well demon-
strated in both Italy and Spain where the rapid expansion of the PPI (Partito
Popolare Italiano) in the turbulent politics of Italy after the First World War and
of the CEDA (Confederacion Espanola de Detrechas Autonomas) during the Second
Republic in Spain profited from the organisational frameworks provided by
Catholic associational life. The fortress metaphor of the embattled community,
used so repeatedly in the electoral literature of Catholic political parties during
the inter-war era, was primarily a rhetorical device; but it derived its strength
from the sense of confessional solidarity generated by the confessional schools,
unions and welfare organisations that structured the lives of many European
Catholics.”

Nevertheless, in many respects the heyday of these parties had passed by the
inter-war years. In some cases, their electoral support remained impressive:
for example, the Dutch Catholic Party (Rooms Katholieke Staatspartij, RKSP)
won the support of an estimated 8o—90 per cent of Dutch Catholics in all
national elections from 1920 until the 1960s. More typical, however, was the

11 J. Elvert, ‘A microcosm of society or a key to a majority in the Reichstag? The Centre
Party’, E. Gerard, ‘Religion, class and language: the Catholic Party in Belgium’, and
H. Wohnout, ‘Middle-class governmental party and secular arm of the Catholic church:
the Christian Socials in Austria’, in Kaiser and Wohnout, Political Catholicism, pp. 4853,
101-3 and 174-7.

12 L. Rolli-Alkemper, ‘Catholics between emancipation and integration: the Conservative
People’s Party in Switzerland’, and M. Conway, ‘Catholic Politics or Christian demo-
cracy? The evolution of inter-war political Catholicism’, in Kaiser and Wohnout,
Political Catholicism, pp. 65 and 236—41.
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gradual but significant decline of the Centre Party (and its Bavarian equiva-
lent, the Bayerische Volkspartei) in Germany, which in 1920 had won almost
63 per cent of the Catholic vote, but by November 1932 had declined to 47 per
cent.” The Catholic parties of the pre-1914 era had been primarily defensive
organisations called into existence, often under close clerical control, to rally
the faithful in defence of a specific agenda of confessional interests against the
threats perceived to be posed by hostile governments and atheist liberalism
and socialism. After the First World War, this model of political mobilisation
no longer worked so effectively. The clergy, influenced by the new spiritual
priorities of the papacy, generally preferred to step back from direct involve-
ment in political life. The laity, too, was more self-confident and less willing to
accept clerical direction on political matters. A new generation of lay Catholic
and Protestant leaders had come of age who saw political action not so much
as the defence of church interests than as an engagement with the political
and social issues of the age based on the principles of their Christian faith. This
shift in mentality from defensive solidarity to a more wide-ranging political
commitment was, however, prejudicial to the principle of unity. As Christian
politics went beyond protection of the church and the faithful, so fault-lines of
ideology and of socio-economic interest came to disrupt the unity that had
been such an imposing feature of the first generation of Christian political
mobilisation.

The inter-war era was therefore characterised by a plurality of different
and often competing forms of Christian-inspired political organisation. At
moments of crisis, most notably in the clerical-anticlerical disputes of the
Spanish Second Republic, a large majority of Catholics came together behind
a single political organisation, the CEDA.™ At other times, however, divisions
tended to surface in Christian ranks. Thus, in Germany the ambition of the
Centre Party to act as the political focus (or Zentrum) of all Catholics was
undermined by the centrifugal forces released by the First World War and its
aftermath. Some Catholics embraced the new republican order while others
drew close to the authoritarian ideas advanced by anti-Weimar ideologists of
the right. Many rural and small-town Catholics in the south and west joined
protest campaigns against the new regime while Catholic trade unionists
came together with their Protestant equivalents in a Christian trade-union

13 H. Bakvis, Catholic power in the Netherlands (Kingston and Montreal: McGill-Queen’s
University Press, 1981), p. 2; Conway, Catholic politics, p. 36.

