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Introduction

In the early 1830’s, a dynamic new “Neo-Anabaptisbvement emerged in
Switzerland. Led by the charismatic young Samuehktsh Frohlich (1803-1857), the
vital new movement quickly spread across Switzer|apanning from Geneva to St.
Gallen. From there, it was carried on by Frohliold &is associates into Baden-
Wiirttemberg and Bavaria in southern Germany, Aldawreain in France, Austria-
Hungary, and across the Atlantic into the Uniteak&t of America, where it continued to
expand and grow numerically throughout th& tentury.

The movement would come to be known by differearhas in the various
regions where it manifested. Early on, the belis\arthis faith called themselves simply
Glaubige-“believers,”—and referred to one another simplpmgher and sister. Because
they came to adopt many of the beliefs and praxtiéehe Swiss Mennonites — known
simply asTauferfor “Baptizers” or “Baptists” because of theirdraonal emphasis on
Believers’ baptism entailing willful repentance atwhversion of adults — this new
movement soon came to be caleutauferor “New Baptists.” Officially, they were
called theGemeinschaft Evangelisch Taufgesinntiee “Fellowship of Evangelical
Baptists.” In eastern Europe, they came to be known abl#zareneshearkening back
to the name of the early followers of Jesus, whonefrom Nazareth, the “Nazarerfelfi
America, they came to be most commonly known byApestolic Christian, because of

their desire to restore apostolic, New TestamemisGanity.

! It ought to be kept in mind that in German, thengTauferand Taufgesinnterecall what in English
is called the “Anabaptist” or Mennonite movemerdtdr bodies of groups that formed from the infeen
ofEnglish and American Baptists were knowrBaptisten

2 See the Gospel of Matthew, 2:23.



Soon theNeutauferwould come to outnumber tiAdttauferin their own
homeland as the numerically leading Anabaptist m@r in Switzerland. The
Nazarenes in Eastern Europe would represent ttenfimjor Anabaptist movement in
modern history to find a significant following angauch ethnicities as Hungarians,
Serbians, Romanians, and Slovaks, coming to bgifutulturated within their respective
cultural contexts and languages, and serving @eftwonds of reconciliation and
brotherhood between those from ethnicities histdigicset against each other. Forged in
the context of the expanding Midwestern frontienodl-nineteenth century America
populated mostly by German speaking immigrantsyiiibeement would become
uniquely inculturated among newly arrived Europgamigrants of a Swiss and German
background. It would also serve as a neo-Anabapiisternizing renewal movement
among a culturally static Amish-Mennonite cultunatthad remained in virtual ethno-
linguistic agrarian insulation for 200 years, amdi@pe a gap between them and new
converts to a century contextualization of an historic Anabapfslievers Church
faith. Yet serious scholarly study of this fascingtphenomenon has been curiously

lacking.

The Problem

The subject of the Apostolic Christian movemeras long posed a gap in the
area of Anabaptist scholarship. The absence af&@rgtudies on what has proved to be a
dynamic “neo-Anabaptist” renewal movement sincelt#century, manifesting since
its inception the ability to cross linguistic andaltaral boundaries with a radical

Anabaptist “Believers’ Church” conviction, is notesthy. Late Mennonite historian



Delbert Gratz once noted, “One of the major areashas been neglected in the
historical treatment of Anabaptism is the storyhef Apostolic Christian Church in
America.” This was a deficiency to which Graz called attmfor much of his
scholarly life.

Though a number of critical and scholarly treattadrave been conducted on the
European manifestations of the movement, no clisicaly has been conducted of the
American manifestations of the Apostolic Christ@murch.

Bernhard Ott'sMlissionarische Gemeinde wergémarked a milestone in the
writing of critical history of the movement, espaty in Western Europe. Beyond simply
presenting a chronology of historic events andildetatt employs a critical apparatus for
understanding the movement’s emergence as an adtgaod missionary renewal
movements, to institutionalization and sectarianisnmembracing anew missionary
renewal impulses and finding new vitality in refaticonstructively and faithfully to the
outside world.

The Nazarenes of Eastern Europe have receivaddkeattention, of any
scholarly community. They have received such atiargractically from the time of their
explosive growth in east-central Europe in the it | century. The more modern critical
treatments began with a historical and sociologitadly of Hungarian Nazarenes by
Laszlo Kardos and Jeno Szigetilowever, as this work has only been published in

Hungarian, it has had a limited readership. Camalistorian of pacifism, Peter Brock,

3 Delbert Gratz, Review dflarching to Zion: A History of the Apostolic Chiat Church 1847-1982
by Perry A. Klopfenstein, iThe Mennonite Quarterly Reviedt:4 (October 1987), 430.

* Bernhard OttMissionarische Gemeinde werden: Der Weg der Evastymt Taufergemeinden
(Uster, Switz.: ETG Verlag, 1996).

® Laszlo Kardos and Jeno Szig&pldog emberek kozossege: A magyarorszagi nazasknus
(Budapest: Magveto, 1988). Roughly translatedtitieereads: “Blessed People in Community: The Nemzas
in Hungary.”
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wrote a number of articles on the Nazarenes, buutsed almost exclusively on their
aversion to violence and resolute stance on nteesic’

Serbian historian Bojan Aleksov has made the mexsint scholarly contributions
to study of this movement. This began with his 1888ters thesis at Central European
University in Budapest, Hungary, on the identityuggles and decline of the Nazarene
movement in Yugoslavia after 1943 he work that Aleksov here began with his Masters
thesis, he continued in his doctoral dissertationthe 18 century Nazarene movement
as a broker of modernization and religious renemabng ethnic Serbs in Serbia and the
Austro-Hungarian Empire. It was later publisfed.

References have been made in Mennonite hist@eozaunts, but these only note
the story of the movement in a way that is tangéimd Mennonite (or other) accounts of
church history, and usually with only a rather cuysknowledge the movement’s origins
and development. These include several articldheMennonite Encyclopedias well
as various other allusions in various other workdisath European and American
Mennonite and Anabaptist history. Likewise, sevetaties have treated the Amish and
Mennonite migrations and settlements during tH2 déhtury—especially as part of the
long runningStudies in Anabaptist and Mennonite Histeeyies, published by Herald

Press. Many of these have given some (mostly maljgattention to the Apostolic

® Peter Brock, “From New Baptists to Nazarenes: Adienth-Century Peace Witness,” Chapter
16 inFreedom from Violence: Sectarian Nonresistance filoenMiddle Ages to the Great W@roronto:
University of Toronto Press, 1991), 172-190; “Sdvieterials on Nazarene Conscientious Objectors in
Nineteenth-century Hungary” ithe Mennonite Quarterly Reviédv:1 (January 1983); “The
Nonresistance of the Hungarian Nazarenes to 1912hé Mennonite Quarterly Revie®4:1 (January
1980); cf. “Nazarenes Confront Conscription in DstaHungary,” Chapter 10 iAgainst the Draft: Essays
on Conscientious Objection From the Radical Tramsfttion to the Second World Wgroronto:
University of Toronto Press, 2006), 141-154.

"Bojan Aleksov, “The Dynamics of Extinction: The Naene Religious Community in
Yugoslavia after 1945” (M.A. Thesis, Central Eurapé&Jniversity, 1999).

8 Bojan AleksovReligious Dissent between the Modern and the Nakidvezarenes in Hungary
and Serbia 1850-191@iesbaden, Germany: Harrasowitz, 2006).

Vii



Christian Church and its place in the particulatdries of various Amish and Mennonite
settlements where these coexisted with the Apas@itiristian Churches, noting
especially where this coexistence has been antstgoor caused schism. None of the
above, however, treats extensively the naturee®ghostolic Christian Church in
America, especially during the I €entury, as a dynamic, neo-Anabaptist renewal
movement.

Perry Klopfenstein'éarching to Ziontreats extensively the chronology and
historical details of the founding and establishtradrthe Apostolic Christian Church of
America in the 18 century, as well as its subsequent developmentener, he focuses
almost exclusively on this one denominational bddly treats only tangentially the other
major American body, the Apostolic Christian Chu¢blazarean), only includes the
European history of the early‘i@entury. While Klopfenstein’s account contains gnan
useful details, and while he does provide reflecimd helpful insights at times, his
account overall shows little comparative or critieglection on Apostolic Christian
history. However, as a denominational and congregailt narrative history, it is a
valuable resource for further research and scHhalars

Aside from these scholarly works is a growing boéliterature on the
movement which essentially serves as mere pronsitlerature, or simple chronology
of denominational history, without much criticaladytical depth. What is essentially
lacking in such literature is a full and comparativeatment of the movement’s
formulation and development of communal and sadetity in relation to the wider
“world” in its various contexts. Such a perspectiveamely, the issue that communal

and theological formation might result from varyioigtural contexts has only begun to

viii



be acknowledged since the laté"2@ntury among some Apostolic Christians. Indeed, i
has been the lack of such contextual thinking tiastproved such a hindrance to the
mutual cooperation of the various manifestationghefmovement in its various cultural,

linguistic, and geographical contexts.

Objectiveand Scope

This study attempts to construct, and reconsteuafified historical narrative of
the Neutaufer and Nazarene movements in Europepfahe Apostolic Christian
Churches of America. It attempts to account ferithpact and place of broader social,
cultural, and religious movements on this traditivam its emergence and establishment
in the 19" century, to the challenges of modernization arxssquent crisis of identity
throughout the 2Dcentury, and to the question of corporate idemétyewal in light of
new global realities into the 2Lentury.

It is hoped that this study will allow such a icall and comparative study, taking
note of the various historical and social developtssurrounding the movement, and
pose a sort of common grounds by which those shiapddis heritage can find some
basis for mutual dialogue and understanding asehggge their own common history.
This study will undertake the task of criticallyraparing the various contextual and
historical manifestations of the movement, and f@posing common themes for a
global core ecclesiological and theological idgnaihd unity amidst diversity. This study
will also explore the insights that this historicabvement has to offer to the wider world

of Anabaptist, Free Church, and other Christiamgnd.



Methodology

It draws from various historical accounts thaténbeen written, as well as
primary source documents, such as journals, lett@esoirs, pamphlets, newsletters and
corporate records and documents, as well as otladable manuscripts from those
within the Apostolic Christian tradition. Oral imt@ews with both current and former
members of the Apostolic Christian Church tradisiguiay a key role in informing the
shaping of the inner substance of the narrativera/treatment or details in documents is
lacking. Scholarly studies that treat other simifemvements to the Apostolic Christian
traditions, such as Mennonites, Brethren, and dilstoric Free Church traditions are
employed as tools for critical and comparative gtimdunderstanding the common
patterns of emergence, radicalization, sectariani@tkation, and tensions over

modernization and renewal.

Overview

Chapter 1 surveys the landscape of what have drgtjucome to be known has
“Believers Churches” or “Anabaptist” type churchége will note that these movements
tend to emerge as part of broader renewal movemamts generally, and tend to emerge
as the more radical manifestations of such movesnand often with the agenda of
renewing or restoring an earlier radical visiorthad radical reformation. Thus we may
apply the name Neo-Anabaptist.

Chapter 2, treats the formation and developmentefof the least studied
manifestations of 1®century European Neo-Anabaptist renewal moveméms,

Neutdufermovement, led by the charismatic leader, Samuetritdi Frohlich. We will



note how this movement emerged at the confluencasiamber of historic renewal
movements in Europe, particularly tReveilandAwakeningnovements in western
continental EuropeWe will then take note of how the movement fornmed its own
specifically separatist Neo-Anabaptist movemend, faow it in turn represented forces of
modernization and renewal in the places wherentugement spread. We will also
account for the movements transformation into segtansulation.

In Chapter 3, we shift to the North American cahind focus on the nature of
this movement as a European Neo-Anabaptist reneeaément among a first
generation European immigrant community. We wiflexsally note the appeal of the
movement among culturally static Amish and Menmon@mmunities which had also
settled in the American Midwest during the earlyrtiol 19" century. We will then note
the institutionalization processes of ethnicizatioat occurred, following patterns similar
to the experiences of other ethnic and linguisticanty groups, especially among the
Plain Church groups in American experience.

In Chapter 4, we encounter thé"@&ntury movements of modernization as a
challenge for renewal within the Apostolic Christi@hurch in America. Among one of
these challenges was large numbers of Eastern Eamammigrants from their sister
churches known as the Nazarenes, which presergqara@ispect of multiculturalism to a
community that was based upon homogeneity and owmiitig which resulted in a
number of factions and divisions. We will see htwe early 28 century was a time of
tension and transition for an ethnic Swiss-GermareAcan Apostolic Christian identity
forged in the 19 century. We will also note the tensions and ttéorss in a newly

arrived immigrant community, attempting to find baontinuity and adjustment in a
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new context. We will end by noting the challeng&\adrld War Il as a major impetus for
both identity renewal and modernization.

Chapter 6 accounts for what has proved to be @ dfndentity struggle in post
World-War Il America. We will see that as the"™2@entury has progressed, especially
rapidly since 1950, tensions between a sectar@atisnist identity and modernization
have become especially strained, even as none ofttous factions, from
“conservative” to “liberal” can effectively avoitiése impulses, although some have
embraced them more freely, others more cautiollgg/note especially the struggle over
traditional notions of ethnicity and denominatiosial, and how the descendents of the
Apostolic Christian ethnicity understand themsehéhin the wider American, and

global world at the dawn of the 2tentury.
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Chapter 1

Anabaptists and Neo-Anabaptists as Movements of Rashl Renewal

The Apostolic Christian Church has long understioelf to stand in the tradition
of the Anabaptists. In their own use of historgyitonsider the Anabaptist-Mennonite
movement to have existed within the “remnant higttnat has preserved the witness of
the apostolic church down to the present time, iteedipe mainstream apostasy of the
larger churches that embrace Constantinianism r Titaglitional name long had been the
GemeinschafEvangelisch TaufgesinnterTaufgesinnter” being a word that specifically
refers to the Swiss Anabaptist-Mennonites—refetoad the English translation of
Ruegger'sApostolic Christian Church Historgs “Baptists.”

So central was the Anabaptist-Mennonite thoughttfe movement that they
came to be known as tiNeutaufermovement, meaning roughly “New
Baptists/Anabaptists,” as opposed to Mfigaufer, or “Old Baptists/Anabaptists.”

Though their respective names represented a diveegéhe indicators of their identity
still pointed to a common ideal with particular Memite historical rootage.

The Apostolic Christian Church would not be théyagroup in history that
claimed to be a “New Baptist” or “Neo-Anabaptistomement in Church History. The
common name of the Schwarzenau Brethren that &dke early 18 century as a

radical renewal movements, drawing from streanisotth separatist Radical Pietism and

! Most literally the German worBaufermeans Baptist or baptizer. However, to avoid csiofu
with later English Baptist movements (which in Gamare known aBaptister it is common use the term
Anabaptist (literally re-baptizer), originally ajpeative term against the Taufer movement, when
translating into English, to avoid confusion.

2 A European Mennonite treatment (albeit a briefydhat does particularly well integrating the
Frohlich movement into their account is that oft®reG6tz Lichdi, “Mennonites in Switzerland” fresting
Faith and Tradition Global Mennonite History Series: Eurgpeds. John A. Lapp and C. Arnold Snyder,
(Intercourse, PA: Good Books, 2006), 166-167.



historic Anabaptism, also went by the nam&letitaufer Nevertheless, both of these
movements have been marginalized in the writingradbaptist-Mennonite history. At
best, when they are included in the, they are aftdagorized as a “related movement” or
some other derivative term.

Modern Anabaptist-Mennonite history, especiallp@arning the writing of
Anabaptist-Mennonite history from the lateé™&ntury to the present, is marked by a
distinct bias toward institutional and genealogmahceptions of what is normative
Anabaptist-Mennonitism. Even groups with stronguethies to historic Mennonite
genealogy, such as Brethren in Christ, and Menadriéthren, are relegated to the
category of “spin-off” or derivative movements. Sl essentially due to a predilection
against the renewal movements from which thesefestations of Neo-Anabaptism
draw as seek to revise or rearticulate a new Arntgidphristian identity. Usually this is
some variant of Pietism—continental “conventicleét¥m, Radical Pietism,
evangelicalism, revivalism, Wesleyan-Holiness, aome a few. This bias has been based
on an assumption that normative Anabaptism isgaihat such movements. However, as
Mennonite have become more aware of their own teddaw upon such movements for
their own source of renewal and revitalization, asdMennonites are coming to embrace
a global Anabaptist-Mennonite identity that tramsteethnic-genealogical definitions,
this presupposition is coming to be reviged.

Donald Kraybill and C. Nelson Hostetter’'s 2001dstiAnabaptist World USA
marked a milestone in the inclusion of the Apost@lhristian Church—as well as the

Schwarzenau Brethren “families”—in Anabaptist-Menite identity. For the first time

3 For example Walter Sawatskylennonite History in Global Perspectiy@ublication
Forthcoming, Summer 2010). See also various asticlé¢he Winter/Spring 1997 issueTfe Conrad
Grebel Reviewl5:1/2, on the theme “Toward a Global MennonitetBren in Christ Historiography.”



in a major history written by Mennonites, they welassified as a part of the broader
classification of Anabaptist-Mennonites. KraybitichRHostetter reason that, even though
the Apostolic Christian Church never was “directiated to a Mennonite body,”
nevertheless they resemble too much the charaatsras their classification of
conservative Mennonites not to be included.

While this classification does indeed come thee$d to including the Apostolic
Christian Church, it falls short of ultimate indlois for a number of reasons. For one, it
confuses “organic tiedwith organizationaland everhistorical ties® However, if one
looks at the history through truly orgamind historical ties, as opposed to organizational-
institutionalties, one might see how much more inclusive therdarte story would be
not only of the Apostolic Christian Church, but theish and other Anabaptist groups as
well.” Such a conception would take into account morértheence that inter-personal
relationships and regional proximity might havet ttomention affinities of Christian
worldview and mission.

Furthermore, Kraybill and Hostetter continue tdga Apostolic Christian
movement through their own genealogical lens. Tiig group that they include is the
Apostolic Christian Church of America, apparentichuse this is the group that most

resembles the ethnic Amish-Mennonite charactesisticwhich they understand

“ Donald B. Kraybill and C. Nelson Hostett&nabaptist World USAScottsdale, PA: Herald, 2001),
158.

® Kraybill and Hostetter, 106.

® Kraybill and Hostetter, 105, Table 8.1, Footnate

" For the sake of tidy categories, Kraybill and Hettstr, as well as most Mennonite historians often
distinguish between “Mennonites” and “Amish,” whimke away from the Mennonites to form their own
movement. However, as Steve Nolt points out, theshmever repudiated their Mennonite heritage aed t
identity as Amish-Mennonites, with a particular ergtanding of the Mennonite (not simply Anabaptist)
movement is seldom given full consideration. Funti@re, generations of congregational mergers, gijxamd
intermarriage have blurred the lines in many ar8as. Steven M. NolA History of the Amish(Intercourse,
PA: Good Books, 2003), 193-230. In fairness, howekeaybill and Hostetter is more a demographidifgo
than a work of history.



normative Anabaptism. They do not include the AplisiChristian Church (Nazarean)
or any of the smaller groups, as they consider tteefdisplay fewer Anabaptist trait§.”

It is unclear what they mean by “Anabaptist tratligte, but it seems likely that their
exposure to these groups was minimal. Thus thenastg case of a New Anabaptist
movement, that transcended ethnic Amish-Mennoratendaries, including even such
ethnic groups as Hungarians, Serbians, Romaniathe foredominantly Germanic ethnic
Anabaptist fold, and their own story of immigrati@md acculturation, and negotiation of
their Anabaptist principles to the American conteximply not included. A broader
conception of Anabaptist is needed.

For example, though the original Frohlichite moestin Switzerland was never
“organizationally” connected to the loosely knit M®nite conference structures of the
time, Frohlich’s thought was deeply influenced frome time and relationships with
Mennonite congregations in the Emmental regionwaitZrland® Moreover, it was no
small portion of Mennonites that left the old chws to join Frohlich’s churches, but
large numbers, including several ministers anddangregational leaders. They did not
simply leave their Anabaptist-Mennonite identitynbvel, but rather followed Fréhlich
and radically shaped his and the essence of hiement along Anabaptist lines, even as
the radical renewal impulses that of his movemented to revive and renew much of
the radical characteristics that had charactetizend 18" century Anabaptist forbears.
Their movement renewed certain Anabaptist impulsashad lain dormant or forgotten
for generations, such as mission and evangelighote outside of the Mennonite

ethnicity.

8 Kraybill and Hostetter, 219, n. 4.
° Garfield Alder,Die Tauf- und Kirchenfrage in Leben und Lehre demi&el Heinrich Frohlich,
VDM, von Brugg 1803-1857Bern: Herbert Lang, 1976), pp.46-47.



The Dynamics of Radical Renewal

Christian History is a history of renewal. EverCdiristianity’s earliest origins,
the Lord Jesus claimed no different as he callegpdople of Israel to faithfulness to the
God of their ancestors, drawing from an intimatewledge of the Hebrew scriptures.
Yet even as he did this, he continually challentpedstatus quo of the religious elite,
calling them and all the people to the taperit of the law, and not merely the letter.
Even so, he preached on the need of new wineglefiscting on the need of new
paradigms for new times that nevertheless remaméaithful continuity with the old?®

However radical it might be, this new communitgttemerged around Jesus and
his apostles represented a renewal of Jewish tgdatia new time and era, as the first
followers attempted to understand the faith ofrthercestors in light of the new
revelation of Jesus Christ. Even so, another rehefndentity had to occur as the new
Jewish Messianic communities engaged the non-Jayeistile cultures and made
converts:' Since that time, Christianity has found many foaagnew wineskins” have
developed, and new forms have emerged to replacelder, which have lost their
vitality and relevance to the new era or context.

Howard A. Snyder, in his bodkigns of the Spirit: How God Reshapes the
Churchprovides for a comprehensive historical and thgickd understanding of how

movements of renewal have played an integral patta history of Christianity from

19 Matthew 9:17, cf. Mark 2:22, Luke 5:37-38.

1 Acts 15. See also Andrew Walls, “Evangelical &wtimenical: The Rise and Fall of the Early
Church Model” inAnabaptist, Evangelical, and Ecumenical Missiolsgie Conversationed. James R.
Krabill, et al. (Maryknoll, NY: Orbis Press, 200@8-37.



even the earliest origins of Christianity to thd'2@ntury* In his study, Snyder argues
that renewal has been, and must be, a constaetifoChristian identity for a return to
its own dynamic center, exhibited in the New Tesatnhas well as manifesting in a form
that is relevant to the contemporary cultural andad context in which it finds itself.

While drawing attention to the general scope okveal in Christian history by
devoting a chapter to the New Prophecy, or “Morgighimovement in therécentury
Roman world, Snyder focuses mostly on three intzed post-Reformation renewal
movements: Pietism, Moravianism, and Methodisnorder to understand the common
“inner dynamics” of renewal movements, and theirkimgys in Christian history.
Drawing from Stoeffler's observations, Snyder ndtescore elements of these three
renewal movements as: 1. Emphasis on the “new;bithntensity of “personal
religious experience;” 3. Focus on personal pietyiness, and discipline; 4. Emphasis
on Scripture; 5. Primitivism and an “oppositiverant” to the established churches; 6.
“Religious Idealism.*®

Snyder observes throughout his study the cemtmabitance that lay driven,
organic “renewal communities” or “renewal cells’Viegplayed in the larger structures of
the Church—traditionally understood by the texatlesiolae in ecclesidaying special
attention to the role that these “renewal commasitplay within larger institutionalized

religions, Snyder offers helpful insights in thatflocuses on the ecclesiological

2 Howard A. SnyderSigns of the Spirit: How God Reshapes the Chy@iand Rapids, MI:
Academie Books, 1989). Much of this book is an &aégn of Snyder’s doctoral dissertation, “Pietism,
Moravianism, and Methodism as Renewal MovementSofparative and Thematic Study (Ph.D diss.,
University of Notre Dame, 1985).

13 Snyder, 32-33. Cf. F. Ernest Stoeffléhe Rise of Evangelical Pietisfioeiden: E.J. Brill,
1965), 13-23.



implications of these renewal movements. Notirgtdnsions that often arise from the
critiques levied by these movements from withigérstructures, Snyder remarks:

The formation of intimate renewal communities witline larger church (whether

locally or trans-locally) raises fundamental quassi of ecclesiology. It is usually

seen as implying a negative judgment on the spirtfuand sometimes the
legitimacy of the larger church community and stmee. Therefore tension and
controversy often arise precisely over this is$ue.
Snyder goes on to note that a particular poinhisftension is the emergence of new
“unauthorized” leaders, often arising from a semisiay empowerment’

Snyder does not develop this idea further to melmnovements of renewal that
became radicalized due to rejection and persecbiidhe veryecclesiastructures that
they sought to renew and reform, which ultimately them to more radicalized and
separatistic stances. Snyder does not treat thegenmee of such radical groups as the
Anabaptists or Radical Pietists, focusing rathemmvements that attempted to work for
renewal within larger structures, such as mainstré&urch” Pietism of Spener and
Francke, and Wesley within the Anglican worltiNevertheless, Snyder’s study of the

dynamics of renewal movements proves helpful immgderstanding of thiaitial renewal

impulses that occur among the more radical or s¢igagroups.

% Snyder, 33.

15 Snyder, 33.

8 While giving a brief overview of “Believers Chir@heories” as an approach to the study of
renewal movements (Snyder, 40-42), Snyder apparseds this as of little help in his study of reabw
movements. It is curious that, given his extensiugly of early Moravianism and early Methodism and
their original aims of renewing larger institutionisat he does not go further and reflect on tletofa that
led both of these movements to become establishéekir own separate ecclesial structures. Nedbes
he treat how renewal movements, such as Pietisghtrhecome subverted or co-opted by the dominant
structure and powers, when those movements delgisiiesenot to take more politically radical or
separatistic stances. See for example Koppel SoRjRietism as a Factor in the Rise of German
Nationalism (New York: Columbia University Press, 1934) aridiard L. GawthropPietism and the
Making of Eighteenth-Century Prusgiidew York: Cambridge, 1993).



These initial dynamics of renewal would be pivagalues in the early formation
and development of the Apostolic Christian Churchesh in Europe and in America.
The Neutaufer movement of Samuel H. Frohlich tnaemed in the century, and
which eventually spread to America to become knag/the Apostolic Christian Church,
bore all of these tendencies to the extreme ofétpa separatist movement, much in
the way that Anabaptists and later Neo-AnabaptidtBelievers’ Church movements
would in succeeding generations. As will be disedsat length, wherever the movement
spread, it gained most of its initial adherentsaid sense of dissatisfaction with the
spiritual life and condition of their former relans, whether Amish or Mennonite, Swiss
Reformed among ethnic Swiss in West Europe andhiNamerica, or Lutheran,

Catholic, Hungarian Reformed, or Serbian Orthodmoiag the variety of ethnicities
comprising the Austro-Hungarian Empire.

This project attempts to examine thiéhmntury radical renewal movement
through the phenomenon of radical renewal movespevttich in their character and
structure took on “Neo-Anabaptist” characteristM&th a “renewal history” approach, it
examines the dynamics of renewal at work in thendion, radicalization, separation

and organization of new radical renewal movements.

Anabaptism and Pietism

The Brethren and other Neo-Anabaptist movemerteten described as
combining Pietism and Anabaptism. But there is aesas to how fair and accurate
such usages of these terms are. For one, it @tswh against each other, allowing for an

understanding of Anabaptism that can be isolatuh fihe vital spirituality represented



by 17" and 18' century manifestations of Pietism. This essentialthe argument of
Robert Friedmann, who sought to pit #ssencef Anabaptism, as he understood it,
against the very essence of PietiSrariedmann’s thesis was that Anabaptism
represented an objective, concrete faith of dissiplp and faithfulness, whereas Pietism
represented a subjective inner spiritual concepifo@hristianity only, disembodied from
the hard demands of discipleship. Thus, wherevetddh made inroads into the
Anabaptist Churches, Friedmann’s conceptualizedanly negative terms. For
Friedmann, it was not renewal, it was subversion.

Since the time of Friedmann’s publication, hissiedas been thoroughly
challenged? Friedmann further makes no mention of the Bretlamsh of their own
radical faith which they trace to both sources.tingidoes he treat the Apostolic
Christian movements.

We must understand that both Anabaptism and Riedssentially represent
renewal movements, and both would have a bearirgpoh other throughout modern
Christian history, in their own respectively reneMierms. Rather, we propose a new
approach that sees the two as integral facete atetty heart of what these two

movements were in their history.

" Robert Friedmanrylennonite Piety Through the Centuries: Its Genind ks Literature(Goshen,
IN: Mennonite Historical Society, 1949), 9-13.

18 Dale W. Brown took the subject at length in histdoal dissertation, charging scholars of
Anabaptism, such as Friedmann as comparing any“pastine Anabaptism” with a “caricatured Pietisas
“misleading if not fallacious.” See Dale W. Browiihe Problem of Subjectivism in Pietism” (Ph.D diss
Northwestern University, 1962), 31; 10-11. TherorsEhlabach faults Friedmann for not seeing thealde
place that Pietism played in renewing the faittiehnonites in America in the £&nd 18' centuries, which
effectively enabled its survival in the new contéitteron F. Schlabach, “Mennonites and PietismnmeAca,
1740-1880: Some Thoughts on the Friedmann TheasiBhé Mennonite Quarterly Reviéw:3 (July 1983),
222-240. Both Mennonite scholars John D. Roth,tffie and the Anabaptist Soul” ithe Dilemma of
Anabaptist Pietyed. Stephen L. Longenecker, (Camden, ME: Penolfsess, 1997), 17-33, and Stephen
Dintaman, “The Spiritual Poverty of the Anabaptfgsion” in The Conrad Grebel RevieWd:2 (Spring 1992),
205-208, offer a critique Friedmann and of the “Baptist Vision” project of his time of overlookirige vital
necessity of the kind of spiritual vitality thatckurenewal has brought to the Mennonites, andeofature of
the Anabaptist Vision to supply that need in thetemporary world.



Remnant Theology: The “Pure Church” in Church Histo

For much of their history, the Anabaptists andceotiadical sectarian groups were
often referred to derogatively as “Donatists.” ManyRoman Catholic and Eastern
Orthodox churches continue to use this term ofdl@isristian traditions which advocate
for only abelieversbaptismand upon confession of faith and for a church Wwhitks
Christian identity and the essential nature of@herch with a moral perfectionism or
puritanism. Leonard Verduin demonstrates that Oshat “neo-Donatist” was one of the
first charges that the major Protestant Reformatiaditions labeled against their radical
“stepchildren,” the Anabaptists.

Yet the claim that the Anabaptists and other &djdncluding some of the later
neo-Anabaptist movements, such as the Apostolicstdnmn Church tradition, adopted
some positions that were similar to the Donatist@meent of Fourth Century North
Africa is not unfair. Many of those in the AnabaptiBaptist, and other Free Church
traditions would see themselves as spiritual dederais of the Donatists, seeing them as
a movement that preserved many aspects of the dlppéthristianity which
characterized the early Church before the “Constamt Shift,” whereby Christianity in
the Roman Empire became the favored, privileged ddiicial religion of the Empire. To
later restorationist and primitivist movements segko recover and reconstruct a
Christian history and identity based upon the e@hyistian ideals of chiliastic zeal,
heroic martyrdom, and purity and separation frooo@upt and hostile world—which for

them would also include a corrupt worldly church-e-Donatists are seen as a dissenting

9 Leonard VerduinThe Reformers and Their Stepchildi@rand Rapids, MI: Eerdmans, 1964),
21ff.
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movement, resisting the same structures of “Chrasien” with all of its oppressive and
corrupt centralized church hierarchies that workaflusion with state power for the
oppression of those who truly seek to authentidallpw Christ and his radical gospel.
This heroic resistance to the forces of Constaantiigorruption, this zeal to preserve the
way of the pristine early church of the martyrsvisat later movements would find so
attractive about the Donatist story. Such a stoeyis only seen through uncritical and
often quite anachronistic eyes, however. Neverfiselinere are a number of aspects of
the early Donatist movement which strongly resentitdeideals and patterns of the later
primitivist impulses, most notably on the doctriofehe pure church separate from the
world.

Donatism arose in the particular context of RomManth Africa, which had an
especially strong martyr tradition. Although hissor W.H.C. Frend makes a compelling
case that much of the radical separatism and Rigiteof Donatism can be attributed to
North African native nationalism and regional idgnset against Rom®& much of it was
also rooted in the theological claims that had beeted in African soil since thé'®

century.

Anabaptist/Believers Church Ecclesiology

Franklin H. Littell, in his classic work on the"16entury Anabaptist movement,
The Anabaptist View of the Church: A Study in thigi@s of Sectarian Protestantism
(later renamedhe Origins of Sectarian Protestantisrautlines several major essential

characteristics of the Anabaptist movement. Thetmpiosciple and foundational of

2 See W.H.C. Frendihe Donatist Church: A Movement of Protest in Roiarth Africa(Oxford:
Clarendon, 1952).

11



these, as he identifies it, is the doctrine andtjre of the Church* This doctrine and
practice Littell would emphasize, was not only the keyrateeristic that set the
Anabaptist movement apart from the major statedtas, whether Protestant or
Catholic, but also from other radical manifestasioh the Reformation, such as the
spiritualists and political revolutionarié$Littell identifies the core common trait in the
formation of the Anabaptist movement as a “covealasense of peoplehood as a visible
and distinct social body in the world, bonded tlgimgommunal accountability and
discipline, based upon New Testament principfes.

Littell thus accepts a reading of”16entury Anabaptist history that sees the
developments of the later T@entury, under such leaders as Menno Simons atd Di
Philips, as normative for Anabaptist identity. Tuote Littell: “By the time of Menno’s
death (1561), all necessary lines of the Anabagplistch view were drawn, and the
pattern of Free Church life had attained a ceti@torical and sociological maturity™

It was to thisnormativeperiod of Anabaptist formation that later Neo-Aapbst
and other renewal movements within Mennonite graupsld appeal in their attempts to
renew the Anabaptist identity and mission in thiene and context. This they did
following the same pattern as the early Anabaptigtey found their initial impetus in

broader renewal movements, but their radical impletation of it led to the their

2L Franklin H. Littell, The Origins of Sectarian Protestantis#i® ed. (New York: Macmillan, 1964),
XVi-XVii.

2 Littell, 1-32, 46. The focus is not so much on daeliest origins of the Radical Reformation
movement, where these groups were perhaps abhfitso distinguished from each other, but on thdition
that did come to be formed as normative Anabapt®e. footnote 25 below.

23 | jttell, 37.

24 Littell, 42.1t is important to note that Littellas not making a claim here about the earliestrsigf
Anabaptism, in the 1520’s and 1530'’s, but aboutrystallization. Though contemporary scholarshsas
Geoffrey DippleiJust as in the Time of the Apostles”: Uses of Bligtin the Radical ReformatiofiKitchener,
ON: Pandora Press, 2005), and Hans Hillerbranticize the concept of primitivism as an early seuof the
emergence of I5century Anabaptist. Nevertheless, Littell's chaggization suffices for a working
characterization of what would historically becothe normative model of Anabaptist identity as amant of
the New Testament Church, and for similar movemta@shave emerged since that time.
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marginalization, and increased radicalism. Aftangempelled to a separatist posture,
they looked to the pristine primitive church foethguidance, and they began to appeal
to a remnant history”. For Neo-Anabaptists, this remnant history woulktude the

earlier Anabaptist movement of the™éentury.

The Restitution of the True Church

Quoting from Dirk Phillips’s “The Seven Ordinanagfsthe True Church,” dated
around 1560, Littell lists what he believes were ¢issential markers of the Anabaptist
Church?®

. true teaching, correct ministry

. proper use of the two sacraments, baptismlantddrd’s Supper

. footwashing

. evangelical separation

. brotherly love (including mutual admonition as@mmmunal sharing)
. keeping all His commandments

. accepting suffering and persecution

NOoO O WNPRE

Generally speaking, these common traits would ctarae “Neo-Anabaptist”
movements of later centuries, which conscientioaslyght to recover, within the context
of their own time and location, the early zeal aehls of the 18 century Anabaptist
movement.

Revolving around the central convictions and ceptioas of the True Church as
modeled in the New Testament, was the correspolydnmggative conceptions of the
predominant Christian churches around them. Degdifull chapter to each of these
themes, Littell notes three major themes in thenfiiron of the Anabaptist ecclesial self-

conception: “The Fall of the Church,” “The Restitut of the True Church,” and “The

% Dipple, 117-128.
% Littell, 42.
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Great Commission®” However the Anabaptist or radical protestant moseism emerge,
it is by these three elements that by which thesn&ally came to distinguish
themselves.

Key to the emergence of the self-identit)‘/‘mntury Anabaptist, as well as later
neo-Anabaptist, movements, was their conceptighefall of the Church and their
place in its restitution. They considered as thmaktypology of the fall of the Church to
be located in what many have called the “ConstanrtiShift.” This watershed epoch in
church history is thought by many to have occuméén the Christian Church—which
until that point had existed as the persecuteddarstsin the Roman world, reinforcing
the ecclesial self-conception of a people set dpart the sinful world—radically shifted
in its orientation and trajectory through the cmgtof the Roman Emperor Constantine,
who first made Christianity a legal religion in tReman Empire (313 AD) and showed
favor toward Christianity and thus elevated it$ustaThis would eventually lead down
the path of Constantine’s successor Theodosiubd, wade Christianity the official
religion of the Roman Empire (380 AD) and later tmty legal religion of the Roman
Empire (391 AD). It was a trajectory that led quielically and dramatically from a
Christianity that was persecuted, voluntary andigisied according to New Testament
standards, to a religion that endorsed the usétdnce and coercion for maintaining its
own power and prominence in the Empffe.

While most major traditions of Christianity hawntled to see these

developments as positive and beneficial-as a coofiage or point of maturity for

7 Littell, Chapters 2, 3, and 4 respectively.

% For an extended discussion of various facets mptidations of the Constantinian shift for Christia
identity and life, especially in the West, see Akneider, ed.The Origins of Christendom in the West
(Edinburgh: T&T Clark, 2001).

14



Christianity and its role in world history—thosegps which have tended to espouse
moreprimitivist ideals of Christian history tend to view the Cams$inian Shift
negatively. To them, it represents a departure fitmeressence and norm of what it
means to be authentically Christian.

The Anabaptists were not the first or last of spghitivist impulses in Christian
history. The early Christian “heresies” of Donatiand Novatianism both considered
themselves as faithfully preserving the older tradiduring a time of Christian social
transition and transformation during the Constaatirshift of the ¥ century?®

We could also mention the Waldensians, Czech B¥et{Hussites), as well as
the, Moravian Brethren, Stone-Campbell Restoragiddiovements, Millerites and
Adventists, Wesleyan-Holiness Movements, Plymoutttliden Pentecostals, and several
others. All had a common sense of returning to scomeeptualization of the norms of
the New Testament primitive church— of “primitivénGstianity revived” to use a
Quaker ternt?

Stemming from a sense of profound dissatisfaatith the reigning state of
affairs, in the broader society, and in the esséield churches, all of these groups looked
to an ideal of a pure New Testament primitive GlarsUrchristian) essence and sought
to infuse this into their own time and contextaimticipation of the imminent
consummation of all things in the Last Days. Whethey were forced to this by the

dominant powers, or left willingly from a sensespiritual or existential dissatisfactidh.

2 We here refer only to these groups’ conceptiorecofesiology and ethical requirements as
voluntary and pacifist, without needing to disctiesfiner points of these groups’ respective thgiaia or
metaphysical peculiarities.

30 All of the above movements are treated in Durnbalie Believers’ Church

3L As Littell puts it: “Because primitivism is notsentially a theory of origins but really a device
for passing judgment on contemporary society, @asely linked with views of the future.” Litteb1.

15



Defining Neo-Anabaptism

What made the Anabaptist movement unique wasimgt its primitivism or
eschatological orientation, though these woulddygral to the essence of that
movement, at least at its genesis. Such movemauntard have occurred throughout
Christian history in various forms, and there ischnin these other movements with
which Anabaptists have historically identified.