14 F. Lannon, Privilege, persecution and prophecy: the Catholic church in Spain, 1875-1975
(Oxford: Oxford University Press, 1987), pp. 179-97; M. Vincent, ‘Spain’, in Buchanan
and Conway, Political Catholicism, pp. 109-16.
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confederation (the Deutscher Gewerkschaftsbund, DGB).” Thus, though the
Centre Party survived, and played a major role as a regional and national
party of government in the Weimar Republic, its political coherence was
increasingly undermined by tensions between its component interest groups.
Much the same was true in Protestant ranks. The close ties that had existed
between the principal Lutheran and Reformed (i.e., Calvinist) churches and
the pre-war German empire rendered them politically homeless in the very
different circumstances of the Weimar Republic. Though many rallied initi-
ally to the Deutschnationale Volkspartei (DNVP) as the principal political
organisation of the right, some were drawn more actively into republican
politics while many others gravitated towards the anti-republican and nation-
alist extreme right, including ultimately the NSDAP (Nationalsozialistische
Deutsche Arbeiterpartei).®

It was, however, France that provided the most durable example of this
political plurality. Unlike in many other areas of Europe, there had been no
dominant Catholic political organisation prior to 1914. This remained the case
after the First World War. The pretension of organisations such as the
Fedération Nationale Catholique (FNC) of the late 1920s to speak for all
French Catholics was contradicted by the regional and ideological divisions
within Catholic ranks. The legacies of the anti-republicanism of the nine-
teenth century, though mitigated by the so-called union sacrée of Catholics
and republicans in the First World War, remained strong and Catholics were
prominent in the extreme-right movements and periodicals that flourished in
the 1930s. In contrast, however, other Catholics were drawn, like the mem-
bers of the Protestant minority, into active involvement in the political life of
the Third Republic. The pragmatic logic of Catholic associations, such as the
trade unionists of the CFTC (Conféderation Frangaise des Travailleurs Chretiens),
led them to reject the abstentionism of the past in favour of participation in
the political and socio-economic institutions of the republic. In addition, for
the first time, a party emerged, the PDP (Parti democrate populaire) that
accepted the republic and sought to work within it as a Catholic presence.
Such putative Christian democracy remained a minority current within
Catholic ranks, but its very existence indicated the extent of the political

15 K.-E. Lonne, ‘Germany’, in ibid., pp. 150-67; R. G. Moeller, German peasants and agrarian
politics, 1914-1924: the Rhineland and Westphalia (Chapel Hill and London: University of
North Carolina Press, 1986); W. Patch, The Christian trade unions in the Weimar Republic
1918-1933: the failure of ‘corporate pluralism’ (New Haven and London: Yale University
Press, 1985).

16 Wright, Above parties, pp. 11-98.
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differentiation that had taken place within French Catholicism since the turn
of the century.”

Political division, contrary to the repeated warnings issued by the clergy,
was not, however, a sign of weakness. In many respects, the plurality of
Christian political organisations during the inter-war years reflected the
intensification of Christian engagement in the political sphere. The multiple
crises, international and national, socio-economic and ideological, that swept
across Europe after 1914 destroyed much of the Christian abstentionism from
politics that had been evident during the nineteenth century. They also
accelerated processes of democratisation within Christian, and more espe-
cially Catholic, ranks. The egalitarianism of (male) service in the armies of the
First World War and the extension of the (male but also in some cases female)
electoral franchise that occurred in many states after the war eroded the spirit
of deference to social and clerical superiors that had been a strong feature of
Catholic political organisations prior to 1914. Christian workers and farmers
were not, for the most part, inclined to abandon their Christian commitment,
but they were increasingly determined to take their political future into their
own hands. The rapid expansion in Christian trade unions, such as the DGB
in Germany, the CIL (Confederazione Italiana dei Lavatori) in Italy and the
CFTC in France, were one indication of the pressure of material grievances
but also of the social self-confidence within the Christian working class.”® So
too were the processes of emancipation taking place in the countryside.
A consistent theme of politics in much of Europe during the 1920s and
19308 was the grievances of rural populations against urban rulers who
appeared neglectful of the problems of foreign competition, over-production,
debt and taxation faced by many of Europe’s small-scale farmers. Christian
political parties, with their strong electoral support in many rural areas, could
not remain immune from these pressures. Consequently, confessional farm-
ers’ organisations, such as those in Germany and Austria, became more
militant in defence of their sectional interests within Christian political

17 J. McMillan, ‘France’, in Buchanan and Conway, Political Catholicism, pp. 40—54;
J. McMillan, ‘Catholicism and nationalism in France: the case of the Federation
Nationale Catholique, 1924-1939’, in F. Tallett and N. Atkin (eds.), Catholicism in Britain
and France since 1789 (London and Rio Grande: Hambledon, 1996), pp. 151-63; R. Paxton,
‘France: the church, the republic and the fascist temptation 1922-1945’, in R.]. Wolff
and J. K. Hoensch (eds.), Catholics, the state and the European radical right 1919-1945
(Boulder: Social Science Monographs, 1987), pp. 67—91; J.-C. Delbreil, Centrisme et
démocratie chretienne en France: le Parti Démocrate Populaire des origines au MRP
(1919-1944) (Paris: Sorbonne, 1990).

18 Patch, Christian trade unions; J. Pollard, ‘Italy’, in Buchanan and Conway, Political
Catholicism, p. 78.
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parties. Moreover, in many rural areas of Europe, new protest movements
and parties of the extreme right, which claimed to defend rural interests
against the actions of malevolent capitalist forces and unsympathetic urban
bureaucrats, challenged Christian parties.

The combined impact of material pressures and electoral competition goes
far to explain the more urgent, angry and, on occasions, simply demagogic
tone of much Christian politics after the First World War. At the same time,
however, it reflected the impact of the second of the three factors identified
above: namely, the ways in which social and intellectual changes taking place
within Europe’s Christian confessions encouraged a more direct connection
between religious belief and political commitment. The division between
(private) religion and (public) politics, as Christian commentators were often
at pains to emphasise, was largely a creation of liberal ideologists of the
nineteenth century. It was a distinction that in the late nineteenth century
had often served the Christian churches well by establishing a frontier beyond
which it was illegitimate for state authorities to step in their efforts to regulate
religious matters. But in the much more fluid political circumstances of the
inter-war years, it was rejected by many in the expanding ranks of Christian
activists, intellectuals and campaigning movements for whom the ambition
was no longer to protect religion from politics but to bring religion into
politics. The pervasive sense of a ‘crisis of civilisation’, symbolised by the
mass slaughter of the First World War, appeared to demonstrate the bank-
ruptcy of the liberal model of society and the need for a distinctively Christian
solution. This goal combined a spiritual and a political dimension, or more
frequently an admixture of the two. The reconversion of the ‘dechristianised’
populations of Europe and the ambition of constructing some form of
Christian City where the values of the Christian faith would once again
predominate co-existed, often rather uneasily, within many Christian organ-
isations and minds during the inter-war years. Common to both, however,
was a more integral and less compromising mentality. Far from being
reconciled to contemporary society, much Christian politics defined itself
against the values of liberal society as well as the secular political ideologies,
of both left and right, to which it had given rise.

This counter-cultural militancy took different forms within Europe’s varied
religious cultures. In Lutheran northern Europe, religious missions denounced
the manifold sins of the modern world and the complicity of established church
leaderships with them. Such revivalist campaigns tended to stop short of
explicit political engagement, but in 1938 they did lead to the formation of
the Christian People’s Party (Kristelig Folkeparti, KrF) in Norway, which, from
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its stronghold in the Lutheran west of the country, brought a new Christian
militancy into Norwegian politics.”” In the Netherlands, too, despite the close
bonds that had long existed between mainstream Protestantism and the political
order, the (Calvinist) Anti-Revolutionary Party under the leadership of
Hendrikus Colijn in the 1930s denounced the perceived social anarchy of con-
temporary society, as well as the danger posed by the materialist and atheist evils
of liberalism, socialism and communism.”® In the troubled circumstances of
inter-war Germany this ideological antipathy towards the structures and ethos of
modern society could not fail to take more radical political shape. The alienation
initially felt by much of the Protestant clergy and laity from the Weimar
Republic as the illegitimate product of national defeat was appeased somewhat
by the election of the Protestant Hindenburg as president in 1925. This circum-
spect engagement of the churches with the republic was, however, rapidly
undermined during the political crisis of the early 1930s when many Protestant
clergy, and electors, rallied to the ‘national opposition” led by the NSDAP.*

It was in Catholic ranks that the more militant character of Christianity was
most explicit. This owed much to the efforts of the papacy. The modern
construction of the pope as the ultimate head of the Catholic church and, at
the same time, as the spiritual leader of the international community of Catholic
believers had gathered pace since the mid-nineteenth century. It was, however,
in the first five decades of the twentieth century that it attained its full expres-
sion. Under the determined leadership of Pope Pius XI (1922-39), the papacy
strove to impose its unifying principles on the personnel, structures and prio-
rities of Europe’s somewhat heterogeneous Catholic cultures. The appointment
of reliable figures to key positions of ecclesiastical authority, the conclusion with
many European states of treaties (termed concordats) that allowed a greater
freedom to Catholic spiritual and educational activities, albeit under papal
direction, and the proliferation of organisations such as Catholic Action that
reflected the doctrinal and spiritual priorities of the papacy were all components
of the construction of an emphatically more Roman Catholicism.* At the heart
of these actions lay a confident belief in the place of the Catholic church in the
modern world. Building on the declarations of his predecessors, notably Pius IX,

19 M. Schwarz-Lausten, A church history of Denmark (Aldershot and Burlington: Ashgate, 2002),
pp- 278-96; O. Garvik (ed.), Kristelig Folkeparti. Mellom tro og makt (Oslo: Cappelen, 1983).