What made the Anabaptist movement particularlguej however, was its
particular time and location in history. The stofyAnabaptism, thus, specifically
speaking, is a I8century radical reform/renewal movement that wpar of the
broader Protestant Reformation renewal movemerdbAptism is a historically normed
tradition with a thread running through particutéstorical time and contexf. Thus
when we speak dfieo-Anabaptistave speak in terms of particulars as well. We are
speaking of movements that, at later times andegldound themselves in quite similar
social contexts as those of thé"i&ntury Anabaptists, and who reflect similar inges!
of relationship to the dominant culture around them

Furthermore, in speaking bfeo-Anabaptistswe refer to traditions that
conscientiously draw from the historical Anabaptiivement for inspiration and
influences on key markers of corporate Christiantdy and theological conceptions.
Most specifically and centrally, this relates talesiology, the doctrine and

understanding of the nature of the Church.

%2 The centrality of this 6century European history is of particular questiothe 2 century,
considering that now much of the world affiliatingth the Anabaptist-Mennonite tradition derivesnfro
nations and ethnicities other than that of Europ&ae Walter Sawatsky, "Mennonite Historiography te
New Mennonites of Asia, Africa, and Latin Ameridsttempting a Critical Evaluation,” imheConrad Grebel
Reviewl5:1/2(Winter/Spring1997), 95-113.
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We thus classify Neo-Anabaptist movements by tHeviang criteria:

1. In their origins, they bear marked similaritteshe original context of the 16
century Anabaptists: enthusiasm, primitivism, aschatological outlook.

2. They emerge as radical forms of broader raligi@newal movements, such as
Pietism, Neo-Pietism, and American Revivalism.

3. They often represent more radical manifestatairthe prevailing renewal
movement and become more radicalized as they beowrginalized or
distanced from the original body from which theypdsd.
4. They conscientiously draw inspiration and idtgrftom the 18' century
Anabaptist movement, especially with particular éags on the centrality of
Christian discipleship, based upon the teachingkesiis, and of the disciplined
and covenanted visible brotherhood of believers Ghurch.
5. They consider themselves as recovering or remge@ssential characteristics of
the Anabaptist movement that their contemporaree® tiorgotten or forsaken,
often seeing the older tradition as spiritual posdsor in a previous age.
Various groups have fit these criteria, all stengrfirom similar impulses in the context

of the modern European Christendom. Some of thesements are overviewed below.

Neo-Anabaptist Renewal Movements in History: Reculing Patterns
Quakerism among Dutch Mennonites

The first example of a neo-Anabaptist movementhinigell be seen in the
proliferation of Quakerism into the European Coatinin the mid 1% century. Though
not Anabaptist in the strictest sense of the telue, to their rejection of the outward
ordinances of water baptism and the Lord's SupperQuakers of the fZcentury ought
not be confused with individualistic spiritualigtsd mystics, such as Jacob Boehme,
Sebastian Franck, and Kaspar Schwenkfeld. RatieQuakers, at the time of their
emergence in mid-17century Britain, resembled in many ways th& téntury

Anabaptists at the time of their emergence, withratteristic emphasis on the
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priesthood, and mutual equality, of all believetsarismatic inspiration, eschatological
anticipation, and pacifistit. Theirs was a concrete faith with tangible communal
manifestations.

In their further communal formation and maturatithe Quakers came to
develop strong emphases on ethics and holy lialang with communal discipline and
membership controls, much along the same lineshees such movements. These
became established early on in Quaker historysdgst generation of leaders matured in
their identity and leadership into collaborativéwarks, with a more defined sense of
corporate identity and peoplehood in the worldirsgituting what they called the
“Gospel Order.®

Though most other Radical Renewal movements woellchost clearly connected
to Pietism’s most recognizable form—its German remtation—Quakerism too,
stemming as a radical development of English Pugta, is to be considered a renewal

movement of the broader early Pietist movementels*VAs a new synthesis of faith

¥ Douglas Gwyn has argued convincingly that theaaldéthic of the earliest manifestations of
Quakerism in the mid $7century stemmed from an intrinsically “apocalyptioridview, in which all
things were made new through the revelation of €lmio the world, through the transformative power
God’s Spirit. See Douglas GwyApocalypse of the Word: The Life and Message of@&eleox
(Richmond, IN: Friends United Press, 1986), 92-125.

34 See Rosemary Moor&he Light in Their Consciences: Early Quakers iitdin, 1646-1666State
College, PA: Pennsylvania State University Pre8802, 131-141. Thus though, due to much of thestohic
spiritual-mysticist emphasis, as well as the ursaéist tendencies of many modern liberal Quakbey; aire
often mistakenly grouped with mystics or individaabpiritualists. When one actually studies theakgan
movement from a sociological point of view, theylg@n came to resemble the communal aspects ef oth
“Believers’ Church” peoples, such as the Mennordted Brethren, and thus have often been involved in
mutual efforts with these more typically “Anabaptigroups, and have included in comparative studigis
these “plain church” and “peace church” groups all.Wwhus Bowman, for example, includes the Quakars
purposes of comparative studies with the sociakfiarmations amongst the Brethren churches. See for
example BowmarBrethren Societyl19.

% F. Ernest StoeffleiThe Rise of Evangelical Pietisfineiden: E.J. Brill, 1965), 6-9, 24-108.
Stoeffler argues for an inclusive conception otiBie as broad phenomenon arising out of the stagnan
religious conditions of post-Reformation era, i ttontext of 17 century European modernity. This
includes the English Puritans in both its modeaaig more radical “enthusiastic” forms including
Quakerism. For the Quaker connection to Puritangaa,Hugh Barbouf,he Quakers in Puritan England
(New Haven: Yale University Press, 1964), 1-32.

18



and piety in a modern contextual idiom™century Quakerism as a radical renewal
spread rapidly throughout England and beyond, signgao Scotland, Ireland, America,
and Continental Europ8.0f the areas of continental Europe where Quakevisuid
thrive the strongest, was among the areas of Dtimonites.

In the Netherlands, the Rhine Valley, and the W&River delta, in continental
Europe, Quakerism would serve as radical renewaement primarily among Dutch
Mennonite communities there. As Quakerism wasgisis1a new vibrant new movement
in the mid-1' century in England, the older Dutch Mennonitesenexperiencing on a
period of political privilege and economic prospeas they had never before
experienced. The fervent Quaker missionaries indfraghad arrived in the Netherlands
to find a 130 year old tradition that had fractuinee various factions, including strict
sectarian traditionalists on the one hand, anddibend rationalists on the otHéThe
apocalyptic, radical spiritualist movement that keadracterized much of the earlier
Dutch Anabaptism was waning. In this time of tendietween stagnation and
acculturation, Quakerism represented a “Neo-Anasidpenewal of many historic
Anabaptist radical characteristics, in a new erauding plainness, devotional piety, and

missionary endeavdf.Following what would be a typical pattern of Neaabaptist

3% Moore refers to this as the “Quaker Explosion.& S#oore, 21-34.

37 For a good survey of major cultural transitionsoam Dutch Mennonites in their 500 year
history, see Alastair Hamilton, et al., ed&om Martyr to Muppy (Mennonite Urban Professionals
Historical Introduction to Cultural Assimilation Bcesses of a Religious Minority in the Netherlaris,
MennonitefAmsterdam: Amsterdam University Press, 1994).

3 Unfortunately, nothing has been published direotiythe theme of Quakerism as a renewal
movement of Dutch Mennonites. | have attemptedudysthis at some length in graduate course paper:
Joseph F. Pfeiffer, “Quakerism as Renewal of Sgtifpocalypticism Among 17th Century Dutch
Mennonites” (Seminar Paper for the course “Analsaptistory and Theology,” taught by Dr. John
Rempel, Associated Mennonite Biblical Seminary) EaD9). Early 28 century Quaker historian William
[. Hull has written voluminously on Dutch Quakerisamd his works are full of accounts of Mennonites
joining Quakers in the 17century out of a sense of renewed spiritual ahitatvigor. One important
example of this would be Dutch Mennonite convei@tmkerism Judith Zinspenning Sewel, who was an
itinerant missionary, preacher, and prolific panapdr in the spread of Quakerism both in Englantthe
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Renewal movements, the vibrant new movement brawegiether those from without the
old “ethnic” radical tradition (in this case Dutblennonites) and new converts won
through successful missionary movement expressezlamant contextual idiom of the
contemporary culture, which the old ethnic sectaftams usually could not successfully
accomplish in significant measure. It would takéical cultural transformation, “new
wineskins” for a new critical adaptation of thediteon to the new situation. This is the
essence of renewal.

The next stage of synthetic formation of the n&gargls of this particular renewal
movement occurred not in the English homeland adk@usm, but in the new Quaker-
led “Holy Experiment” that was Pennsylvania. Hergish Quakers escaping
persecution during the “Restoration” period of 1&60’'s and 1670’s would intermarry
with the Dutch-Mennonite Quakers fleeing even motense persecution and intolerance
to form a new people in a new people in a new wotldt first, the newly arrived
Quakers continued their radical renewal agendadegaee in the American colonis.

In time, with a new world of prosperity and prigkein a colony that they governed,
Quakers settled into an institutionalized formladit faith and eventually their own

Quaker ethnicity.

Netherland. See William |. HullVillem Sewel of Amsterdam 1653-1720: The Firstk@ualistorian of
Quakerism(Swarthmore, PA: Swarthmore College, 1933), 3-18.

39 See William 1. Hull,william Penn and the Dutch Quaker Migration to Psyimania
(Swarthmore, PA: Swarthmore College, 1935) 191-282-271. With the large scale immigration from
both Britain and Continental Europe, the centeglobal Quakerism of the f&entury effectively shifted
westward. With their numbers so significantly regdicQuakers would never again have the sheer social
impact in Britain as they had in the™@entury. In Continental Europe, the migration tmeica
decimated the Quaker movement there to a fragrdisatppearing there by the turn of thé"t@ntury.
Philadelphia would thus become the new centereflhaker world of the {Bcentury, and of the new
ethnic, sectarian form of Quakerism that was torgme

“ORichard K. McMaster overviews the early Quaker-Mamite interactions in the early colonial
period, noting cooperation and familial ties. Menites would often attend Quaker Meetings, and Qusake
would often preach at Mennonite gatherings. Seb&&K. McMasterl.and, Piety, Peoplehood: The
Establishment of Mennonite Communities in Ametié83-1790Vol. 1 of The Mennonite Experience in
America(Scottsdale, PA: Herald Press, 1985), 35-44.
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By the mid 18 century, the Society of Friends was in need ofits identity
renewal. Jack D. Marietta describes in great d#taibrocess of Quakerism’s
transformation into sectarian isolationi$myith the passing of the first generation of
charismatic leadership, the Quaker vision becansewlkd, as Quakers grew lax in their
values of plainness and simplicity. A new generatibleaders and elders recognized the
problem. But, as Marietta notes, their method @lidg with the problems was not to
draw from the emerging Pietist and Awakening movaimef Wesley, Whitefield, and
Edwards for an evangelical renewal. In fact, th@kgu leaders had no interest in
reaching those outside of the Quaker memberstaj). &heir approach was to reform the

“sheep of Israel®

Rather, their solution was to codify regulatiom®ehavior in new
ways, and to legalistically enforce Quaker disciplas never befof& Their solution was
new initiatives of boundary maintenance, whichuileld strict penalties for behavioral
offences, such as consuming alcohol in excess,imgetncy colors, and especially
exogamy. Disownment (excommunication) was the farsuch offense$’ By 1775, the
Quaker membership had been “decimaf@dhe remnant of Zion was purified. The
Quaker remnant had entered the isolationist perid@uietism

It was not until the 18 century that Quakerism began to emerge from dantar

seclusion. This occurred through two movements.fireewas the Hicksite movement

which drew from prevalent transcendental thoughhefearly 19 century, which served

1 Jack D. MariettaThe Reformation of American Quakerism, 1748-1(F88ladelphia:
University of Pennsylvania Press, 1984).

*2 Marietta, 33.

*3 Marietta, 36.

* Marietta, 10.

** Marietta, 73.
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as a renewal impulse for the original Quaker “inligt.”*® This new reassertion of that
light “which enlighteneth every man” served asifisstion for rebelling against the tight
control of the Quaker elders, established durimgsibctarian period.

After a bitter division between the liberal “Higtes” and the “Orthodox” Friends,
this latter group would soon become itself dividetween those “Conservatives” who
wished to preserve the old sectarian model, angetiadio drew from Evangelicalism and
Revivalism as a means toward renewing Friendsegarlissionary and evangelistic
impulses’®

The end result in the f&entury was a three-way division which left a
“conservative” group seeking to maintain the “otdexr” of sectarian isolationism, while
the other two represent “progressive” movementgiéwal, seeking in different modern
movements resources for renewing an essentiabptddition that was considered as
lost. The “Gurneyites” continued in a trend thadehem to eventually become deeply
influenced by mainstream Protestant Revivalistldoliness movements.Hicksites
continued in their stream of transcendentalismidadlism to nearly total embrace of
universalism. These three diverging streams—eatthrigpand maintaining a certain

“vision” of the Quaker movement—would only continteediverge from each other,

“® For an overview of divergent Quaker understandafgbe classic Quaker “Inner Light”
doctrine, see Thomas D. Hamm, “The Problem of timet Light in Nineteenth Century Quakerism™Tihe
Lamb’s War: Quaker Essays to Honor Hugh Barhddichael L Birkel and John W. Newman, eds.
(Richmond, IN: Earlham College Press, 1992), 117.

47 See “The Hicksites and the Discipline, 1827-18B0The Lamb’s War: Quaker Essays to
Honor Hugh BarbourMichael L Birkel and John W. Newman, eds. (RicimeholN: Earlham College
Press, 1992), 118-129, and H. Larry In@eiakers in Conflict: The Hicksite Reformati@inoxville:
University of Tennessee Press, 1986). Cf. RoberD@herty, The Hicksite Separation: A Sociological
Analysis of Schism in Early Nineteenth Century AcagiNew Brunswick, NJ: Rutgers University Press,
1967).

“*8 Thomas D. HamniThe Transformation of American Quakerism: Ortho#cdends, 1800-1907
(Bloomington, IN: Indiana University Press, 1988);73. Named after their leader, British Quakeepbs
John Gurney, this group came to be known as “Gutexy

9 Hamm, Transformation 74-97.
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informed both by and against certain streams angements of modernization and

renewal, down to the 21century?

Schwarzenau Brethren

No sooner had the vitality of the Quakers platelaatethe turn of the f8century
than had a dynamic new movement arisen in the Gemaéatinate, around their
charismatic leader, Alexander Mack. Donald Durnlbhaingces the beginnings of Mack
and his movement to the widespread presence ot&deietism in the Rhenish-
Palatinate region of Germany in the early 1766%lack became in involved in this
movement, which came to be persecuted in thatmegecause of such opposition,
Mack and his group became more radicalized andatgtac, becoming convinced that
the state churches that persecuted them couldenom bhe side of the same God that was
empowering their new movement. This followed a Oeydrend among separatist
Radical Pietists around the turn of thé"t@ntury.>

Having become separated from the dominant eskedalishurch, the new group
had to find its own identity. Most separatist Raflieietists went in the route of
individualistic spiritualism, and deplored outwasdigious forms and institutions. Mack
and his movement, however, were not willing to gdas. Indeed, out of dissatisfaction

with both the established churches out of whicly tieed come, and with the trajectory of

*® Thomas Hamm provides an excellent and thoroughviese of the divergent streams of
American Quakerism, noting their distinctions, asdlwas their remain similarities, to one anothere S
Thomas D. HamniThe Quakers in Americ@New York: Columbia University Press, 2003).

*! DurnbaughBrethren Beginnings7-18.

*2Hans Schneide6German Radical Pietisnirans. Gerald T. MacDonald (Lanham, MD:
Scarecrow Press, 2007), 17-26. According to Scleng@hrly Radical Pietists attempted to exist waitihie
established churches, but increasingly became @éestand rooted out, only further radicalizingithe
developing eschatological views. This contribuedltimately identifying the established church as
“Babylon” from which the true Christians must segtar Cf. Dipple’s characterization of the origirisl6"
century Anabaptists and Spiritualists in Dipple32%2.
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the Radical Pietism movement of which they werai, phe new movement would look
to alternative models, such as Baptists and Metegniormally organizing with their
rites of believers’ baptism in 17068.

The Brethren, much like the earlier Mennonites tredlater Apostolic Christians
called themselves simply “brethren,” to connot@rtfamiliar type of primary communal
bond. All groups came to be identified Bsufer, which in German had definite
connotations of the fBcentury Anabaptist movements—the latter two beimgerstood,
especially by outsiders, &eue Taufel or simply Neutaufer, indicating an identification
of them as a new manifestation of the original Aaylst movements. Likewise, all three
movements are manifestations of particular kinGefman religious piety, deeply
imbued with mystical and emotional undertones, doetwith a radical and chiliastic
sense of stark contrast of their communities asit@wor “non-conformist” to the
dominant world around them. And, of course, alkéhmovements, at their origins were
deeply evangelistic and missionary mindgéll would, in the course of time, find
themselves challenged to maintain their sepaidgsitities in a changing world, with the
consequences of either social seclusion or soct@mamodation.

Yet, even as they drew from their Mennonite neaybpthey were also critical of
them. Much in the way that the Quakers in the Nddheds admired the Dutch Mennonite
heritage, but eschewed the fallen state of theitesaporary Mennonite neighbors, so the

Brethren viewed their Mennonite neighbors in thiatt@ate and Rhine Valley, even as

*3 DurnbaughBrethren Beginning<1-23.

>4 Bowman,Brethren Society4. Donald F. DurnbaugBrethren Beginnings: The Origin of the
Church of the Brethren in Early Eighteenth-Centlyrope(Philadelphia: Brethren Encyclopedia Inc., 1992),
1.

% SeeAnabaptism and Missigred. Wilbert Shenk (Scottsdale, PA: Herald, 1984).
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they drew upon their Anabaptist tradition for imsion and exampl&. This tension
between the old forms observed in the older radiodly and the new fresh contemporary
renewal impulses—here, Radical Pietism—is what @ahlaracterize them as an
essentially Neo-Anabaptigléue Tauferbody, both distinct from, yet bonded to the
older expression of radical Anabaptist renewal.

Thus the Schwarzenau Brethren emerged as a diséparatist movement.
Though inspired by the older Mennonites, they dis¢éal themselves by not accepting
their baptism and their ordetLikewise, in their embrace of concrete forms anghts
of religious expression, they became distanced fimother Radical PietistsWith
this, the Brethren had emerged from their initadipd of formation into their period of
organization and expansion, which occurred mostiypé Rhine basin of Germany, and
into the Netherlands, into the 1730’s. As earl\L %9, they had begun migrating to
America. It was during this period that many of th&tinct forms of Brethren faith and
Piety emerged. This included their distinct rituall$aptism, communion and
footwashing, the holy kiss, anointing, and Annuadiing, as well as worship and
preaching, which resembled other “plain churchaghany ways”’

The combination of a vital spiritual piety withetlliscipline of organizational

structure, ensured that the Brethren would suraive thrive. In America, the Brethren

*® DurnbaughPrethren Beginnings$61-64. Dale R. Stoffer also gives a thoroughtineat of the
early Brethren negotiation between contemporarnjid@&ietism and the older Mennonite Anabaptism,
particularly through the lens of a distinct, emaggBrethren form of piety. See Dale R. Stoffer,
“Anabaptized Pietism: The Schwarzenau BrethrerThe Dilemma of Anabaptist Piegd. Stephen L.
Longenecker, (Camden, ME: Penobscot Press, 199453

>" DurnbaughBrethren Beginnings2.

*8 DurnbaughBrethren Beginning24-28.

%9 For a full description of traditional Brethrenudls and practices, see Carl F. Bown®methren
Society: The Cultural Transformation of a “Peculi@eople” (Baltimore: Johns Hopkins University Press,
1995), 71-76.
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movement continued to grow, drawing members froneioEuropean immigrant groups
much as they had in Europe.

As with many similar movements, the sectarianquedame about, with the
formation of their own particular ethnicity, andetpassing of the original charismatic
and creative generation of leaders. As Bowman sattgiputs it, “Brethren lived with
Brethren, interacted with Brethren, married Brethi@nd died Brethren. Theirs was a
Brethren world.®° The practices established early on became deaghgimed in the
personal and corporate lives of the Brethren pe@plé little changed over the years, as
Brethren culture became solidified and set, incedbéty the many mountains and valleys
of Pennsylvania and the Middle Atlantic states. Eewverts from outside were won
during this period, for about a century, from thiel 18" to the mid 14 century. Growth
was mostly biological.

1850 marked a turning point in Brethren historAmerica. As Carl F. Bowman
notes, the later half of the @entury brought about great exposure of the Beetto the
wider American society. This came about due to grestxpansion and migration to the
western frontier, which simultaneously brought aboajor population increases in the
Brethren Churci! No longer able to keep themselves in secludedtisal, the Brethren
were forced to confront the rapidly developing oatiand to decide how they ought to
relate to it. As with the Quakers and Mennonites would take different forms. Some
clung to the old ways forged in the"L8entury. Others wished to partake liberally in the
modernization and renewal movements going on alliraat them. Many simply wanted

to proceed forward, though rather cautiously.

% Bowman, 66.
51 Bowman, 95-131.
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On the whole the major part of the Brethren weaddhe to be transformed by the
new renewal impulses of the early the lat® ¢8ntury, especially the missions
movemenf? By the 1880’s, the Brethren had experience their three way divisioft®
In the identity revision process that was takingcpl those favoring the “old order” left
in 1881 to form the Old German Baptist Brethremwoced that the Brethren as a whole
were losing their bearings. These clung to theiticachl garb, and eschewed modern
American innovations such as Sunday School, miasjomovements, and revival
meetings, as well as other modern adaptations iestneam Protestantisffi.

By contrast, the “progressive Brethren,” influethd®y American revivalism and
popular Protestant movements, was convinced teaDtmker Brethren had not done
enough to shed their sectarian trappings and jothe work of “saving the lost.” Thus
they left in 1883 to form thBrethren Churctf® Through the 26 century, the
progressive Brethren would be further divided, abherissues of Fundamentalism and
Dispensationalism, forming the “Ashland” Brethrehutch, and the more fundamentalist
and dispensationalist Grace Brethren Chifch.

Slowly but surely, throughout the 2@entury, the traditional Brethren aspects of
separation, plain dress, and discipline ebbed aiagern forms of organizational
structuring and institutionalization took plateHigher education also gained greater

prominence. This occurred steadily with the mamlimoderate Brethren, even if not as

%2Bowman, 159.

% Bowman, 126-131. See also Dale R. Stofarckground and Development of Brethren
Doctrines 1650-198{Philadelphia: Brethren Encyclopedia Inc., 19883-164.

4 Bowman, 126.

% Bowman, 127. Cf. StoffeBrethren Doctrines165f.

¢ Stoffer,Brethren Doctrines215-231.

®” Emmert F. Bittinger, “The Organizational Imperatiand Its Implications: The West Marva
Example inBrethren in Transition: 26 Century Directions & Dilemmagd. Emmert F. Bittinger
(Camden, ME: Penobscot Press, 1992), 141-165ngdtiargues that the transition from a simple to
complex organization had a profound effect on ttemtiity of the Church of the Brethren.
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quickly as with the progressive Brethf&\WVhat became the Church of the Brethren, by
the end of the ZBcentury, came to resemble other mainline churctochénations, with

a wide variety of practices and theological posgioBy the 1990’s, this represented
everything from conservative evangelical to mamlilveralism. The result has been an
ongoing identity crisis as to how Brethren can ustdad their own past tradition in

conversation with the present modern wéfid.

Brethren in Christ (River Brethren)

The Brethren in Christ Church emerged in the eafennsylvania region in the
late 18" century, In the course of their history they hhistorically embraced the
movements of German Pietism and Wesleyan Revivasisources for renewal of their
Anabaptist identity’ This group offers a fascinating study of the fation of a Neo-
Anabaptist movement out of an older one, and ofthfts that occur when new renewals
come at a later time.

The “River Brethren” had emerged primarily outetfinic Mennonite background
in Southeast Pennsylvania, during the lat8 déntury, at about the time that the
Schwarzenau Brethren were entering into their sactgeriod. The River Brethren had
come to feel that Mennonites had become too foamdllegalistic in their identity and
had forgotten the necessity of the New Birth exgreze and personal transformation of

the inner will of the individual that resulted. $hs marked by their preservation and

®Bowman, 159.

% For a good overview of the various positions apgraaches to the Church of the Brethren
situation at late 20century, se®rethren in Transition: 20 Century Directions & Dilemmagd. Emmert
F. Bittinger (Camden, ME: Penobscot Press, 1992).

0 Carlton O. WittlingerQuest for Piety and Obedience: The Story of théhBea in Christ
(Nappanee, IN: Evangel Press, 1978), 19-25.
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renewal of classic and essentially characteristial®aptist convictions of believers
baptism, a visible and covenanted brotherhood lé\ess (hence the self designation of
Brethren), and separation from and non-confornatgrt unregenerate world hostile to
God and God'’s way5.

For this renewal, they drew from a movement thiaéoNeo-Anabaptist groups
had resisted at this time: Wesleyan revivalistifief? This type of Pietism had been
mediated to ethnic Pennsylvania German communitiekjding the Mennonites,
through late 18 century “ethnic” revivalist preachers, such adipi®tterbein, Jacob
Albright, and Martin Boehm® This marked a new kind of German-American revatali
pietism that was distinct from old world forms oéfism that had influenced other
German speaking groups.

The River Brethren represented Anabaptists wharaeeld this fascinating form
of uniquely German-American religiosity, but chaseetain the distinguishing
Anabaptist characteristics of believers baptismipleé church and church discipline,
closed communion, and non-resistance. As with thergence of other Neo-Anabaptist
groups, the different elements which combined tanfthis unique movement proved to
make the new movement somehow incompatible withcar@yof the streams. To the old
Mennonites, the River Brethren were influencedh®yworld. To the mainstream of the

revivalist renewal movement, the River Brethrenemeo separatist. What emerged was

L wittlinger, 38-54.

"2 For a brief treatment of the influence of Germéeti®m on early American Methodism, in both
its English and German speaking forms, see F. EBtegffler, “Pietism, the Wesleys, and Methodist
Beginnings in America” irContinental Pietism and Early American Christigniéd. F. Ernest Stoeffler
(Grand Rapids, MI: Eerdmans, 1976), 184-221.

3 See NoltForeigners in Their Own Lan&0-56; also Martin H. Schrag, “The Impact of Riet
upon Early American Mennonites” @ontinental Pietism and Early American Christianiég. F. Ernest
Stoeffler (Grand Rapids, MI: Eerdmans, 1976), 78-94
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a new religious movement, resulting from the sysithef the two preceding streams. As
for the particular case of the River Brethren, Wigier says it well:

Finding themselves at the intersection of theserm@eements [Anabaptism and

revivalistic Pietism], the Brethren [in Christ] foders could neither sacrifice their

understanding of the church and the nature of timéestan life derived from the
former nor their conception of the new birth gairfienn the latter’?

As with Church of the Brethren, the Brethren irri€halso found the period of
1880 to be a period of crisis and change, duetalsgestward expansion, which likewise
brought about by the expanding frontiéLikewise, they were also affected by the
missions movement of the era, which helped to foaemsthem from an inward to an
outward looking communit{?

The early 28 century brought about sharp transitions. Wittlingeributes these
to the overpowering forces of modernization andadansitions overtaking North
America during that time, in ways with which thel &®iver Brethren identity failed to
cope’’ It was during this time that the Brethren in Chcame to draw heavily from
conservative evangelical elements in the broadeisttin world, especially the Holiness
movements, which were naturally compatible withehdier Wesleyan piety. By the
1930’s, influence of “Second Work” Holiness perfentsm was at its height, and
holiness camps provided for a sense corporateitttitity expression and cohesih.

All the while, many of the “nonconformity” prindigs that had traditionally

defined Brethren in Christ identity were being ¢daded by the rapid modernization. As

with the Mennonites, guidelines for appropriateforms were adopted because of the

" Wittlinger, 12.

S Wittlinger, 145-155. Wittlinger calls this the ‘St Period of Transition” in Brethren in Christ
corporate identity.

S Wittlinger, 162-195; E. Morris SideThe Brethren in Christ in Canada: Two Hundred Yezfrs
Tradition and ChangéNappanee, IN: Evangel Press, 1988), 166-186.

T Wittlinger, 321.

8 Wittlinger, 328-338.

30



perceived social challenges to the issue of ap@tapdress, as part of a resurgent
sectarian impuls€ Many also began to call for freedom to use musitsttuments in
services, which was another source of tenfidknother aspect of modernization and
renewal that came about was the organization anel@f@ment of Sunday School and
other Youth movements.

Wittlinger has characterized the period sincelid®80’s as “The quest for a new
Brethren in Christ identity**Under the influence of the Neo-Evangelical moveme
Brethren in Christ found a new renewal stream thustment to the condition of the late
20" century, with expanded work in the realm of outfeand mission. It was during
this period that drastic cultural shifts have tagtacte among the Brethren in Christ,
which have resulted in a sense of profound idewtitis.

Perhaps one of the most interesting charactesistithe Brethren in Christ has
been their ability to embrace and integrate thiedght renewal impulses in the Church’s
two century history. Born out of a fusion of Anabiam and revivalistic Pietism, the
movement successfully drew from Wesleyan Holinegsuises a century later, and
“domesticated” it to fit Brethren in Christ identit> However, by the end of the 20
century, there was some discussion as to how ssfatlgghe Brethren in Christ were
holding together these streams and integratingneeewal impulses. Keefer, for
example, argues that Brethren in Christ were less lorcritically engaging

evangelicalism in the J0century, which has caused it to supplant, rathen renew,

' Wittlinger, 350-351.

8 Wwittlinger, 361-362.

8 wittlinger, 413-428; also Sider, 187-216.

8 Wwittlinger, 475.

8 Luke L. Keefer, Jr., “Three Streams in Our Herita§eparate or Parts of a Whole?” in
Reflections on a Heritage: Defining the BrethrerGhrist, ed. E. Morris Sider (Nappanee, IN: Evangel
Publishing, 1999), 39. Keefer argues that the feofdWesleyan Holiness movements was directed tdwar
encouraging and upholding traditional Brethren hri§t values, such as non-conformity and plainness.
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much of what has been the center of Brethren insCiaentity, especially traditional
doctrines of sanctification, conditional salvatiand non-resistandé According to
Owen H. Alderfer, the legacy of Anabaptism in Brethin Christ identity has been a
“burden” since the 1950’s, seen as a carry oven filee past with little relevance for the

present—and that it would continue as such unisl ieintegrated and revalud.

Mennonite Brethren in Russia

The Mennonite Brethren emerged among German-spgadkennonite colonies
in Russia beginning in the early mid”l@entury. The emergence of the Mennonite
Brethren Church in Russia bears marked similaribebe emergence to Frohlich’s
Neutaufer movement in Switzerland, and they arghbucontemporary movements.
Both drew from the contemporary Neo-Piefistakeningnovements that were emerging
in Europe during the early and mid"ientury.

Mennonites had been settled in Russia since tael# century. Over a period of
some 250 years, the Mennonites of Dutch descentraersed across northern
Germany, sojourned in Poland, and settled in soatRessia. In that time they had
become socially transformed from a radical missigpwiliastic sect, to an insular and
culturally conservative ethnicity. As MennoniteeBiren Historian J.A. Toews notes, the

cultural conservatism and insular nature of thesammbnites had caused them to become

8 Keefer, 40-44. Wittlinger attributes this to theative rapidity with which cultural adjustment
had to occur in the post World War I, comparethi earlier period of transition (1880-1910) which
occurred more gradually and allowed more time fidical reflection and integration. Wittlinger, 475

8 Owen H. Alderfer, “Anabaptism as a ‘Burden’ foetBrethren in Christ” iRReflections on a
Heritage: Defining the Brethren in Christd. E. Morris Sider (Nappanee, IN: Evangel Phiolig, 1999),
103-107.
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in many ways their owhandeskircheor “parish church® Now like the churches from
which the early Anabaptists sought to separate $kéras, for Mennonites by this period,
citizenship within the ethnic Mennonite communitydachurch membership were one in
the same, ironically as they strove in so many autwvays to remain culturally separate
from the dominant Prussian, and then Russian, radtin which they lived. Separation
from the world had become understood less in ternesangelical piety and personal
holiness for a living witness of Christ to the wehrand more in terms maintaining a
distinctive German language and culture, and mainig a separate semi-autonomous
socio-political community’

The roots of the Neo-Pietist renewal are traceuk b@ the work of Tobias Voth,
who founded a private school in Ohrloff, Russial&20. Voth had been influenced by
Neo-Pietist Johann Heinrich Jung-Stilliffiand was in regular contact with Moravian
Brethren, who were quite active in mission workoasrEurope at that tinfé However,
the momentum of the reform movement begins withatbek Lutheran Pietist pastor
Eduard Wust.

Wist, who had his own profound spiritual awakerstayy, and who was in

contact with the Wirttemberger Pietists, preacldabth Lutherans and Mennonites a

8 J.A. ToewsA History of the Mennonite Brethren Churgillsboro, KS: Mennonite Brethren
Publishing, 1975), 13-25.

8 J.A. Toews, 14.

8 Jung-Stilling is widely considered to be the fiigure to bridge the German Pietist movement
that had arisen in the 1and 18 centuries, into a new modern form often called §NRietism.” He
represented a figure that brought renewed vitalitg freshness to an older pietism that had becaoyne d
and legalistic. His thought would help preparewlas for the Awakening movement that would come in
the 19" century. See F. Ernest Stoeffl&ierman Pietism During the Eighteenth Cent(lrgiden: E.J. Brill,
1973), 253-265. Cf. Erich Beyreuth®ie ErweckungsbeweguriGottingen: Vandenhoek & Ruprecht,
1963), 26-27.

89 J.B. ToewsA Pilgrimage of Faith: The Mennonite Brethren CHuin Russia and North
America, 1860-199(Winnipeg, MB & Hillsboro, KS: Kindred Press, 1993.
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“full, free, and ever present grace of God in Ghthrist the Crucified.”®® Wiist's
emphasis on justification by grace in Christ, ahdeep heart-felt devotion of love and
gratitude to the Savior for his righteousness &edshedding of his blood for the
remission of sins, struck a deep emotional chottl wipeople who were languishing in a
legalistic moralistic formalism. Wist’'s preachingdaBible studies on this theme led to
the formation of a number of conventicles and Bgiledy groups for a more deliberate
and renewed faith. Apparently some of the heaom® Wist's preaching of grace to
such an extreme, that they fell into an emotioaahticism, and emphasized
“justification” to the exclusion of “sanctificatioff Nevertheless, a synthesis would
come to be achieved in time and a new renewal botiof an Anabaptist moral and
ecclesial basis, and a Pietist inspired renewapaoftual vitality.

The new synthesis would combine Pietistic elemehteue heartfelt faith and
devotion to Christ his free justifying grace (“asfpathy”), combined with the moral
discipline and ethical rigor of the Anabaptist-Menite tradition (“orthopraxis”). Friesen
wrote that Mennonites affirmed Menno Simons asigyhe foundational tenets of their
faith. He was the one who “built the house.” Howewas Friesen goes on, the
Mennonites kept part of the truth, remembering ahé/“external ‘correct doctrine,” but
forgetting the life with which the house was bWiliist represented a “second reformer”
who actually served to restore the Church to tigaral foundation upon which Menno

built.? Thus we see a movement that considered the remewak a threat, but as a help

% p_ M. FriesenThe Mennonite Brotherhood in Russia, 1789-121bRev. Ed., Trans. J.B.
Toews, et al., (Winnipeg, MB: Christian Press), 211

1 Friesen, 211.

% Friesen, 211-212.
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to recovery of an fuller concept of Anabaptismvdray on the renewal resources of the
contemporary era.

After Wist's death in 1859, his interdenominatidmend of followers was left
without a leader. As his Mennonite followers soughturther and deepen their bonds in
their renewed faith, they took a first step towarrm of concrete ecclesial expression,
and asked a Mennonite Elder to administer commutddhem privately, since they
would not take it with those whom they consider@té¢ unbelievers® When the Elder,
Lenzmann, refused because he thought it would idefpt and divisive in the
congregation, the new group decided to conduct tven. This was the beginning of the
separation.

In January of 1860, the secession of the Menn@ri¢hren from the main body
was completed with a formal document sent to tberslof the Molotschna Mennonite
Church. The document states that the MennonitehBretcould no longer remain in
communion with those whom they considered to beddant” and not truly converted.
Baptism was a sign of a truly converted person,andd only be administered to such.
Likewise, only true believers could partake of conmion, and believers and unbelievers
could not conscientiously partake together. Altho$, they appealed, was the authentic
teaching of Menno Simons, which they were restotfithus, the Mennonite Brethren
synthesis moved beyond the simple conventicle “phtach” style of Pietism that Wst

had advocated, which transcended ecclesial insimsit Yet, they could no longer remain

% Friesen, 228. Friesen also mentions that Luthe@@garatist Pietists, and Mennonites, who
were affiliated with Wist's conventicler, earlieanook in an open communion offered by a formeeeht
the Gnadenfeld church. However, Friesen mentioatshté is not certain of the authenticity of this@amt.

% Friesen, 230-231.

35



with a church that they no longer considered spliy true, and held together by
tradition and morality alone. A Neo-Anabaptist mannt was born.

The elders responded by reporting the incidethecacivil authorities, in an
attempt to gain legal pressure on the dissentéiis.understandably did not help matters,
and only further alienated and radicalized the Mamnonite Brethren.

As the new Mennonite Brethren fellowship organjzett defined itself,
Mennonite traditions were revised to fit new untkamdings. One of the developments
that would occur in the Mennonite Brethren traditwas introduction of the practice of
immersion baptism as the preferred mode of baptami)ar to the Schwarzenau
Brethren movement of 160 years pridConvinced that none of them had received true
baptism in the old Mennonite church, because itadaministered by pouring, the
secessionists re-baptized each other through imomelis what they considered to be the
true mode’® The Mennonite Brethren movement also expandedsprehd to other
Russian Mennonite colonies, and fraternal netwardie formed. The movement that
grew out of renewal movements, was now itself &ceddenewal movement. It was not
without problems, however, and the fanati€éadehliche Richtungegroup—known for
loud shouting and dancing in meetings—was stilspre;, for example, until 1862 The
period of “Consolidation and Expansion” of 1865-%88fter the “June reforms” of 1865,
effectively suppressed such extreme manifestatems a new moderate discipline was

in place®® As the movement organized and institutionalizelecame more coordinated

% In both instances, immersion baptism was usegrabal of expression of the new birth,
through imagery of burial and resurrection, andigtance the new movements from the older Mennsnite
by claiming a fuller expression of the true meardfipaptism, and apostolic order in the church.

% Friesen, 286.

" J.A. Toews, 60-61.

% J.A. Toews, 69-77.
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in efforts in expansion, both within Russia, andmerica with large migrations in the
1870’s to central Kansas. This also served indne&tion of a sustainable corporate
identity, as particular forms of Mennonite Brethpaaty and community life became set,
creatively combining the Mennonite and Pietist edats of their new faith. Church
discipline continued to be instituted, though sarhthe more harsh measures, as spousal
avoidance were dropped. Proper teaching and pregaeiere also given their place in
addition to time for personal testimony and sharkgartfelt worship was emphasized,
but in a restrained, disciplined manner. Some fiseusical instruments was also
introduced. Many of the old hymns were used, a$ agshew ones drawn from the
Pietists?®

Expansion through drawing from the mainstream fchtiMennonite slowed
during the “golden age” of Russian Mennonites betw#&885-1914, especially as the old
church Mennonites were experiencing their own Bi@tnd missionary renewdf¥,
Growth in both Europe and America leveled, tendondraw mostly from Mennonite
Brethren families. Expansion, both in Russia andceAoca tended to come from
migrations. The Mennonite Brethren Church did, hesvecontinue to remain involved
in foreign missions.

In the United States, as with other ethnic immmggroups as well, the
Mennonite Brethren on the prairies withdrew inforatective, ethnic isolationism,

rigidly enforcing rules that separate and distisguhem from other groups, such as the

% J.A. Toews, 239-242. A favorite Pietist hymn freime earliest days was “Christ’'s own Blood
and Righteousness”—characteristic of the themeshwhiiginally gave rise to the Mennonite Brethren
movement: Friesen, 216.