20 E.H. Kossmann, The Low Countries 1780—1940 (Oxford: Oxford University Press, 1978),
pp. 603-6.

21 Wright, Above parties, pp. 99-109.

22. M. Agostino, Le Pape Pie XI et U'opinion publique 1922—1939 (Rome: Ecole Francaise de
Rome, 1991).
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Leo XIII and Pius X, Pius XI constructed an all-encompassing Catholic doctrine
that extended beyond questions of faith and morality to the economic and
political principles of society. In his two most substantial encyclicals, Quas
primas, issued in 1925, and Quadragesimo anno, issued in 1931 to mark the fortieth
anniversary of Leo XIII's Rerum novarum, Pius presented Catholicism as provid-
ing the sole and self-sufficient solution for the ills of the modern world. The role
of the church, and of the Catholic laity, was not to compromise with contem-
porary society but to stand as a bastion of truth within it.*

The determination with which Pius XI pursued this vision bore fruit in the
remarkable centrality that the papacy attained in European Catholicism
during the pontificate of his successor, Pius XII (1939-58). This historic high-
point of the power and prestige of the modern papacy owed, however, at
least as much to evolutions in the social and ideological character of
Catholicism within many European societies as it did to the self-interested
efforts of the papacy. The networks of specifically Catholic educational
institutions established since the late nineteenth century, as well as the
mass organisations aimed at young people, women and particular socio-
economic groups, forged a more self-conscious Catholic laity. Significantly,
it was the Catholic activists, both male and female, formed in these milieux
who were to the fore in the spiritual movements such as Catholic Action of
the 1920s and who often went on to dominate the Catholic political and
intellectual movements of the 1930s as well as subsequently occupying many
of the leadership positions in the Christian democrat parties established after
the Second World War. This generational cohort of younger European
Catholics, often from middle-class and intellectual backgrounds, injected a
new energy and militancy into inter-war Catholicism. Movements as diverse
as Odrodzenie (Renaissance) in Poland, Ateitis (The Future) in Lithuania, Esprit
(Spirit) in France and Christus Rex (Christ the King) in francophone Belgium
were all manifestations of a burgeoning Catholic student and intellectual
culture which embraced the uncompromising language and symbolism of
the papacy and rejected the more cautious approach of their elders in the
established Catholic parties. The Catholic universities were central to this
process. Institutions such as Nijmegen in the Netherlands, Leuven in
Belgium, Salamanca in Spain and Coimbra in Portugal, as well as Catholic
student organisations such as the FUCI (Federazione Universitari Cattolici
Italiani) in Italy, encouraged the development of a Catholic intelligentsia

23 E. Fouilloux, ‘Le catholicisme’, in J.-M. Mayeur (ed.), Histoire du Christianisme, vol. xiu
(Paris: Desclée-Fayard, 1990), pp. 116—239.
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formed in the certainties of neo-Thomist doctrine and unindulgent in their
criticism of the modern world.**

It was also this generation of younger Catholic activists who set the more
militant tone of Catholic politics during the 1930s. The combined impact of
the economic depression that followed the Wall Street Crash of 1929 and the
rise of extremist political movements of left and right encouraged the
emergence of a more radical Catholic politics hostile to both liberal parlia-
mentarism and economic capitalism. The evolution of the Centre Party in the
final years of the Weimar Republic towards a tacit rejection of republican
democracy, and the twin success in Belgium of the populist and anti-parlia-
mentary Rexist movement led by Léon Degrelle and the extreme-right
Flemish nationalist VNV (Vlaamsch Nationaal Verbond), were both manifesta-
tions of the new mood in Catholic ranks.” Its most dramatic manifestations
were, however, in Austria and Portugal. These republican and parliamentary
states were transformed in the early 1930s into authoritarian regimes under
the leadership of Engelbert Dollfuss and Anténio Salazar respectively. Both
men came from emphatically Catholic backgrounds and initially enjoyed
considerable support from the church hierarchy and from Catholic social
and political organisations. In fact, neither regime proved in practice to be as
sympathetic to Catholic concerns as their many apologists suggested.
Nevertheless, both drew heavily on Catholic symbolism and made much of
the papal inspiration which they claimed lay behind their authoritarian
political structures and socio-economic corporatist institutions.>* Catholic
support for the regimes of Dollfuss and Salazar, as well as, after 1936, for
that of Franco in Spain, was indicative of the authoritarian drift in Catholic
politics during the 1930s. Though there remained Christian democrats who
sought a rapprochement with the political left, the weight of Catholic

24 M. Przeciszewski, ‘L’association catholique de la jeunesse académique, “Odrodzenie”
(La Renaissance): aper¢u historique’, Revue du nord 70 (1988), 333—47; V. S. Vardys, The
Catholic church, dissent and nationality in Soviet Lithuania (Boulder: East European
Quarterly, 1978), pp. 21—2; M. Conway, ‘Building the Christian city: Catholics and
politics in inter-war Francophone Belgium’, Past and present 128 (1990), 117—51; R. Moro,
La formazione della classe dirigente cattolica (Bologna: 11 Mulino, 1979).

25 R. Morsey, Der Untergang des politischen Katholizismus: die Zentrumspartei zwischen
christlichem Selbstverstdindnis und ‘nationaler Erhebung’ 1932—1933 (Stuttgart and Zurich:
Belser, 1977); E. Gerard, De Katholieke Partij in crisis: partijpolitiek leven in Belgié 1918-1940
(Leuven, Kritak, 1985).

26 F.L. Carsten, Fascist movements in Austria: from Schonerer to Hitler (London and Beverly
Hills: Sage, 1977), pp. 220-48; L. Gellott, ‘Defending Catholic interests in the Christian
state: the role of Catholic Action in Austria 1933-1938°, The Catholic historical review 74
(1988), 571-89; T. Gallagher, ‘Portugal’, in Buchanan and Conway, Political Catholicism,
Pp. 136—43.
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political engagement during the 1930s was predominantly on the right, and
often on the anti-parliamentary right.”” This did not equate with support for
fascism. Catholic opinion, particularly outside Italy and Germany, was pre-
dominantly hostile to the cult of the state and “brown bolshevism’ which they
associated with the Fascist and more especially Nazi regimes. Instead, the
ambition of many politically engaged Catholics in the 1930s was to create a
‘third way” between fascism and liberal democracy. In contrast to the anar-
chic conflict of liberal societies and the enforced collectivism of communism
and fascism, Catholics advocated a new model of society in which the
intermediate institutions of family, workplace and local community would
be valued. Corporatist institutions, bringing together the representatives of
workers and employers, would replace the class conflict of capitalism while
the ascendancy of Catholic spiritual values would restore a lost unity to
modern society.*®

It would be wrong to take these vague models of a Catholic social and
political ‘revolution” at face value. The anti-democratic rhetoric of Catholic
militants tended to be more emphatic than their actions. Nevertheless, the
radical language of the 1930s was significant for the way in which it demon-
strated the evolution that had taken place in Catholic politics from the rather
limited confessional agenda of the early years of the century towards a more
ambitious political vision. In the short term, this helped to prepare the way
for the support that Catholics would give to the wartime authoritarian
regimes established in Vichy France, Slovakia and Croatia.” In the longer
term, however, its more durable legacy was perhaps to be found in the
Catholic politics of the post-war decades. The energy and self-confidence of
Catholic parties and movements in Italy, Germany, France and the Low
Countries from 1945 onwards owed much to short-term influences, notably
the engagement of many younger Catholic militants in wartime resistance to
fascism and foreign occupation. But, more profoundly, it can be seen as the
coming of age of a more activist Catholic engagement with politics that had
been prepared over the previous twenty years.

The Christian ascendancy in west European political life after 1945 was not,
however, solely the product of changes within the Christian churches. It
also reflected how European politics had evolved in ways that were more

27 Wolff and Hoensch, Catholics. 28 Conway, Catholic politics, pp. 60-3.

29 McMillan, ‘France’, in Buchanan and Conway, Political Catholicism, pp. 54-6;
S. Alexander, ‘Croatia: the Catholic church and clergy 1919-1945°, in Wolff and
Hoensch, Catholics, pp. 31-66; Y. Jelinek, The parish republic: Hlinka’s Slovak People’s
Party 1939-1945 (New York and London: East European Quarterly, 1976).
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accommodating of a distinctly Christian presence. Undoubtedly the most
immediately obvious of these changes was the deepening and multiplication
of forms of representative politics in the years preceding and following the
First World War. The demise of the empires of central Europe and the often-
dramatic expansions of the franchise in many west European states did not in
themselves create a new culture of democracy. In a number of states, the
female majority remained disenfranchised, partly because of its alleged
susceptibility to clerical influence. Moreover, the establishment of author-
itarian regimes in Hungary, Italy and Spain during the 1920s reversed sub-
stantially the gains achieved over the previous years. Nevertheless, the
extension of representative politics after the First World War to the new
states of central and eastern Europe such as Czechoslovakia, Poland and the
Baltic States, as well as its expansion downward into local government and
forms of socio-economic organisation, clearly gave a premium to those
political groupings best able to transform amorphous groups of supporters
into reliable armies of voters.>° The Christian churches, with their substantial
associational structures and mentality of confessional solidarity, were, as we
have seen, well equipped to compete in this new world of multiple elections.
Christian parties were successful in a number of the initial elections held
in the new states of central and eastern Europe, and a similar capacity to
mobilise and organise was evident in the success of Christian parties and trade
unions in local government and workplace elections in many areas of Europe.