19 john N. Klassen, “Mennonites in Russia and Thegrions” inTesting Faith and Tradition
eds. John A Lapp and C. Arnold Snyder (Intercoupge, Good Books, 2006), 196-197.
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Baptists'®* However, as with such other groups descended fi@htentury German

speaking settlers, maintenance of ethno-linguistiation would prove nearly
impossible to maintain, given the immense presspuésipon communities to conform
to the English language and Anglo-American cultespecially during and after World
War I. Eventually the Mennonite Brethren, like th@eneral Conference Mennonite
neighbors and those of other German-American mlggroups would have to face the
dominant Anglo-American culture and adji&tFinding adequate sources for renewal
would be essential to maintaining a relevant religiidentity in a new context and new
times. American popular religion, especially evdiogdism and fundamentalism, would
come to play a key role in this endeavor.

As with other similar groups, the early"26entury proved a time of crisis and
challenge to the Mennonite Brethren. The RussiaroR&on was cataclysmic for all
Russian Mennonites, including the Mennonite Brethead resulted in mass migrations
to North America. The 2bcentury would largely be a struggle of emergenomf
German ethno-linguistic isolation through drawinmpo other movements of renewal,
especially American revivalism, and movements @igelicalism and fundamentalism.

J.B. Toews notes that it was especially Americalolip school education that

forced exposure to the broader American societyesmergence from ethnic isolation.

1013 A. Toews, 138-139.

192 bennis Engbrecht, in his doctoral dissertatiomegia thorough and excellent study of the
cultural transitions that Russian Mennonite deseatslunderwent during their Americanization process
from the late 18 through the early 2bcentury. Engbrecht pays close attention to shiftanguage,
cultural self identity, worship and patterns ofgalus piety, congregational organization, religiou
education, and church architecture. He pays spatteattion to the influence of American Revivalist
traditions in this transition. See Dennis Engbre€he Americanization of a Rural Immigrant ChurcheTh
General Conference Mennonites in Central Kansag41B39(New York: Garland Press, 1990),
especially chapters 4-8.
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Urbanization also became a factor in this procgsh® 1940’s™% Furthermore, from the
1920’s to the 1940’s, the progressive influencAmierican fundamentalism and
dispensationalism among Mennonite Brethren andenménite Brethren higher
education contributed to shifts in Mennonite Brethecclesiology, along with the
reorganization of structure to reflect more Amemic@nominational patterns of church
organization°* As the 28 century progressed, and the influence of American
fundamentalism and Baptist churches increasede tt@mne an increased spirit of
congregationalism, which challenged the traditidnahnectional church” model of
congregational interdependeri@This was one among a number of issues facing the
Mennonite Brethren in America, as it too, as with Brethren in Christ, would come to
be torn between its Mennonite heritage, and thagelecal and Pietist sources that have
served as integral forces of renewal.

Relationship to North American Evangelicalism weblbecome a key factor in
late 2" century among American and Canadian Mennonite BeattThis would become
highlighted in the “name change” debates that fglake among Mennonite Brethren
toward the latter half of the @entury. Patricia Loewen, who discusses thiseigsu
depth, posits that at the heart of identity straggh the Mennonite Brethren
denomination in the late #@entury, is the tension between “Anabaptist” and

“Evangelical,” or even “Fundamentalist” impulses formulating the articulation of a

103 3.B. ToewsPilgrimage of Faith: The Mennonite Brethren Chut®60-1990(Winnipeg, MB
& Hillsboro, KS: 1993), 164-165.

104 Richard Kyle, “North American Mennonite Brethrerid-Century: Ecclesiological
Developments” irBridging Troubled Waters: The Mennonite Brethremvid-Twentieth Century
(Winnipeg, MB & Hillsboro, KS: Kindred Press, 1993p3-212.

1% J.B. Toews, 218-237.
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unified mission-oriented identity in modern Americzaulture'®® As Mennonite Brethren
emerge from sectarian past the debate is, amomgsptimow useful is the Mennonite-

Anabaptist heritage in mission in the modern era.

Conclusion

From the examples above, we see a definite paafgraar that characterizes the
Neo-Anabaptist movements. First, they begin witputses from broader renewal
movements. As they develop into the more radicalifestations of the renewal
movement, they face increasing opposition frometstablishment forces, which only
increases their radicalization. This eventuallyadeps into a separatist mindset, and
more radical forms of church are sought, the Antisamodel of church becomes
predominant. However, as the movement finds therpldore static form of Anabaptism
incompatible with their renewed sense of missionewa synthesis emerges, which results
in the establishment of a Neo-Anabaptist movem&nthe movement consolidates, it
draws from the vitality of the renewal movementl &om the organizational structure of
Anabaptism to enter a period of expansion, defimtsiglentity both with and against the
two streams that have contributed to its formatiéaced with challenges and pressures
from without, the movement often then transitiom® ia sectarian isolationism, until the
external pressures become so great, that new réaadanodernization impulses must

be dealt with. This often leads to a profound seaisdentity crisis, that only a thorough

196 patricia Janzen Loewen, “Embracing Evangelicabisim Anabaptism: The Mennonite
Brethren in Canada in the Late Twentieth CentuBA(Thesis, University of Manitoba, 2000), 88-119.
Loewen’s thesis perceptively explores the nuanédéseoissue through the consideration of varioun@a
changes, and various perceptions of what terms asi¢hlennonite,” “Evangelical,” and “Anabaptist”
mean and what they communicate within the churchveithout it for the articulation of an outward-
looking, non-sectarian identity.
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knowledge of the movement’s own history, and ofltifstory of the movements that have
influenced it can address. When viewed throughdhs of renewal history, these
processes become apparent. We now turn to a madepih study of one under-
researched manifestation of d"@ntury Neo-Anabaptist movement: The Apostolic

Christian Church.
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Chapter 2

The Origins and Birth of a European Neo-AnabaptistMovement:
Samuel Frohlich and the Formation of the NeutaufeMovement to 1833

In terms of social history, the Neutaufer moveneant be understood as the
product of the interaction of three historical gedus movements that preceded it in the
Protestant World of German speaking Western EurBism, Anabaptism, and the
German Awakening and FrenBteveilmovements of the f9Century. All three of these
movements influenced Samuel Heinrich Fréhlich dredrhovement that would come to
be characterized by his leadership and teachingse@ative import on Fréhlich’s
thought was the doctrine and polity of the Statéatant Churches of Europe and the
rationalist theology that had come to predominidite major Protestant theological

faculties of the early f0century, in both of which Frohlich had been reared

The Religious and Social Climate of early"X®entury Europe

Modern European social history may well be congide¢o have begun with the
year 1815. Although powerful movements toward moietion had preceded this time,
including the Reformation, the Enlightenment, aradiéhalism, 1815 marked a decisive
turning point. In the wake of the French Revolutadri 789, which had effectively
overturned Franceancien regimethat only a century earlier was the most powerful

bastion of European aristocratic absolutism, Napolead risen to carry out, through

! For a comprehensive overview of the rise and reatafions of 18 century Neo-Pietism and the
Awakening movements within the context of*i@ntury European social and cultural movements, se
Hartmut Lehmann, “Die Neue Lage,” Chapter Beschichte des Pietismu&and 3: Der Pietismus im
neunzehnten und zwanzigsten Jahrhunaett Ulrich Gabler (Géttingen: Vandenhoek & Rubite2000),
1-26.
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successive wars of conquest, to overturn regimdsacial orders that had been in place
for centuries.

By 1815, Napoleon had been defeated in his lastsat Waterloo, and the
Congress of Vienna had redrawn the map of Eurapmkpaleashed processes of
modernization that would flourish and rework theysocial, cultural, and political
institutions and ideologies that would come to miefmodern European — and especially
Western European — ways of life.

Although these processes were by no means unifather in their constitutions
or in their reception across the European contiresgme areas being more liberal
minded, others more conservative and resistanis-biéyond doubt that the social and
intellectual movements of this time made an irreN@e impact on the entire European
continent. A course of events that was set in madiiod that would come to define much
of the 19" century in Europe, finds its genesis here. It wWiowt mean the end of
monarchy in Europe, or of established religiontésthurches)—-these would take place
more in the 28 century. But it would mean the endaifsolutemonarchy in Europe, and
signal a new shift toward the democratization abperalization of the continent; and it
would come to mean a new religious era in whiclgi@ls toleration of not only
privately held opinions, but of alternative religitocommunities. All of this would come
from a fundamental shift in perspective to indiatltights and voluntary beliefs of the
individual. This new social climate gave rise toeav religious phenomenon, that
resulted in the proliferation of free evangelicedtpstant churches across Europe, what

British historian David Bebbington calls “the gréwaf voluntary religion.”

2 David Bebbington, “The Growth of Voluntary Religig chapter 4 iffThe Cambridge History of
Christianity, Volume 8 World Christianities ¢.1815-c. 191€ambridge, UK: Cambridge, 2006), 53-69.
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This new precedent, as one aspect of rising magiestood in contrast to older
social perspectives of unity of religious belietlanstitutions as integral to the fabric of
the well being of society as a whole, to which drggo either posed a potentially
dangerous threat. The new trends toward seculemizat society, tended to slacken,
generally speaking, impulses toward coercive religiconformity through use of force.
Implementations of these efforts were uneven irogean history, however. The British
and Dutch usually tended to be further along indieeess of the tolerance of voluntary
religion and of religious plurality, though it walibe inaccurate to ascribe total
egalitarianism even to them until later in th&'2@ntury.

The rest of Continental Europe tended to be fudtiedind in these transitions,
most markedly in eastern Europe. Central Europgeeaally in German speaking lands,
would become the broker between the more progressigulses characteristic of Britain
and the Netherlands, and the eastern European ddutios Austro-Hungarian Hapsburg
Empire, Russia, and the Balkans. In the religidogedsion, these processes will be
illustrated by the two movements of the early leadd two prominent mid-19century
free church movements: Johann Gerhard Oncken aaptists, and Samuel Heinrich
Frohlich and the Neutaufer. These two contempasaviao occasionally crossed paths,
both served as brokers between the evangelicalaiesti and neo-pietist movement of
Western Europe (especially in Britain), with newdroning proliferation of new
protestant free church movements in eastern Europe.

Frohlich’s Neutaufer movement would have most®8uccess in Switzerland,
South Germany and Alsace-Lorraine, and into thetrdeidungarian Empire and the

regions populated by ethnic Hungarians (MagyagyiSlpeoples, including Serbs,
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Croats, and Slovaks, and Romanians. Oncken’s &aptivement would have most of
its early success in northern Germany, across Ressl into Russia and Poland and the

Baltic areas, and as far south as Austria and Hyriga

The Life and Work of Samuel Heinrich Frohlich

The Origins of the Apostolic Christian Church mowent centers around the
person of Samuel Heinrich Fréhlich. Fréhlich was gienius of the movement in its
formative years, and all branches of the movemewndo the present trace the origins
and communal identity to his life and influence.c®atral was he to this movements core
identity that for much of the movement’s historgpecially in Switzerland, his followers
informally went by the name érohlichianer, which approximated into English as
“Frohlichites.”

Frohlich emerged during a very tumultuous andsiteonal time in European
history. It was the era of Romanticism and the fotaton of ideas of new religious and
political liberties. It was also an era of the dmiing new religious impulses. Frohlich,
who was born and raised in the Swiss State Refo@enlch, came to deep theological
disagreements with the growing influence of Ratienain the Swiss Reformed Church.

After a conversion experience while a theologyletu at the University of Basel,
Frohlich came to repudiate this Rationalistic tbggland preach the need for heartfelt

repentance of sin and the need for true convetsi@hrist. This places Frohlich

3 While Oncken’s Baptist movement made some earlyaitts into the Hapsburg regions,
reflecting a similar story to that of Frohlich’s rement—being carried in by Hungarian journeymen who
had traveled to Hamburg to learn their trade—omky &aptist referred to these as “feeble beginnings
Since the Baptist movement in this part of Eurojgendt make deep roots until later in the cent@ge
McBeth, 487. Only later in the T'&entury did the Baptists gain a significant follog/in southern and
eastern Europe, and a good deal of this cameesult of proselytizing the Nazarene descendents of
Frohlich’'s movement. See Ott, 94.
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squarely within thé&erweckungbewegun@wakening movement) that was taking place in
German speaking areas during this tihitewas such preaching that cost Fréhlich his
ministerial credentials, and for which reason thesS Reformed Consistory banned him
from preaching. Nevertheless, Frohlich persisteggr@aching his message wherever he
could from town to town in Switzerland, gaining ragsroots following. During this time
he became more radical in his theology, and cameptadiate infant baptism in favor of
adult believers’ baptism.

During this time, Fréhlich came in contact withed influences which would
have considerable weight in shaping his theoldgy:preacher Ami Bost of Geneva, who
baptized Frohlich, the English Baptist Continei@atiety, and the Swiss Mennonites of
Emmental who would tremendously influence Frohkct@achings on non-resistance and
ecclesiology and church order.
The Sources

As far as sources written by Fréhlich’s own hamd,only have access to those
written after 1830, the year of Frohlich’s exputsioom the ministry of the Swiss
Reformed Church, and his subsequent radicalizatsom Free Church revival preacher
and Neo-Anabaptist. Thus any of Frohlich’s perseafiéctions on his life and work
before this point are written through the lensisfpost-conversion” experiences, after
he had rejected the rationalist liberal theologhisfeducation as a young adult and had

adopted the point of view of the revivalistic psati that characterized tihavakening

* In contrast to much of the rationalist movemeh&t tame to characterize the German academic
theology of the day, thErweckungsbewegungr “Awakening” movement, spread mostly amongst th
populace and to many congregations and pastosgslcharacterized by an emphasis on the repentdince
sin and trust in Christ’s atoning sacrifice. Thiswament would spur many of the renewal and missjona
impulses of German churches during th& ¢éntury. Se&@he Spirituality of the German Awakenjregls.
David Crowner and Gerald Christianson, (New Yor&ulst Press, 2003), 5-41.
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movement. Most of Frohlich’s writings and accoumase been collected, and translated

and published in English Samuel J. Brauiflie Writings of S.H. Frohlickeries®

Frohlich’s Early Years

The Frohlich family was descended from French Hunga settlers in
Switzerland. After the revocation of the Edict adiiles under King Louis XIV in 1685,
Switzerland became one of the main points of refogéluguenots fleeing Franéelhe
early influences of this Huguenot heritage aretadie overlooked. The Huguenot
experience is unique and formative for many wouwddrht and its heritage. As a religious
minority throughout their history, the Huguenotsukbalways bear a more evangelical
and pietist type of faith, owing perhaps to theiperience as voluntary, often persecuted,
minority group, as opposed to other parts of Eungpere the Reformed Church was the
established official religion. Perhaps hints ostbome through in some of Frohlich’s
remarks about his parents’ faith and piety, and themay at his embrace of rationalist

theology during his youth.

® This series is drawn from writings in Frohlichteblogical treatises and his personal journals
and letters, which include many of his sermonsmeditations given during his period of ministryrfro
the 1830’s through the 1850’s. It was first pubdididuring the 1940’s and 1950’s by the Apostolic
Christian Publishing Company in Syracuse, NY. Sib@&8, reprints have been published by the Apastoli
Christian Church Publications in Eureka, IL.

¢ As 19" century historian Samuel Smiles accounts, the ngurefugees into Switzerland in
1685 and in the ensuing years, arrived daily innilnedreds and thousands, primarily through Gereva,
settled on into the interior Cantons of Switzerlasupported there by the Protestant Reformed State
Church. Among the refugees, totaling in the terthofisands, were thousands of skilled artisans, and
intellectuals, who, bringing their talents and Iskilould have a profound influence on the social,
economic, and political development of Switzerlamthe modern era. See Samuel Smilds:
Huguenots: Their Settlements, Churches, and Inissin England and Irelan{New York: Harper &
Brothers, 1868), 171-179.
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Education: Theological Rationalism and the Influernd W.M.L De Wette

During the years 1820-1823, Frohlich attended tire Collegium Humanitatis
for a yearand then th&ymnasium Carolinurm Zurich, an institution tracing its history
back to Zwingli, and devoted to classical and ghieal studies.Here, Frohlich would
have received the classical education of the gt classes, studying the Greek and
Latin classical writers and their languaddswas also here that Frohlich first became
familiar with the rationalist philosophy and thegyathat had come to characterize much
of Protestant academic theological discourse dimedate 18 century. He ascribes this
to the tutelage of a Professor Schultess thereglars “college” years in Zurich.
According to Frohlich’s account, he progresseddiggn his studies. The growing
influence of rationalist thought upon him duringstime caused some distress to his
parents, who seem to have held to a more tradltiona of protestant piety. As Frohlich
recalls:

| progressed class by class and pursued my stodiebanically, without spirit or

life; indeed without any real interest; howevert without absorbing the

principles of theology and rationalism from thedi@iag of Dr. Schultess and

others, although quite unnoticed and unconscioaieti. And now, when | came

home on vacation with my head full of fancies, usad my God-fearing mother,

who is now dead, many tears, and even paradedoartifaced fluency the

glories of the new teaching “that there was no ldewi hell,” etc?

From there, Frohlich proceeded on to the UniveitBasel, where he conducted

formal studies in theology, from 1823 to 1825, ragaration for ordained ministry in the

Swiss State Reformed Church. Fréhlich mentionsEmabDe Wette, the prominent 49

" http://www.klphs.uzh.ch/Studium/StudienfuehrerX.fapcessed January 30, 2010). This
prestigious academic institution is located neartistoric “Grossmunster” church in Zurich, ancésits
origins to Zwingli himself, as a center of Protestizarning.

8 In later years, Frohlich’s proficiency in Latinasied him to communicate with some Hungarian
followers of his movement who did not know Germéntil 1844, Latin was the official language of
Hungary for official business and education.

° Letter “To the English Continental Society,” Bryd¢pvember 8-10, 1831, ividence
Demonstrating the Truth of the Word of G¢@Hureka, IL: Apostolic Christian Publications,78), 4.
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century rationalist theologian and Bible scholad la great influence on him there. It
would seem from his account that it was becauskisf'still famous name of DeWette”
that Fréhlich chose to attend the University of @asather than remain at Zurich to
complete his studies in theology.
Given that De Wette had arrived in Basel in 1&2#] had reorganized the
theological faculty there as a new center of ratiishtheology, Frohlich seems to have
been attracted by the notion of being a part &f tigiw project, mentioning that he had
gone to the “newly reorganized university” where\Dette had come to teach and
reorganize the theological facufty.
Wilhelm Martin Lebrecht De Wette (1780-1849), veere of the foremost
rationalist bible scholars and theologians of tadyeld" century. He often referred to as
the “Father of Biblical Criticism.” John W. Rogersdhe modern authoritative
biographer of De Wette, gives a thorough accoutth@theological curriculum that De
Wette in 1823 instituted at the University of Basehich Samuel Frohlich would have
studied during his time there. The Curriculum faltoa four year plan, outlined as
follows™":
Year |: Exegetical Theology
1. Study of the most important books of the OT
2. Study of all or the majority of the NT books
3. Introduction to the OT and NT
4. History and antiquity of the Hebrews
5. OT and NT Hermeneutics

Year IlI: Historical Theology

1. Church history, including the Swiss Reformatio
2. Selected texts, e.g. Origen

1%bid. Cf. John W. Rogersolly.M.L de Wette, Founder of Modern Biblical CritinisAn
Intellectual BiographySheffield, UK: Sheffield Academic Press, 1992911197.
" The outline provided is my combination and adapiedf two outlines provided by
Rogerson-one simple, and one complex. See Rogelr86+1,97.
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3. History of dogma

4. Study of dogmatic formularies

5. Study of ecclesiastical formularies
Year lll: Systematic Theology

1. Encyclopaedia

2. Belief Glaubenslehrg

3. Morals
Year IV: Practical Theology

1. Theory of practical theology

2. Homiletics, with practicals

Frohlich was only in Basel for two years, due ¢cormic factors, from “the latter
part” of 1823 to October of 1825. Though we areune®f precisely which courses
Frohlich took, it is likely that he took most ofshtourses from the first two fields above,
under the curriculum for Year | and Year Il. Thiskes sense, as Frohlich demonstrates
in his writings a thorough knowledge of Scriptureldiblical languages, and of Church
history and historical theology as well; thoughhtael very little to say about the more
contemporary philosophical and systematic theolwg@ his day, which he would likely
would have studied more in depth had he attendseélBar a third year.

We do know, however, that Frohlich became thortugbquainted with
rationalist theology, generally through the medioinbiblical interpretation, as De Wette
lectured primarily in Bible, as well as in theolodyhis corroborates well with Frohlich’s
account, as it would seem that Frohlich’s strongasbnalistic impulses at Basel were
during his first year, when he would have been utite strongest influences of De
Wette and his lectures on Bible and Biblical créi.

Frohlich describes this time in his life as ratherchanical and rote. As noted

above, Frohlich seemed to have no real personaVvatioin for studying for the ministry,

though he excelled academically. He mentions ti&tecision had actually been made
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for him by his parents, and that he learned ith@ way of a trade instead of a
profession.*? It was not until after a crisis conversion expeciein 1825 that Frohlich
felt a true passion for preaching the Gospel ofisthr

Frohlich reports having several interactions wité Moravian Brethren during
his studies in Baséf His contact with these Pietist Moravians camettghoa society of
students at the University of Basel who met, addszribes, to read from the Greek New
Testament, and to sing and prayrohlich interacted antagonistically to the group,
apparently considering their practices as fooksid persuaded several persons from the
group to leave it, causing it to almost disb&nd.

Frohlich had been referred to this group by ad?adteophil Passavant who
appears from Frohlich’s descriptions to have bepietstically inclined Swiss Reformed
pastor in Basel, whom the “state rector” of Frafkschome parish, Pastor Marki in
Brugg commended to him upon his moving from ZutiwBasel*® Fréhlich records that
he had a number of interactions with this Passavém would ask him, upon each
infrequent visit, “Well, how are things going iretmost important matter of alf#’In
typical pietist fashion, the pastor was referriadrtohlich’s inner spiritual condition, and

of the need, above all of his speculative theolsiggonderings, for genuine repentance

12 Erohlich,Evidence5.

13 SeeEvidence5. In the English translation of Frohlich’s worketGerman terrBriidergemeine
is translated literally “Community of Brethren, viiig rise to the mistaken identification of thisogp with
the Swiss Brethreathe name of 1Bcentury Swiss Anabaptists (Jahn, 126 n.70), div@czenau Brethren
of Alexander Mack, the “Church of the Brethren™Niorth America today (Klopfenstein, ). Ward refers
Basel as “the strongest Moravian centre in Switaet]” See WardThe Protestant Evangelical
Awakening 189.

“Ibid.

' Ipid.

18 |bid. This would seem to evidence the more corst@are nature of the smaller vicinity such as
Brugg, where such people as Fréhlich’s parentsimoadl to hold a place of influence.

7 |bid. Cf. Alder, 20-21. Alder informs us that tigstor Theophil Passavant was a student of
Bengel, and college friend of Dr. Barth in MottleTg He served in Basel as a “Studentenseelsorger” a
chaplain to students.
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from sin and spiritual renewal. To such questigmehlich reports that he reflected
embarrassment and perplexity at the question, mi¢nstanding the significance of that
to which the pastor was referring.

It was during that time that Frohlich had someqaic meetings with Passavant.
and the seed of Pietist thought was planted in thioygh Fréhlich very much resisted it,
as noted above. Nevertheless, following one of&@sd’s exhortations to repentance of
sin, faith in God, and self-knowledge, Frohlichaks that he did find it thought
provoking, mentioning that in a journal entry o hdated April 6, 1824, he had written:
“Through the knowledge of God, man comes to knoggedf self: that is the truth which
Christ taught us and to which we arrive only thiougpentance™®

What follows in Frohlich’s account, as he presetnis language that would
perhaps hearken back to the classical Calvinisthasgs of his early upbringing before
the influence of rationalism, particularly relatit@ythe doctrine that salvation can only
come through divine election and revelation. Aftarrating the above mentioned
encounter with Passavant, in April 1824, Frohlidiites reflectively:

From that day on, however, a whole year had pdsstxle | felt the slightest

trace of this knowledge of self; and from the abibve clear that if the grace of

God wished to make something of me to His glorgeitainly had in me, the

greatest of all sinners, a fit object in whom tonmfest, even in me, the great

riches of the patience and pity of our Lord Jeshisst that | in turn should have

pity toward my brethren in the flesh, who still vd&n in error along the course of
this world and after the prince of darkness. Finalpleased God well to awaken

18 Erohlich, Evidence 6. This excerpt evidences a typical Pietist wathimking, that knowledge
of God is essentially relational, and cannot baiid through mere reason, but in repentance pf sin
devotion, and holiness of life, which restore tteationship with God. The concept of “self-knowded
would come to play a central part in Frohlich’subbt and piety, as well as that of the communities
followed after him. For this reason, simple agreatneven with Apostolic Christian principles waxt n
sufficient, but only a thorough in self-reflectiamich led one to see their own true sinful natare] of
their need for salvation and cleansing from sinth#g point, through full repentance and baptidme, t
believer was prepared for the sealing of the Hayi% which came through the laying on of handseT
traditional Apostolic Christian order of salvati@nlaid out in a treatise by Ben Sommée, Must be Born
Again (Syracuse, NY: Apostolic Christian Publishing).
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mefrom the sleep of death. He passed by me and salying in my blood. He
said to me as | thus lay in my blood: “Thou shiak!’ (Ezek. 16:6)™°

Frohlich continues on describing the particulatanse of the beginning of his

awakening and calling by God:
It was in the month of April, 1825, when | was sgieigy my Easter vacation in
Brugg. All the circumstances are as fresh in myditoday as if it had happened
yesterday. | cannot even recall that there wereyrpagvious preparations or any
special circumstances that led up to it. A very sofce, which was neither
terrifying nor depressing but nevertheless verwaming and penetrating, spoke
in the depth of my soul, “It cannot remain thushatitee. Thou must change!” and
at the same time it drew me irresistibly onwarkhelt for the first time before the
hidden and with uplifted hands solemnly swore tath @f fidelity, that from then
on it had to be different with nf8.

It would appear from the above account that, &t pleint, Frohlich evidences a
certain combination of Reformed and Pietist theméss faith development. On the one
hand, we see the classic Reformed themes of tepabsity and divine election in
Frohlich's account of one who is utterly blind tod3 righteousness and grace, suddenly
converted through God’s divine intervention throunghmerit or effort of his own, but
only through the special and mysterious independdhof God to act. On the other
hand, we see in Frohlich’s account a “warming ef lileart” experience similar to that of
Pietists such as the Moravians and John Weslefrésich notes, it was not an
experience of voice that was terrifying or depmegsas might characterize some other
Calvinistic accounts of conviction of sin, but ratlgentle, life-giving, and deeply
moving in a quite intimate way, which led to sorrfaw sin as a joyous relief. It seems
from this account of his personal experience, dsaggrom his preaching to his later

followers, that Frohlich had experienceassurance of salvatiowhich seemed to

combine elements of the olderl@ntury Puritan and Pietist standards of assurance

19 Frohlich,Evidence 6. Italics mine.
20 |bid.
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with the Moravians and Wesleyans of thd Bd 18' centuries. The former asserted that
such an experience only came after agonizing sarching, while the latter preached an
immediate experience of joyful assurance that apammed the initial conversion
experiencé?

Frohlich’s experience and conception of salvatind af the assurance of salvation
would resemble the moderating figure of Biesskampés understood by the Pietist
theologian August Hermann Francke. According tdhsarc understanding, the assurance
of salvation is notably and experientially manifasta sense of peace in the heart of the
believer at the initial experience of conversioowéver, such a Christian conversion can
only truly come after a period of soul-searchingd aalf-knowledge, with leads the
individual to knowledge of their own lost sinfubgt, a profound conviction of and
sorrow for sin, and thus to genuine repentanceom Brough Christ, the SaviéTFor
Frohlich and for his movement, this would not besaperience of morbid self-
deprecation, but of the necessary struggle thaesabout when a person encounters the
revelation of God’s grace and kindness, which neardly leads to godly sorrow over

one’s sin, to the desire for amendment and refdrhfiep and ultimately to peace with

21 David Bebbington notes the shift in the two costirey views of personal assurance amority 18
century British evangelicals. He notes that theoReformed and Puritan approach stressed thateassu
might only be possible of a person who has longilzeeonverted Christian, and comes as a fruit of
sanctification. By contrast, many of the"™@ntury Evangelicals, especially among Wesleyads a
Moravians, stressed the sense of assurance tl@ahpaaies the initial conversion experience. Seadav
Bebbington Evangelicalism in Modern Britain: A History fromet.730’s to the 1980'6€Grand Rapids,
MI: Baker, 1992), 42-50.

% The termBusskampis attributed to German Pietist theologian Auddistman Francke (1673-
1727). It combines two words in German for turniagrepentance, and struggle. As F. Ernest Sayeffl
defines it. See F. Ernest Stoeffler, “IntroductiamPietists: Selected Writingd®ew York: Paulist Press,
1983), 9 for his definition odBusskampf: At conversion [Francke] believed, one begins to enfsam the
kingdom of Satan to the kingdom of God. The newhlis initiated by with deep sorrow over past sins
an experience of repentandaugskampf” Cf. F. Ernest StoeffleiGerman Pietism During the Eighteenth
Century(Leiden: E.J. Brill, 1973), 14-20 for a discussifr-rancke’s conception of repentance and
salvation, and usage of the teBusskampf

54



God? Eventually, Frohlich came to add the experiencBalfevers Baptism to complete
the conversion experience, which will be discudseither below. This concept of a
thorough and rigorous conversion experience, rgguis inner peace and baptism,
would eventually distinguish Frohlichieutaufermovement from other similar
evangelical movements of his day.

The next several years of Frohlich’s life would yea time of testing and “self-
knowledge.” While still a student at Basel, Frohlame to reject the rationalistic
theologies that were being taught at the Universitiasel, noting that such lectures
became an “abomination” to him, as he was now tiotler school Fréhlich
mentions that he was especially influenced by theksof mystic Francois Fenelon, as
well as other Pietist writefs.

Returning to his parents home in Brugg, in 1826hkch continued to pursue a
ministerial position in the Swiss state ReformedikCh, seeking to preach his gospel of
renewal within the structures of the national Chdfdt was during this period that
Frohlich resembled the most mainstream elemerttseofAwakening, reflecting the life

and work of other contemporary voices of the Awakgnsuch as August Tholuck in

Z Stoeffler also repeatedly attempts to defend Feisaunderstanding of Busskampf against
accusations of a merely emotionalist oriented &#galistic self-deprecation. Rather, he considieas in
Francke’s thought, the Busskampf represents thealattruggle within the will that occurs when agmn
comes to see their own sinfulness in light of Godigelation of justice and mercy, and the natuesire
for conformity to Christ’s holiness that comes atitwough godly sorrow which leads to repentana an
reform of life. See Stoeffler, 8, 14-15, 50. Stizhmes would play a central role in the Neutdufers’
conceptions of the order of salvation, as notedrabo

24 Frohlich, Evidence 8.

% Frohlich,Evidence 7.

% Cf. ott, 37-38. Ott likens Frohlich to an “Erwedlgsprediger” or Renewal preacher in the State
church.
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Germany, attempting to work toward evangelical veadewithin his own Swiss
Reformed Churcf’

Frohlich at first had difficulties gaining acceptarby the church council, due
apparently to the evangelical and pietistic natdreis preaching. As part of his
candidacy, Frohlich had to write a short theologttissertation in Latin, and preach a
trial sermon. The dissertation was titled “De Vebha tamquam Medio Gratiae,”
translated as “The Word of God as Mediator of Gragecording to Alder, this included
an exegetical meditation on Ephesians 2:8, 9, watsan as a gift of God’s grace
through faith, independent of any human work. Fobté pastoral-theological essay
included an exposition on the necessity of a pastbave himself experienced spiritual
rebirth in order to adequately lead others inte titecessary experience of divine grace
and repentanc®.Frohlich’s sermon was on John 7:16, 17: “Jesusared them, and
said, ‘My doctrine is not mine, but His that serg.rf any man will do His will, he shall
know of the doctrine, whether it be of God, or wWieetl speak of myself.?® Frohlich
was challenging much of what he perceived to beitiregenerate nature of much of the
Swiss Reformed Church, among both laity and clergy.

The examiners, while crediting Fréhlich for hisvae intellect, nevertheless found

offence at what they perceived to be a rather sanoious toné® Frohlich would

27 August Tholuck was a leading evangelical thealngind pastor in Germany, and attempted an
intellectual challenge to the rising influence afionalism and liberalism in German Protestantidmat
His important works include devotional works, sasThe Lesson Learned about sin and the Reconciler,
or The True Consecration of the Ske§ti823) as well as well as a two part study onséagenteenth
century origins of rationalist theologias Kirchliche Leben des Siebzehnten Jahrhundéstdie Anfange
der Aufklarung(Berlin: Wiegandt and Grieben, 1861). For an oieaof the life and work of August
Tholuck a leading advocate of the Awakening witthie State Church in Germany, see Crowner and
Christianson, 45-51.

28 Alder, 22. Alder mentions that a copy of this disation exists in the state archives in Aarau.

9 Frohlich,Evidence 9.

% Alder, 23.
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describe such experiences as part of his testidgraming in the “new school” of his
formation, convincing him more and more that traighfulness and discipleship requires
suffering for the sake of truth, and that this k& humility and purification. The whole
experience of his theological training and ministerandidature was rather distressing
for Frohlich, both spiritually and physically. Itas during this time that Frohlich’s
“martyr theology” developed, which would only inase throughout his lif€.He would
come to see most opposition to his developingiaigconvictions as obstacles to
overcome, as vehicles to the further developmehisfaith and perseverance in
faithfulness.

After several setbacks, including a grilling befarpanel of the State Church
Consistory, Frohlich eventually passed his exaronah 1827. He spent a year as a
private tutor in a home near Schaffhausen, wherhee to know people sympathetic to
his vision of faith, under the influence of Padbavid Spleiss and others who had been
influenced by earlier Pietists such Lavater, Fran Kriidener, and Moravian
missionaries? Frohlich finally gained a ministerial position\aallensdorf in Canton
Thurgau in 1828, as a vicar. It was here that kebdlaimed to feel a new spiritual
vitality, as he now found a place to exercise hisisterial vocation. After only four
months, he was called to Leutwil, in Canton AargalDecember of 1828.

It was in Leutwil that Frohlich’s successful mimsas an preacher of the evangelical
awakening took off. Froéhlich reports that the Candd Aargau was especially known as

a depraved area, even among the general populdtdich himself had taken the place

3L cf. Marilyn Klaus, “Es giebt ein Wunderschonesnda A Story of the Gemainschaft
Evangelish Taufgesinnter, Neu T&ufer, Frohlichiahew Amish, Evangelical Baptists, and The Apostoli
Christian Church of America” (Student Paper, Asated Mennonite Biblical Seminaries, 1974), 5.
32
Alder, 25.
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of a pastor who was suspended for “open deedsamhsli He also notes that there was a
strict law against “conventicles” of more than #hpeersons® His approach, he notes,
was to approach the congregation as a propheticdjgrying out in the wilderness, upon
which a spiritual awakening occurred in the congteq:

Accordingly | could only resolve to make my appeathere as the voice of one

in the wilderness. The hand of the Lord was with ke gave such strength unto

His Word that the testimony of the crucified Chast like a two-edged sword

through their hearts and overthrew one proud festd Satan after another. A

great awakening took place in the whole congregaifcabout 1,800 souls. One

poor sinner after another prostrated himself afeleéof Jesus. Many came also
from other places to attend the servites.

Within his first year of his ministry at Leutwsuspicions on the part of other
state church clerics had been aroused, and Frohshasked to submit copies of his
sermons to the State Church council for review. ddy@es were returned with the areas
of “obnoxious teachings” marked in red. Frohlictdarstood these remarks to be

especially aimed at what Frohlich considered thgraktenets of the Gospel:

1. “That by our very nature we were all dead tiglotransgression and sin and
are children of wrath;”

2. “That we are made righteous through Jesus Cdlose, through belief in the
atonement which He brought about through His deatthe cross;” and

3. “That through this belief in Christ we must @rpanew and receive into our
hearts the new living law of the Holy Spirit in p&aof the deadening and
damning law.*®

Frohlich at this point thus demonstrates one wisdampted the characteristic beliefs of

the neo-Pietist Awakening of the early™&ntury in Europe, with the characteristic

emphasis on the classic Reformation teaching difipagion by grace through faith in

33 Frohlich,Evidence 11. The “conventicles” were most likely Pietistissemblies.
% Frohlich,Evidence 11.
% Frohlich,Evidence 11.
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Christ’s atoning sacrifice, along with the renevegdimism of human goodness through
the regenerative and sanctifying work of the Hgbyriin conversion.

As Frohlich narrates it, the State Church counad heen looking for an opportunity
to depose him, but could not find one until 1830this year, the State Church council
voted to discard the traditional Reformed symbalozgoks (which included the
Heidelberg Catechism), and implemented new onestdo#son the Rationalist principles
that Frohlich had rejected five years prior. Fréhlrefused to accept this change in his
church because, “emphasis was placed upon thelvimggporinciples of nature and upon
the religion of reason rather than upon faith imi€tt*°

In September of 1830, Fréhlich was summoned bef@e€hurch Council to give
a defense of his refusal to conform to the new diaw. After giving a defense of the
Gospel as he understood it, as well as pleadinfréledlom of conscience, Frohlich was
dismissed from the meeting. The next month, Frbhias suddenly informed that he
was removed from his parish in Leutwil, without BvBe opportunity to give a farewell
sermon, to the grief of many in his congregafibiies would remain, however, and a
number of people from this congregation would fah@ basis of Fréhlich’s movement

in later years?®

Frohlich, the Baptist Continental Society, and dtiant Mission Work
After his dismissal from ministry in the State @thy Frohlich only became
increasingly radicalized in his convictions. At tred of 1831, Frohlich wrote that the

option of continuing in the ministry of the StatBu@ch was not out of the question, but

38 Erghlich, Evidence 12.
37 Frohlich, Evidence 13.
% Ruegger, 91.
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that he saw little prospect of being able to camythe work that he desired to
accomplish. He continued on for a short pastorawilhelmsdorf in Wrttemberg,
Germany, in a congregation that had separated tihenState Church there for similar
reasons that Frohlich separated from the Swisg Stlatirch, including similar imposed
liturgical reforms. Nevertheless, this congregatias only willing to go so far with
Frohlich’s now even more radicalized convictioneeTnost central of these convictions
was that obelievers’ baptismwherein the only true baptism was one adminidtérea
confessing adult, following a definitive and iddiatble Christian conversion, and an
understanding, accountable, voluntary Christianmoatment. Frohlich may well have
begun to question the validity of infant baptismileIstill ministering in the Swiss
Reformed Church; nevertheless, by the time of kiksion from the State Church, he
had definite scruples againstitThis lends further credence to the thought thasis the
facing of adversity that lent to the further radimag of Fréhlich’s faith.

Frohlich began looking for a new home among mérth@ smaller Free Church
and radical groups that were emerging during tme in Switzerland (as in much of
Western Europe), during the 1830’s. Frohlich hagheeoked into foreign mission work
with theBasel Missior-a major center of the &entury foreign missions movement in

Continental Europe—but was discouraged from thestdua lack of language preparation

39 In his 1832 letter to the Baptist Continental ogi Frohlich noted that he had held definite
convictions on believers’ baptism “for three ye'aci,ca 1830 the year that he was dismissed froen th
State Church ministry. According to Ruegger, Fditis scruples developed from the inconsistency tha
he felt from addressing the traditional Reformegtisanal vows to the infant, by name, who was asked
very pointed questions on matters of faith conaictithat a child could not possibly answer for teihs
with the sponsors answering in his stead, suclbasybu renounce the devil and all his works andhill
ways?” As Ruegger records it, Frohlich wrote, “Tpiay with holy things | could no longer carry oim,
my conviction.” Ruegger, 41-42.
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and his poor healtff. He thus sought support for a more domestic missjoendeavor of
preaching his radicalized faith in his own homeland

A number of organizations were rising up to evaizgeContinental Europe during
this time. Many of these groups were gatheringhgse disaffected with the Swiss
Reformed Church, due to the lack of piety and ofseationalism. One such organization
was the Baptist Continental SociéyThe Baptist Continental Society was formed to
serve as a resource and an outlet for a specifiBalptist mission on the Continent, as
opposed to a more generally Protestant*4fidie BCS mission was to support and guide
the evangelistic work of emerging congregationshenEuropean continent that had
come to reject infant baptism, in favor of belies/draptism. Their strategy was to
connect with local leaders and preachers of sunfgregations, and support them
financially and with other resources. Samuel Fgfhlvas a prime candidate, given his
evangelical Protestant background, strong new ctiowis on the necessity of believers’
baptism, and leadership of an organic, local, neaagrging movement.

Frohlich began to doubt the doctrine of infanttizap even as he ministered in

the State Church and taught the traditional casacfii By February 1832, Frohlich’s
convictions were sealed as he submitted himseltitdt believers baptism at the hands of

Ami Bost in Geneva, who himself had developed avmtion about the imperative of

0 Fréhlich,Evidence 14.

1 Sebastien Fath, in an excellent overview artidéhe society’s origins and work, informs us
that the BCS was an endeavor of a renewed evaabehd mission-minded English Baptist movement to
spread the Baptist faith (or the ‘New Testamerithfaas they understood it) to the European Continga
France, in the wake of the Revolutions of 1830.réntinent early affiliate of the BCS was Ami Bosthav
had baptized and mentored Frohlich in the early083 he hope, characteristic of the social unasast
revolutionary energy of the era, was that the seexndd be planted for a major Protestant revival
movement in France. See Sebastien Fath, “A Fomgdissionary Link: The Baptist Continental Society
in France (1831-1836),” iBaptist Quarterly 133-137.

*? Fath, 138.

3 Frohlich,Evidence 12.
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adult believers’ baptistif. He could then write with full conviction, in higdtrinal
statement to the BCS, that the qualifications ifoe toelievers’ baptism was sincere
repentance and sincere faith, from a spiritualhemeed heart By this clear definition,
infant baptism did not qualify as true baptism, #mat all true believers ought to be
baptized agaifl®> Following typical Anabaptist convictions, Frohlickjected that baptism
of infants was valid Christian baptism. Thus, tlhgtism of adults who had been baptized
as infants was not considered “re-baptism” butst frue baptism of fait’

Throughout the duration of its short life (1831368 Samuel Frohlich was
affiliated with the Baptist Continental Societygeevas he continued to work in an
itinerant ministry among various emerging indepena@ad Free Church groups,
preaching his message of believers’ baptism andassion. The Society supported his
work financially, as it did the work of Fréhlichieentor, Ami Bost, in Geneva.

It was during this time that Frohlich was engagethe five “missionary
journeys” that would come to be quite central ® shaping of his thought and ministry,
and to that of the movement that grew up around him

In the first missionary journey, Frohlich traveledm Brugg to the vicinity of his

former parish in Leutwil, where he stayed from AgB to May 6, 1831. There Frohlich

* Ruegger, 43.

** Frohlich,Evidence 19-20.

¢ Fréhlich would himself repudiate the charge thatrhovement was “Anabaptist’- literally in
German “Wiedertaufer,” a derogatory term. In hite@sive treatise on Christian baptism, Frohlich Mtou
defensively write toward those of the Reformed &statnt church who accused him and his movement of
fanatical, “Anabaptist” heresy: “Far be it that weuld be Anabaptists, for we alone are baptizeGlasst
has commanded and you are not baptized at althi®reason also the human invention of confirnmatio
(instead of baptism) is falsely called a renewahefbaptismal covenant. For either was a coveratity
made with God in infant baptism, and this coveneas later not kept by man or broken, or no covenant
was established in the ignorant and unwilling infaaptism, and then it was also not broken (aneatin
therefore be renewed by confirmation which, ( besjds no baptism); but man lives as a natural amah
sinner in the world (like a Jew or heathen) umtd tall of God into the communion of His Son, Jesus
Christ, and then first must the covenant with Gedebtablished in baptism.” FrohlidBaptismal Truth
135.
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reconnected with many of his former parishionens| laeld daily meetings with them in
the evenings preaching his message of repentamo®yal, and baptism of faith.
Ruegger reports that word quickly spread of Frdtdiceturn, and that is evening
meetings included some 200-300 people, and thatmaight days, 38 of these received
believers baptism, after questioning and examinatiadhey were willing to “count the
cost” of following Jesus. With these, he beganeielorate the Lord’s Supper, and a new
congregation was bofH.This journey would also mark Fréhlich’s encourth official
persecution, for on May 6, after two weeks of ntnyisthe meeting was broken up by the
police for conducting an unauthorized conventialed he was taken before a magistrate
on these charges. After this he returned to Brbggwas now a marked man.

Frohlich’s second missionary journey took him @nn Bern, in the Bernese
highlands, July-August, 1832. He originally set tueet Ami Bost, who was in the
area, but Bost had already departed. Neverthdétesklich continued to travel around the
region and holding meetings with those friendlyi® message. This included a meeting
with a pietistic conventicle led by a friendly gomment official, and a meeting with a
“believing” pastor in Lauterbrunnen, who accompdrfiedhlich for part of his journey in
the area. Though no congregations were immedi&talyded, we see here the appeal
that Frohlich’'s message had among many in the Refdrichurch that sensed a need for
renewal, and were happy to have someone such bBBdArpreach. Nevertheless,
Ruegger records that it was here that Frohlichmkséfnot to take too much for granted

with the people” but to “lay the right foundatianst” in order to build with more

*"Ruegger, 44.
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certainty*® Here we see Fréhlich’s increasing tendency toieauin terms of judging the
spiritual condition of others.

Frohlich’s third missionary journey, in August 83vas perhaps the most
significant of Frohlich’s journeys, in terms of theofound influences on the shaping of
his theological views toward ecclesiology and Chystactice and polity. To this point,
we have seen Frohlich’s thought shaped and dewelthig context of th&®eveil
movements within the predominantly Swiss Reformeddv We have further noted how
the grounds for much of this movement had beenegiext by the work of 18century
Pietist movements that had prepared the way, péatlyg the Moravian Brethren. Now,
however, Fréhlich would encounter a people of gedkint stock who had been separated
from the religious influences of the mainstreamdreied world since the T6century.
These were the Swigsiufer, or Mennonites.

On this journey, Frohlich visited extensively witte remnants of the Mennonite
communities of the Emmen River Valley, Bmmentalaround the vicinity of Langnall.
Frohlich was attracted to this community becaustheif traditional doctrines of
believers’ baptism. Here, Frohlich made contachw@hristian Gerber and Christian
Baumgartner, leaders of the Emmental Mennonite e@agion, who were seeking
renewal for their congregation and its Anabaptisiqples. Gerber especially had
considered that the discipline of the younger preeshad become too I8XFréhlich

was welcomed to preach his message of repentaddaim Ruegger reports that he

“8 Ruegger, 46.

9 The Emmental region had long been a center fobAp#ist-Mennonites in Switzerland, dating back
to the early 18 century and the emergence of the Anabaptist momemewitzerland. For a thorough
overview of the history Anabaptist-Mennonites détregion, and the significant forces that had sdapeir
communal life and identity from the 6hrough 18' centuries, see Delbert L. GraBernese Anabaptists and
Their American Descender(iScottsdale, PA: Herald Press, 1953), particulahnigps. 111-VI.

0 Gratz,Bernese Anabaptistd14-115.
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preached to combined audience of about 400-50@pstsWhile these leaders of the
Emmental Mennonite community had welcomed muchrohkch’s preaching on
repentance from sin and believers’ baptism, theflehged Frohlich, that in his
principles of faith (which he had formulated fos laipplication to the Baptist Continental
Society) he did not include reference to militagyvsce. Nonresistance would be one
Anabaptist doctrine that would become a major camepb of Frohlich’s developing fait,
with a lasting legacy in the movement that follovieah >

In the course of his life, Frohlich and his movertn&ould come to be profoundly
shaped by Anabaptist thought and doctrine in sucim@gamental way that would serve to
distinguish the movement from the other Europeamements, including Baptist
movements, springing from the evangelical Awakerifthe early 19 century. These
included Frohlich’s teachings on non-resistancetiba, and ecclesiology. For all that
Frohlich and his movement drew from the evangelizagsionary, and Pietist impulses
of the day, these set his movement apart fundahentae evangelical and Pietist
movements tended to emphasize conversion, the spidual life, and ethical formation
of the individual. Unfortunately, this was seldoarreed out into ecclesiological
considerations.

Frohlich’s fourth missionary journey took him ta$t Switzerland, October-

November 1832. Congregations would come to be kestt@ll around Zurich, St. Gallen,

1 Ruegger, 48.

2 See Alder, 123-133. Cf. Peter Brock, “From Newpfists to Nazarenes: A Nineteenth Century
Peace Witness,” Chap. 16 Freedom from Violence: Sectarian Nonresistance fitoenMiddle Ages to the
Great War(Toronto: University of Toronto, 1991), 172-180.
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and Hauptwil, in Canton Thurgau. This region wocidne to be in time the geographical
center of Frohlichite movement in Switzerlatid.

After the conclusion of his fourth missionary joay, Frohlich spent five months
in London, in 1833, from the end of January unihg. Fréhlich apparently went at the
invitation of the Society for the purpose of geaitio personally know the leaders of the
BCS and to learn English better. However, durirgdtay, Frohlich became aware that
the Continental Society could no longer support bmBost, due to lack of finances.
While in London, Frohlich is reported to have spigme with the “Strict Baptists™
The “Strict Baptists” considered themselves the trairs of the Particular Baptist
tradition, which adhered quite closely to Calvinjgractices of closed communion only
among baptized members, and separationism fronn ddm®ominations, including other
Baptists>®> Apparently, these Strict Baptists attempted tovomre Frohlich to be baptized
again after their form of immersion baptism (asHtich had been baptized by pouring),
though he decline®f. Ott notes that this experience likely serveddiadify Frohlich’s
own developing strict conception of mission andesiology®’ We might also wonder if
Frohlich was also influenced by the Darbyite PlymhmoBrethren movement, which had a

similar primitivist restorationist vision, and striexclusive view of church and

3 See Oftt, 45. This is in terms of number of congtiens and aggregate number of adherents

> Ruegger, 51.

5 McBeth, 521-522, 774. Cf. James Leo Garidptist Theology: A Four-Century Study
(Macon, GA: Mercer University Press, 2009), 198-2B8bbingtonEvangelicalism in Modern Britaib6-
57, 64, 275. Bebbington characterizes the StrigtiB& as remaining in pre-Enlightenment forms of
Baptist Puritan piety and thought, resistant towtaed“new light” forms of enlightenment-influenced
evangelicalism, such as revivalism, and programamatssions and missionary organizations.

*% Frohlich, Letter to Brother K. Schwartz in Frohoban, Strassburg, Jan. 18, 184 AMritings
of S.H. If_);oehlichCD—ROM, Version 31 (Fairbury, IL: Heritage Cenkaundation, n.d.), 1974.

Ott, 43.
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communiorr? As Ott observes, Frohlich’s return from London Vebrepresent a new
period in the nature of Frohlich’s life and workarking a shift from an itinerant
evangelist, to an organizer and builder of congiega>® By this point the foundations
of Frohlich’s theological formation had been laite now had a vision of a set apart
Church community based upon the New Testament nuddeé early Apostolic
Christian churches.

From his Reformed upbringing, he had a strong \oéthe centrality of the Bible as
God’s Word, and as the authoritative rule for Gharslife and faith. Frohlich further
became solidified in the classic Reformed beliehlodolute human depravity, such that
salvation can only come about through divine ititand election, and not through
human effort or striving, effected only by the stcal atonement of Christ. The classic
Reformed legacy anchored Fréhlich to a strong divetheology of Word and Spirit,
against the prevailing winds of speculative idealend subjective Romanticism.

From the Pietist and Neo-Pietist impulses medidteslgh the evangelic&eveil
movement, Frohlich came to emphasize an experlghgartfelt conversion that only
came about through the inner strug@egskampfof godly sorrow over sin and true
repentance to God, manifest in sincere desiredbtgousness and moral reform. Pietism
bequeathed to Fréhlich an acute optimism concerthagbility of the human heart and
will to be totally renewed and cleansed from dmotigh the renewing power of the Holy
Spirit. Frohlich would develop a theology of safication that leaned toward
perfectionism, paralleling developments in the Hedéis movements elsewhere, especially

in the Anglo-American world. More and more, Frohlizecame influenced by the more

%8 See Robert Baylisyly People: The History of those Christians Somegi@alled Plymouth
Brethren(Port Colborne, ON: Gospel Folio Press, 2006)-109.
> Ott, 44.
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radical side of this world, especially the renev&glish Baptists. He also drew from
strong millennialist impulses of the era, which edouted to his stark contrast of
pessimism toward the broader world, and optimiswatd the redeemed sanctified
communion of saints, a remnant preserved and pgeddor God'’s glory.

The influence of Anabaptist-Mennonite belief hadwaced Frohlich that
baptism and communion within the brotherhood ofdwelrs must go hand in hand. There
is no place for a disembodied church. Baptism amersion must of necessity involve
a covenanted relationship with a distinct and Wsdorporate body of believers on earth.
Christ has come not only to save individuals, buedeem and sanctify a people, his
Church, visible in corporate fellowship, communiangd discipline. From the
Anabaptists, Frohlich gained an integral ecclegipl@onceiving of the Church as a
people set apart in the world as a community diesuiig cross-bearing disciples,
following the Savior along the narrow way to etéisalvation. Frohlich would also come
to adapt the Swiss Anabaptist system of church mowent, based upon the leadership of
Elders Qelteste)y and preaching brotherkghrbridej.

These various influences combined to form what tedsecome a unique
manifestation of a Neo-Anabaptist church movemeis day. It was in this matrix of
beliefs and influences that Frohlich’s unique werddv emerged. With these influences
forged together into a new synthesis, Frohlichrregd from his trip to England in 1833
with a new sense of mission and purpose. His momemeuld aim to be none other than
the restoration of true evangelical apostolic Churc

From 1833 to his untimely death in 1857, Fréhliomtinued to set the doctrinal

tone for the Neutaufer movement in Europe, thrauigheaching and writings. Two
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theological treatises outline the core of his tbggland worldview, as it came to shape
the distinct identity of his new movement. Thetfipublished in St. Gallen, Switzerland
in 1838 was titledDas Geheimnis der Gottseligkeit und das Geheicheis
Gottlosigkeit—nach ihrem Wesen und in inrem Gedeasau einander beleuchtet aus
dem Worte Gotte$“The Mystery of Godliness and the Mystery of Untjoess—Their
Natures and their Oppositions to each other illatad by the Word of God”). The
second was published later in 183&és Erretung des Menschen durch das Bad der
Wiedergeburt und die Erneuerung des heiligen Geistéine schriftgemaesse
Eroerterung ueber die Taufe in Christfithe Salvation of Man through the washing of
New Birth and the Renewal of the Holy Spirit—A $xtural Discussion concerning
Baptism in Christ”). In these treatises, we find thest articulation of Frohlich’s
distinctive theology of human nature, sin and dabva regeneration, and the nature of
baptism and of the true Christian Church.

In the first treatise, Frohlich argues that theeessentially two mutually
opposed kingdoms at work in the world: God’s Kingdand Satan’s Kingdom. To be a
part of one is to preclude participation in theeothFréhlich presents a cosmic picture of
God’s salvific work that goes beyond the individtathe cosmic war between these two
kingdoms. Salvation, Frohlich argues, is not metiegyjustification of the individual
sinner from Adam’s fall; it is the sanctificatioftoue believers in lives of holiness and
discipleship in a set apart community that is chtet of Babylon. For Frohlich, this
metaphorical Babylon, the Beast of Revelation d@imfwhich the followers of Christ are

called out and sanctified, is none other than taéeSChurch system.
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Since the advent of the Roman Emperor Constaniine,gave Christianity official
state privilege and sanction, the state Churchh(boits Catholic and Protestant forms)
has represented the “whore of Babylon,” and “AntKi€tendom” led by spirit of
Antichrist®® What is so sinister is the subtlety by which theiéhrist deceives people
into the idolatry that the state church is the @ingistianity, and that the remnant of true
New Testament Christians are heretics. For Frohiich clear that a true Christian
cannot last long within the structures of this &firistian State Church, and truly be
faithful. The pursuit of godliness will eventualBad to rejection and necessary
separation from the fallen false Christendom, asdiyre, it is opposed to the Spirit of
Christ. Thus a person who stays within the stats the risk of losing their salvation, due
to faithlessness and disobedience to the radicahtands of Christ. Frohlich rejects a
conception of justification that is solely througGhrist’s imputed righteousness.
Subsequent to conversion and regeneration, theveelmust persevere in faithfulness
and obedience in order for his salvation to bec#iffe. Frohlich puts it thus:

Thus we receive [in the new birth], in additionotar cleansethuman naturgthe
divine nature of the Son (Rom. 8; Il Pet.1); and as regerd children of God we
must in our following after Chrisearn oursharein the future glory like Jesus,
i.e., we must becomeorthy of it by ourobedienceo the will of God in our
efforts and sufferings, although it is to Him aldhat we owe ousharein the
salvation, because éfis obedience to death on the cross. But if we are not
faithful and do not suffer with Him armbnquerthe world and the devil,

remaining constantinto the end, then we cannot be raised to glotly Wim,
although He died for us (Il Tim. 2:10ff, Rom 8:1)7ff*

60 S.H. Frohlich,;The Mystery of Godliness and the Mystery of Ungest(Eureka, IL: Apostolic
Christian Publications, 1978), 116-117.

81 Frohlich,Mystery 129 (ltalics in original). Frohlich outlines tressential types of people in
his schema: 1.) False, nominal Christians; 2.)Haéthless Servants” and 3.) the “Faithful Servanifie
first group are those who believe that they aragiihns, but simply have never come to know and/or
believe the true Gospel. The second group corsfigtose who receives grace and faith, but loses it
through failing to persevere in obedience to Clarst in his sufferings. The third group are those w
respond in faith to God’s word in faith, and peesevto the end, through obedient lives of dischfeso
Christ and embrace of his sufferings. Only the feitbe saved. See lbid., 123-127.

70



Frohlich is clear. While God alone is the initiatdrgrace and salvation, Christians have
a part in covenanting to uphold their end of theer@nt, by walking in faith and
obedience as Christ’s disciples, working out tlsalvation with “fear and trembling.” It
is precisely such doctrines of holiness, sanctifice and discipleship which strike at the
very core of the State Church system, as Frohlctetstands it. The promise of cheap
grace, without the cost of obedience and discigeahd suffering for the sake of Christ,
is exactly what is so deceiving about the stateahaystem. If spiritual regeneration and
transformation unto Christian holiness, disciplpshnd suffering are requisite to
salvation, then the State Church is doing nonerdtia hoodwinking the masses into a
false gospel, and leading them to Hell. For Frdhdad his followers, this fundamentally
anti-Christian spirit of the State Church is ultielg symbolized in its most pernicious
doctrine: Infant Baptism.

Frohlich’s second treatise, the most extensivethedlogically articulate of his
extant writings, is a treatise on the nature ofi€ian baptism. In this writing, Frohlich
sets a stark dualistic contrast between the naffuiadlen humanity, in Adam, and the
new regenerate nature, in Christ. In this, Frohlalows the Pauline contrast between
Adam as representative of the old “fallen” Man whpresents a broken relationship with
God and disposition toward sin, and Christ, whilvésrepresentative of the new, restored
humanity, through the new covenant in Chifgtréhlich follows a traditional Reformed
Augustinian conception here, that Adam’s fall briougbout a marred nature in
humanity, “original sin,” characterized by rebetliagainst God. The giving of the Law

in the Old Testament was for the purpose of reagadnd convicting Man of his lost and

%2 See Romans 5:12. For a fuller discussion on thifest of Paul’s contrast and use of the figures
of Adam and Christ, see James D.G. Durtme Theology of Paul the Apostféerand Rapids, Ml:
Eerdmans, 1998), 90-101.
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sinful state, apart from God, and inability of hunit@ to be reconciled on their own
terms. This was for God’s purpose in leading petplepentance, and to seeking after
Him, to the ultimate end of preparing them for doening of Christ. To Frohlich, this
contrition and repentance was ultimately represehteJohn the Baptist, and his
“baptism of repentance.”

Frohlich, at this point, leveled his most stringgwvective against the State
Church, stating that, not only was the infant bsaptof the State Church not true
Christian baptism, it did not even qualify as thaptism of John” which at least
demanded humility and repentance and prepared @émpihe baptism of Christ. Rather,
as the infant baptism of the State Church requiedondition, it was essentially anti-
Christian, and worked against the purposes of €¥riErohlich would afford other
Baptist and Free Church groups, who disagreed hifthon the issues of sinless
perfectionism, as preaching a “baptism of Johnt ta#led for repentance, yet proved
ultimately insufficient.

In Fréhlich’s understanding, repentance alone nedsufficient. What Man
needed was to be made into a new creation altagethereby the old sinful nature of
Adam was washed away, and replaced by the newusdinature of Christ. This
Frohlich understood to be the baptism “with theyH8pirit and with fire” that John the
Baptist prophesied as Christ's bapti&m.

But in Christ, truly a new epoch had come, with tlutpouring of the Holy Spirit,
and the power of humanity to have a new naturehnsg through the transformative

power of God’s Spirit. So radical was the spirittrahsformation and conversion to be,

83 S.H. FrohlichBaptismal TruthEureka, IL: Apostolic Christian Publications, B97 91-92.
% Frohlich,Baptismal Truth85-89.
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that the marks of original sin were to be washedywnd the believer would no longer
sin. In this, Fréhlich would resemble considerabhglo-American holiness groups that
preached a sinless perfectionism, known as “Chnderfectionism” or “entire
sanctification.® Unlike these other groups, however, Fréhlich lohkieis experience of
entire consecration and regeneration in Holy Storthe baptismal experience. Whereas
in other holiness groups, the experience of esarectification would often come after
conversion (to belief in one’s forgiveness thro@jirist's atonement), and subsequent
baptism (perhaps), as a part of Christian gromtbhlch saw it as integral to Christian
conversion, indeed to regeneration itself, whicbuoed in the literal baptismal
experiencé®

In this chapter, we have surveyed the spiritudliatellectual formation of the
leader of the Neutdufer, Samuel Heinrich Frohlaig the various contemporary
influences that affected his life and thought. Vdgérseen how Frohlich, in his life and
thought, embodied a new synthesis of the variowgl@ctual and theological currents of
his day—with some, and against others. Frohlidmeological conceptions would define
the central doctrinal identity of all the variou®gps that derived from his movement
down to the present. His central theological catmmis would not be significantly
challenged by some within the descendants of higement until well into the 20
century. The movement that this educated, middisscteformer led would become

rooted mostly among the common peasant and wodtasges. From then on, it would

% Such groups, springing from the historical Metisodiadition, have included the Wesleyan
Church, Free Methodists, Primitive Methodists, #melChurch of the Nazarene, among numerous other
smaller groups. For a fuller overview of the Hoieanovement and movements that advocated Christian
Perfectionism, see Melvin Easterday Diefdre Holiness Revival of the Nineteenth Centélied.

(Lanham, MD: Scarecrow Press, 1996).

% In this regard, Frohlich resembles the Stone-Caath@hurches of Christ movement that also

teaches baptismal regeneration at believers baptism
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become exclusively a popular movement. Few woulet ltlae intellectual powers on par
with Frohlich, and none would have the intellecta@imen in critical theology that
Frohlich had. As Bernhard Ott aptly expressesrithikch was the first and last,
Neutéufer theologiaff. We now turn the communal formation and developroétie

religious communities that would follow in FrohlisHegacy.

57 ott, 87.
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Chapter 3:

Organization and Expansion of a European Neo-Anabayst Sect (1833-1865)

Frohlich and the Formation of the Evangelisch Tasignter Gemeinden

Frohlich’s return to Europe marked the beginninghefEvangelisch Taufgesinnter
Gemeinden-the “Communities of Evangelical BaptistsFrom his return to Switzerland
in 1833, to his death in Strassburg in 1857, Fobhiemained the central defining figure
of the Neutdufer movement. Fréhlich provided guaaand direction to his brethren and
followers by letter, and by occasional pastoraitsisNevertheless, the Neutaufer
movement never developed centralized structurdsa@®ther Neo-Protestant
movements of the day. The movement would alwaysaiegalitarian and collegial at
the core of its identity. Its polity was essentiaklational: congregations elected from
their own rank®\eltesteror “Elders” (the equivalent of a bishop or oversee
Mennonite and Amish polity structures), who wererntltonfirmed by other Elders, and
who related collegially through a network of neighibhg Elders and congregations.
Unlike his German Baptist contemporary, Johann &er®ncken, Frohlich never
attempted to centralize control under his leadprShevertheless, as the undeniable
charismatic leader of the movement, Frohlich’s wioettl considerable weight. Yet, his
co-laborers do not seem to have felt compelledhidrarily follow Frohlich’s every

opinion?

L ott, 43.

2 At one point, in the 1870’s Oncken attempted skenall of the German Baptist churches in
continental Europe to be branches of his centratiBaChurch in Hamburg. See McBeth, 476. To be fai
however, Oncken outlived Frohlich by almost threeatles. Had Frohlich lived longer, the Neutaufer
movement might have developed rather differently.

% Surviving correspondence between Frohlich and/étisus communities scattered in
Switzerland, America, and Hungary, seems to inditiaat these communities developed primarily
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Sociologist Werner Stark has written about thal\ptace that religious leaders
play in the founding and center of a religious nmoeat. The charismatic leader as
founder leads a “secession” to form the new “cledhslan, out of the old “soiled” orie.
In a time of upheaval and disaffection with thagielus status quo, Frohlich became the
center of a movement that drew from a number ofcgsu This was true intellectually, as
we have noted above, as well as demographicalbplB®f every tribe and tongue
seemed to gather out of the nations into a newctisieal, people of God. God was doing
a new work in the world, precipitating the milleahreturn of Christ and his Kingdom. In
an era of massive social and political upheavah accompanying radical cultural and
intellectual shifts, Frohlich’s movement providede synthesis that was relevant to
many in need of renewal.

Frohlich became the leader of an indigenous, acganontextual movement in
Central Europe. Indeed, Frohlich served as thyimgi figure of a geographically
widespread and ethnically varied community, weavoggther the various strands of
Continental Pietism (including Radical PietisfiRgveiland German Awakening
impulses, influences from English Evangelical amghtst movements- all contributing
to a phenomenon that resembles many of the prexipi other contemporary
Restorationist movements. His movement also brotagjgther people from a number of
ethnicities, including Swiss-German, German, Frefatiss Mennonite, and Hungarian.

Though never traveling to America or to Hungang anly seldom, in the last

thirteen years of his life, back to his native Sertand, the heartland of the movement,

independently within their own context. Frohliclesters seem to be more advisory in nature, respgnd
to where certain leaders and members write to bimnedunsel on various matters.

* Werner StarkThe Sociology of Religion, Vol. llI: Religious Méxew York: Fordham
University Press, 1970), 31.
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Frohlich continued to unify and guide this movemtambugh live and active written

correspondence.

Radicalization, Identity Definition, and Divisions.

1836 marked a definitive year in the history & #vangelical Baptist movement
in Switzerland. As Fréhlich came to define morecgely his more radical views on
baptism, tensions mounted, and led to the separafimost of the congregations of
Western, French speaking Switzerlarthe separation occurred over Frohlich’s
radicalized views of baptism, sanctification, amahmesistance. This would further mark
Fréhlich’s movement as an Anabaptist movement.

W. Hadorn, in his study of the history of the Riemovement in the Swiss
Reformed Church, notes that a significant moveroéseparatist radical Pietists
emerged. Many of these joined with the Moraviantien, but some of the most radical,
which he identifies amspirierten(the “Inspired”) ’ remained in secretive meetings or
conventicles in private homes. It was one suchgtbat Hadorn claims that Samuel
Frohlich gathered into a Neutaufer congregatiohd85/ As the Neutaufer movement
gained momentum as a decisively radical and sepanmadvement, it likely picked up
such groups that were remnants of earlier radiedigt, as Hadorn seems to suggest

was the case with this group.

® Ruegger, 145-147. Ott 51-52. Ott notes that mdriiese congregations later found a home
among the the new Darbyite movement that had tisein, following a visit by Darby.
® The 18" and early 18 centuries saw the proliferation of a number ofaak(some quite fanatical) sects.
One of these was the Community of the True Inspinatvhich placed emphasis on prophecy and direct
ecstatic experience of the Spirit. Many of theghoal Pietist groups would emigrate to North Amarand
form communal societies, such as the Amana colongwa. See H. Schneider, 118-124.

"W. HadornGeschichte des Pietismus in den Schweizerischemrf¥eften Kirchen(Konstanz:
Carl Hirsch, 1901), 238.
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The New Restorationist Vision

In the formulation of Frohlich’s doctrine of thén@ch, we see some quite
formative influences of Frohlich’s education in @tiuHistory. His writings evidence a
thorough familiarity with early Christian historgnd his theological reflection on the
nature and structure of the Church resembles dirohg purist impulses of ante-Nicene
Christianity®

Issues going on in Frohlich’s community mirror danidevelopments among
similar groups, such as the Plymouth Brethren.ifkgtance, the Plymouth Brethren
leader Darby took a similar stance as Frohlichtowdard the church and its essential
unity on earth during the division within the Plyatb Brethren into the “Open Brethren”
and the “Exclusive Brethren.” When Darby and hisetitey expelled one member, Darby
insisted that all other meetings in communion kighalso consider that person out of
communion, since it would be inconceivable thatsithere was only one church of
Christ, it would be inconceivable for someone tarbeommunion with one congregation
but not with anothet.It was for the similar reason that, because aedhis former
fellow church members had been expelled and sulbsdégyoined other Baptist type
churches, Frohlich later on in his life refusedrieolve his movement in trans-

denominational conferences or ecumenical endedfors.

8 Alder especially notes an affinity in Frohlichtseblogy of baptism and holiness with that of
Tertullian. See Garfield AldeBDie Tauf- und Kirchenfrage in Leben und Lehre dasigel Heinrich
Frohlich (Bern: Peter Lang, 1980), 38, 192-193.

° Durnbaugh, 170.

19 Frohlich. “Letter to Baptist Preachers' Confereh&eptember 4, 1856, Writings of S.H.
Froehlich, CD-ROM, Version 31 (Fairbury, IL: Heritage Cenkaundation, n.d.), 46.
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Zion's Harp Hymna

The chief compiler of the Zion’s Harp Hymnal wasvsMangold, who would
serve as a leader of the Neutaufer movement bdiuiape, and as well as writer of a
number of its hymns. This hymnal would find itsqdaat the core of Apostolic Christian
faith and identity. Most of the hymns come fromtRieand Lutheran sources, with a
strongly devotional theme. A number of these reféechurch of harmony and peace and
brotherhood set apart from a world of unbelief aad, and discord. Many of the hymns
that he would contribute note a themes note angalimal and devotional nature, as well
as counting the cost of being Christ’s disciplengiad himself would contribute 26

hymns to the collectioft:

A Millennialist Identity: Mangold’'s“Meditations upothe Past, Present, and Future”
Originally published in Zurich, 1862.Mangold, in this work, interprets the
actions of world history through a providential nrgtbased upon a reading to the Book
of Revelation. Mangold’s reading of Revelationyigdlogical in nature, and he admits
that “God’s Word is an inexhaustible, living foumtaand claims that his reading cannot
be a “universal or final statement,” and is to &leen as “suggestions and guidances” for
the present? Nevertheless, the ability to read and interpretrtreaning of God’s Word

and these revelations, is only for those who hayes to see,” in a spiritual sense, the

™ For a thorough critical study of music and hymmgglof theZion’s Harphymnal, consult
Robert Edward Moser, “The Origin, Content, and Depment of the Zion’s Harp, Hymnal of the
Apostolic Christian Church of America” (M.S.Ed. ®ig lllinois State University, 1973). See alsoriPer
A. Klopfenstein, A Treasure of Praise: A History of the Zion’s Halgmnal(Fort Scott, KS: Sekan,
1998).

2 Moser, 55.

13 Samuel Geiser, ME, s.v “Neutaufer (Gemeinschaérigelisch Taufgesinnter).”

14 G.M. Mangold Meditations upon the Past, Present, and Future: &&mabout the
Revelations of Jesus Christ Unto His Servant Jadams. Ernest Graf, Sr. (Akron, OH: n.p. n.d.), 8
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ability to discern at work in the present world andhistory the workings of the warring
spiritual forces that are described in the BooRetelation.

Mangold essentially applies Frohlich’s conceptiohsoteriology, baptismal
theology, and ecclesiology, in his reading of ratieh, and in his application of it in
interpreting Christian History. The true church sisits of those who are truly converted
to the truth through repentance, and then santtifieough the cleansing power of the
Holy Spirit through baptism into the one true ses#l church of Christ, the communion
of saints'> Mangold’s meditations on revelation perhaps mystesnatically and
holistically represent the culmination and the kesis of the Frohlich legacy for the new
movement.

The Seven Churches of Revelation 1-3 are embleratrue Christian churches
which exist to shine forth the light of gospel be tworld in present era of the New
Covenant, as a herald of the coming day of Goddghent, and the call to repentance
and baptism for the remission of sins, and regéioeraf a new inner nature that is
sanctified, and prepared for the imminent cominthefmillennial Kingdom of God.
Because of this particular conception, essentiaiked with the necessity and centrality
of believers baptism to this schema, those whotioamfant baptism represent no less
than the spirit of antichrist and the whore of Blaby out of which the saints are called.
As with Frohlich, the very concept of infant baptiss inherently anti-christian, and
incompatible with Christian witness, stemming uliely from the Devil, and false
prophecy:® Mangold would also mentions that one dimensiothisf fall was the

introduction of baptism by sprinking, instead ofn@rsion to signify burial into the death

15 See Mangold, 13.
6 Mangold, 22.
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of Christ, although Mangold mentions that thisas€ out of ignorance and therefore
God does not count it as sin when practiced irag sif ignorance, such as those faithful
martyrs of the medieval era, the Waldensians, whotged both infant baptism and
sprinkling out of ignorance, but in faithfulnessetheless’

Mangold also interprets the seven churches typcddly, to represent the various
manifestations of the true church, and its dedlmeugh Christian history, due to various
factors. These examples serve as a warning torédsemmt generation to overcome, lest
they lose their lampstands as did the seven figiessribed in these chapters. Ephesus
represents the apostolic church of tRledntury, which lost the light of its first lovena
thus gave way to the ensuing dispensations to come.

Mangold interprets the book of Revelation typobadjly through the lens of
Church History, as it is mediated primarily throu@ottfried Arnold’sUnpartheyische
Kirchen- und Ketzeristori€® Mangold reads the book of Revelation through a
hermeneutic akin to the dispensationalist modestefpretation arising during his
period, in reading the book of Revelation as réfigrto specific eras or epoch’s in human

history®

" Mangold, 36. The Mennonite Brethren also camedtem stance on the importance of baptism
by immersion during this time as well.

8 Mangold, 7. Gottfried Arnold was a "I Zentury leader of the Radical Pietists in Germétig.
work, Unpartheyische Kirchen- und Ketzer-Historien, vonialag Des Neuen Testaments biss auff das
Jahr Christi 1688 marked a milestone in the writing of Church Higtan that Arnold treats fairly and
even sympathetically the dissident “heretical” greudefending them against the usual polemicatkdta
with which most traditional histories had treathdrh. See Philip Schafflistory of the Christian Church,
Vol. I, Apostolic Christianity 3 Rev.(New York: Scribners, 1910), 39. Cf. F. Err@teffler, German
Pietism During the Eighteenth Centuiyeiden: E.J. Brill, 1973), 175-176. Arnold’s faradle view toward
history’s religious dissenters on many points fed into Mangold’s aim to demonstrate a radical
alternative reading of history through the eyethefreligious dissidents to the mainstream, in ntheh
same way that Landmark Baptists would read itjigaa continuous line of pure biblicedmnantchurch,
set against the major mainstream Christian traditonsidered to be apostate.

' The most famous and influential of such readirasteen that of John Nelson Darby, whose
schema for understanding the timeline of the emesiis still widely applied to the present amongyna
conservative evangelical protestant churches tinag been influenced by Dispensationalism. See
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In Mangold’s schema, Christian history is dividexen distinct periods, based
upon the Seven Visions, described in Revelatiod,as typified by the Seven Churches
of Revelation 1-3° The First Period, typified by the Church of Eptesepresents the
Apostolic Church, from the era of the first cent(tyl20 A.D.). This era is represented
by the rider on a white horse, which is Christ, tahith the word of truth in the Gospel
went forth to win the victory of the truth in theovild” and who has the authority to seal
the elecf?

The Second Period, typified by the Church of Srayrepresents the Era of the
Martyrs (120-260 A.D.), and typified by the “womemtravail” persecuted by the
Dragon in Revelation 12:2-3. Mangold interprets tinavail not only as the external
persecution by the Roman authorities, but alsti@sternal dissensions affecting the
Church within, which stem from the loss of Christlave and the embrace of “perverted
doctrines” such as superstitious reliance on tbeasaents and, above all, the
introduction of infant baptism (under Cyprigi)Due to such invasions of speculative
theological divisions, such as the controversy dlierdate of Easter in the lat& 2
century, inner dissensions brewed and opened tlgdogaother dissensiorfd Thus the
rider on the red horse (Revelation 6:3-4) takegtere from the earth, which Mangold
interprets as the peace of the Apostolic Churclveltbeless, it is an era of many white

robed martyrs (7:8-14) who have overcome throughs€land who hold palms as

DurnbaughThe Believers’ Churghl69 and C. Norman KrauBjspensationalism in Amerigg&ichmond,
VA: John Knox, 1958), 45-56.

2 A full synoptical outline of the various eras ahdir representative figures woven throughout
the text of Revelation is found in his “Appendix’ the book. See Mangold, 293-300.

2 Mangold, 293.

%2 Mangold, 63.

% One should note the parallel here with the Stoasyabell Restorationist movement in early
19" century American, which sought to restore Christiaity through purely biblical vocabulary and
avoidance of non-biblical language for Christiam@epts as divisive and unedifying.
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symbols of victory and peace. Thus, even during é¢arly time, many, though still a
minority, of Christian teachers began to introdtieeleaven that would lead to the
apostasy of the entire church—the one third ofsthaes that fell from the sky to the
earth—uviz. from heavenly knowledge to earthly knedge.

The great upset occurs during the Third Perio@{@® A.D.), typified by the
Church at Pergamum. This is the period of the Qfiangse to political power, which it
embraces due to the weakening of its witness thgarin the previous period. This is
the era of Constantine’s rise to power and therme$ahat he brought about through
which Christianity became ensnared in worldly paviangold interprets the black
horse whose rider carries scales (Rev. 6:5-6)dresent insatiable hunger and greed for
power and economic gain. It was an era where tipaliand speculative” ambitions and
designs crept into the church, not only becaugbeinfluence of Constantine, but due
much in part to the unspiritual faith of the mangsses who sought in the Constantinian
alliance the means of worldly power and sucéé3he result was the widespread shift in
Christian culture and liturgy to a “form and fornsah” that was instituted by coercion,
rather than by voluntary faith and conviction, @nds the inner substance of Christianity
becomes hollow, even as the introduction of adhigéecture, and elaborate rituals appear
outwardly beautiful, but accompany spiritual “ruiloa.”?®> This was an era of
widespread “spiritual adultery and idolatry” in whithe true church became a
persecuted minority, now known as “heretics,” spirded by the flight of the woman

into the wilderness (Rev. 2:12-17).

24 Mangold, 64-65.
% Mangold, 67.
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Mangold interprets such dissenting movements@adlthvatianists and Donatists
of this period as the truly faithful remnant of thpostolic ChurcH® Augustine is the key
figure in the Church’s complete shift into theoloagiheresy, most centrally for his
teaching on the meaning of baptism. Although Madgetognizes that the doctrine of
infant baptism did not begin with Augustine, it ws#l Augustine that gave the
theological basis for a baptiseax operatothe validity of which did not depend on the
candidate’s own volition, let alone sense of sorfomsin, and repentance. Thus the
theological foundation was laid for the new worltfyse church. Of Augustine’s theories
of baptism and their subsequent influence on theltgical thought of Christianity for
the next millennia, Mangold writes: “Upon such aridation rests the entire structure of
the worldly church, the outward form and nominati€endom.?’

The Fourth Period (606-1517 A.D.), was typifiedtbg Church of Thyatira. This
era marks the full measure of the Apostasy, hafttie Beast’'s power on earth, during
the Medieval Era. The rise of the Papacy, as inmuidrotestant polemical work,
represents the height of this infidelity of thesiakhurch in collusion with the worldly
power. The rise of antichrist to power leads toittstitution of the Inquisition, where
those preaching true faithfulness and righteoussesh as the Waldensians, Bohemian
Brethren (Hussites), Wycliffites, are blasphemouymdysecuted and killed in the name of

Christ. These represent the slain martyrs cryingayustice from underneath the altar

%6 The Novatianists and Donatists weféc&ntury movements that separated from the maarstre
Church over the issue of whether to readmit todahhmunion Christians who had lapsed during the
persecutions of that time. These movements hetdhkantegrity of the pure church must be uphatdj
that it was impossible for those who betrayed Ghoide restored, and that the mainstream Catholic
Church was now fallen due to pollution of these umgpmembers among their ranks, especially in the
clergy.