The multi-party character of politics in most inter-war European states
also favoured Christian parties. Britain remained almost unique in its evolu-
tion towards a largely two-party system. Elsewhere, systems of proportional
representation encouraged the development of several major parties, none of
which enjoyed an overall majority in elections. This worked to the advantage
of Christian parties. Though they could in some circumstances (such as in
Belgium and Austria in the 1920s) succeed in becoming the largest single
party, they generally had little chance of achieving an absolute majority of
the votes. But, as reliable and electorally stable political forces occupying
the political centre-ground between the extremes of left and right, the
Christian parties were well placed to play an influential role in the subsequent
coalition politics. Thus, for example, in the multi-party politics of the

30 See, for examples, A. Suppan, ‘Catholic people’s parties in east central Europe: the
Bohemian lands and Slovakia’, and L. Kuk, ‘A powerful Catholic church, unstable state
and authoritarian political regime: the Christian Democratic Party in Poland’, in Kaiser
and Wohnout, Political Catholicism, pp. 223—5, 1535 and 161; Vardys, The Catholic church,
pp. 20-36.
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Netherlands, Belgium, Czechoslovakia and Germany during the Weimar
years, Christian parties were almost indispensable components of national
governing coalitions as well as of numerous regional and local administrations.

A second, and subtler, change in the patterns of European politics was the
decline in anti-clerical and more especially anti-Catholic politics. The liberal
movements which, in the later nineteenth century, had served as the standard-
bearers of a militant secularism tended to lose influence after the First
World War. At the same time, a slow change took place in socialist attitudes
towards religion. Especially in urban areas, the electoral rivalry between
socialist and Christian parties was often intense. Nevertheless, beneath the
trading of mutual insults, there were also signs of a tentative rapprochement.
The hesitant but gradual ideological evolution of many European socialist
parties away from the rather two-dimensional Marxism of the Second
Internationale allowed for a reassessment of socialist attitudes towards the
churches, which was reflected in a softening of the anti-clerical language of
the past. Thus, when socialist parties did acquire substantial governmental
power, as in Germany immediately after the First World War and in the
Scandinavian states during the mid-1930s, Christian fears of legislative attacks
on the churches proved to be largely misplaced. Even in France, where a
shared loyalty to republican secularism provided one of the glues that held
together the alliance of the Radical, Socialist and Communist parties that
came to power in the Popular Front government of 1936, there was no return
to the church-state conflicts of the pre-1914 era. Only in Spain did the clerical-
anticlerical struggle retain its political centrality, as well as its capacity for
violence. In the Second Republic, legislation intended to diminish the social
influence of the Catholic church was one of the major goals of the parties of
the republican left while the Catholic party, the CEDA, rallied to the defence
of the church and its affiliated institutions. This conflict was, however, much
more than one of parliamentary politics. The position occupied by the church
had become one of the defining issues in the broader conflict between the
advocates of a modern secular Spain and the defenders of a Catholic and
monarchist Spain. In regions such as Catalonia, Extramadura and Andalucia,
as well as in the major cities of Madrid and Barcelona, conflicts over church
property and the role of the clergy and religious orders in education and
welfare were rooted in the structures of daily life. It was this local reality that
in large part explained why, after the military uprising against the republic in
the summer of 1936, political polarisation was transformed into social vio-
lence. Priests and members of religious communities were the focus of
violent attacks in some Republican areas, while socialists, communists and
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anarchists were the targets of repression by the Catholic and Nationalist
forces in Francoist Spain.”

The abatement, outside Spain, of the clerical-anticlerical wars of previous
decades was, however, slow to be reflected in the mentalities of Christian
politics. Fears of the threat that ill-intentioned parties and state bureaucrats
posed to Christian interests remained an essential element of the glue that
forged confessional solidarity. A standard component of the rhetoric of
Catholic parties throughout the inter-war period, powerfully reinforced by
the guidance regularly issued to the faithful by the clergy prior to national and
local elections, was therefore the need to unite against the dangers of atheist
liberalism and socialism. Legislative conflicts over technical but often highly
emblematic issues such as education reform and the degree of state funding
for the clergy, as well as the social undertow of local disputes over the
building of new churches, secular funerals and marriages and the holding
of religious processions and festivals, helped to keep alive the mentality of
clerical-secular conflict, even after it had been emptied of much of its former
virulence. Conversely, where such conflicts disappeared or were subsumed
by new political issues, Christian politics tended to lose much of its coher-
ence. In the Irish Free State, the division between the republican Fianna Fdil
party of Eamon De Valera and the more cautious and pro-Catholic Cumann
na nGaedheal party (subsequently refounded as Fine Gael) led by William
Cosgrave had been one of the principal legacies of the civil war that had
accompanied the acquisition of de facto political independence from Britain in
1921. Thus, after the defeat of Cosgrave’s government in the elections of 1932
and the formation of a Fianna Fdil government headed by De Valera, there
was an upsurge in militant Catholic opposition to the new government,
notably by the Blue Shirt movement led by Eoin O’Duffy. Subsequently,
however, the willingness of the leader of Fianna Fdil, Eamon De Valera, to
court Catholic opinion, most notably through the privileged position granted
to the Catholic church by the constitution of 1937, effectively drained Irish
politics of a clerical-anticlerical dimension. The social and cultural distinc-
tions between practising and non-practising Catholics, as well as the
Protestant minority, remained; but disputes over the role of the Catholic
church largely disappeared from mainstream political debate.*

31 Lannon, Privilege, persecution and prophecy, pp. 198—214; M. Vincent, Catholicism in the
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The Christian solidarity derived from mobilisation against domestic political
opponents was reinforced by the more distant threat constituted by the mili-
tantly atheist Soviet Union. The revolutionary upheavals in central Europe
during the immediate post-war years left a long legacy of fear in Christian
ranks, which was subsequently given a new focus by the emergence of the
Soviet Union as an influential force in European politics. The construction of
small but vocal communist parties, closely tied to the Soviet Union, in most
European states, and their participation in the Popular Front movements in
France and Spain during the mid-1930s, helped to conjure up the caricatural
image of the threat posed to Christian Europe by the Soviet and communist
menace. The rather optimistic attempts of communist parties to reach out to
progressive Christian opinion during the Popular Front period were rebuffed by
all but a tiny minority, while perceived communist dominance of the Republican
government in Spain during the civil war was an important element in Catholic
support, within and outside Spain, for the Francoist cause.” The communists
had become in many respects the new incarnations of the Jewish and anti-clerical
enemies of previous eras, and when Germany and its allies invaded the Soviet
Union in June 1941 the Nazis inevitably presented the military campaign as a
Christian crusade against the Soviet antichrist. The war in the east helped to
bond Christian opinion within the Third Reich to the Nazi war effort, while
elsewhere in Europe the merging of the external struggle against the Soviet
Union and the internal conflict with communist-influenced resistance groups
tempted some Catholic groups into collaboration with the Nazi forces.*

The combination of a decline in the clerical-anticlerical disputes of the past
and the resilience of Christian fears of enemies, both old and new, served to
hasten the ‘normalisation” of Christian politics in many European states.
Root-and-branch Christian hostility to the modern political process had
been declining since the end of the nineteenth century, but it disappeared
almost entirely during the inter-war years. Though some Protestant sects and
intransigent Catholic groups continued to reject any engagement with poli-
tics, mainstream Christianity had come to embrace not merely the necessity
but also the advantages that accrued from participation in the public sphere.
As a consequence, Christian politics gradually lost the exceptional or emerg-
ency character that had always tended to surround it in the pre-1914 era.
Rather than irrupting periodically into the political arena in defence of a cause
declared to be above or outside of politics, Christian parties moved tacitly and

33 E.g. T. Buchanan, ‘Great Britain’, in ibid., pp. 268—9.
34 Conway, Catholic politics, pp. 84—6.
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often unconsciously towards a permanent presence in political life. Their role
in local administration and in national coalition governments accustomed
them, and their opponents, to regarding parties that claimed an inspiration
from Christian principles as a normal element in European politics.