2" Mangold, 95.
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(Rev. 6:9-11¥2 The Crusades, and the institution of the doctoingurgatory for the sake
of indulgences, illustrate further the Beast's fastpower and wealth, in contrast to true
Christian virtues of peace and simplicity. It isana full counterfeit Church, the domain
of the Antichrist.

The Fifth Period (1517-1830 A.D.), typified by t@&urch of Sardis, is the era of
the Reformation. Mangold refers to this era asTie imperfect work of the
Reformation, which had a name as though it lived vias dead?® Mangold here
follows Frohlich’s essential teachings of the ingquigcy of the Reformation for the
restoration of apostolic Christianity, despiteatsly potential for doing so. This era was
ushered in by the “angel of the open book” (Revl1#), which symbolizes the new
openness of the Bible to bring light into the da® of Medieval superstitidh.

The Sixth Period (1830-Judgment), is the era @Ghurches of Philadelphia and
Laodicea. This is the era in which Mangold founchéelf, and of which he considered
his movement to be a part. In Mangold schema ahaokistory, the year 1830 marked a
new eon in cosmic history. The Seventh PeriodhesMillennial Kingdom of God on
Earth, which will reign for a thousand years, beftire silent eternity of joy and bliss.

Mangold’s whole schema of history reflects a plen&‘declension theory” of
Church History, which posits a pristine golden adrch characterized the early church
from which it eventually fell from grace. THeue Churchwas thaemnantof faithful
Christians after the fall of mainstream Christendd@imus aemnant historyvould

emerge especially among radical and primitivisti§€itan groups who saw themselves in

% Mangold, 70.

29 Mangold, 297.

%9 Mangold, 111-112. Mangold also sees in this nespetisation God’s mercy toward the
Germanic and Nordic peoples, in giving them theaspmity to hear the gospel, as they before had the
chance, as their “conversion” came only througlddn the & century.
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opposition to the mainstream of the Fallen or “Gansgnian” false Christianity that
prevailed. The suffering, embattled, yet faithfuluech is the center of History, from its
foundation. The Beast's raging against the Churah wuitially expressed in Roman
Imperial Persecution, but soon turned to more sudntld sinister means: Constantinian
Christendom. False Christianity would be the forfnthe beast to reign until the end of
days, against which the true remnant Church mustdi@nt and ready. Mangold saw
the blights of Papacy and Islam as judgment on nah@hristianity, and part of God’s
work to call his people out of bonddk.

Mangold here explicitly provides an historical raive for his new movement
that placed it within this concept of cosmic higtoret it also marks the fall and
shortcomings of these various remnant groups, asdiValdensians, Anabaptists, and
Quakers. Mangold’s narrative is thus simultaneotestynantandrestorationistin
perspective — both prolific impulses among radieijious groups in both Europe and
America in the early 1®century. It provides a narrative for this movemibiatt connects
with broader impulses of God’s work in history, Vehgiving it a unique and central
place in the contemporary world of its emergenderé is no doubt that for Mangold
and for the other early leaders of the Neutaufenamr day, their movement was at the
center of God's work in world of the early and ni@" century. We can also see that
what Fréhlich had begun in the earlier years ofrtftzvement became solidified in the
generation of his followers, and with this orgaxiZzeont set to expand throughout the

19" century.

31 Mangold, 108.
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Neutdufer and Baptisten: Two Parallel Movementsy Daffering Trajectories

Baptist historians tend to note in their treatrserftContinental European
Baptists their unique history and characteristibgciv tend to set them apart from other
Baptists of the English speaking world. This indsdhe German Pietist movements of
the 17" and 18' centuries, and the continental Neo-Pietist Awakgmovement of the
19" century®? Both of these movement have distinct, though nétely unrelated,
histories and characteristics from British and Aicear evangelical and revivalist
movements.

Johann Gerhard Oncken, only three years older$aamuel Frohlich, would lead
a life remarkably similar to that of Frohlich. Tleetsvo contemporaries were both of
German speaking ethnicity, and would come to leadgarallel believer’s baptizing
movements on the European continent. Both werddoga degree shaped by the
Awakening movement in the German speaking worlthattime, largely influenced by
Anglo-evangelical movements in Britain. Like Fralj Oncken was also commissioned
by the Continental Society, during its short lif@ preach the need for personal
conversion and baptism on the European Continéiet, @xperiencing his own dynamic
conversion and conviction for the need to be baptin water as a confessing believer.

Toward the end of his life, in his final years im&Ssburg, Frohlich and his movement

became more self-isolated and closed off from otbermunities, even from the
Mennonites and Baptists, to whom his movement baost similarity. His encounters
with Alsatian Mennonites were not positive for hiamd he commented that they would

choose rather to “remain in sin” than to embrasenhdvement and what it stood for,

32H. Leon McBeth;The Baptist HeritagéNashville, TN: Broadman, 1987), 466-467.
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accusing them of falling away from the ideals agmtchings of their f%century leader,
Menno Simons, whom Frohlich admiréd.

Further work with Baptists would also prove imgbks Only a few months
before his death in 1857, Frohlich would be inviteé conference of Baptist leaders in
Zurich that had aimed to bring together the vari@aetions of Baptists in Germany,
France, and Switzerland. Frohlich’s response weatdhe isolationist course that his
movement would take toward other denominationgifemext century.

The formation and development of Samuel Frohliath thie Neutdufer movement
in Switzerland and South Germany represents a nuafliestorically fascinating aspects
of a unique period of transition in European higtorgeneral, and in European religious
history in particular. Like all movements, it wawariably a product of its time and
culture. And it also represents a renewal of thal¥aptist impulse in i’gcentury, much

in the same way that the Schwarzenau Brethren thiae &urn of the 17 and 18",

The Origin and Spread of the Nazarene Movement in &stern Europe

As Frohlich’s movement developed and spread irctméext of West Europe,
especially around the areas of Switzerland, Alsand,South Germany, it also began to
spread eastward, into the domains of the Austriapike, particularly into the southern
regions of what was then known as Hung#rVhis region at the time was the “wild
west” of the Hapsburg Empire. Due to large trac¢t®omerly vacant wild land being

opened up to development and farming, the regicarbe a mixing pot for various

% Alder, 169.

% This region became subsequently divided up afterlVar |, and presently comprises the an
area encompassing the southern regions of modemgaty, western Romania, and northern areas of the
former Yugoslavia.
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ethnic groups, including Danube-Swabian Germansgiduans (Magyar), Serbs,
Slovaks, Romanians, and even a number of Frentarsefll of these groups would
come to be represented among the ranks of the dlazanovement of focentury
Austria-Hungary.

The first Hungarians to hear Samuel Frohlich’s heags were two traveling
journeymen from Hungary, John Denkel and John Keeela, who were learning the
watchmaking trade in Zirich, Switzerland. Throulgédse initial contacts and later
developments—most notably through the leadershijmséph Bella and Louis Hencsey,
a distinct inculturation of the Neutaufer movememterged” According to Eotvos, the
starting point of the Nazarene movement in Hungpe@gyan with the communion of four
Hungarian men in Budapest on May 8, 1840. Thistiwasccasion of the (re)baptism of
Louis Hencsey who was to become a major leadenpaosdtle of the Nazarene faith in
Hungary. Denkel and Kropacsek, the two who werdibag by Frohlich in Switzerland,
were present, in addition to Joseph Bella, who ddatier himself be baptized and
become a major proponent of the Nazarene moveméthtimgary, and later with the
Apostolic Christian movement in North America. Emgwnotes that while the Nazarene
movement was indebted to Frohlich and adopted ro@ibls theology and practice, they
nevertheless took on their own distinct flavor urtthe leadership of Hencsés.

Much of the development and spread of the Nazareneement in Eastern Europe

occurred in the revolutionary and post-revolutignara of the Austro-Hungarian Empire.

% For a detailed account of the story of the fousaéithe Hungarian Nazarene movement and
their contacts with Frohlich and the Swiss bretheae the account of the™8entury contemporary
scholar and political figure, Karoly Eotvos— Kardiptvos,The Nazarenedrans. Joseph Csaba, ed. Perry
A. Klopfenstein, (Fort Scott, KS: Sekan Publicatph997).

% Both Eotvos and Aleksov underscore this point.
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The experience of the Kropacek and Denkel as losaifea Western-European
Germanic faith into Hungary is paralleled by th@exences of the earliest Baptist
missionaries into Hungary. Like Kropacek and Dentted first Hungarian Baptists were
journeymen learning a trade in Western Eurdpe.

The revolution of 1848 had profound impacts uplumgarian and Austrian
identity that would set the tone for culture andisty until the First World War. Bojan
Aleksov in his recent ground-breaking work on tsiod of Nazarene history, notes that
it was during this time that the Nazarene movensante to its peaf It was during this
period that the movement became fully inculturated the context of central-Eastern
Europe and saw its greatest spread and growthsmebion.

The Nazarenes drew from many sources for the ggaerof their movement in
mid-late 19" century Hungary. These included ethnic Donausclewa®ermans,
Hungarians, Slovaks, and Serbs. While many of &nest converts were from Roman
Catholic background, as indeed would continue tthbecase through to the™6entury,
the Nazarenes later drew most heavily upon thoseeofarious ethnic and minority

churches in the region, especially Hungarian Reéatnand Slovak Lutherad$This

%" McBeth, 487-488.

#BAleksov’s central thesis in his work—focusing esplyg upon the Serbian ethnic group—is that
the rapid forces of modernization brought aboudaute sense of cultural disequilibration of saats] that
therefore the time was ripe for a religious moveimsuch as that of the Nazarenes, with tight-kméial
structures and sense of identity to take rooténrtfidst of a traditional order that had been usiirpbe
Nazarenes, Aleksov argues, provided the synthésiedraditional “pre-modern” folk society, buttivi
the adaptation to the modern cultural idiom thas wpsetting the traditional order in this part of &e.
See Bojan AleksowReligious Dissent between the Modern and the Nakidtazarenes in Hungary and
Serbia 1850-1914Wiesbaden: Harrassowitz, 2006), 87-116.

39 Aleksov notes that the Slovak Lutherans were dafhgwoulnerable to the Nazarene movement
due to their place in South Hungary as a duel ethminority in the region, as well as their religiou
Lutheran minority status amongst predominantly GlttSlovaks. Because of this, and the unflinching
implementation of Slovak language and cultural fidgnmost of the Slovaks came from Lutheran
background. AleksowReligious Dissent77. This would seem to further highlight that M&zarene
movement serves as both a neo-Protestant renewameamt, as well as a movement of ethnic
contextualization.
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would seem to further highlight that the Nazarerme@ment serves as both a neo-
Protestant renewal movement, as well as a moveafi@thnic contextualization.
Serbian historian Branko Bjelajac notes that beeanf this, each of these confessions,
highly divided on both religious and ethnic lineame to a common agreement in
opposition of the Nazarene movement, by which tikfelt threatened’

It was during this period that the Nazarenes beaoaspecially solidified in their
tenet of Christian non-resistance. While oftenatteémpting to dodge compulsory
military service altogether, they nevertheless difesviine at killing, and refused to take
up arms, choosing non-combatant alternatives wihexewere availablé' There would
be many occasions throughout th& Bd 28 centuries would often be bitterly tested on
this, which often resulted in suffering imprisonmeorture, and even death. The great
test would be hammered out in the growing atmospbénationalism that was taking
root in late 18 century Europé? Unlike longer established groups, such as the
Mennonites in Volhynia and Galicia (in present &@jand and Ukraine), the Nazarenes
were not permitted exemption from combatant myitservice, often on the grounds that
the Nazarenes, being a new movement that was yagriolving provided the opportunity
for anyone to join who wished to dodge militaryvsee.*® It is also of significance to

note that national or ethnic difference meantitd the Nazarenes. This is quite amazing

0 Bjelejac, 179. Orthodox, Roman Catholic, Lutheramsl Reformed leaders met in an
interconfessional conference to strategize on fweppose the Nazarene movement and sent letters
encouraging the government to only recognize mgesgerformed by their legal confessions, andve gi
to legal recognition to the Nazarene faith.

“I This is an understanding of Christian Pacifism #tane distinguish from more radical and
separatist versions of Christian pacifism, ofteienred to as the “Non-Resistance” position. Itdeted in a
premillennialist “interim ethic” in which Christianlive free from violence and bloodshed, in anttipn
and preparation for the imminent coming of Chrisetirn, Judgment, and inauguration of the Kingadm
God. See Herman A. Hoyt, “Non-ResistanceWar: Four Christian Viewsed. Robert C. Clouse
(Downers Grove, IL: InterVarsity, 1991).

“2 Aleksov, Religious Dissentl 26-129.

3 Aleksov finds this quite unlikely, given the striegulations and testing that was required to
become a part of the community. Aleks®eligious Dissentl27.

91



considering that all other major religious groupshe time were invariably connected
with one of the various ethnic groups. Even theales Anabaptist story, the Nazarenes
would seem to be breaking ground here in this pesidime?* Peter Brock has argued
that it was the Nazarene’s missionary impulse apeirexpansion, coupled with their
uncompromising conviction of non-resistance thxhated such virulent opposition and
persecution from the authoriti&While the Mennonites did maintain in general patif
principles, they were generally agreeable to settkefixed area and not proselytize their
neighbors. They would not allow their messageg@dmpromised.

The Nazarene movement spread rapidly throughontr@leand Eastern Europe,
especially during the mid and Iater‘ﬁ@entury. Through the lens of renewal history, we
see how the Nazarene movement served as a dynbleicProtestant” movement of
religious renewal, much in the same way that oplaeallel movements played this role in
Eastern Europe, such as the Baptists and Seventideentists'® Yet the Nazarenes
would represent a uniquely Neo-Anabaptist manifestan Eastern Europe. As such,
they would represent a fresh new manifestationradlfaptism that was vital and relevant
to the spiritual hunger and needs of many in tHeckhtury Central and Eastern

European context, much in the same way as the Nieutdén West Europe.

4 Aleksov asserts that “Unlike the Mennonites wherevpredominantly ethnic German, the
Nazarenes were of an extremely mixed ethnic originthe middle of the century, the Nazarenes sptead
southern parts of Hungary, which were tradition#tlg most diverse in terms of ethnic composition,
inhabited by Magyars, Serbs, Germans, Romaniansak$ and others. Up to the present day, ethnic
background is a matter of minor if any importanzéhie Nazarenes who, united in faith, actively $uug
out a solution to the troublesome nationality isswehich had historically rent the region.” Bojateksov,
“The Dynamics of Extinction: The Nazarene Religi@@smmunity in Yugoslavia after 1945” (M.A.
Thesis, Central European University, 1999), 1.

*5 peter Brock, “The Nonresistance of the Hungariaaa¥enes to 1914¥ennonite Quarterly
Reviews0:1 (January 1980), 53-63.

¢ parush Parushev and Toivo Pilli, “ProtestantisrBastern Europe to the Present Day” in
Alister McGrath et al., edsThe Blackwell Companion to Protestanti@@xford: Blackwell, 2004).
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Chapter 4
A European Faith on the American Frontier: Immigration, Expansion and
Ethnicization, 1847-1890

In this chapter we explore the combination ofdesthat led to the establishment
and formation of the Apostolic Christian ChurchLg" century America, with special
attention to issues of immigration, religious idgntenewal, ethnicization and
Americanization. Spreading mostly among recent ge@o immigrants (mostly Swiss
and South German), the movement brought togetharthose who had come from
Amish and Mennonite background and those who caome more mainstream religious
backgrounds, much in the same way that the eanyduéer had in Europe. However,
while in many ways this paralleled developmentg/iestern Europe, there were a
number of key differences that would differentiatieat would become the Apostolic
Christian Church of America from the Neutdufer oé$tern Europe.

The proportion of members coming from Amish andhianite background
would be much higher than in Europe. Also, and gegshmost significant, the distinct
differences of life in the new American context gt with it a whole host of issues to
bear upon the experiences of those communitiaallgiforged my German speaking
immigrants on the American Midwest frontier. Thrbugy distinct process of
ethnicization and Americanization, the ApostoliaiGtian Church, though remaining
German speaking until the early”20entury, would become considerably distinct from
its sister churches in Europe, highlighted throtegisions and struggles that would ensue

with a new wave of European immigrants toward the: @ the 18 century.
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In the first generation of Frohlich’'s movementAmerica, contemporaneous to
the first generation in Europe, the movement sermadh the same role as it had in
Western Europe: an Anabaptist renewal movemens e it would seem to play
exclusively amongst first generation Swiss and Germmmigrants, especially amongst
the recently arrived Amish-Mennonites.

The first arrival of Frohlich’s movement into NbrAmerica occurred in 1847. By
this point, as we have mentioned above, the Europeavement, especially in the
German speaking regions of Switzerland and soutm&ey had developed a sense of
distinctive communal and religious identity. Theadrby and large formed how they
would define themselves both with and against tieeqding movements which had
contributed to their own formation, namely Contite¢fProtestantism, Anabaptist-
Mennonitism, and Evangelical Neo-Pietism, as wortettheologically in Fréhlich’s
preaching and writings. But how would this identigcome understood in the new
American context of the new immigrants.

A common European experience and cultural ideofigthnic German
immigrants in the 18 century would ensure that the German Europeartitderf the
Apostolic Christian Church and its message woutdaia easily translatable and
appealing among the first generation of Germanlspgammigrants to the American
frontiers. The language barrier, as well as gedgrayould also ensure a degree of
cultural separation from the mainstream of Anglo-€kiman culture and its influences, at
least until later generations. By the lat&"t@ntury, German ethnic immigration to the
rural areas of the west and Midwest had by anclasased, and was coming to be

superseded by new patterns of immigration to nemdrmore burgeoning industrial
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urban areas of the United States. These developmantld pose serious challenges
toward the turn of the foto the 28 Century.

All of this was occurring at the critical junctuoéthe second major wave of
ethnic German immigration to the North Americantowent! Settlement of Apostolic
Christians (at this time stilled called EvangeliBalptists) generally followed patterns of
ethnic Swiss patterns of immigration, with densdlements in Ohio, lllinois, Indiana,
lowa, and Lewis County, New York. These migratibasl been caused by various
factors, including the burgeoning population of Wées Europe during this time, the
promise of cheap and productive land availablehenvtestern frontier of the expanding
empire of the United States, and the prospectlgfioas freedom, especially for
persecuted minority groups, especially Anabapsisth as the Amish, Mennonites, and
the new Neutaufer movement..

It was amongst these recently arrived immigramas the early formation of what
would become the Apostolic Christian Church of Aiteicame to be established and
spread. The German immigrants of th& &@ntury frontier had an entire history and

culture that would not become challenged in sonmgqodar ways until later on into the

1 We are here speaking primarily of the immigratitmet occurred during the ante-bellum years
of the Early Republic, particularly 1830-1860. pairity to the then frontier regions of what is nomokvn
as the American Midwest, especially in the stateg@hao, lllinois, and Indiana, which were then bgin
formed and settled. The first wave of German imatign that occurred during the®@nd 18 centuries,
primarily to the then frontier of the British colpof Pennsylvania. By the time of the arrival o tfecond
wave of German immigrants in the mid™@entury, nearly a century of different experiendegh of the
Europe and of the American context had separatedtire Americanized German descendents of the
older settlers, known as the Pennsylvania GermatRamnsylvania Dutch.” For a fuller treatment loét
variations of German-American religiosity, with pemlar attention to differences betweer"hd 14'
century migrations, see Carl E. Schneidére German Church on the American Frontier: A Stindye
Rise of Religion among the Germans of the W8stLouis: Eden Publishing, 1939 [Reprint: W&f
Stock, 2009]). Cf. Steven M. NoForeigners in Their Own Land: Pennsylvania Germenthe Early
Republic.University Park, PA: Pennsylvania State Univer§itgss, 2002.
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20" century, with the rise of American nationalism arativism, surrounding the events

of World War |.

The Appeal among Amish and Mennonites Immigrants

The Amish came to America in two great waves ahigration. The first
occurred in the early i’Bcentury, to Pennsylvania and the Middle Atlanttoaies,
integrating there with Pennsylvania German culttren which they subsequently
spread through the Midwest, and other parts ofMhi¢ed States. A second wave of
immigration came more than a century later, antiagihcern us more here.

Strasbourg had been an early center of the Ansbapdbvement. However, a
significant presence of Mennonites would not bentbin the area until the mid 97
century. Mennonites of Swiss Bernese descent, éiled in Alsace and south Germany
as early as 1643 to escape persecution in the Sais®n of Bern. Immigration to rural
Alsace and the Jura mountains was especially hieatne early 1670’s due to intensified
persecution in Canton Bern. They were welcomedtaledated especially for their
agricultural skills?

French historian Jean Seguy, a French historidrsaaiologist, accounts for the
long development and formation of this people iarfée, and how their faith and
community life were shaped through their insularaaign-based society which had
developed from the 7century through the century® During this time, a definite

subculture emerged, which distinguished the Meitasiby their rural agrarian lifestyle,

2 Jean Seguy, “The French Anabaptists: Four andiaieCenturies of History,” translated by
Hannes Maria Aleman, ifihe Mennonite Quarterly Reviéd® (July 1984), 207-208.

% See Jean Seguy, “Religion and Agricultural SuccElss Vocational Life of the French
Anabaptists from the Seventeenth to the Ninete€etfturies,” translated by Michael ShankTime
Mennonite Quarterly Revied7 (July 1973), 179-224.
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the preservation of their Swiss German languagsy, tamily-centered communal
lifestyle, and their plain, distinct style of dregdl of this, furthermore, came to be
understood within the context of their religioughaMatters of religion and doctrine
could not be so easily separated from their distoenmunal life.

The second wave of Amish-Mennonite immigrants céstiewing the end of the
Napoleonic era in western Europe. As Seguy repthresRevolutionary and Napoleonic
eras in French history (1789-1815) ere a diffitinfite of transition for the Amish-
Mennonites in France. Though now considered fidhEh citizens under the new
republic, they were required to fulfill the dutiesall French citizens, without exception,
including subjection to military conscription, aselearing of oath$.

The large scale immigration was triggered by tteevgng militarism and
nationalism, and increased pressure of nationali@lhegemony among the Amish
communities to conform to state pressure, espgaalithe issue of military conscription.
Many of the Amish families had chosen to emigred&her than allow their sons to be
drafted into military service, or allow their commal values and customs to be
compromised through social pressure from the oaitaiorld. Most of these immigrants
came from Alsace-Lorrain, France, and southern @eyywhere Amish and Mennonites
of Swiss origin had settled since thé"&hd 17" centuries to escape persecution by
Swiss authorities. When these communities feltragfaeatened in their new homelands,
and no longer found the provisions for military ewsion that they had previously, many
of them opted to emigrate again. This was espgdiaié in France and Germany, where
nationalism and militarism and boding imperialisrareson the rise throughout the™.9

century. By mid-century, prospects for the abibfyAmish-Mennonites to continue on in

* Seguy, “The French Anabaptists,” 212.
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the traditional agrarian communal cultural wayitd looked dim. Many saw the only
options as accommodation or emigration. Seguy resrthat,

A significant number [of Amish]...emigrated to the itéd States. There they

were able to rejoin their Swiss and German brothretise faith; they were able to

settle on farmlands suitable to their needs, aay #ere able to carry on, at least

in part, the way of life which they had establistedortheastern France.
Having earlier noted the tension between the madealized group that desired to
emigrate, and the more moderate group that opteshtain and compromise with the
new social situation, Seguy notes that the emigmadf this large number of French
Amish had “upset the equilibrium” that had held doenmunity in balance between the
two elements. With the emigration of large numhrsaditionalist Amish-Mennonites,
those left behind eventually succumbed in large@tp the cultural pressures around
them to accommodate in matters of language: “Tleadke of 1850-60 marked the peak
of emigration abroad and saw the progressive deaapce of the distinguishing
characteristics of an earlier Anabaptism, the gganuvhich Amman had impressed his
personal stamp®”

Thus many of the Amish and Mennonite immigrang tmmigrated to North
America during this period had been radicalizedh®yr recent experiences in Europe,
and had already developed a thoroughly insulateptionist, and isolationist posture
when they emigrated to North America beginninga$yeas the 1820’s, and lasting
through the 1860’s. This wave of immigrants wasiafly determined to preserve, in an

unqualified sense, the life that they had knowAlsace-Lorraine. They left, in part, to

preserve what they considered to be the core acohypromisable aspects of their faith.

® Seguy, “The French Anabaptists,” 213.
® Seguy, “The French Anabaptists,” 213.
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Yet they also left to avoid, perhaps unconsciousig,perceived threat of forces of
modernization.

Their mindset was—as is the case perhaps with nmamygrant communities—
to take Europe to America. They were thus, on thele; unprepared to deal with the
challenges that the North American context woulddto bear on these key issues of
modernization and religious identity. Many woulddithat the world that they had left
behind in Europe was gone, and that new adaptatvontd have to be made. Others,
which eventually became the Old Order Amish, sotglpireserve the life, customs, and
language of their European forbears as much asgp@sSoon after immigration, within
a generation, the newly founded immigrant commasitiould be caught up in a
nationwide upheaval among the entire Amish-Menmoodmmunity in America as to
how to deal with the modernizing cultural forcelsing place in America. Historian
Steven Note would call this period of 1850-1878 agn&mish in America as the “years
of division.”

Upon immigrating to America, the new Amish immigtaspread to a variety of
areas, mostly on the newly opened frontier landsauch of what is now the American
Midwest. Areas of heavy settlement included Lewasi@y in upstate western New
York, Ohio, Allen, Wells, and Adams counties in th@astern Indiana, and central
lllinois around Peoria, and surrounding counties.

The first establishment of the Frohlichite Neugiuhovement in America

occurred amongst the Amish-Mennonite immigrantsesfis County, in upstate New

" 1t was during this period that several factiofigumish would emerge, ranging from Old Order
traditionalists, to moderate conservative, and “N@nder” groups. See Steven M. NdtHistory of the
Amish(Intercourse, PA: Good Books, 2003), 157-192.

8 Nolt, A History of the AmisHL61.
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York, due west of the Adirondack Mountains. Thus slory of the establishment of the
Fréhlich movement occurs within the matrix of aolaged new-immigrant frontier
community. The area had been settled from the’$8Bfbugh the 1850’s by Amish-
Mennonite& emigrating from the of region Alsace-Lorrain, Feaa—primarily from the
vicinity of Metz!° (Most of these immigrants left France in respdostae new
compulsory military service laws in France.) Thing settlement around the vicinity of
Croghan, New York was only about ten years old wBenedict Weyeneth, the first
“Evangelical Baptist™ Elder arrived in 1847, the major influx of Frenamish-
Mennonite immigrants not arriving until after 18%aVeyeneth, twenty-eight years old
at the time, and a close associate of Frohlichamizerland, had been ordained Elder
with the specific commission of traveling to Lev@sunty to minister to the Amish-
Mennonites of the aréea.

Weyeneth and his associate came at the requdst tddal Amish-Mennonite
leadership to share with the congregation thewvsien faith and practice. Yousey
reports that there had been a good deal of turbalesthin the community concerning
issues of faith and religious practices which lepdo the sending of this invitatidf.

Particularly adamant in the push for change wa#\thesh-Mennonite Minister, Rudolph

° The sources refer to this group at times as “Afrast at other times as “Mennonite.” | use the
term Amish-Mennonite, because this would be a lagéene for this same group which would distinguish
them from the “Old Order” Amish, as well as the &ennonite” Church. The Amish-Mennonite group
would go through divisions in the lateri®entury separating in Old Order Amish and moreypessive
and moderate Amish-Mennonites. Many of these lattarld become part of what is today the
“Conservative Mennonite Conference.” See Naltlistory of the Amishl93-221.

19°See Arlene Yousetrangers and Pilgrims: History of Lewis County Menites (Croghan,
NY: Arlene Yousey, 1987), 26-39.

1 “Evangelical Baptist” was the earliest English mafor the Frohlich movement in America, a
direct translation of the German “Evangelische Gasainnter.”

12 Arletha Zehr Bender History of the Mennonites in Croghan and Lowyilew York(n.p.,
n.d. [ca.1964]), 6.

13 perry KlopfensteinMarching to Zion: A History of the Apostolic Chiit Church of America,
1847-1982 (Fort Scott, KS: Sekan Printing, 1984), 78.

1 Yousey, 48.
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Virkler. When Weyeneth asked if he would be pereditto read to the congregation a
song, Virkler consented. Weyeneth speech concdheedecessity of the New Birth
experience and the necessity of a baptism of Eittmmersion. A 19 century Amish-
Mennonite account of the Evangelical Baptist (gdepularly called “New Amish”)
reads:

They had themselves [the Amish-Mennonite convéagltized again. Their main

doctrines were that no person could be saved uttllegselonged to their church,

the form of baptism had to be immersion, and thaegema big thing of the New

Birth.*®

After often hearing Weyeneth'’s preaching from tbepures “Be baptized, every
one of you,” Minister Virkler and his family lefhe Amish-Mennonite Church to begin
the first “Evangelical Baptist” church in North Amea. Two years later, the Bishop
himself, Joseph Farney, left to join the new grolipe remaining members called upon
neighboring bishops in Canada and Pennsylvaniadaironew ministers for them, yet
even many of these left. In all, about three-fosiththe Amish-Mennonite community
in the Lewis County vicinity joined with the Evarigal Baptists in that timé®

By the early 1850’s, inroads had been made amumdinish-Mennonites of
central lllinois, in Woodford County, in the victgiof Partridge Prairie, near Metamora.
Conditions here were very primitive at the timeg aorship services were conducted in
a barn, with some attendees walking as far as e miles for service’ Through a
number of circumstances, lllinois would become gomeenter of the Apostolic

Christian Church movement. The availability of ipersive and fertile newly developed

land attracted many immigrants, including many Svnsmigrants who were followers

!5 Quoted in Yousey, 52-53.

% Yousey, 48.

7 Steven R. Estegjving Stones: A History of the Metamora Mennofiteurch(Metamora, IL:
Metamora Mennonite Church, 1984), 76-79.
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of Frohlich’s movement in Switzerland, as well ari8h-Mennonites—many of whom
would be won over to the Apostolic Christian faith.

By the 1860's, a significant portion of the Swidennonites of the Chippewa,
Ohio community (later Crown Hill Mennonite Congréiga) had left to form the
Apostolic Christian Church of Rittman, Ohi8. This is now one of the largest Apostolic
Christian congregations in the world, with overQ)Gn weekly attendanc@ A similar
defection occurred around the same time among thisi&Mennonite settlers of Davis
county, lowa, with prominent Amish minister Chri&iopf leaving the Amish Mennonite
Church to help organize the Apostolic Christian ehtin that are&’

A similar movement occurred in Northeast Indiam&llen, Wells, and Adams
Counties in 1862, which had absorbed a large nuwib&mish-Mennonite immigrants
in the preceding decades. This led to the estabési of two of the historically strong
Apostolic Christian congregations of Blufftda-the largest single Apostolic Christian
congregation in the world—and Lé0J.C. Wenger mentions that a group of Swiss
Mennonites from Berne, Indiana left that communityoin the Apostolic Christian
Church®

The new Apostolic Christian faith also appealedetently arrived Swiss
Mennonite immigrants to the Willamette valley ofeQon. Led by Christian C. Wenger

(from Ohio, whose father was a Swiss immigrant) ynainthese disorganized Swiss

18 James O. Lehmagrosswinds: From Switzerland to Crown HiRittman, OH: Crown Hill
Mennonite Church, 1975), 28-30.

19 http://www.apostolicchristian.org/congregations.Bitis 77 (accessed April 30, 2010).

2 Melvin Gingerich,The Mennonites in lowdowa City: State Historical Society of lowa, 1939
62. Gingerich notes immersion baptism as a keytpoiApostolic Christian proselytism.

2L KlopfensteinMarching to Zion 158-161.

%2 KlopfensteinMarching to Zion 180-182.

2 John Christian WengeFhe Mennonites in Indiana and Michigé®cottsdale, PA: Herald Press,
1961), 357.
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Mennonites joined the Apostolic Christian churchileey were the first to care for their
spiritual needs. They were attracted by a “warntypiand “definite salvation
experience” which the Apostolic Christians emphediZ*

In all of the above instances, the renewal thesrevident. For those of an Amish
or Mennonite background, the Apostolic Christiaadttion presented a viable option for
both continuity and change. It provided continuityhe essential aspects of an
Anabaptist identity as they had understood it—sspan from the world, believers
baptism, ethic of nonresistance, and a strong sers&onded peoplehood. Yet the
Apostolic Christian tradition also presented foaste. As with other similar facentury
neo-Anabaptist movements of renewal, the Aposthdstian Church served as a
mediator of Pietism as an agent of renewal, asss $een in the shifts in piety oriented
toward personal appropriation of faith as essentrather than simple willingness to
abide by théOrdnungof the community.

The Zion’s Harp hymnal in particular, served abridge of critical
modernization and renewal, through its synthetaliyiof holding in creative tension
traditional Amish and Mennonite emphases of maadgrénd hope for those who
patiently endure the rejection and suffering ndlyidue those who follow Christ, along
with Pietist notions present in many of thé"&hd 18' century hymns.

What accounts for this large scale defection? ¥gpumtes the strong sense of
family connections that bound the community togethehe lonely American frontier.

This, coupled with the sharp separatism of the Gehcal Baptist group may have had a

% Hope Kauffman LindApart & Together: Mennonites in Oregon and NeiglibgrStates 1876-
1976(Scottsdale, PA: Herald Press, 1990), 137-138.
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part in encouraging other family members to jointfee sake of maintaining family
relationships®

History shows that the spread of the Apostolici§tlan movement among the
19" century European Amish immigrant communities apéited by a generation similar
movements of renewal that would take root amongealfenish and Mennonite
Communities. The “Egly Amish” followed the closéshind the emergence of the
Apostolic Christian Church in America, and wastmtfollowed by a variety of late 19
and early 20 century movements that would draw from mainstréanerican
revivalism as a source of renewal for their commesj such as the Missionary Church
Association, and Conservative Mennonite ConferéRasedale). Perhaps what
distinguished the Apostolic Christian Church frdmege other movements, was its unique
Continental European origins as a renewal movendtitough the Neutaufer movement
drew from much the same "1 @entury neo-Pietist sources as did American Régivi®
the German speaking communities, and especiallyignamt communities, were still
resistant to the influences of Anglo-American forofiseligious piety?’ Not until these
communities had themselves undergone a certairedejrAmericanization would some
of them be open to such influences—though even tieamy have resisted such

influences, as history has proven.

% Yousey, 48-49.

% See F. Ernest Stoeffler, “Pietism, the Wesleysd, Mrthodist beginnings in America” in
Continental Pietism in Early American Christianify, Ernest Stoeffler, ed., (Grand Radpids, MI:
Eerdmans, 1976), 184-219.

2" See NoltForeigners in Their Own Landi7-65. Nolt reports the failure of such early Aroan
revivalists as Charles Finney to spread their paprgvival movements into the ethnic German vigsibf
Pennsylvania. Revivalism. Only when such movemeaise to be modified and expressed in German
forms did they gain any sort of foothold, througteis mediating figures as Otterbein and Albrightdlb
50-56). Even then, the most prevalent and enscdiocadof religious renewal among this German-
American ethnic group would remain Continental iBrat(Ibid., 57).
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Dynamics of Immigration

We must not forget that a significant portion loé early Apostolic Christian
believers in America were not of Amish or Mennotigekground. A significant number
of believers were immigrant members of the Neutécdagregations in Europe. Many of
these came from the heart of the movement in Bagz&land, where most of those
people had followed Frohlich out of the state Refed Church, as well as from other
parts of Europe. One fascinating case is the ttanspf the entire congregation of
Schweinfurt, Bavaria—led by Andrew Braun—to Peollimois in 18542

According to Klopfenstein’s accounting, the corggons at Sardis, OH, New
Martinville, WV, Elgin, IA, Tremont, IL, Girard, OHand West Bend, 1A were all
founded primarily by Swiss and German immigrantsrfmon-Mennonite background.
Many of the congregations of central lllinois wenest heavily settled by Swiss and
Germans of non-Mennonite or Amish background a$ welluding Fairbury, Peoria,
Cissa Park, and Roanoke. Most of these were foubg@eople who had either
converted under Frohlich’s ministry in Europe, adtheard about it there before
immigrating to America and joining with it in Amea. Or they were simply Swiss and
German immigrants who found their way into thistigatar movement through the
ethnic and linguistic social avenues which existethe time for the immigrant
communities.

Swiss and German immigrants continued to arriveudhout the 1860’s and
1870’s in a steady inflow. However as Henry Gasktinoted in his 1866 travel journal,

land prices were no longer so attractively cheamé&w-coming immigrants as they had

% See S.J. Braun, “My Father’s Conversion,” 3, afeBger, 157-159, 183-184.
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been for the pioneer settlers of the 1840’s and.58mish-Mennonite immigration had,
however, passed its peak after the 1850’s, anedraif in the 1860'S?

Geistlich records two American brothers from RdandL, as saying that
continuing European immigrants ought to migrattheonewer settlement of Fairbury,
IL, where land was still relatively inexpensiteGeistlich further notes that there were
tensions within the communities between those whrewf different nationalities, and
between the older and the more recent immigrants:

[Joseph Bella] complained to me of the domineedcatipns of some of the

brethren toward him, brethren of foreign birth atemnplaining the same...there

appears a difference in the customs and habitseodifferent nationalities which
cannot quite agree with each other, so this diffeeghan appears to be here
between them that came from the old country and\thericans who were here
longer>!

Thus, because the movement continued to spreamhfesthnic Mennonite and
Amish genealogical lines, it would always remaim@vement at the margins for those
understanding Anabaptist-Mennonite history fromueepy ethno-genealogical
perspective, though that would continue as an itapostrand within the Church. As a
19" century renewal movement, however, it broke thionngny of these boundaries of
ethnic subcommunity to reach a larger world.

This continuing influx of European immigrants doned to reinforce the
primarily West European ethnicity and charactethefmovement, consistently inhibiting
the assimilation process into more dominant Angioefican patterns of life. At the

same time, the movement continued to evolve istown shape and form. With their

strong sense of separation from the world, and cimemt to the social and communal

29 Nolt, History of the Amish222.
30 Geistlich Journal,15, dated June 29.
31 Geistlich Journal,15, dated June 29.
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integrity and endogamy, the Apostolic Christian € the people from the various
ethnic strains began to combine to form a new eityniSoon those who came from
families of Amish background were intermarryinggadrom Swiss or German
background, even as they came to be more and nstamced from their ancestral
communities. For many communities, the processmédAcanization was lengthy and
drawn out, especially as several generations ofigrants came over a protracted period
of time.

L.DeAne Lagerquist notes a similar phenomenoreinstudies of 19 century
ethnic Norwegian immigration patterns and the fdramaof a Norwegian-American
identity? Using the metaphor of a boiling teapot as reptirsgithe process of
Americanization, the continual periodic inflow obNvegian immigrants served as a
tempering agent to the Americanization procest@farlier generations of Norwegian
immigrants, as cool water tempers boiling watere mbw immigrants, however, were
“warmed” by their Americanized Norwegian-Americasfghe earlier generation of
immigrants. The memories and customs of the newsewBigian immigrants came from
a different Norway than the Norway of the memonéslder generations of Norwegian-
Americans. What thus resulted was a communitydbaeloped a uniquely Norwegian-
American identity that was shaped by the synthafscsiltural negotiations between the
more Americanized descendents of an earlier gaoeranhd the newly arrived European
immigrants. What resulted was a uniquely definduhietty that would not fully
assimilate comfortably into a new fully Americardzeentity. Yet neither would it or

could it fully be European simply by virtue of fiface in the new American context.

32 . DeAne Lagerquisin America the Men Milk the Cows: Factors of Gendghnicity, and
Religion in the Americanization of Norwegian-AmaridNomer(Brooklyn, NY: Carlson, 1991), 57.
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What resulted was a movement that was stuck inetlen of an ethnic-American
subculture, set apart by language, culture andioglithat assumed mostly European
forms, but adapted to a degree to the Americanezbnthus to apply Gordon’s terms,
the constant inflow of immigrants mixing with old®ore Americanized communities,
ensured that the community would remain as an Asarrethnic subculture, resistant to
the pressures of “Anglo-conformity” As long as ingrants were arriving and were
accepted into the American congregations of themodninations, compromises would
ensue that kept the movement in the first stageeofilturation, without moving on to
later stages of more deeper cultural assimilatidn.this regard, Apostolic Christian
Church history is rather somewhat distinct fromeotBelievers’ Church historical

patterns>*

Economic Prosperity and Communal Development

In a journal entry of June 4, Henry Geistlich—ais3\Elder who was touring the
Apostolic Christian Churches in Summer of 1866—adk&t the land is quite wild, and
that it would take much hard work to make the lprafitable. Describing the close knit
nature of the community, Geistlich reports: “Thaeselclose together and through raising
cattle have a pleasant and quiet life. They ar¢hfermost part well to do°> He mentions
that settlement of this land is best for youth hsas those who immigrated some twenty
years prior in their youth, who, Geistlich notesre* wealthy men now®® In Croghan,

Geistlich also noted that, due to development|ahd is no longer as cheap as it was

33 Milton Gordon,Assimilation in American Life: The Role of Racdjd®en, and National
Origins (New York: Oxford University Press, 1964), 70-71.

34 See discussion in Chapter 1 above.

% Geistlich Journal, 8

% Geistlich Journal, 9.
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when the settlers first arrived: “For the most plhaety have lived here for a long time and
are now nearly all well to do, having made goodna=arlier times the land was as low
as $5.00 an acre and now it is $20.00 or more. Blmyhave a good market and get a
high price for their produce®®

Many of those with whom Geistlich conversed wenenigrants themselves and
shared memories of the old world. He was presemietier from Switzerland, to review,
which evidences that communications were kept tiighimmigrants’ homeland during
this time.

Geistlich witnessed a number of church practicesrduals during his time and
was often the guest officiant. He preached at arainand performed a baptism in a local
river. Geistlich notes that the American churchcpices differed from Switzerland in that
American churches had their own cemeteries, artdMimericans had the freedom to
baptize in open daylight, which they were forbiddeno in Switzerland® He also noted
that the brethren there met daily for church, beeabey had the freedom of time that
those in Switzerland had not.

This experience of relative toleration would bather different experience than
those in Europe, at least for another half centui§witzerland, and more than a century
and a half in eastern Europe. In the cultural matfiforming a new ethnicity, in a new
immigrant culture on the American Midwestern frentiit would seem that the Apostolic
Christians of 18 century America were undergoing their own proagsgthnicization”

and a part of their Americanization proce€$ghough initially spreading among first

%" Geistlich Journal, 12.

8 Geistlich Journal, 11-12.

% Historian Steven M. Nolt argues that Americanizatheed not only be understood in terms of
mere Anglicization. Rather, as Nolt attempts to dastrate in his study of the formation of Pennsyiaa
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generation German-speaking immigrants from Swigret] Germany, and France, by
immigrant missionaries and leaders from these sauaetries, the Americanization
process occurred almost immediately through thessary and inevitable social and
cultural adaptations that had to occur as the EBanpmmigrants were forced to adapt to
the realities of American frontier life in the eatb mid 19" century. Henry Geistlich
notes that many of the Swiss and German immigtaatshe encountered—most having
immigrated a decade of two before—expressed a pnoftiomesicknes8.Yet this was
even as they were attempting reconstruct their i2an homeland in the New World, as
they cleared the forests, tilled the prairies, asiblished their homesteads on the
frontier, and as they built new towns and villagedest as they could on European
models, though pragmatically adapted to contexeallties of the American frontier.

As noted above a major and critical adjustmernttttiia Apostolic Christians
would have to make in their adjustment to the Agaaricontext was the relative lack of
persecution, which had been a major facet of idemtity formation in Europe. No
longer a minority in the face of a gargantuan goweent and state church prejudiced
against them, they now settled in the frontier suafathe early 18 century America,
where in they would find abundant freedom to mdiartown way. They were now a
minority among minorities, in a land where the nnigyoconsisted of minorities, and no

one religious group predominated. As American histoJames E. Davis observes in his

Germans in the Early Republic, the formation oe#tmic minority group is always determined in part
through interaction with a dominant culture whigirdvides the outer boundaries and the guiding core
principles of ethnicity, because cultural valueistise terms of negotiation with the surroundingiste
for inevitably “minority cultures change, selectiyadapt, and modify their traditions and practices
conversation with the larger host society.” SeetN@reigners in Their Own Landt.

0 Geistlich Journal, 14.
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history of early emerging Illinois frontier society the early 18 century (to which
immigration of Apostolic Christians contributedigrsficant portion):

Growing frontier diversity, perhaps ironically, pell strengthen consensus. By

the 1830’s or so, no single social or politicalreegt could dominate all others.

Like it or not, people were stuck with each othi#inois—especially the

northern two thirds—was an admixture of FrenchpErelndian, southern,

Yankee, English, Irish, German, and other folkwadl as offspring of countless

mixed marriages. The mixed population resembletichéne Middle Atlantic

region during colonial times and later. Like thegion, lllinois experienced social
and political strife, which led to fluid coalitionfagile compromises, and
cautious restraint, but not horrendous conflictn€amsus often emerged because
factions realized that pushing things to extremas meither possible nor
desirable. Furthermore, a toleration, however gnggf strange neighbors
became the norm, not the exception. Toleratiomdidmply acceptance, but it

did mean that pragmatic live-and-let-live sentinsgmeervaded sociefy.

As with many other religious minority groups, it svia this unique tolerant frontier

setting that the Apostolic Christian Church coutdifits niche, its own piece of the
promised land, where it and its people would liv@éace and holiness, separate from the
world, until the consummation of God’s Kingdom arta*?

Furthermore, in the frontier areas, where no alei¢ture yet predominated, they
would find the freedom to establish and shape it communal and religious identity,
in the vast wilderness that would become the teadtbf the American Midwe&t. They
thus came into a new position of become cultur@astsaas much as those shaped by the

dominant culture around them. We are here refetorteir place in the formation and

development of rural Midwestern culture, both tigiodheir settlement and cultivation of

1 James E. Davigrontier lllinois (Bloomington, IN: University of Indiana Press, B99310.

*2 This theme of frontier immigration, especially amgst European radical religious and other
minority groups would be a perennial one in Amaricaligious history. CfEmigration and Settlement
Patterns of German Communities in North Amereds. Eberhard Reichman, et al. (Indianapolis Misx
Kade German American Center, 1995). See also Foder Luebke Germans in the New World: Essays
in the History of ImmigratiorfUrbana, IL: University of lllinois Press, 1990).

3 As with American Mennonites, this relative senkisolation would only come to be challenges
periodically and briefly, as during the World Waarh.
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the land, as well as their significant place ineleping the economic establishment in
the small towns and rural counties of central dlismyand other areas in the Midwest,
where their numbers were quite significant as teehasignificant bearing upon the
overall economic and cultural development of thesamunities, even as they sought to
maintain a separatist existence. Because of thatapo Christian taboos toward
exogamy (marriage outside of the community), andtsdoctrine of “non-fraternization”
with those outside the church community, they haantained a unique religious-ethnic
identity which distinguishes them to the presemwver, because they did not practice
strict communal and economic separation as diddrtgs and other communitarian
sects, they would always, to a degree, shape, astidped by, the dominant rural
Midwestern culture around theth.

How then was a religious group such as the Apias@itristian Churches, with an
identity so shaped by a mentality of being a faitihfartyr remnant in an antagonistic
and persecuting world in this new context—in a eghtvhere there was no longer a
dominant state church system and civil laws biasgadnst them? Apostolic Christian
identity in America thus soon shifted from a meityabf martyr complex shaped by
persecution through official legal sanction andcdmination, to a mentality of remaining
as a morally and ethnically (in a religious semqmek remnant—only separate now not
from a powerful dominant Satanic false church,a@pized in the “Constaninan” state
church, but now from plurality of competing seatsl arepresenting idolatrous Babel as

“confusion.” In this understanding, Babel represdrthe human frustration, confusion,

*4 Davis, in his study of lllinoisan context, reféesthis as the “lllinoisan hybrid culture,” whereby
the various areas of expertise of the various etgroups in areas of agriculture and other occapati
came to be identified, adapted, and assimilatesdimmon, based upon their relevance to the new xbnte
of the Midwestern Illinois frontier. See Davis, 311
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and strife, represented by a plurality of sectsitably resting on false, human-derived
doctrines.

The Apostolic Church, thus, was idealized as theah of harmony, peace, and
true holiness—of one accord, resting on the truadations of Christ and the Apostles,
absolutely unified in doctrine and spititThus their identity was now centered on the
central issue of the purity of their faith and doat and practices, over against the
myriad of competing faiths around them. This ordwniributing to their developing
ethnicization, as they came increasingly to crligeatheir communal rituals, and to
define what it meant to be “separate from the wolthureen Tilley notes a similar
trend that occurred in the Donatist Church of amciRoman North Africa in the"45™
centuries?

Although this mentality of Babel is to be foundrir the European roots of the
movement as well, particularly epitomized in Frohls rejection of relationships or
alliances with other emerging free church tradgiahwas secondary to the larger
conflict with the State Church. In America, howewehere plurality of independent
denominations and free churches abounded, the Vatiedd become the primary device

for conceiving of Apostolic Christian identity ielation to the wider world. In time, it

5 A tract written in the 1930’s by S.J. Braun ant Bchiler describes concisely the mentality that
had set in among Apostolic Christians during th& déntury. See S.J. Braun and P.1. Schilghat is
Babel? (Or: Confusion)Apostolic Christian Publishing Co., 1937).

“® Maureen A. Tilley, “Sustaining Donatist Self-Idéyt From the Church of the Martyrs to the
Collecta of the Desert,” idournal of Early Christian Studiegs1 (Spring 1997), 21-35. Donatism, as
Tilley notes, had emerged around the issues otprieg the faith and heritage of the martyrs agaims
compromises of allowing the lapsed to be readmittettie church. In time, the “catholic” side of the
schism gained the support of the Roman state, adabcasionally used state power against the Dsisati
for which Augustine legitimated in his theologieajuments. However, as Tilley contends that thesest
of persecution were not always ongoing, and thatamy places Donatism was the more prevalent and
powerful religious force. Thus, Tilley argues, there useful Donatist conception of self-image and
identity was that of faithful assembly of a rityaflure and distinct Israel, set apart from the irepuorld
around them. This sustained Donatist identitynmes where persecution and prospect of martyrdora wer
not so overt, and helped to guard against the swivde threat of assimilation.
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would come more to the fore in the Western Eurom@enmunities, as Swiss and
German society and government became more tolarahliberalized. Never would
dissenting religions reach the same degree of cespel popularity as in the American
pluralist context, however.

In the American context the Apostolic Christiaropke lived mostly peaceable
lives, and aided in the social, cultural, and egwlal transformation of their new homes
from the wild American frontier, to the expansecatftivated fields of the American
Midwest. Within the farming villages and commurstief these European settlers, the
people attempted to preserve the cultural pattefrfenguage, dress, and piety, as they
had inherited them from Switzerland. The emigrabbseveral key leaders from Europe,
including Benedict Weyeneth and Joseph Bella edstina the early foundation of the
Evangelical Baptist Movement would have a strongidoand guidance in its first
generation, and strong sense of continuity withRi@hlichite movement in Europe.

However, with the death of the first generaticadiers, and of the ebbing of Swiss
immigration to the Midwest, Apostolic Christiandtisd into a maintenance orientation
in the second generation, seeking to consolidadepagserve the forms of faith and piety
bequeathed to them by the first generation. Thexteaance of German language,
coupled with a rural-based isolationism and soggleerved to insulate the community
from outside influences, including populist Amendaevivalism that was prevalent in

the United States throughout thé™@ntury?*’

" American Revivalism would influence and servaa®urce of renewal for other Anabaptist-
Mennonite traditions, particularly the Egly AmishdaConservative Amish-Mennonites in the latter pért
the 19" century, serving as a catalyst for renewal instheceeding generation afterwards (in 1866, two
decades after the coming of the first Neutauferragitbe Amish-Mennonites in America) after the
Neutaufer.

114



Even a discernible connection to Amish-Mennonitkure is present. Many
families continue to maintain relationships betwdenMennonite and Apostolic
Christian sides of their respective families. Stigua common history and rural local
context has also encouraged such affinities to irgrdaspite theological or polemical
differences.

Although the Apostolic Christian Church of Americathe 19 century was in
many ways a subculture of Swiss German speakinggnamis, and remained ethnically
secluded throughout the "L 8@entury in terms of language, culture, and comrand
social life, this nevertheless represents a dispracess of ethnicization as
Americanization, following Nolt. This would becomeadily apparent when new waves
of immigrants would arrive from Europe in the lagart of the 19 century—this time
not only Swiss, but many ethnicities, especiaibont the Nazarene movement of eastern
Europe—claiming the same faith and heritage, attechip integrate with the Apostolic
Christian ethnic faith as it had already come t@$@blished. This will be the subject of

the next chapter.
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Chapter 5:
Tensions with Modernization at the Turn of the Centiry: Immigration, Divisions,
and Americanization, 1890-1950

The deaths of the early and formativd' t@ntury leaders, coupled with the
changes that the newly industrialized society pdsttdo American churches in a
somewhat vulnerable position for facing the crises changes that the"26entury
would bring. One of these would be the challengdaéohomogeneity of the American
churches.

The 20 century saw an attempt to retrieve a sense ajfrigal identity. This was
the era that the works of Samuel Frohlich werestteahed from manuscript into modern
German type, and then translated into English.prbeesses of modernization have also
brought to the fore issues of relating to the sumobng dominant American culture,
beyond rural isolation or ethnic seclusion.

As mentioned earlier, the Apostolic Christian Gituhad grown and developed
within the mostly homogenous communities of Swiest8 German immigration to the
American frontier regions, concentrated mostlyna American Midwest. As mentioned,
the church grew especially amongst those of AmighMennonite extraction, whose
own communal ethnic and cultural identities hadnbfieeged within the context of the
Swiss-South German rural culture. The new moverappéaled to those who may have
desired to develop their religious tradition beydine trappings of Amish-Mennonite
identity (that had been shaped primarily by th8 ad 18 centuries), yet who desired to
remain within the general cultural-religious matoixthe Amish-Mennonite and Swiss

German ways of life.
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Eastern European immigration was especially h@aiortheast Ohio, which led
to the establishment of ethnic east European cgagjons in Cleveland, Warren,
Wooster, Barberton, and Akron. Congregations wise farmed in other industrial
areas, especially on the eastern seaboard, ingigw Haven, CT, Richmond, VA,
Sharon and Erie, PA. All of these were areas ircvitihere was major growth and
development of heavy industries, and which dregdarumbers of immigrants from
southern and central Europe especially. Congregsatidich were already located in or
near urban industrial areas, such as Mansfield, @& hicago, IL would also receive an
influx of immigrants, which soon caused tensionsrassues of language and custom.
The new waves of immigration from Central and EasEurope of the late 1%and early
20" centuries—which included many of those who camentbrace the Nazarene faith
outlined above—would pose a challenge to the itenfithe Apostolic Christian
churches in America in such a way that had beenegegented.

In Europe, the two distinct traditions had develdg-one developing in vicinity
of Switzerland, Alsace-Lorrain, and South Germamgd the other in what was then
central and southern HungdriRelations between the two had been cordial andrfral
in Europe, and most of the faith and doctrine ailigious practice were very similar.
However, when these eastern European brethrenrhaedato settle in the same
communities as had the earlier Swiss-Germans,esabllural issues came to cause
major problems. In the communities of Amish-Mennereritage, group conformity had

been the norm.

! This is region today covers areas of southern ldgngvestern Romania, and northern regions of
the former Yugoslavia.
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An account of one of newly arrived Hungarian imraig family has been
preserved. This is the story of Wendel Kalman aisdamily. In this story, written 29
years after the fact, Kalman narrates the expegiehtiim and of his family in the first
years of their arrival in Fairbury, Illinois. Kalmaeports that upon his arrival to
Fairbury, Kalman was immediately informed by thddf| Martin Steidinger, that he
would have to conform to the order and disciplim@&merica, which prohibited the
wearing of mustachéesSteidinger was concerned to preserve the chuech frorldly
influences, such as wearing mustaches—to many AMgstnonites, a symbol of
militarism and pride. This same Steidinger woukbgblay a central role in another
schism that would take place in the 1930’s conoegriie standards of dress, and use of
the German language.

Kalman also relates that his wife, Barbara, at fivore a traditional eastern
European scarf as a head covering, but was sooorasied that the women of the
church would be more accepting of her if she walskgks as the other women. She found
this to be the case after she bought a “plain bftheir style. Kalman reports Barbara’s
response: “Now | can see, that here love is matiched to costumes and dresses.”
Kalman reports that he agreed that it was the sstitede with mustachesHe further
relates that another Hungarian Nazarene was graetaatt on his arrival by ship, but
was rejected because of his mustache, so he rdttortéungary with a “bleeding heatrt.”

When another group of Hungarian Nazarenes aravé&girbury, they were

addressed and told by Steidinger that they woulddleomed only on condition that

2 Wendel Kalman, “Account of First Experiences imérica,” 1. Available online at
http://acc.caboodles.info/archives/AccountOfFirgiEsiencesinAmerica.pdaccessed 1 November 2008).
3 .
Ibid.
* Ibid.
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they submit to the discipline, and agree to shdf/their mustache3 A number of
brethren were taken aback by what they considerée such an unbiblical man-made
doctrine. After several warnings, many of them siterd at first and shaved, but were
stricken in conscience, and thereafter refuseds &hentually led to their punishment for
not submitting to disciplin€ Kalman was himself eventually expelled over tseiés

Such actions reflected growing tensions withinAlpestolic Christian congregations,
especially as more and more immigrants arrived,canthin elders became more and
more strict in their discipline. This reflects angeal reactionary attitude that had become
established toward any change, even minor oneshwtould be viewed as conforming
to the world. On the whole, the American Apost@iaristian Church of the mid to late
19" century was not prepared to accept the termslafraliplurality that modernization
would inevitably brind.

By 1906, tensions had reached a critical poinhdZegations and groups of
people, comprising about one fourth of the entiesnbership of the Apostolic Christian
Church at the time, withdrew to form a new denormam the Apostolic Christian
Church (Nazarean), or ACCN. The majority group widaker come to be known as the
Apostolic Christian Church of America, or ACCA. Smeuw title is fitting for the new
association, for it was a distinctively Americarepbmenon, having its roots in the
establishment of the Apostolic Christian Churcimerica. In time, though no formal

reconciliation could be made, the two groups camefer to each other, respectively as

® Among these, Kalman mentions the names Nagy, Bo3eph, Pamer, Muntz, and
Ratzenberger. Kalman, 1.

® Kalman, 2.

" Donald B. Kraybill, in a study of Anabaptist-Memite identity and the sociological conceptions
of modernization and modernity, lists pluralismeagspect of modernization that Anabaptist-Mennonite
communities (which have historically emphasizedaamnformity) inevitably face in their struggletiv
modernity. Donald B. Kraybill, “Modernity and Modgzation” in Anabaptist-Mennonite Identities in
Ferment(Elkhart, IN: Institute of Mennonite Studies, 19994.
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the “Sister Church” and informal relationships axd¢hanges have continued to the
present. Indeed, by this division, many peopléiia tienomination were, like the “Sister
Church” (ACCA), now second and third generation Aicans. Yet, the addition of the
gualifier “Nazarene” indicates an enduring idewation with the eastern European
constituency of the movemehindeed, this denomination was composed by ane layg
Nazarene immigrants from areas within the Austravgfrian Empire.

There was a certain geographical dimension tepieas well. The majority of
the rural churches, which had been settled by tidel®" century by Swiss and South
German immigrants, often in areas with large cotraéinns of Amish and Mennonites,
chose to remain with the original body. It is atedeworthy that, in vicinities where
there was little or no new European immigratiomgmegations were simply unaffected
by the division. The years of the division, 190®179also corresponded to the height of
immigrations from the Austro-Hungarian Empire, madiarly of ethnic Serbs and
Slovaks to Ohio and lllinoiSwhere numerous Apostolic Christian Churches, prilna
of Swiss-German background already existed. Martii@hew ACCN churches were
located in urban areas, reflecting new trends fithesgent. At the time of the division, it
was in these urban areas where the ACCN party luestl ofi its strength. For example,
the majority of the Apostolic Christian congregatia Portland, Oregon favored ACCN
side, leaving only a handful of members who chosaffiliate with the ACCA™ ACCN

churches tended to be located in urban areas, wheseof the new immigrants settled to

8 It should also be noted that a good number of Suéscendents joined with the ACCN, likely
because they were more open minded about cerfeism aand regulations. Family relations also likely
played a factor.

°Andrew Shipman, "The Slavs in America"The Catholic Encyclopedia/ol. 14, (New York:
Robert Appleton Company, 1912)tp://www.newadvent.org/cathen/14051a.l{amcessed March 28,
2010).

19 KlopfensteinMarching to Zion 268, 275-276.
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work in the burgeoning industries. ACCA churchesengrimarily located in rural
agricultural areas.

The precedents of the division set the two denations on two different
trajectories. The ACCA would always be more conative and set in the ways of"19
Century Midwestern Germanic immigrant culture. B@&CN would be much more
flexible in regards to issues of cultural relagnéind would develop a stronger missionary
spirit. One cannot but imagine that the multi-ctdticomposition of this movement—
including Donauschwaben German, Hungarian, Sloaa#t, Serbian—did not affect ideas
of common brotherhood amidst national differendéss movement would also be more
generally oriented toward Europe for much of th8 2éntury, due to the fact that after
the division, most European immigrants of the farbuld settle in the ACCN
congregations. Furthermore, since none of the Asarrborn Elders chose to join the
new denomination, and since the majority of theogaan elders supported the
progressive side of the moveméhthe ACCN would look to a new European-born
immigrant Eldership, with the result of strongeikts with Europe in the early 90
century.

Perhaps one reason for the more rapid procesaetotk place during this period
of ACCN history was the more missionary dispositidithe Nazarene immigrants that
came from Europe. This, along with a more ethnycsdinsitive and cross-cultural
disposition, aided in part by having learned toxestewith others in a multiethnic regions
in a multiethnic empire, perhaps produced a peofilea more flexible approach to

issues of cultural difference. As Aleksov notbg Nazarenes continued to expand and

1 See Ott, 100-102.
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grow exponentially, up to the end of World Waf IThis occurred even as the Swiss
Neutaufer had already by the end of th® &éntury retreated into a closed and insular
community™® The same might be said of the mentality of manthefmore ethnic Swiss
and Amish congregations of the Apostolic Christidmurch, which had been established
in the more rural agricultural parts of the Midwsstce the middle of the nineteenth
century. The appearance now, however, of a fretxiof immigrants of Nazarenes into
the North American context, brought with it crosstgral challenges as well. So long as
the different communities remained in their own@aphical and cultural spheres,
referring to the others as “brethren” was not diffi. However, when two different
cultures came to meet in the same congregatioroithMmerica, cultural assumptions

hitherto assumed came to the fore as major issues.

World War | and New Pressures Toward Anglo-Conformty

World War | was a difficult and trying time for Agtolic Christians on both sides
of the divide. Both their doctrine of non-resistarand their foreign ethnicity and
languages worked against them in popular opiniamiera of growing nationalism and
xenophobia. In response to challenges to the ggpwationalist and militarist
sentiments, S.J. Braun wrote and published a &ra€hristian non-resistance, entitled
Christ and Warln this tract, Braun argues that the masses ofsGamis are in fact
trapped within the confusion of Babylon, for thougky bear scriptures and witness to

the New Covenant of Christ, which is peace, thayaia in the old covenant of the law

12 Aleksov, Religious Dissentl80. Aleksov notes that the turning of thd'2@ntury marked the
zenith of the Nazarene movement in the Austro-Huagé&Empire, where is had already become a
numerically large and multi-ethnic movement.

13 Ott notes that in Switzerland, the mission theme &lready ceased to become an issue, with
most growth resulting from family movements androgjuction. Ott, 98.
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and retribution, showing that they lack the SmifiChrist** Braun further points out
what he considers to be a glaring inconsistencyrgntioe Christians in the western
world that had so united to spur the great missiyrmeovement around the globe, but are
now turned against each other in war:
But let us now consider the hostility and eagerneshed human blood, which
manifests itself in nations, one and all, who adbemselves with the name of
Christian, those who have the Gospel (the tidirfggeace); The very nations who
spend millions of dollars in missionary work amdhg heathen nations, sending
great quantities of bibles to ther.
Braun argues that it is through the renewal ofHbéy Spirit that Christians forsake
violence, and that “if the Established Church merslveere filled with the Holy Spirit,
they would gladly lay down their own life ratheathtake the life of their neighbot®
The call to the world, even in the time of war lisaz: come out of Babylon. Holding
tightly to these convictions, the Apostolic Chigsts stood strong in their resolve to see
themselves as a sanctified people of God’s pehoagh the supposedly “Christian”
world around was caught up in nationalistic warefev
Young men that were drafted into the Americantam{i endured many of the
same trials as men from other Peace Church grsuph,as the Mennonité5Their

suffering was hardly comparable to that sufferedhsyr European brethréfi Though

occasionally suffering insult, injury, and imprisoant at the hands for their refusal to

145.J. BraunChrist and War(Syracuse, NY: Apostolic Christian Publishing Ci®16), 8.

“Ipid., 11-12.

'®bid., 9.

17 James C. Juhnk¥jsion, Doctrine, War : Mennonite Identity and Onigation in America,
1890-1930 Vol. 3 of The Mennonite Experience in Ameri¢cottsdale, PA: Herald Press, 1989), 229-241.
As Juhnke notes, much of the negative attitudestdwonscientious objectors came about due todack
systematic organized structures for dealing witH€Gfiring World War I, and due to fear of pro-Germa
sympathies.

18 As Peter Brock documents, the Nazarenes of EaEtanope, by far suffered the most for their
nonresistant dispositions, especially during th® déntury and before, during, and after World Wade
Peter Brock, “Nazarenes Confront Conscription iralit Hungary” inAgainst the Draft: Essays on
Conscientious Objectioftom the Radical Transformation to the Second W@vht (Toronto: University
of Toronto Press, 2006), 150.
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take up arms against their eneniesost soldiers were able to find positions in a-non
combatant role, in general alignment with the pples of their faith, during the USA'’s
brief participation in World War |. Most of the dlenges to Apostolic Christian

community during World War | and after were so@atl cultural in nature.

English Language Transition Efforts: The Legacyaf. Braun and Ernest Graf, Sr.
Until the 1920’s, all of the various Apostolic C$tian congregations worshipped
in non-English languages. The language of old@manily rural congregations was
German. In cities with substantial new European ignation, congregations either used
multiple languages in worship, or where the numbérespective ethnic groups were
large enough, congregations emerged were estatblistserve the each particular ethnic
group. Ted and Ernie Pavkov, of the ACCN in Akrbaye written a fine descriptive
article on the history and development of the AplistChristian Churches in the Akron,
OH vicinity, of this period. The “flood stage” ahmigration to the Akron area, which
included thousands of Eastern Europeans of thevas,1905-1907, and included a
substantial number of Nazarerf8&o great and ethnically varied was the influx of
immigrants to the area, that by the 1920’s and E)30e separate congregations had
been established to accomodate services in eable ohrious languages represented by

those coming from the multi-ethnic Pannonian basisouthern Austria-Hungary. These

¥ For some anecdotal examples, see Kurt and Jarle, Euis. Stories of Faith and Courage:
Experiences of Apostolic Christian Belieyevsl. 2 (Edelstein, IL: Heritage Press, 2006),-2Ib

“Ted and Ernie Pavkov, “Akron Area Churches, 19089L” in Mountaintops along the Way:
Essays in thélistory of the Apostolic Christian Church of No#merica (Nazarean) Vols. | & I
(Tremont, IL: Apostolic Christian Church Foundati¢n989]), 30. This was an era of rapid industrial
expansion in the Akron area, which brought thousasfdmmigrants to the Akron area, a large portdn
them representing various ethnic groups from thstrdaHungarian Empire. See “Immigration &
Migration in the Industrial Age 1870-1930" laitp://learn.uakron.edu/beyond/industrialAge.l{acessed
April 19, 2010).
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included German, Serbian, Hungarian, and Slévakere were also Romanian speaking
services elsewhere. Of the five languages commasdyg in various Apostolic Christian
congregations at the beginning of thé"mntury, English was not one of them.

The long-lasting ethnic and linguistic boundanéshe Apostolic Christian world
prevented significant inroads from the Americandamentalism and the Home
Missions movement. The conservative and separattste of the Apostolic Christian
Churches of the early #&entury insulated this community, more than othieesn such
efforts as the Home Missions movements to promaigié:Conformity and linguistic
assimilation? The general tendency to avoid close social reiatisith those outside
their communities, and especially their separatisture toward other denominations
shielded them from Fundamentalist-Modernist cordrsy that was raging in the
American Protestant world at the tirfie.

Yet, both the exterior and interior pressuresddrg other ethnic religious

communities were still quite present to the ApastGlhristian churches on both “sides”

2 pavkov and Pavkov, 32. Retired Elder of the Vesde Apostolic Christian Church, William
Hrubik, related that it was his father (who waoals elder) who oversaw the division of the Akron
Apostolic Christian Church (Nazarean) into the @asi ethnic congregations, for ease of language use.

22 The “Home Missions” movements of the early"2@ntury were led largely by American
Protestants, and aimed at assimilating various gremt communities in “American” ways of life. Much
of the efforts of these movements, taking placenftbe end of World War | through the 1930’s was the
education of immigrants in English language andl@s#gmerican culture and customs. For a
contemporary work documenting the popular Anglo-Ainan Protestant rationalization for, and
programmatic approach to, such efforts, see Charl&ooks,Christian Americanization: A Task for the
ChurchegNew York: Council of Women for Home Missions/ Misnary Education Movement of the
United States and Canada, 1919).

% There may be some evidence of awareness of thgafentalist-Modernist issues, especially in
some articles of the Apostolic Christian periodictthe time,The Visitor: A Friendly Christian Message
In a series, titled “The Securing of Christian Vigt’ consisting of installments of one of FrohlisHetters,
Braun referred to the principles therein as “thedfamentals of Christian life and faith.” 2:3 (Mart®28),
65. In this series of extracts, the basics of faréhbelief in the transforming power of Christ ¥gtorious
and holy living, which are the ultimate ends of ISt incarnation and sending of the Holy Spirihi§
may perhaps reflect Braun’s attempt at recovergsgetial Apostolic Christian “fundamentals” for@awn
era, rather than attempting to draw on larger ialig currents. Furthermore a brief 1935 article hay
Ancient Records Tell” 9:2 (February 1935), 21, Higiis certain archaeological discoveries whichfyer
certain historical events from the New Testamehts EBvidences at least some passing familiariti wit
skeptical higher critical approaches to the Bible.
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of the division?* Perry Klopfenstein has documented the real presdaced by many of
the Apostolic Christians in the xenophobic eradaihg World War I—much of it
centered around the use of the German languagéigious and community 1if&
Occasionally, acts of vandalism and other formstnidation occurred, which
prompted more concern to use the English languag®iship service$> However, the
internal motivations were present as well, as AplasChristians, particularly in the
more urban areas, were more inclined to adopt tighigh language in everyday worship
and service, especially as subsequent generatemasrie Americanized.

Following World War I, immigration to the Unitede&&é was reduced to a mere
trickle, following conservative and xenophobic Egtion to halt the perceived problems
that continued inflows of immigrants would bringtte integrity of an authentic
“American” identity. The influence of new immigranfrom their ancestral homelands
now significantly reduced, the large ethnic immigranclaves that had developed since
the late 19 century were now subject to both external andriaepressures to
conformity to dominant patters of Anglo-Americandmage and culture—-what became
known as “Americanization.” Churches and other eth@ligious communities — which
often served as centers of traditional ethnic itlertwere not excluded from such
pressures toward conformity.

Movements within the ethnic communities toward itation and assimilation

into mainstream American society occurred for wagioeasons. One was in response to

24 From the time of the 1906 division, to the mid?2@ntury, the two different groups that formed
often referred to the other as “the other side ’sThay be due to the fact that polity remainedrimfal in
nature, with no formal denominational structureeeging until the latter part of the ®@entury. Thus the
language of “sides” indicated the recognition ofigion, yet without the strict corporate “body” rage
associated with more centralized and official buoeatic structures.

% Klopfenstein, 388-390.

% Klopfenstein, 378.
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pressure from xenophobic elements in the predorhivarerican society of the time that
was suspicious of anything that seemed foreigrunrAmerican” — especially towards
the use of foreign language in religious serviges @her community events and
publications. The other factor came from within dtlenic communities themselves,
which saw second and third generation descendétie ariginal immigrants becoming
progressively less invested in maintaining theinitsitve language and ethnic identity of
their parents, and more interested in adjustirgiaculturating into the broader
American society that they knew as their own homefa

From the 1920’s, both sides had their major adwescadr English language
transition. For both, the recognition that the daplanguage of the constituency was
changing, was a major factor. The writing and tiaiien of Apostolic Christian materials
into English was motivated largely by the desiracade the younger generation in the
tenets of the Apostolic Christian faith in a formmddanguage that they could understand.
Furthermore, there was also the renewed concanmake the Apostolic Christian
message comprehensible to the wider, English spgakiciety. Each side had its
progressive minded leaders to blaze the trailsstherACCN side, the effort was led by

Samuel J. Braun, who started the Apostolic Chnsablishing Company in his home of

27 pladar Komjathy treats this issue extensivelyimdoctoral dissertation on the experience of
the Hungarian Reformed Church in America as aniettirurch struggling with an identity that is both
Hungarian and American. Komjathy notes that th&t fjieneration of the major influx of Hungarian
immigrants instituted “Saturday schools” for theieation of youth in Hungarian language and cultarg]
the particularly Hungarian Calvinist understandafigChristianity through knowledge of Hungarian
religious literature. This system was modeled @t tlsed by ethnic Hungarian enclaves in parts objiai
where Hungarians were a minority. However, unlik&urope, the American environment did not foster
an environment of ethnic nationalism and identityagainst those of other ethnic groups — at leastor
long. Komjathy notes that the second generaticettufic Hungarians, though fluent in Hungarian
language and culture, were much more ambivalenttgtressing these upon their own children.
Furthermore, by the third generation, there washmmore interest in adapting English language — now
their main language and not simply trade languaiggo-their religious services. See Aladar Komjathy
“The Hungarian Reformed Church in America: An Effar Preserve a Denominational Heritage” (Th.D
diss., Princeton Theological Seminary, 1962), 2%3-2
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Syracuse, New York. The press published variowggrand items about the Apostolic
Christian faith as Braun understood, and becameehter of the denomination’s
publishing efforts up to the end of the"™2@entury. Braun worked especially to publish
works in English, both for his own Apostolic Chi@st Church, as well as for the English
speaking world in which the community found itself.

S.J. Braun seems to have been especially conceiittedeclaiming the mission
orientation of his religious heritage, especiayn@ uncovered it in the various writings
and letters of Samuel Frohlich, and the early egbsiir efforts of Frohlich and the first
generation of the Neutaufer and Nazarenes. At th€NM 1948 Brother’s Meeting in
Mansfield, Ohio, his son, Philip Braun would redatht during his youth, his father
Samuel was the only English preacher that he krféy®.J. Braun also published a large
number of tracts in English for the education ofdem Apostolic Christians in the
principles of their faith, as well as to meaningfuklate it to the broader English
speaking world. But the greatest legacy of Brawh@rhis publishing house was his
translation and publication of a large portiontod tvritings of Samuel Frohlich into
English, and of the publication and translationhaf Zion’s Harp hymnal into English.
Braun’s translation, published in a number of edisi, remains the only major English
translation of Frohlich’s works. Likewise the hynmhnaprinted repeatedly, remains the
version used by the ACCN English speaking congregsit

The translation project in the ACCA was spearheddeBlIder Ernest Graf, Sr. of

Akron, OH and Henry Beer. Graf personally transld#angold’sBlicke in die

%8 Report: Brother Meeting, Apostolic Christian Chur@tezarean), Mansfield, OH, June 19 &
20, 1948 23. More will be said about the importance of 1848 Brothers Meeting below.

2 According to Mike Freund, an elder in the Syracdé®é ACCN congregation, the works of
Frohlich were translated by Braun, while the hymmas translated by professional linguists (Intewie
with Mike Freund, Mansfield, OH, Spring 2009).

128



Vergangenheiinto a 300 page English translation, entitieditations upon the Past,
Present, and Futur® as well as some of Samuel Fréhlich’s letters ahérgarly
Apostolic Christian writings. Henry Beer beganranslate hymns from th&ons Harp
hymnal as early as 1921, completing it by 1924 f@lso served on a board which by
1924 had translated the Zion’s Harp hymnal intoEhglish edition used by the ACCA,
and gave considerable energy to furthering traiosiafforts of Apostolic Christian
literature into the English languageThis shift in the literature underscored growing
adoption of the English language as the primarguage of the communities in everyday
public life, especially among the younger generaj@s well as within their own
communities of faith.

As with many other German speaking groups of tae\&orld War | had brought
a definite shift in poplar American sentiments todvaon-Anglo elements in American
Society, especially toward things German. Extenso@al pressure was put on German
speaking communities and churches to adopt thedbnigihguage and adopt American
cultural and social norms. The Apostolic Christ@imurches were not immune to this.
During the xenophobic era of World War | and theeiwar years, many Apostolic
Christian Churches felt increasing social pressm@ijust to the English languatfe.

This shift in language use caused another schigheidCCA in 1932, known as
the “German Apostolic Christian Church” which contes today with a handful of
congregations, in lllinois, Oregon, and Kan&4Ehis split was led by Elder Martin

Steidinger of Fairbury, lllinois. As with many issiof division and controversy in

% For additional comments on this work, see chaptove.

3L Klopfenstein, A Treasure of Praisel7-18.

32 KlopfensteinMarching to Zion 378, 388-390.

¥ See J. Gordon Melton, edhe Encyclopedia of American Religiob8 ed., (Detroit, MI: Gale
Research Institute, 1996), 451, s.v. “German Agas@hristian Church.”
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religious and other groups, it is seldom limitechtty one issue, though certain issues
become iconic. Klopfenstein notes the issues sading the language controversy in the
ACCA in the 1930's: “Auxiliary issues of controvgrsentered around how far the
church should carry the Biblical themes of non-comiity to, and separation from, the
world of sin,” and goes on to remark that it wassi#a who favored more “exacting
standards” in regards to church custom and praatibe chose to align themselves with
what came to be known as the German Apostolic Gmihurch* At the time of the
split, the German Apostolic Christian Church toek percent of the adherents from the
main body? This group continues in existence to this day, mpdesents a more “old
order” tendency in the Apostolic Christian Churcbrld, clinging strictly to the
nineteenth century forms of the Apostolic Christ@murch world. They continue to use
the German language in worship and tend to ber&bkationist in posture toward the
outside world. Visitors to their meetings must pskmission before attendifg.

This group has faced its own series of difficult\gh another group splitting off
in the 1950's, and becoming the “Christian Apost@hurch.” This group is in many
ways similar to the Apostolic Christian Church ahArica, and many of their members
have joined with the ACCA denominatidh.

We see here, in each of the successive divisiossgcirca 1906, the second in
1932, and lastly in 1955 the working out, in simatterns, the same tensions between
modernity of the 28 century and a tradition forged in the™@entury American

Midwest. Where the main body of conservatives hguessed their resentment of

3 KlopfensteinMarching to Zion 238.
% KlopfensteinMarching to Zion 419.
% Interview with Perry Klopfenstein, December, 2008.
37 KlopfensteinMarching to Zion 419.
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changing modern culture at the turn of th& 2entury by enforcing a ban on the
mustache and other culturally normed customs, eyi820’s and 1930’s, a generation
later, they were more willing to accommodate thengfing circumstances of ®@entury
America, causing a splinter group—this time muclaléen—to separate bent on
preserving the old way, only to face the same isdgtlan its own ranks a generation later

in the 1950's.