This process was further encouraged by the social evolution of Europe after
the First World War. The expansion of the petite bourgeoisie of employees,
traders and small businessmen, and the internal stratification of the working
class between different skill groups, ethnic communities and genders, created a
more graduated social landscape in which the nineteenth-century polarisation
between proletariat and bourgeoisie was subsumed, or at least complicated, by
a multi-polar process of negotiation between variable coalitions of social forces,
each of which was also drawn into a closer relationship with the state. This
more complex social framework tended to work to the advantage of Christian
parties and socio-economic organisations, which were able to pose as the
defenders of the interests of particular social constituencies. Christian trade
unions, liberated from the paternalist straitjacket of much fin-de-siecle social
Catholicism, expanded rapidly, especially among those workers neglected by
the socialist unions. Similarly, the large Christian women’s organisations devel-
oped from their spiritual and charitable origins into articulate campaigning
organisations for women'’s interests on social and welfare issues. Above all,
Christian organisations proved particularly adept from the end of the nineteenth
century onwards in reaching out to new social groups who lacked an obvious
home in any of the other political camps. The kleine luyden (small people) whom
Abraham Kuyper famously sought to recruit for his Anti-Revolutionary Party in
the Netherlands were an increasingly prominent presence in Christian ranks in
many areas of inter-war Europe.” Confessional organisations designed to meet
the particular needs of groups such as tenant farmers, small businessmen and
white-collar employees performed a wide variety of social roles, including
creating purchasing and marketing networks for farmers, organising insurance
for the self-employed and distributing welfare benefits to families.

These non-religious but indispensable activities gave the Christian social
and political organisations a rootedness in European life that extended
beyond the rituals of faith and confessional political loyalty. Political parties
were in this sense only the most visible but not necessarily the most import-
ant element of a wider process by which the Christian communities gradually
took on a wide range of social, economic and cultural roles in many

35 Wintle, Pillars of piety, pp. 58—61.
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European states. Churches, schools, welfare organisations, youth move-
ments, trade unions and the flourishing Christian press were in this respect
all elements of the expanding archipelago of Christian institutions that
became part of the fabric of civic culture at national and local levels. This
process, as we have seen, did not take place in all areas of Europe. But in the
central band of territories of Catholic Europe from the Low Countries to
north-eastern Italy the pillarised communities of Catholic institutions envel-
oped much of daily life and served as the principal intermediaries between
individuals, families, communities and the wider public and economic world.

It was the all-encompassing character of the Christian institutions that
ensured that they were largely resilient to changes of political regime. Neither
the more state-oriented democratic culture of the Weimar Republic in
Germany in the 1920s, nor the authoritarian regimes established in the
inter-war years in, for example, Hungary and Austria, substantially disrupted
the social role of the confessional institutions.?® In contrast, one of the central
ambitions of the fascist regime in Italy from the mid-1920s onwards and of the
Nazi regime in Germany after 1933 was to bring about a radical reorientation
of the relationship between the individual and the national state. For all of
their other differences, the fascist and Nazi dictatorships were united by their
hostility towards intermediate institutions that stood between the citizen
and the ethnic or national community. Both regimes therefore sought with
differing degrees of fervour and success to repress, dismantle and subsume
confessional institutions and replace them with new organisations tied to the
state and single governing party. This goal, however, was complicated and to
some extent contradicted by the decision of both regimes to conclude treaties
with the papacy that in effect confirmed the withdrawal of the Catholic
church from politics while guaranteeing the church a circumscribed institu-
tional independence within the fascist and Nazi regimes. The willingness of
the papacy to sign the Lateran Treaties of 1929 and the Reich Concordat of
July 1933 reflected the newfound confidence with which the papacy engaged
in international diplomacy during the inter-war years; but neither treaty was
able to bring to an end the underlying institutional conflict between the
regimes and the churches.” Throughout the 1930s and the war years, the
fascist and Nazi authorities pursued characteristically inconsistent policies of

36 C. Fazekas, ‘Collaborating with Horthy: political Catholicism and Christian political
organizations in Hungary’, in Kaiser and Wohnout, Political Catholicism, pp. 204-11;
Carsten, Fascist movements, pp. 279-80.

37 S. Stehlin, “The emergence of a new Vatican diplomacy during the Great War and its
aftermath, 1914-1929’, in P. Kent and J. Pollard (eds.), Papal diplomacy in the modern age

174

Cambridge Histories Online © Cambridge University Press, 2008



Churches and politics in Europe, 1914-1939

intimidation and propagandistic attack, mixed with occasional concessions,
which reflected the diversity of attitudes towards the churches within both
regimes as well as the fluctuations in policy-making.

Seen in retrospect, the numerous points of institutional conflict between
the Fascist and Nazi regimes and the churches could be held to demonstrate
the fundamental incompatibility between fascism and Christianity. This
would, however, be a misleading simplification. There was a st