Recovery and Renewal of a Historic Vision

The ACCN movement was born out of the crisis efttirn of the 19 to the 26
centuries: modernization and Americanization. As‘firogressive” branch of the
Apostolic Christian Church movement in Americagatv fell upon the newdpostolic
Christian Church (Nazarearody to understand anew its identity and heritagbe
world of 20" century America. This was a challenge that fachdtwemerged as a very
ethnically and culturally diverse movement. Havttegidedly left behind them the
recourse to ethnic social and cultural isolatioa it century rural, mode of thinking,
which would yet characterize the ACCA for anothengration (until they faced a similar
crisis over the use of the English language inl®@0’s), a number of leaders in the new
ACCN movement sought to find a fresh articulatiénheir faith through a movement of
historical recovery.

We might perhaps speak of this movement, led lola spirited ACCN leaders of
the early 28§ century as Henry Michel, the Braun Brothers, aed Bommer, as a

recovery of an “Apostolic Christian Visiori®It is common for renewal movements

% This term is entirely my own, and is not used by Apostolic Christians. | use it as a play on
the title of Harold S. Bender’'s seminal articleh€&rAnabaptist Vision” given first as his presidahti
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within a tradition to lead a re-examination of tbanders and leaders of their movement.
Samuel J. Braun (in cooperation with the Swissgeisfly sought to recover their
historical identity through the translation and licdtion of their historic literature,
especially the works of the founder, Samuel H. Febt® Thus he founded in the
1920’s, in his hometown of Syracuse, New York, Ap@stolic Christian Publishing
Company The translation into English of Samuel Frohlictisatises and diaries—which
included his meditations and sermon notes for mbkts ministry—and various letters,
as well as letters and writings of other early Apbe Christian, is perhaps the Braun
brothers’ most enduring legacy. These remain tl extensively translated of
Frohlich’s works in English today, although theyadeen reprinted several times, and
continue to be reprinted in various editidfis.

One publication from this press, while it was lechin Peoria, Illinois, and in
circulation from 1927-1937 wakhe Visitor: “A Friendly Christian MessageThrough
the 1920’s and 30'’s, this periodical served asriagr church organ of the ACCN. This
bimonthly periodical was published mostly in Englisvith one article in German per
issue to accommodate German speakers. This indiaatecisive popular linguistic shift

from German to English taking place in these cogatiens at the time. Articles were

address to the American Society of Church Histor$942. The aim of Bender and his generation of
scholars was the project to “recover” a sense afhative Anabaptist-Mennonite identity and thought
which came about through process of a renaissdriustorical research in the field of Anabaptistdies,
brought about by the crisis and challenge of matiethat Mennonites were facing in the early"20
century, particularly as they emerged out of etligidation into an American society that was itsaffidly
changing with the advance of modernity, coupledhaiperceived need for an identity over and against
other predominant religious movements, particulrhdamentalism and modernism. Sde& Recovery of
the Anabaptist Visigred. Guy F. Hershberger (Scottsdale, PA: 1957).

39 For the process of transcribing and translatirihfch’s writings, see the “Revised Draft of
Preface to Froehlich Writings” iritings of S.H. FroehlichCD-ROM, Digital Version 31, (Fairbury, IL:
Heritage Center Foundation, n.d.), 23-25. Thisgwrefis also published in each of the 1978 reprinted
volumes of thaNritings of S.H. Froehlickeries, published by the Apostolic Christian Pdtians,
Eureka, IL.

“° TheWorks of S.H. Froehlicthas been published since the 1970’s by ApostdiiésGan
Church Publications, Eureka, IL They are curreptiplished in both printed and electronic formats.
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mostly devotional in nature, and included devotionaditations, poems, serial

reflections on biblical texts and Bible lessong] arcerpts from larger devotional works,
such as Bunyan'§he Pilgrims Progres$: Practical topics were also addressed, such as
child rearing, and other issues of daily life. Mafythe articles were written by the
prominent persons of the ACCN in the earl{'2@ntury, including S.J. Braun, Henry
Michel, Otto Seeger, Edward Baer, Walter Meistem Bommer, and Alfred Geistlich.
Excerpts from the writings of Samuel Frohlich aftew included as well. Remarkably
attuned to many of the contemporary issues ofats the periodical represents a
movement of adaptation to the modern world, andte@mpt to meaningful relate the

traditional faith of the Apostolic Christians to it

World War Il and Aftermath: New Challenges, New Efforts at Renewal

In the aftermath of World War I, the Apostolic @&tian Churches felt the drastic
winds of social and cultural changes brought abguhe war and its aftermath. As
America had lost the ability to remain in the cdimh of the social and political
isolationism that had characterized the interwaryeso also the churches of various
denominations could no longer live in a state ahticence” and isolation from world
affairs as they once had. With two continents ing@and devastation from the war, with
millions threatened with starvation and death fiootitical and economic upheaval,
Americans of all sorts felt the need to allevidte pain and suffering of Europeans

especially.

1 The Visitor6:6 (June 1932).
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Postwar Immigration and Relief Efforts

With the enactment of the “European Recovery Romjiater renamed the
Marshall Plan the United States government contributed someb$li@n toward
European economic recovery and reconstrué¢fidany other relief organizations and
charities contributed to the effort of post war &pean relief and recovery, some with
more or less specific goals. Included among theseanstrong contingent of historic
“Peace Church” efforts, including tiAamerican Friends Service CommittéieeBrethren
Service Committe@nd theMennonite Central Committe® help especially with the
more than 12 million refugees and displaced persoasy of whom were of ethnic
GermanVolksdeutsché&®

The Mennonite Central Committead been formed in 1920 to provide relief to
Mennonites in Russia experiencing the aftermathh@fRussian Revolution and World
War 11.* Faced with the challenges of such a great tapkawide relief for so many,
Mennonites, who had traditionally been a very deedimed people, were required to
organize and cooperate in new ways in order toessdihe wider concerns of their
brethren overseds.The result would be an irreversible transitiorthia process of
denominationalization. The Mennonite Central Contemeitcontinued to develop and

expand its relief efforts even beyond its initishato extend aid to Russian Mennonite

“2The Encyclopedia Britannica, Vol, Z5" ed., (Chicago: Encyclopedia Britannica Inc., 1998)
881, s.v. “Marshall Plan.”

3 See Donald F. Durnbaugh, “The Response of Ameifeate Churches to Relief and
Rehabilitation Needs in Germany Following World Wi&tin Prophetic and Renewal Movements, The
Prague Consultations: Proceedings from the Praguand Prague VII Multilateral Ecumenical
Conversations (2000 & 2003%tudies from the World Alliance of Churches N@, éd. Walter Sawatsky
(Geneva: World Alliance of Reformed Churches, 20Q9p-220.

4 H.S. Bender, “Mennonite Central Committee,” Tine Mennonite Encyclopedia, Vol. Il
(Scottsdale, PA: Mennonite Publishing House, 196@%.

%> See James C. Juhnkésion, Doctrine, War: Mennonite Identity and Orggation in America
1890-1930 Vol. 3 of The Mennonite Experience in Ameri¢cottsdale, PA: Herald Press, 1989), 243-257.
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refugees in Europe and in Canada throughout th@’a@2d 1930’s, and would come to
play a significant effort in European relief andaeery during and after World War.

By the late 1940’s, American Apostolic Christidnand themselves in a similar
situation. Whereas their Swiss counterparts haabéshed the organizatidiilfe as early
as World War | to deal with the plight of sufferifggutaufer and Nazarenes during the
war and its aftermath, the American Apostolic Ciaiss would not organize along
similar lines until the late 1940’s. Americans oftid contribute tdilfe and the work of
the Swiss, however, in an informal and unorganimadner?’ In the aftermath of World
War I, American Apostolic Christians felt the needorganize themselves, for work in
supporting the relief efforts in eastern Europee $trongest impulse came from the
ACCN which had maintained ties with Europe aftex war. However, many individuals
from the ACCA side were also eager to join in therkwof service and aid to the poor
and suffering Nazarenes, and devoted themselvesojgerating with the ACCN efforts
on this issue. This new spirit of cooperation intual aid served to bridge the gap
between the two factions of Apostolic Christiansicmin the same way that Mennonite
Central Committee served to mediate in inter-Melitearpoperatiori® It was this
cooperation in mutual aid that made possible disogr possible reunification of the
two factions.

The first efforts at organizing for relief workroa in August of 1946, with the
formation of an ad hoc relief committee, which waa$irst termed a “local Hilfe”

meeting for the purpose of coordinating relief @pand for nominating a committee

6 Bender, 606-607.
47 See Ott, 108-1009.
48 See Juhnke, 248-250.
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chairman for the purpose of calling a regular nmegéind setting an agentfarhat

meeting occurred on September 18, 1946 at Barheftoio. As expressed in the meeting
minutes, the purpose of the meeting was “for fogran organization similar to Hilfe in
Switzerland.?® The meeting was called in a sense of urgencylm“s&arving and

dying” brethren in “starvation and death camps.isiwas to be accomplished through
organization of direct relief aid, as well as ongarg an official representative body to
lobby on behalf of persecuted Yugoslav Nazarendisetdrugoslavian Embassy, in
Washington, DC! This organization would develop into an institatiof the Apostolic
Christian Church (Nazarean), first known as A.f@.“Aid Internationally Distributed”

as a “A Relief Agency within the Apostolic Christi€hurch” and “a counterpart Hilfe

in Zurich.”™?

“Fishers of Men"— the 1948 ACCN Brothers Meeting

By 1948, the Elders of the ACCN saw fit to cajeneral “Brothers’ Meeting” to
discuss pressing issues of vital importance fathegellowship in the rapidly
modernizing post-war era. The Brothers’ Meetind 848, held June 19 and 20 of that
year in Mansfield, Ohio, was an attempt to worlotlgh such various issues that came to
the fore in the postwar period. Of special conaeas the issue of possible reunion with

the ACCA, evangelism and the retention of youtheféor postwar European brethren,

9 “Minutes of a local ‘Hilfe’ meeting, held at Synase, New York, August 28, 1946,” in Virginia
Historical Society Archives, Richmond, VA, “AposioIChristian Church Foundation Records, 1946-
1992,” Mss3Ap466a Fa2 50.

0 “Minutes of a Special Meeting called at Barbertohjo, September 18, 1946” in Virginia
Historical Society Archives, Richmond, VA, “AposioIChristian Church Foundation Records, 1946-
1992,” Mss3Ap466a Fa2 50.

*L |bid.

%2 AID letterhead, dated April 6, 1954 in Virginiastorical Society Archives, Richmond, VA,
“Apostolic Christian Church Foundation Records, 89492,” Mss3Ap466a Fa2 50.
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and accommodation and support of new immigrantssaattered congregations. The
agenda for the meeting consisted of the followopds to be discussed: 1. Report on
Possible Reunion with the ACCA; 2. Evangelism; Be Foundation, the Word of God,;
4. Organization; 5. Report on a Trip to South Arceer6. Immigration and Relief; 7.

Education of Children; and 8. Church Discipline.

Possible Reunion

Through a common desire to contribute to suffenmBurope, moderate leaders
in the ACCN and ACCA began to work together to sarpfhe work ofHilfe. In post-war
relief. Through a reconnecting of the new genenatibmore progressive and moderate
leaders on each side, both considered that thbierdsi generation had been too hasty in
their separation. Both sides now agreed that matienqce should have been shown, and
both expressed that many of their elderly leadatsdxpressed before their deaths that
they would have done things differently had they ¢thance agait?.Efforts at dialogue
were led by Tremont, IL elder Jakob Meyer. FraGigwein, of Fracesville, IL

represented the ACCA sidé.

Evangelism
Perhaps the most significant topic discussed duatrthe Brothers’ Meeting was

that of a renewed interest in mission and evangelithe theme of the discussion was

31948 Brothers Meeting Report,

>4 Eventually, the elders could not come to agreerer reunification, due to minor issues
remaining. However, they no longer referred to eattler as the “other side” and now endeavoredito ca
each other “sister churches.” Elders and generatimees of the two bodies continue to consult witbhea
other and work in a limited manner.
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titled “Fishers of Men,” and centered around thentle of Matthew 4:19, where Jesus
says to his disciples: “Follow me and | will makeuyfishers of men.”

Discussion of the issue was sparked in part byéve global awareness brought
about in the postwar era, as well as by an awasesfasumerical decline in the ACCN
during the 1930’s. During that time, the Unitedt&sagovernment had conducted a
census of religious bodies, and had noted a decfiseveral hundred members in the
ACCN over the period of a decade, putting the totambership of the ACCN at just
over 1,000. At hearing this statistic, one eldéedscould they really be so few?
Considerable discussion was prompted by the nttianthe church was “going the
wrong way” in terms of decline rather than the gitotihat ought to follow obedience to
Jesus command to preach the gospel to all nations.

Henry Michel recalled the early evangelistic zafahe first generation of the
movement's leaders in Europe and in America inl@ecentury, and asked rhetorically
what was different now? He answered, “We haveinat tike Bela and many other
brothers had. They went to the people...And nowuildl say that we are in a time that
we expect the fishes to come and fall in our n&ttér noting this, Michel went on to
give the call, “So let us go where the fishes ang| do our duty and fisi?>

Mike Korody of Mansfield considered the loss oksionary impulse to have
been a symptom of generational dynamics, remarkiagthe first generation of
believers is zealous and advances their messdgesetond generation is appreciative
and maintains the gains of the first; and the tgiederation loses the gains of the fifst.

One symptom of this, Korody warns, was the creepiref a dangerous attitude of

%1948 Brothers’ Meeting Report, 21.
%1948 Brothers’ Meeting Report, 20.
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“predestinationism,” whereby it was thought thatwerts would come purely on their
own through God’s call, and not through any spesffairt on the part of Christians.
Korody recounted that an Apostolic preacher fromylmuth once remarked on the
translation and dissemination of the Bible amonigelievers in various languages by
missionaries and Bible Societies: “What good doés ito them, if they cannot come to
the full knowledge of God?* Korody, however, rejects this as incorrect, arlts ¢ae
brotherhood to account for lack of obedience todibécal commandment: “I have a
desire in my heart that we, as the children of Gbd)Jl rise; we shall awake to our duties;
we shall seek what our duties are; we shall nafidtiaful, but willing workers >

Philip Braun called attention of the brotherhoodhe concerns of the younger
generation, and particularly of the need to commatei the gospel message through
preaching in English, noting that many youth did feel comfortable inviting friends to
church since the service was not conducted in EmgjliBraun called for support for
“Youth meetings” of the youth “not yet reborn”—i.@ot yet having gone through the
Apostolic Christian pattern of repentance, conwersind baptism—noting that they need
a place of discipleship and encouragement in theitsal side of life,” even though

certain standard would not be fully expected ofrttes not yet full membef%.

71948 Brothers’ Meeting Report, 21. This underssdne very pessimistic and separationist

mindsetstg)ward the world that had set in by the I and early 26 centuries.
Ibid.

91948 Brothers’ Meeting Report, 23.

 The issue of finding a place for youth in believehurches has often been a problem, especially
among those raised in the particular culture aadition of the church, but not yet having experazha
crisis conversion experience, or not being readyithing to fully commit to the process or requirents of
full membership. A similar issue faced the secoadegation of Puritans New England. The radical efep
emigration to New England had enabled the estahbsi of a radical “pure church” based upon the
principles of conversion and regeneration as réguisr membership and participation in the comrtyuni
Not all of the children of these members could aligl the strict standards and patterns of piegbéished
by their parents, which led to the creation ofasslknown as “Half- Way” covenanters, who geneiatly
a more or less moral and “God fearing” life, acéogdo the general moral standards of the community
though without the privilege of communion and thghts of full membership for the fully “convertedSee
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Steve Babin then speaks up to ask an incisivetigmesf cultural hermeneutics,
and the value of comparing the European forbeatiset@ontemporary situation in
America. Noting the essential differences betwegargeration of European immigrants
who had come to the faith and endured in it in Srokpersecution and suffering, and an
American context of liberty and prosperity, Babgksthe brotherhood if the quality of
preaching and the English language are the onlgssat stake. Following the pervasive
metaphor of fishing, Babin asks whether the fish iie if they are alreadfull ?—
namely, from the worldly enticements which libeatyd prosperity brin§* Ultimately,
the question seemed to be coming down to what defeeApostolic Christian Church
should be willing to accommodate to modern postwdtiure for the sake of evangelism,
or whether such trends toward modernization weressof spiritual danger—to be
resisted and avoided.

Braun then returns to the microphone to remindotio¢herhood that, beyond
simply learning the English language, the youthfreerican at heart, and that, having
been raised in America, they have a deeper knowlefithe nation and culture than can

be understood by the older generation of immigrantseturning to the early heroic

Sydney AhlstromA Religious History of the American Peofidew Haven: Yale University Press, 1972),
158-160, 280 and Perry Millethe New England Mind: From Colony to Provirl@ambridge, MA:
Harvard University Press, 1953),94-104. Cf. RokerPope,The Half-Way Covenant: Church
Membership in Puritan New Englan@rinceton, NJ: Princeton University Press, 1@8&print:Wipf &
Stock, 2002]), who has argued that the introdnatibthe “half-way” covenant represented not a itedin
the life of New England Puritanism, but a creatidaptation to a new context and contributed to the
ongoing life and movement of New England Puritanisroluding among those who would become full
members. A distinct parallel can be noticed inithmigration and acculturation narrative of the Ajodis
Christian Churches. As Bojan Aleksov has notedef@mple, in his study of the Yugoslavian Nazarenes
after 1945, emigration, for the sake of preservamjcal non-conformist faith, chose emigrationheat
than acculturation and permeation as the optiosdovival. See Aleksov, “Dynamics of Extinction 8.
The dynamic of first generation American childréling this role would be a pervasive one, duetie t
several successive waves of immigration that woglchr.

611948 Brothers’ Meeting Report, 25-26.
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figures of the tradition, Braun notes the contektzure of their early ministry, and of

the need to follow their example in a way thatppra@priate to the American context:
Now, in the old country, we find that Brother [Heeg,] Brother Geipel, all of the
old names, they went up and down the land, thelgesprom the very beginning
to the people in the language in which those pelog#d. And they spoke out of
the bosom of their own countrymen...We owe this cgualso such
thoroughness, such sympathy, and for that reasorre.fodbearance to the youth
and the young generation of our land, becausedhethe ones who carry the
citizenship and the heartfelt love of the ideatt #re inborn different in every
country...But in order to approach and do the fishmg the way we think, but
the way they think, and that is what fishing isgtowhere the fish are—to catch
them with the right kind of baft

We note here Braun’s conscious attempt to draw ffwerhistoric heritage as a source of

renewal.

Claude Petroff, of St. Louis, a younger man, prasgro speak for the
sentiments of the youth, affirms Braun’s metaphdhe English language as bait, and
emphatically expresses the deep need of the youttefvices in English. He further
proposes other creative forms of outreach, sudilads studies that include unbelievers,
for the purposes of frank and open discussion @ftgin people’s hearfs.

The consensus of the body was to recognize the afgaroviding for the needs of
English speaking preaching and services for thefitesf youth and of visitors. There
was also general agreement on the need to thitgdtnms of mission and evangelism as a
priority integral to faith and tradition of the Agiolic Christian Church, and of Jesus’
commands to his disciples. The “Fishers of Men™v&yeation would interestingly

continue to be brought up again and again throbghdst of the conference, signifying

621948 Brothers’ Meeting Report, 26.
631948 Brothers’ Meeting Report, 27-28.
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the spirit of the brotherhood to examine the vasimsues through a sort of mission

focused lens.

“Foundation, the Word of God”

The next topic of discussion was the issue of fietations” with specific
reference to the Bible, “The Word of Gof.Most religious movements encountering a
period of renewal are led back to reconsideratajrnigaditions and practices, based upon
the challenges of a new age. This often includeshfnew examinations of the religion’s
defining historical narratives and experiences, saxded texts. As we have seen above,
part of the mission-oriented renewal came from ae@ration and recovery of earlier
mission impulses in the movement’s origins, as aglbf fresh reading of biblical texts,
such as Matthew, chapters 4 and 28.

The issue of the place of the Bible was taken opendirectly in this third item on
the conference agenda, the place of the Bibleafotindation of Apostolic Christian
faith. During this session, the Bible was whole+tedly reaffirmed as the basis of
Apostolic Christian faith and life, above any “tiaah.” Still, the biblical basis of many
of the Apostolic Christian traditions and testimesmwas reaffirmed. Nevertheless, the
core principle that it is the Bible, and not amdition for its own sake, that is normative
for Apostolic Christian faith and life.

Discussion revolved around the specific understandf whattradition is. The
general negative sentiment toward the word “traditidenotes the movement’s identity
as being a Biblicist movement, as opposed to define‘traditions of Man,” as they

have typically understood the traditions of manyeotchurches to be. G.A. Braun thus

641948 Brothers’ Meeting Report, 30-41.
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reflects this attitude in an answer that he repgissig to a member of another
denomination who contended Apostolic Christians thair own set of traditions, just
like any other. To this he reports answering cvedyi that the Apostolic Christian
church does not hateaditions but ratheiuusageof biblical injunctions that are pertinent
to given times and situations.

Thus while distancing from languagetdditionswhich are thought to be
binding in and of themselves (as with Roman Catharlid Conciliar Protestant attitudes
toward creed and confessions), Braun implies aitecontextual dimension to
interpreting and understanding the Bible’s parac@pplicability to particular
situations>® Overall, the discussion of the Bible as the “Faatiwh” of faith and practice
of the Apostolic Christian church, and ritditions—even particular traditions practiced
and passed down by the churches’ earlier leaderaffirreed one of the key
distinguishing marks of the ACCN as a movement nooiented in the direction of a

radical free church, rather than a culturally iasedi, isolationist seéf.

Organization

Considerable lengthy discussion revolved aroueddsue of “Organization”
Discussion on this issue revolved around the needdmmon funds and organization to
support scattered smaller and fledgling congregatin remote parts of North America.

The issue came to the fore not only by inner migradf American Apostolic Christians

% This follows a traditional pattern of Anabaptiglical interpretation in community
discernment. See Walter Klaassen, “Anabaptist Heemcs: Presuppositions, Principles and Praciite”
Essays on Biblical Interpretation: Anabaptist-Menite Perspectivesd. Willard Swartley (Elkhart, IN:
Institute of Mennonite Studies, 1984), 9-10.

% Cf. ott, 101.
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to new communities, but also by arrival of new igrants from Europe to areas
previously not populated by Apostolic Christians.

Of main concern was the recognition that manyefdmaller congregations,
some consisting of less than 20 persons, wereginggdue to lack of resources for
support of church buildings, educational materiatg] qualified preachers. As inequities
came to be realized, a sense of obligation on beh#ie larger congregations to smaller
congregations became apparent, as the larger gatgnes often had more than enough
in terms of financial resources and qualified phess. The need was further exacerbated
in that many of these smaller congregations werated and sometimes hundreds of
miles away from other congregatiotisThe need was thus noted for a coordinated,
organized effort to identify and adequately addthesneeds of the smaller struggling
congregations, as well as the congregations newigdd by the more recent inflow of
new immigrant communitie¥.

Considerable discussion ensued over the implicatod such a transition. We can
note some of the tensions in the speech of elder Popp, who gave the opening address
on the issue,

The word “organization” is quite new in our circlewe are to be the body of

Christ, the body must be organized; it is diredigdhe head and the members

move accordingly. But we, as a church—as a bodjarscannot say that we are

organized and it probably is wise that we do nabbge too mechanical in this or
resort too much to organized methods, but certaullgn one sees the need in

%It is to be remembered that Apostolic Christidik® many other traditional Plain Church
traditions, did not believe in salaried professlarlargy. Preachers or ministers, also known aactiéng
brothers” Lehrbruder in German), were selected, as qualified, frommgriocal congregations to fill in
preaching and other duties as they had time, iitiaddo their family and vocational responsibgisi.
Thus, lager congregations might have several, vamialler congregation might have only one, or even
none, having to rely on preaching by itinerant stieiis from other congregations.

%8 1948 Brothers Meeting Report, 42. This may reftetrenewal, or at least extension, of the
“mutual aid” principle integral to the identity afost Anabaptist traditions. See Juhnke, 243f, vdse s
that the development of Mennonite Central Committeg other Mennonite relief efforts, foreign and
domestic, were modern adaptations and renewakafdlvn historic value of the “mutual aid” principl

144



these many places, we cannot believe that we simmildo something to alleviate
the need?

Popp then goes on to propose the organizatiorcofranon fund to support those who
would be able to take care of such needs. Poppaotsqualify that he had never
personally been in support of a paid full-time rainy, but that the need seemed so great
at the present time, that it seemed a necessdxder to avoid neglect of the work, and
especially since it did not seem that anyone wbeldble to volunteer their time for the
accomplishment of the tasks at hdh@hese included organizing regular preaching and
oversight for the scattered congregations, as agetirganizing a systematic Sunday
School program.

Philip Braun, who himself was a prominent business in Syracuse, New York,
reflecting on Jesus’ remark that he must be abiguather’'sbusiness remarked that
Christians must also be about their “Father’s Bessi and that this business takes time,
money, and “loving interest” in much the way thay #usiness does. Braun then exhorts
the brotherhood to invest in that to which theyl Wwdve a “gain,” namely “a gain of
satisfaction and a gain of soul<.”

John Kiss affirmed the discussion of organizatod called the brotherhood
further in their efforts to organize a system afigall time itinerant ministers, spending
8-10 days at each for the purposes of preachingrestidicting the local people the word
of God, and holding “revival meetings.” In refleagion his observation of a joint revival
meeting held by Presbyterians and Methodists, iichvtine sanctuary was full, he

declared, “my heart broke...Where do we shine, westlhg best doctrine in the world

691948 Brothers Meeting Report, 42-43.
01948 Brothers Meeting Report, 43.
11948 Brothers Meeting Report, 44.
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and we hold it back...We can’t convert souls, butsiveuld preach the word of God—its
up to us.”?

Andy Meng, Jr., furthered the conversation antedahe brotherhood not only to
organize on the national level, but on the localgregational level, setting up regular
funds and budgets in each local church. He fudhggested that each congregation
contribute a certain amount to the national fundribiyie of their size and abilit?

Edward Baer affirmed Meng’s comments, and furttiéhat, since the Holy Spirit
guides whole churches into action, and not meraglect few, commenting, “I believe,
that anything like this should not be a move bgw bf the more well-to-do brothers, but
something that should be supported by the congmegas a whole™

Henry Michel spoke with the intention of clarifgthe intention of the proposed
solution of organization which, in many ways, wast@rned on other churches:

We don’t want to have some alliance work with otb@ngregations [i.e.

denominations]...we don’t want in this way to makei€timns quick and easily.

Sometimes just the signing of a Bible or a Testarenaising of a hand is a

proof that they accept Christ as their personald@aWe are not in agreement

with this. We think there is more behind the “NewtlB’ than just a moment of
emotion where, under the stirring up of a privateching, we stretch out the hand
and say “We accepted Christ.” It is a trend oftthee to have such quick and
particular results. We believe in the slower, mdifécult ways of going through

repentance, through confession, and so on. | jesttion this so that none have a

false idea because especially these words “Evaagien” and “Missionary

Work” are sometimes misunderstoGd.

Michel’'s remarks here evidence how the 1948 Brathdeeting represented a critical

appropriation of elements of other traditions. Whhe greater part of the ACCN was

willing to accommodate to certain modernizatiorogt, evidenced by the distinct and

21948 Brothers Meeting Report, 46.
731948 Brothers Meeting Report, 47.
™ Ibid.

71948 Brothers Meeting Report, 48.
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observable process of organization and denomirat&ation, other aspects considered
central to the church’s identity, such as a stramg distinct integral ecclesial identity,
represented through strong requirements for bamistnadmission to membership, and
exclusive communion among members only. Apostohidsfians might come to
renewed convictions that they ought to become weain evangelism and mission
efforts—and they might learn a good deal from olasgrothers—but they were going to

gualify the meaning and content of these teimnshemselves

Immigration and Relief

A delegation of Apostolic Christian elders trawkte South America, particularly
to Argentina, Paraguay, and Brazil, in order to eneintacts with fellow believers there,
as well as to study the living conditions of recEntopean immigrants theféThe
delegation had also gone with the mission of urtdedsng the possibilities and
plausibility of helping to resettle there easteurdpean Nazarene refugees. Extended
conversation was held about various options, aondtalbhat could be learned from other
similar organizations that were working to resetgiigees, including the Tolstoy
Foundation in New York, and especially the Menme@entral Committee, and their
resettlement projects of Russian Mennonite refuge€anada.

A delegation had also gone to visit the Yugoslaxaenbassador in Washington,

on behalf of the imprisoned Nazarenes in post-Wagosélavia, especially those of

" Apostolic Christian had been established in Sdutterica, particularly in southern Brazil,
Argentina, and Uruguay since the latd"t@ntury, following European immigrations therenfro
Switzerland and Austria-Hungary in the 1870's aB8A's—Rosalie Donais Pflederer, “Formation and
Development of the Apostolic Christian Church irg@ntina” Unpublished Manuscript in possession ef th
author.
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German descerif. The ambassador reported that the Yugoslav governwaes willing to
release the Germans if they had a place to emigraeecommittee also faced the issue
of how to move large numbers of people held ugfngee camps in Austria and
Germany. As of 1948, the main country willing &xé new European immigrants was
Argentina, as well as a few other South Americamtiees. Among other locations that
presented themselves as possibilities, the conerstiasidered Venezuela, and
Saskatchewan, CanaffaAreas of immigration would later come to includesithern

Ontario, and the northeastern, midwestern, anchs@sgtern United States.

Education

The theme of the second day of the 1948 Brothdesting was conducted under
the heading of “Care of the Church.” The two maipi¢s discussed were “Education of
Children” and “Church Discipline.” The topic of Ecation was discussed extensively,
and was often related to the issues of missioreaadgelism raised the previous day.
The topic of “Church Discipline” raised the voiaaissome of those within the
brotherhood who felt most threatened by the wirfdshange taking place at mid-
century.

The committee to explore the state of educatiaghenApostolic Christian Church
(Nazarean) was Anton Betz, elder in Mansfield, Olath a sense of urgency and
gravity, Betz reported that the state of basic §tam education in the ACCN was poor.

The committee attempted to approach the issue Wiammus angles and surveys. His first

" After the end of World War 11, the new governmeftyugoslavia had revoked the citizenship
and rights of all ethnic Germans living in Yugosé\wonfiscated their property, and detained them i
forced labor camps.

81948 Brothers Meeting Report, 76-77.
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point was to reflect on the traditional approaciCafistian education of children in the
ACCN, that religious education takes place prinyarilthe home. While affirming this
principle as primary ideal, he reported that thecottee found that it simply was being
neglected in many homes, due to “busyness” of theem lifestyle’® Betz also pressed
the issue of the need to value and implement qualihday School programs in the
ACCN churches that are well organized and condugyedell-trained teachers. He
noted that the European churches—referring to thiess—had adopted Sunday School
programs as weff’ Betz ended with a speech that appears very sensitilife cycle
issues, commenting that children are at a verygeade, and need to hear instruction in
God’s word in their own “language” in terms theyaamderstand pertinent to their stage
of life.

Trefon Segadencky followed with a summary of éistieal report they had
compiled. Seeking to understand the state of SuSdagols within the ACCN,
Segadencky reported that most churches did not 8amday School programs, and that,
on the whole, parents did not value Sunday Scleveln if their church did offer f It
was critical, Segadencky argued, to work for a geast mindset in the church, so that
parents will value the proper religious formatidrtheeir children, both at home through
their own efforts, and at Sunday School, for whioh parents ought to model respect and
encouragement.

Another major issue of concern was the lack ofjadee materials. The
committee reports that the selection of materials vandom and inconsistent, and often

not satisfactorily compatible with all the prinaglof the Apostolic Christian faith. Thus

791948 Brothers’ Meeting Report, 82-83.
801948 Brothers’ Meeting Report, 84.
811948 Brothers’ Meeting Report, 86.
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Segadencky calls for attention to the developméatsystematic curriculum for
instructing Apostolic Christian children, and faeparing Sunday School teach&s.

Segadencky then alluded to the “Fishers of Memiveosation the previous day,
and proposed that Sunday School ought to serveaaer purpose beyond only
educating the children of members, into the broadermunity as an outreach to other
children and their families. His reasoning was thatmust work where the “harvest is
not yet gathered in” rather than simply gleanirapirthe already threshed fields, and so
contribute to the “future of the churcf”

Reaction to these presentations was generallyiyp®sind affirming. One man,
Gene Schiller, recalled how little attention waglda children’s spiritual well being in
his youth during the 1920’s, especially from fathend grandfathers. Another, Will
Erckert, recalled how Andrew Braun, one of the prmleaders of the Apostolic
Christian Church in America, had been his Sundagpakcteacher as a boy, in the late
1890’s, emphasizing using the Bible as a instrunfmmieaching reading and reflection,

and lamenting that schools do not teach good rgaahd comprehension skills.

Church Discipline

John Dimitor, who would also present later onéssaf “Church Discipline,”
cautioned that a major problem was not only thk tfcChristian education, but of
parents allowing children too many privileges—sastreading the “funnies,” listening
to radio programs, and going to “ball gam&sDimitor argued that people cannot serve

“two masters” and that spiritual results of Chastieducation cannot be expected as long

821948 Brothers’ Meeting Report, 88.
831948 Brothers’ Meeting Report, 87.
841948 Brothers’ Meeting Report, 92.
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as youth are also permitted to engage in such l@isaBteve Kovacs, a Hungarian
immigrant, reflected on how children did not evéterad Nazarene churches in Europe
until they were “converted,” and drew their primaejigious education from the public
schools (run by the state churches) and by theerps at home. Kovacs affirmed the
American practice of bringing children to churcldarf Sunday School, but agreed with
Dimitor, that fixation with “modern inventions” artde worldly secular curriculum of
American public schools “fills the hearts” of chiésh so that they do not think about
salvation®

Henry Michel gave a call for action, and calledttoe formation of an officially
approved executive committee to carry on the wéidkeweloping and implementing a
plan of action for Sunday School programming inAGCN, and for “going house to
house” to educate parents on the need to suppoda$iuschool and Christian education
in the home, and encourage their children to at&umbay Schod The brotherhood
thus passed a resolution that included four poihtReading and teaching of the Bible in
the home ought to be emphasized, and parents tutgdach their children “about Jesus
and his love;” 2. Communication with children ougicarried out with sensitivity to
their age and in their language, pertinent to tstsige in life; 3. There is a need for
qualified teachers with a method of instructiond dn There is a need for a systematic
educational curriculum and printed materials fatiaction, coherent with the Apostolic
Christian faith, as well as a plan for uniform gqyabunday School programs.

John Dimitor then attempted to resume a discussi@hurch Discipline.

Dimitor remarked that he had noted a marked iner@apractice of activities which he

8 |bid.
8 1948 Brothers’ Meeting Report, 90.
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considered worldly, especially in the practice @dding ceremonies. Such practices
included the place of a “best man” in weddings, goithg on honeymoorf€.Dimitor
also notes that the rise of modern inventions amyeniences also pose the threat of
encouraging spiritual lethargy and blindness todsewhich may lead to spiritual
destruction. Though admitting that “man change$ wrhe” he nevertheless notes that
there is a dimension of human life and experiehegis constant and that is the inherent
fallen nature of the world, and of the respondipitif Christians to be wary of its subtle
influences. “I am only trying to bring out the fadhat we are living in a dangerous time
and position,” Dimitor remarked, concerning the eglpof modern conveniences in a
rapidly changing social worltf. Dimitor’'s main concern is that material and spit
dimensions of life are integrally linked, and thateptance of shifting cultural norms and
values may well reflect shifting spiritual valueswaell. Steve Babin, of the West Akron,
Ohio, congregation, noted his concern over cestauth in his congregation who were
playing baseball and going to movies. In his mihdbese were activities out of which
Christians had been called, and were thus incoflpatiith Christian identity?

Discussion of the topic did not last long. AntoaetBgave a final remark, in line
with traditional Anabaptist view of the Church “Wdut Church discipline there is no
church” and furthered added, in the chiliastic itrad of the Apostolic Christian Church

from the 19" century, “the time is short” and we must be prefap meet Christ at his

871948 Brothers’ Meeting Report, 98. Traditional Apmic Christian weddings were rather plain
affairs, carried out on the Sunday afternoon foltmpChurch services, and involved the bride anagro
exchanging vows of fidelity before the witnessirmgregation, which gave approval and blessingéo th
marriage. Though Dimitor does not mention the idsere, the practice of having weddings on Saturdays
and using wedding rings would later become andfsere of contention for Apostolic Christians.

8 1948 Brothers’ Meeting Report, 99.

891948 Brothers’ Meeting, 100.
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coming?® However, no formal resolution was made as to iatmeant, and no
programmatic approach to the issues raised by Dimaitd Babin was pursued. So
concluded the 1948 Brothers’ Meeting of the ApastGhristian Church (Nazarean).

The way to a critical modernization, including apmiation of new social and
cultural trends was left open, with no attemptedirte a legalistic codification of
behaviors. The brothers gathered to discern thréluigimanifold changes and challenges
would leave energized and catalyzed to deal crelgtivith the new challenges, yet not
entirely certain, to be sure, of all that this wibahtail. The issues touched upon at the
1948 Brothers Meeting would only prove to be thgibieing. The consequences of their

actions would unfold drastically in the latter pafthe 28" century. .

Conclusion

The first half of the 2B century represented a period of struggle with the
modernizing forces of the industrialization, imnagon, and urbanization for the
Apostolic Christians Churches. The confrontatiothwine confluence of these factors,
and the rapid acceleration of social change tHetvied, can be considered the primary
underlying cause for much of the Apostolic Christidentity struggles of the time. The
winds of change challenged American Apostolicsettewal, who had hitherto settled in
a 19" century rural-agrarian isolationist ethnic mindget the conservatives, the forces
of modernization represented an affront from thelavto pure ways of the sanctified
remnant community. These responded, by and largeltorally reactionarypure
remnantmentality. To the progressive minded, it represérm@n opportunity for renewal

and mission to a changing modern world. ThoughAGEN side of the division tended

91948 Brothers’ Meeting, 101.
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to lead the way in terms of cultural adaptatiopeesally in terms of cultural pluralism,
the struggle with modernity and tradition would &dwerize both “sides” of the
American Apostolic Christian world. The new genenatof Apostolic Christian leaders
that would arise on both sides of the division,jmyithe period of the 1920’s, 30’s, and
40’s, would be more moderate and recognize the teeedgage modernity. Both sides
came to embrace necessary changes in their appi#od modern world, especially in
terms of language, dress, lifestyle, and formsietiyp—while still seeking to find an
adaptation consistent with historic and foundatigmenciples of their faith. Only the
most adamantly “old order” minority of traditionstis, who sought to vigorously cling to
19" century modes and forms, rejected these modenjriocesses altogether—led by
Steidinger and the “German Apostolic” party. Woltr 1l and the social situation in
Post-war America would only further accelerate ¢hesanges and questions of essential

identity, as it would for Americans at large.
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Chapter 6
Toward a Renewed Global Identity: Modernization, Identity Crisis, and New
Global Realities, 1950-2010

Following the 1948 Brothers’ Meeting, there follegva strong progressive
impulse toward modernization and Americanizatiomnylrecall the times as an era of
energy, revitalization, and renewal in the ACCNdBad Ernie Pavkov record that,
beginning in the 1940’s, each of the congregatgraslually converted their services into
the English language, which served to attract mesntsieother ethnic communities,
including Irish, ltalians, Greeks, and Englishlany congregations, as with the
Barberton/Norton, Ohio congregation, eliminatedcpcas no longer considered useful
or helpful in an American context, such as holdiagtisms and weddings in secret, and
closed to any but members (including children ardify of members§.This was
occurring in many congregations, even as a freshwave of immigration was
beginning to pour in, many of whom would favor giing to the old ways, in the new

and strange land.

Postwar Immigration
Background of Nazarene Immigration to America

This beginning of the end of this formative peraddNazarene flourishing would
come to an end with the dissolution of the Austumblarian empire. With the division of
the Empire into various states and with the new eisnationalism, the Nazarene

movement would have new challenges to face. Aleks®its that it was the rise of

! pavkov and Pavkov, 32.
2 pavkov and Pavkov, 35.
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Serbian religious nationalism of the early"2fentury that marked the end of large scale
conversions among the Serbian population. Withstieeal anomie created by the
shattering of the old regime now filled by a remmgSerb nationalism, and a national
Serbian Orthodox Church with a renewed sense admadtidentity, The masses were
simply not as open to the message of the Nazaréhashermore, after the turn of the
20" century, the Nazarenes came to bear much resecetfam conservative movement
that lacked the ability for cultural adaptationatehanging world.

The Inter-war years were as trying and as confusinthe Nazarenes as for the
wider society. The movement, which had been formete stew pot that was the multi-
ethnic Austro-Hungarian Empire of the™entury now found themselves separated into
several different countries officially based onmethnationality rather than on a common
royal dynasty. The ethnic tensions that had arisen with theafs®ationalism in the late
19" century now became, after the First World War #edTreaty of Triannon, official
political and ideological reality. Neverthelesss thazarenes persisted in their beliefs that
the Gospel transcended ethnic and cultural lined tlaat the brotherhood of Christians
was stronger than the ethnic and national loyattiBsis is obviously an aspect of their
Anabaptist sense of the Church as called out contynahfaith in non-conformity with
the world, and with strict communal discipline addntity.

The Nazarenes also faced much the same perseéutitheir stance of non-

resistance as they had under the Austro-Hungaoaargments, if not more. The climate

3 Aleksov, Religious Dissentpp. 166-179.

* Although, Yugoslavia and Romania were both moniascht this time, their national identities
were still based on the primary ethnic groups: Raiangs in the case of Romania, and South Slavs,
officially “Serbs, Croats, and Slovenes,” in theeaf Yugoslavia, (although ethnic tensions wess@nt
among these groups and the charge was always imaittn¢é monarchy favored the Serbs).

® Aleksov, “Dynamics of Extinction,” p.1.
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of nationalism and uneasy sense of national antigablinsecurity during the interwar
years only exacerbated the issue. The Nazarenasgoslavia continued to appeal for
non-combatant roles in the military, and were ofedpuffed with the answer that
allowing alternative service for the Nazarenes waekult in many people converting to
that religion simply for the sake of avoiding arnfighting.? The mixed ethnicity of the
movement, which included ethnic minority groups thew found themselves within the
borders of another country seems also to have damsee suspicion of the Nazarenes,
who usually now lived in border areas with neighibgicountries which their new home
country was suspicious of attempting to infiltrared subvert therh.

The most cataclysmic impact on the Nazarene moremd=astern Europe have
occurred since World War II. This was due in lapget to the demographic changes of
the post-war years. This included the ethnic cleangaf virtually the entire German
population of Yugoslavia after World War 1, whiamade up a sizable portion of the
Nazarenes in that country, as well as subsequenigration and coercion under the
Communist government during the later portion @f 20" century. Aleksov posits that
the Nazarenes simply did not adjust well to thengivag social and cultural climate of
modernity, choosing instead to cling to the old svthat characterized them at the time

of their emergence in the 't @entury?

® On this issue, the official delegate for Yugostata the League of Nations meeting stated that
the persecution was not for religious reasonsfdrdegal reasons. His attitude that pacifism deied a
higher order and way of the future for an evolvedanity betrays his ideological liberalism. Yetsthi
leaves, in his mind, no legitimate place for dissmmthis issue in the current political climateeKarl
Staubli et al.Report of the Conference with the Jugoslavian &ikdRoumanian Delegates in Brussels,
Friday, March 16, 1928(Syracuse, NY: Apostolic Christian Publishing Gud.), pp. 3-8.

" This seems to have been the case especially mrélas of Romania that were near the border
with Hungary, which was known to have ambitionseamflaiming that territory. Ibid, p. 11.

8 Aleksov, “Dynamics of Extinction,” 52-59.
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The post-World War Il era proved a very trying ¢iior the Nazarenes in eastern
Europe. Those in the former Yugoslavia, especili§german descent, suffered the most
in the immediate years. Others suffered more awes &s the communist governments
became more established, consolidated their p@amerattempted to advance their
atheistic, anti-religious agendas. Many of those Wéd after the war, bore with them
deep memories of the war, that would shape a geoeraf immigrants to America.

Large numbers of immigrants poured into North Aicgem the years following
World War Il. Many of these were ethnic Germangeeglly displaced persons (DP’s)
who had lived in Eastern Europe for generationenesenturies. Among these were the
Donauschwaben people, who had settled in the Davalley since the 1700’s in the
southern Austro-Hungarian Empire, later dividedasstn modern Hungary, Yugoslavia,
and Romania. These people in particular were e most horribly in post-1945
Yugoslavia. Among them were many Nazarenes (ar@®@D), who eventually fled
Yugoslavia. A great number of these eventually ignatied to the United States and
Canada during between 1945 and 1960. Many Hungamamigrated in the 1950’s and
1960’s during the unsuccessful ant-Soviet uprisidgg many Yugoslavs and
Romanians immigrated during the 1960’s and 1979'8avel restrictions lightened in
these countries.

The presence of the Nazarenes in Eastern Eurgpledea a precarious one. In
none of communist states in which the Nazarenes webe found were they officially
recognized, much less were their religious vievgpeeted. Nonresistance continued to
be a major issue of tension with the governmentsedls In Yugoslavia, this was

especially harsh, with Nazarene men continuingiftesfor there refusal to bear arms up
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to the late 1990’8 .The communist legacy has left these churches guijteverished. At
present, the congregations in Yugoslavia maintatefnal relations with, as well as
receive financial aid and support from, both theG¥¢° and ACCN* in North America.
In the postwar years, hundreds of thousands ofigramts poured into North
America from war torn Europe. With President Hafryman'’s signing of the Displaced
Person Act of 1948, three decades of xenophobiatisnism and ethnic bigotry had
ended in the United States immigration pofieifhis included several hundred European
Nazarene refugees following the war. At first, maisthese were Donauschwaben
German refugees, who were forced to leave Yugaskafter 19452 The SwisdHilfe
organization helped to resettle many of the Nazarefugees find refuge in Austria,
immediately after World War Il. From there, withageration oHilfe and Apostolic
Christians in America, many of them were resetiteNorth America—many among

Apostolic Christians there.

Effects of Immigration in the ACCN

This continuous influx of immigrants, since Wokkar Il, had profound effects
upon the Apostolic Christian Church (Nazarean),clwliiad not had any major influx of
immigrants in three decades. That it furthermore wgeographically uneven

immigration, occurring mostly in the eastern pdrthe@ United States and Canada, would

° Branco Bijelajac, “Protestantism in SerbiRgligion, State & Socie§0:3 (September 2002),
p.183.

10 Seehttp://www.acworldrelief.org/europe-overviedccessed December 27, 2008).

1 Apostolic Christian Church Foundatidtewslette(March/April 2008), p.1. Available online at
http://www.accfoundation.orfpccessed December 19, 2008).

125ee John T. Woolley and Gerhard Pef€hg American Presidency Projdonline]. Santa
Barbara, CA. Available from World Wide Webttp://www.presidency.ucsb.edu/ws/?pid=12%4@cessed
April 21, 2010).

¥ See Oft, 137-139.
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instill divisions that would take root and only weidl as the 20century progressed
onward. This would come to play as a factor in fetdivisions between the more
conservative “Eastern” and more progressive “Waeasteonferences within the ACCN.
Nevertheless, the challenges of the postwar enkesg revitalization and renewal
within the ACCN, especially in the younger genematiJanice Sheetz and Evelyn H.
Betz, members of the ACCN who lived through thetpesr era, remember the years
1945-1949 as a time of “revival” and renewal ofpmoate identity in the Apostolic
Christian Church, especially as they worked to auoodate the refugee Nazarenes into
their fold. A quote from their account captures ¢issence and spirit of the church during
a period of renewal amidst rapid social changebiwthe church and in the wider
society:
There was a national feeling of relief and joy tthegt war years were over and the
churches were actively involved in war relief aitiés, including sending boxes
of food and clothing to brethren in the Europeanrches. However, there was
growing concern in many of the churches, partiduliarthe East, about the
continued dominance of foreign language servicestla@ lack of activities for
the youth. Many urgently felt the need for changerder to reach out to and
keep the young people and the unchurched in themzority. '
The transition also marked a renewal more outwaddghobal thinking, as the Apostolic
Christians came into contact with the new wavarohigrants from central and eastern
Europe, many of them bearing deep scars from traamgperiences in the war:
Our hearts went out to the increasing flow of refesgfrom Eastern Europe. We
listened to their stories of the of the horrorsvar and renewed our pledge to be
peacemakers; to build the bridges of understanoityeen those who had been
kept apart by the ravages of armed conflict, pnessaf false imprisonment,
anxieties of escape from inhuman atrocities borhadé and fear, and

unnecessary shortages and emergencies. Gone wdelimgs of isolation and
helpless despair; we reached out to every soulexipoessed a need, tried to

14 Janice Sheetz and Evelyn H. Betz, “Winds of Chafh§é5-1949” inMountaintops along the
Way: Essays in thdistory of the Apostolic Christian Church of NoAlmerica (Nazarean) Vols. | & I
(Tremont, IL: Apostolic Christian Church Foundatigh989]), 1.
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understand what he felt, and then offered whatexehad or could get to restore

and support the survivors of war. Barriers of laagg; culture, circumstance and

personal quirk were overcome in our zeal to exteedove of God?

The new waves of immigration, now some three dexad®e the last wave,
represented new experiences. Whereas the first efawemigrants represented the
Nazarene movement of eastern Europe at its apeixatify and creativity, the new
generation of immigrants represented a Nazarettetfaat was beginning to wane, due to
difficulty in coping with the social changes ocdng in eastern Europe after World War
l. As Aleksov puts it:

All churches had to contend with the adjustmerthefr doctrines and structures

to the impact of modernization and state presddoeever, the Nazarenes' ability

to adjustment was low as they were heavily inflgehiby the social order and

practices of the period of their emergence and trpthat is the 19th centufy.
Going on further to comment about the specific dyita of the Yugoslav Nazarenes’
adjustment with modernity in post World War | Euegop\leksov notes:

The [Nazarene] community turned static, very covestere and ceased the

evangelization. Instead of aiming to increase ze sit aimed at increasing respect

for its principles, one of them being a separatiom the rest of the world. Their
moral stringency was not relaxed, nor did they djgesther churches and society
in general.
Aleksov goes on to mention that in this same VieeNazarenes developed an
isolationist communal spirit characterized by as tersus them” mentality. This was in

regards to not only an increasingly complex soeiild of the 28' century, marked by

distinct modernization and secularization, as @&slpressures by a hostile communist

5 1bid., 2.
16 Aleksov, “Dynamics of Extinction,” Chapter 3.

161



government, but also from competition from the ieohtion of new and growing
alternative Protestant sedfs.

The influx of such a large number of immigrantgteé mentality would
understandably cause tensions with the more pregeegdmericanized church body
represented in the progressive spirit of the 19¢8Hers’ Meeting. One example of this
is the shifts that occurred especially in the WAdsbn congregation of the ACCN, which
historically had strong ethnic Serbian ties, andcviinad received a large number of
immigrants throughout the late2@entury. Whereas the congregation had come totadop
more American customs such as having choirs, Vi@t&ible Schools, and church
advertising, and weddings on Saturdays, many Gtineeasures were reversed as the
congregation came more and more to be dominatéahdoygrant Nazarenes from eastern
Europe’® Another story concerning more conservative shifth the arrival of
immigrants is the practice of the laying on of hauafter the Christian baptism. In many
congregations, it had become the practice to layamds for the sealing of the Holy
Spirit immediately after baptism in the public caany. However, as elder George
Freund once recalled in his congregation, the m®etas changed to reserving the post-
baptism laying on of hands to a private ceremong, to pressure of new immigrant
members?

This conservative mentality prevailed where langenbers of immigrants were
gathered. In many communities, new congregations wstablished that used
exclusively ethnic languages. In other English kpgacongregations, alternate foreign

language services were either revived or reestaaiswWhere immigrants were fewer in

7 Aleksov, “Dynamics of Extinction,” Chapter 4.
18 Interview with Petar Nenadov(March 2010).
¥ Related by Petar Nenadov (March 2010).
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number such as in the western congregations, dasoniinto the more Americanized

version of the Apostolic Christian faith was inityeeasier.

The Apostolic Christian Church Foundation

It was decided at the 1948 Brothers’ Meeting #rabrganization would need to
be established that could provide for the corponatds of the Apostolic Christian
diaspora in North America. It was also decided #rabrganization which could
officially represent the denomination to the widenld was needetf. What resulted
from this was the founding of thpostolic Christian Church FoundationThe Apostolic
Christian Church Foundation (ACCF) was originathymded in 1952, in order to
organize the sending of teaching ministers to arjicamps where brothers were
stationed for their servicg.Soon the Foundation grew into the role as the ageh
central coordination for a number of efforts, irdihg relief work, and financial support
of churches. Mission would become one of the céfdacaof the of the organization, and
this found most direct support through the Westharches, who organized the
“Western Missionary Committee” in the 1950’s to minate mission efforts and support
missionaries.

As the denomination never developed centralizedenational leadership
structures, the ACCF became the most central azgaon ACCN inter-congregational
relationships and cooperation in material endeagpsitual leadership and doctrinal
authority, however, remained in the informal bodgloers. This would create

difficulties later on, as the ACCF, a cooperatpemarily lay-driven, organization for

20 See discussion on “Organization” in Chapter 5 abov
2L Apostolic Christian Church Foundation Directory952.
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mutual aid and mission, would by and large be caugthe middle as two different
factions of elders emerged.

Throughout the 2Dcentury, the ACCF would serve as the primary viehoé
ACCN unity and identity, however fragile it migh¢ bit served this role through serving
the Apostolic Christian Church (Nazarean) as anfarfunding of church building and
repair projects, organizing preaching rotationssioaller, isolated, or fledging
“outreach” churches, publications (including newde, directories, and religious
literature), missionary coordination and suppant enutual aid and relief funds, the
International Christian Friendship Group (ICFG)—eaganization for Apostolic
Christian youth—and through organizing various oegi yearly camp meetings for

Apostolic Christians to gather for consultation &sltbwship together.

Broadening Horizons, Mounting Tensions: 1960-1990
Becoming a Global Movement

The 28" century saw the spread of the movement to othei\Mestern eras—
geographically outside of Europe and North Ameribegugh settlement, as well as
through intentional missionary outreach. These dies represent a dynamic new story
line that has yet to be fully integrated into tledwler Apostolic Christian church history.
These churches especially have much to contriloutieeir conceptions of the spiritual
world and the exercise of spiritual warfare minestr Yet they generally lack in their
early stages of development a global historicalramess of their own movements. While
much indeed has been passed on by the foundingomasies about the basics of

Christian life and faith, it seems that little Heesen passed on in terms of their own
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influences from the Apostolic Christian Churche&\merica or their own historical
heritage.

The establishment of the Church in South Ameregaln initially through
settlement, with several Nazarene families immiggato Brazil from Yugoslavia after
World War | to settle in Sao Paulo and Sao JoseCawspos> This was the beginning of
the “Evangelica Nazareno Church” in Brazil. Thesagregations would remain small
and in relative ethnic isolation until the cominglee American (and later some
European) missionaries in the 1950’s. The firstsmisaries, Melvin and Katherine
Huber, made their primary agenda to work amongrttigenous, Portuguese-speaking
populations, although they maintained ties withNlazareno churches. A decisive
decision which would affect the outcome of the Chis identity was made early on.

After about a year in Brazil, Melvin had succeflgfastablished a nucleus of new
converts who desired baptism and who could estahlisew church. However, not being
an ordained Elder, Melvin did not have authorityoaptize. The options were for Melvin
to go ahead independently with the work, or an Efiden the U.S. could come and
preside at the baptisms, or they could partner thighNazareno churches. After
consulting with Elder Philip Gutwein from the U.8ey agreed that it would be best to
work with the Nazareno churches, so as not to waigadivisions. The impact of this
action would be great. The Elders of the Nazardnwahes accepted the invitation to
baptize the new converts and welcome their congjeganto fellowship. Elder Carlos
Marsi presided at the baptisms and church deditstiorhus the precedent for

evangelism and church planting as a part of thatattes identity had been set, as new

2 Rosalie Donais PfledereBunrise on the AmazpfTremont, IL:Apostolic Christian Church
Foundation, 1991), p. 15.
% pflederer, p.19.
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congregations became established by the missienare as old churches became more
outreach-oriented in their worship and programnifig/hat resulted was nothing less
than an evangelical renewal of the Evangelica NamaChurch, as new converts were
won and new church buildings were bé@nEventually, through its growing
congregations and new openness to cultural diyersgw churches in 1958 came to be
planted among the ethnic German settlements ofilBr&arana province, at the
initiation of the home churches, under the leadprehElder Carlos Marsi. It is
noteworthy to mention that it was actually Marsioatbok the intiative here, who then
asked the American missionary Melvin Huber to telp?® This eventually led to the
establishment of congregations in Argentina. By1i60's the Mission had become well
established with regular missionaries coming froanthl American and Europe. It was
during this time as well that saw the Mission beowmncreasingly concerned with the
impoverished conditions of so much of the Brazilpulace, resulting in the
establishment of orphanages at Nepomuceno, Boadfsyse and Parana, and the
beginning of medical missionary endeavors aftei3¥36

A characteristic mark of these South Americanrches and missions has been
there encounters with spiritual warfare. From tegibning, the missionaries here
encountered the spiritism that so characterizeslpoBrazilian culture. There would be
many spiritual encounters which would result in éixercism of demons and miraculous

healing.

24 pflederer, p.28.
% pflederer, p.20.
% pflederer, p.27.
" pflederer, pp.33- 34.
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“Project Amazon,” better known as PAZ, is a minjyghat is an outgrowth of
Apostolic Christian mission work from the south.ig has proved to one of the most
innovative, dynamic, and rapidly growing, yet estly undefined ministries in South
America. Founded by Luke Huber, son of Melvin Hyb&&Z has had a unique ministry
of pioneering deep into the Amazon basin, accessibly by boat and airplane. The
ministry has organized into yearly gatherings ef BAZ churches called the “Congresso
da PAZ” which seem to be focused mainly on evasgetnd teaching Organization of
these churches seems to be pretty basic and dopiétty simple, and defined somewhat
along fundamentalist dispensationalist liféBor the time, PAZ seems to be mostly a
loose connection of charismatic evangelical congfiegs in the Amazon basin through
the PAZ mission agency. Even though most of thalloongregations are mostly under
indigenous leadership, much of the training anddeship from the top (the agency)
consists of Western missionaries. The next stépdardevelopment of this unique
organization seems unclear, as these unique anteystéd the remoteness of the huge and
inaccessible Amazon basin. However, it would sdeahds time goes on, one has to
wonder if a more ecclesial concept of PAZ mightcheeemerge that is more organized
as an ecclesiastical than pragmatic based orgamz&iventually, as these communities
continue on with their sense of ecclesial iderditgl community formation, they will

need to develop their own sense of historical itleanhd theological thinking.

28 Seehttp://www.projectamazon.org/news/?p=¢tcessed December 27, 2008).

% The PAZ “Statement of Beliefs” includes as itsecbeliefs such doctrines as the “inerrancy of
scripture,” belief in the virgin birth, and a briefention of the “rapture of the church.” It is ueat how
much these particularly American derived formulasiosepresent the people of the PAZ churches, or
simply the interdenominational missionaries thahepas the website seems mostly aimed at these. No
mention is made about non-resistance. [8g®//www.projectamazon.org/about/beliefs.dlapcessed
December 27, 2008).
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A characteristic mark of these South American ches and missions has been
there encounters with spiritual warfare and a sm@fiworldview. From the beginning, the
missionaries here encountered the spiritism thahsoacterizes popular Brazilian
culture. There would be many spiritual encountengctvwould result in the exorcism of
demons and miraculous healing. Through links witksionaries, the charismatic
movement would make some inroads into the WestenfeZence ACCN during the

1980’s and 1990's.

Papua New Guinea/Australia/ South Pacific Islands

The story of the Apostolic Christian Connectiom$apua New Guinea owes its
genesis and stability to the faithful life’s work\ic and Elsie Schlatter. Vic and Elsie
first came to isolated rainforest covered Soutléighlands of Papua New Guinea in
1961. Vic, who had been a nuclear physicist, asteEWho was a nurse, were both
trained at Wycliffe Bible Institute’s Summer Lingtics prograni’ They worked
primarily among the Waola people, a “stone agetealpeople, who knew very little
outside of their isolated villages, in ministrigschurch planting, teaching, healthcare,
and spiritual deliverance ministries. The Churaytplanted came to be called the Tiliba
Christian Church, meaning “beside the Til river”ev their work begaft.

By 1975 Schlatter had developed a written langdagthe Waola language, and
finished a complete translation of the Bible irfte tVaola language. In the course of

their three decades work in New Guinea they hambéshed the Tiliba Christian Church,

% Rosalie M. DonaisTo Them Gave He the Power: The gripping tale of'&gckat love for the
Stone Age Waola Highlanders of Papua New GuifiB@mont, IL: Apostolic Christian Church
Foundation, 1987), pp 9-12.

3L Elsie Schlatter, in Donais, p. Vii.
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now called the “Good News Christian Church.” Theu@i has functioned
independently since 1994, and consists of “123 eagagions of some 10,000
believers.®? The church has a fascinating story. As with thetS@merican churches,
there is strong consciousness of the spirit wéfldthermore, the traditional Anabaptist
testimony of the biblical witness of non-resistahes found a different manifestation in
Papua New Guinea. Rather than posed primarilyrmgef resistance to a militarized
nation-state, the biblical witness of non-resistaapplies more to the forgiveness of
enemies (which includes not violently avenging n$fes in blood feuds) and in the
cessation of tribal warfare. The church practiceBe®er’'s Baptism, by immersion, for
those who profess a conversion, and are acceptatelyiders of the church, whose
oversight they come under. The church culture ahdious practices reflect a mixture of
the basic practices of the Apostolic Christian Chuincluding singing worship and
simple preaching from the Scriptures, with manytipalar Waola cultural customs and
styles integrated into worship lifé This church has maintained strong contacts with
ACCN churches in North America through Americansiosaries that have worked in
Papua New Guinea, as well as fraternal relatiormitgh the Apostolic Christian Church

Foundatiort?

32 Apostolic Christian Church Foundatidtewsletter(July/August 2008), p.10. Available online at
http://www.accfoundation.orfpccessed December 19, 2008).

% personal correspondence between Vic Schlattetrenauthor, November 19, 2008.

¥Since 1991, the Schlatters have been based in &arfkustralia, working periodically as
consultants to the Good News Christian Churchpbimtarily through a new venture into relational and
resource ministries with other congregations inSbeth Pacific Islands, known as “South Pacifiansls
Ministries.” This is also a quite ecclesially unidefd project, as Vic Schlatter seems to be focusing
Dispensationalist Zionist agenda S@sw.spim.org.ayaccessed December 27, 2008).
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Western vs. Eastern: Contrasting Visions of Chuett Mission

One of the major shifts within the more progressix@nches of the Apostolic
Christian Church traditions is in terms of ecclésyy. While retaining the chiliastic
elements of their tradition, a sense of urgenagmangelizing a world that is short lived
in the light of the second advent of Christ’s cogjiand that repentance and salvation are
essential preparation for Christ’s return, thegcejhe ecclesiological formulations of
their inherited tradition, namely, that they are tme true visible church. Rather, they
would more readily move away fronmsactarianseparatist identity, to accepting a
denominationaframework of self-understanding and approachirgeselogical
issues’® Thus, while they would consider themselves to taparticular denominational
identity, with a certain tradition and outlook, aeekn with a unique understanding of
theology, they are willing to recognize the “ec@ésinimum™® in the other
denominations and movements—most particularly lieioevangelical and
fundamentalist denominations and movements. Theydudze more open to interaction
with other “like minded” traditions and churcheadao adopting their (more Anglo-
American) forms of piety as part of their inculttioan into modern American society.

Close friendships and intermarriages with thossimilar traditions would thus
be considered more tolerable. People wishing totjeéir churches and transfer

membership from other evangelical denominationsdramly show evidence of

% Many scholars of Anabaptism have adopted Troekssgrct-denomination typology for
accounting for the transformative aspects of madation on various Anabaptist movements. For afull
discussion and appraisal of these, see Calvin RgléBectarianism and the Sect Cycle’Anabaptist-
Mennonite Identities in Fermereds. Leo Driedger and Leland Harder (Elkhart,Iistitute of Mennonite
Studies, 1990), 59-75.

3% Miroslav Volf, After Our Likeness: The Church as the Image offifirsity (Grand Rapids, MI:
Eerdmans, 1998), 157. In his formulation of Fre@i€h ecclesiology, Volf argues that, due to iteessl
nature, Free Church ecclesiology is inherently 8raad embracing of a plurality of views and doettin
conceptions. The “ecclesial minimum” of what conaés a true church is the voluntary gatheringedielvers
in the name of Jesus Christ.
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conversion to the gospel and have received a lelgelsaptism at an age of volitional
accountability, and be in general agreement wighctngregations statement of faith and
practice. They are also more willing to send tin@misters to evangelical schools or
seminaries—usually Baptist or similar conservagvangelical Free Church groups—for
advanced training in bible, theology, and practmalistry, and see contributions from
these other traditions as helpful. In general, #weymore willing to look toward outside
strains of American fundamentalist and Baptistitraas as a source of renewal.

The more moderate groups, such as the more catsergide of the ACCN, and
the more progressive elements of the ACCA would hola more denominational
approach, but would also insist that differing stanmls and beliefs among the
denominations requires a separation for the sakeiaty of doctrine and avoidance of
confusion regarding who is genuinely converted iargbod standing in fellowship.
Though they would have a generally optimistic vedvout the working of God’s grace
and salvation outside of their fellowship, ther@aesway to judge those outside of their
communion.

This is essentially the argument of Robert W. Rekdiong time traditionalist
elder and leader in the ACCN “Conservative Confeeéin an oft cited treatise of his,
Fraternization: Ecumenism in Its Infan¢yIn this treatise, Freund offers his definition
and understanding of what ecumenism is and howelfingzation” is the first step on the
slippery slope toward the ecumenical movement, whie understands as the deceitful
work of minimizing essential Christian doctrineshaliness and discipline for the sake of

a common denominator superficial unity, which oultymately works to undermine the

3" Robert W. Freundsraternization: Ecumenism in Its Infan¢@yracuse, NY: Apostolic Christian
Publishing Co., n.d. [1960's]), 14-15.
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true gospel, arguing that such is a sign of the afsthe church of Antichrist in the last
days® Freund’s concern about the ecumenical movemerichwiias developing rapidly
during the time of his writing, was its worldwid&eérconfessional focus. The purpose of
the Church, Freund argues, is not to be a gredttsnggentralized and powerful
movement in the world, but a pure, scattered, antftil remnant looking to a Kingdom
that is to come™®

That other movements and communities may have Jadssings and a place in
the great kingdom harvest is indeed quite probdllenothing good is to come of
“watering down” faith in fundamental beliefs foretlsake of a superficial unity. The loss
of integrity that would inevitably result is far wee® Therefore, those outside the
fellowship of the Apostolic Christian Church are tmbe judged, but commended to
God's judgment, as the Church has no authoritydgg those outside its communion
and discipline. They can only be commended to @Gbdnost, relationships with
Christians of other denominations are to be kephft the most informal and
professional dimensions. At most, non-ACC literataright be read at a safe distance
where it can be scrutinized and evaluated for asights or contributions that are
coherent with the tradition and which might sewetrengthen or benefit Apostolic
Christian congregations. Certain institutions, sasttheBehaltin Ohio, or theMennohof
in Shipshewana, Indiana are often deemed as “p#deés because they are perceived to

serve as places which tend to underscore the Atiabapd separatist roots of the

**1pid., 1-2, 14.

% Freund Fraternization 14.

0 Freund is especially critical of what he considerbe four main premises that allowed for the
ecumenical movements of the mid™2€entury to occur: 1. “No one has monopoly on thetfi;” thus allowing
many and various interpretations as viable; 2 hsinans have “individual expectations and faultsi an
therefore must tolerate each others’ weaknesdesén 3. “There is no need for discipline in theuadh since
all are saved under the umbrella of grace;” andat will receive anyone as long as they are sincevehat
they believe. lbid., 5.
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denomination over against the impulses of Amergamagelicalism and
fundamentalism, which are perceived to be moretbfeat to Apostolic Christian
Church separatist ecclesial idenfiyRelationships with those not members of the AC
Church are to be cordial and friendly, but showtiprogress to the levels of intimacy
that one would experience with brothers or sistetke faith. Attendance at non-
Apostolic Christian Churches, and even in non-Corageve Conference churches, is
highly discouraged, as well as attendance at ecizadesr para-church gatherings or
functions.

Having sought to establish the flaws and ultimasgliritually destructive nature
of ecumenical movements, Freund next goes on tmdstrate why “fraternizing” with
even seemingly likeminded groups can ultimatelgégimental, leading ultimately to
ecumenism.

This entanglement [leading ultimately to compronasd apostasy, referring to Il

Peter 2:20-22] comes only when one has exposecelitosother teachings and

practices through fraternization with others owdigs fellowship. This begins

very innocently at the outset as he becomes indoli¢h other “fundamental”
groups havingimilar doctrines and practiceSimilaris not the same
discriminate identification given the church in Egt4-6%2
Freund’s subsequent reference to Ephesians, chaptérhere is one body, and one
Spirit, even as ye are called in one hope of yallmg. One Lord, one faith, one
baptism™—serves to underscore the strong emphadiseotraditional Anabaptist

emphasis on the reality and necessity of one nalg, andvisible church in unity of

doctrine and discipline. As Freund goes on to 8a§th such decisive language is the

*! TheBehaltin Berlin, OH and thé/lennohofin Shipshewana, IN are both Mennonite-Anabaptist
heritage centers that seek to educate the pub”Aaabaptist and in Mennonite and Amish history and
culture.

“2 Freund Fraternization 6-7. Emphasis in original.
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body, the true church, the bride of Christ ideatfiWhat great discernment is implied
for those who claim a place on this body throughvession and total spiritual rebirt4>”

We see here not only the rejection of that coaciinovement of mostly mainline
protestant denominations that is known most syriayl the term “Ecumenical
Movement,” which includes the national and inteioral bodies of thé&lational Council
of Churchesand theWorld Council of Churchedut also the rejection of other varieties
of ecumenical endeavors amongst more conservahvstan bodies, such as the Neo-
EvangelicaNational Association of EvangelicaasidWorld Evangelical Fellowshipand
even the much more conservative and fundamenfahgtrican Council of Christian
Churchesandinternational Council of Christian Churches this way, Freund and
likeminded Apostolic Christians were reaffirmingdaminforcing a traditional sectarian
stance, and furthering the agenda of the previensmgtion of early 2’(‘)Century ACCN
leaders of recovering and preserving a unique apdratist sectarian identity in the face
of the challenges of modernization brought by t0f @&ntury, even as they were a
product of that broader social and cultural traosit

In his study of cultural conflict and social tsons in the historic northeastern
conferences of the old Mennonite Church, Kniss siateimilar trend in the 1960’s
through the 1980’s of what he termed a “Resurgestaianism.** This, he posits, was
a result of a general loosening through the 1980 1960'’s of traditional sectarian
communal disciplinary social controls, such asstagulations on dress and access to
certain forms of media, such as radio and telenidio the Mennonite Church that Kniss

describes, this movement became strongest mosplgakets and in individual

43 i
Ibid., 7.
“** Fred KnissDisquiet in the Land: Cultural Conflict in Americatennonite CommunitigNew
Brunswick, NJ: Rutgers University Press, 1997), 85.
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congregations that no longer felt that they wele &bauthentically relate to their
conference bodies, which were no longer willingidorce such sectarian regulations.
Thus, in the Mennonite communities, the “sectaresurgence” was the reaction of a
distinct minority, many of whom felt compelled tatiadraw, as they no longer held
power in their conferences.

These same impulses toward social liberalizatdnch characterized
mainstream American cultural movements of the 196@d 1970’s, occurred in the
Apostolic Christian world as well. However, thougbth Apostolic Christian
denominations had maintained strong communal ijecgintered on separation from the
world, humility, modesty, and plainness of dresd Bfiestyle, AC churches had never
codified or centralized their communal disciplir@ssthe old Mennonite Church had,
especially since the early ®@entury*® Neither had they engaged so thoroughly with
wider Christian circles and society as had Benddraiher leaders of the “Anabaptist
Vision” project as welf® Yet, even then, liberalizing and modernizing ingas from the

surrounding culture were unavoidable.

5 The ACCA had come the closest, through the estaiknt of their Elder Council, and through
a separatist culture of social conservatism setpposition to general trends in “the world.” Evéen,
however, congregational autonomy was central.

“% Discussion of the influences on Harold Bendertsrfalation of his Anabaptist Vision project
can be found in a number of articles in the Fa84 &sue of th€onrad Grebel Revied2:3 See
especially: Al Keim, “The Anabaptist Visiotlistory of a New Paradigm,” 239-255 and Nate Yodr,
Grescham Machen: An Outside Influence on HarolBehder's Formulation of the Anabaptist Vision,”
257-270. Leonard Gross, “The Locus of Mennoniteital Intelligence: The Anabaptist Vision as
Confession,” 271-282, and Mary S. Sprunger, “Thataptist Vision: Reflections from Dutch-Russian
Mennonitism,” 299-307, both reflect on the histgrigphical scope and limitations of, Bender's
formulation as well. See also Walter Sawatsky, totisal Roots of a Post-Gulag Theology for Russian
Mennonites” inThe Mennonite Quarterly Revielg:2 (April 2002), 149-180, who argues that Befgler
thesis is particularly too limited an approachddRussian and more broadly global Mennonite vision
beyond the affluence context of North America. Tgiothese voices tend to agree that continuingnedia
on Bender’s particular limited conception of theadaptist Vision project for today, it is nevertlesde
agreed that Bender’s project focused on an attéwipgther he was conscious of it or not) at general
renewal of Anabaptist-Mennonite identity for higtieular situation in the mid 2bcentury.
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These manifested most drastically in the ACCN.hidithe ACCN
congregations, there is much more variety of religiexpression and influence from the
wider culture and society. Many of the “Westernhf@yence ACCN churches have
adopted more contemporary praise and worship mongidern bible translations, modern
fashions in dress, although modesty would conttouze encouraged. The requirement
of women’s prayer veiling has largely been removidte more conservative “Eastern”
conference churches would continue to require pragis during church services and
other times of sacred gatherings, such as singihgagh not for daily life. They would
also continue to sing mostly from the traditionarZs Harp hymnal, though they would
also allow musical accompaniment of organ or piafed, even within these
congregations there is often variety that reducesndeven to the family level, such as
what sort of clothing is appropriate, how short@van may cut her hair,

The ACCA has been able to avoid or resist thegeiises more successfully due
to their historic predilection to communal isolatism and rural sociolog}/. Practices
such as avoiding intimate relationships with nonrch members, and avoiding many
types of modern media, including cinema, and aofedevision aid in this. Thus
modernization impulses have been slower to takeawmmng them, especially in regards
to their religious practices, though changes dd teroccur graduall§?

As discussed above, the 1940's had seen a majewed movement among the

ACCN churches, which had augmented and catalyzedlsas toward modernization.

" Gordon, 78. Gordon identifies spatial isolatiorairural area as a factor in the slowing of the
cultural assimilation process.

“8 This was the main subject of Darrel Sutter’s 18@8ter’s thesis, in which he posited that rural
religious sociology accounts for the Apostolic Glisin Church of America’s slowness toward adapitgbil
and change in modern culture, though it would néesable to fully avoid it. See Darrell A. Suttérhe
Anabaptist Apostolic Christian Church of Americ.S. Thesis, lllinois State University, 1968), 66-7
For a personal account of growing up in the ACCAimtuthis time period, see Tom Speich&i.ifetime
of Church(Longwood, FL: Xulon Press, 2004).
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By the late 1960’s tensions had reached a boilogtpvithin many congregations. A
number of divisions and movements of congregatioealignment began, which would
occur throughout the 1970’s and 1980’s. Areas wheclled to be centers of recent
immigrants became centers of conservativism, reflgche general disposition of ethnic
religious immigrant communities toward preservasan In some areas, new
congregations were founded when immigrants moveddmns where there were no
Apostolic Christian congregations present. Thisuoad especially in Canada, in
southern Ontario, and in southern California. Wimemigrants arrived in large numbers
in areas where Apostolic Christian Churches alreadlsted, especially in the
Northeastern U.S., especially in northeastern Cdmd, in other industrial areas in
Pennsylvania and New York, they had the tendenex&terbate conservative-
progressive tensions that were already present.

Divisions occurred in the 1960's in two of thetbisc ACCN churches, which
had been centers of progressivist modernizing isgaulOne occurred in Syracuse, NY
which led to a number of progressive minded petgaeing the church altogether.
Another major division occurred in the Mansfielcthgoegation, which involved a group
of progressives leaving in 1969 to form a new ApbsitChristian congregation in
Ontario, OH, a western suburb of Mansfield. On#heffounding issues of the
congregation was, “to provide a means of promdiimgign mission work* This
congregation maintained an affiliation with the AKGind became one of the flagship

churches of what has come to be known as the “We&tenference.”

“9 Ontario Christian Fellowship website, ‘About Us@ion,
http://www.ocfchurch.org/index.php?Section=Abouildscessed May 6, 2010).
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Other movements occurred more internally. In avelaere there was a higher
concentration of Apostolic Christian congregatiofygpstolic Christians began to
transfer membership to congregations that theyepsrd had like views. Members
would leave congregations considered to be toodild®y transferring to congregations
that they considered as preserving central aspéthte faith. Likewise, others would
leave congregations that they considered to bstidéy or stuck in old ways—or even
reactionary in reinstituting practices that hadrblet go—and would join more
progressive “mission oriented” congregations.

Here within the ACCN we see the fruits of a diddegacy. When it became
clear to conservatives, who favored the maintenahsech forms over against the
dominant social trends taking place toward sodi&rhlization more generally
(especially in the 1960’s and 1970’s), a distincivement toward enforcing or
reinstituting traditional stances appeared in aereeas, while in others the traditional
regulations and practices were relaxed. Geograjfierences became apparent, as the
Western congregations, which had received fewerigrants, tended to become more
liberalized, and Eastern congregations often begaore staunchly resistant to change.
Each side tended to use theological language tibyjtiseir actions. Those embracing
change were seeking to be “outreach” or “missichariented, those resisting change
claimed to be cautiously avoiding “conformity teetivorld.” These tensions that began

mounting in the 1960’s and 1970’s would becomacaaitduring the 1980’s.

The Reinstatement Controversy
Two issues have been of pivotal concern, primaiitge the 1980’s, and have

brought divisions within the ACCN. These namely iaseies concerning church polity in
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face of perceived trends in accommodating to dontiAanerican culture, and what is
most often referred to as the “reinstatement” cor@rsy.

The issue ofeinstatemen(or restorationas some prefer to call it) has long been
one of the controversial aspects of the Frohlictigditions since their inception, and it is
one of the core issues that has historically distished them from other European
evangelical and Free Church movements of tfecEditury. The issue has revolved
around the question of whether a brother or sisitin the fellowship can be restored or
reinstated into full communion after having falieto “gross sin” sometime after their
conversion and baptistfi.The issue is directly related to Samuel Frohlictwaceptions
of theological anthropology and perfectionism. Oadeeliever has experienced a true
conversion, found atonement for sin in Christ tigtovepentance and baptism, and has
experienced the sealing and sanctifying power ®Hbly Spirit, it is traditionally
considered impossible to be again fully restorgtiat person again falls into gross sin
and thus “crucify Christ a second tint&.Thus to those to whom such occurs, a
permanent excommunication occurs whereby the persoommunicated is never again
permitted the appellation of brother or sister, aad never again participate in the
communion ceremony. They are thus never again tmbsidered for any type of public
ministry, such as preaching, teaching, or prayiogain the assembly. They may,
however, if showing signs of genuine sorrow, barpeed to a limited place in the
congregation, as a “friend” or other “God fearewd hold, being permitted to attend

public services, and to participate in social tifehe church to the same degree that non-

*“Gross Sin” is typically understood to be murdaultery, fornication, or “idolatry.”
°L Cf. Hebrews 6:4-6. See Chapter 3 above on Friklitieological anthropology and
conceptions of sanctification and holiness.
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members would. The eternal salvation of their s®then left up to Godf The life of the
excommunicated was thus a life of penance, witththpge of restoration to God’s
Kingdom in the end. It was thought that by holdiaguch practices, high moral
standards and strict discipline could be maintainghkin the communities.

As early as the 1950's, this concept was comingetchallenged by some within
the Swiss congregations, regarding the reinstateoféhose previously
excommunicated for adultery, but had come to reperd and desired re-admittance to
full communion. This reflects the social identityifts that the Swiss churches were
undergoing during and after World Waril.

In an untitled collection of translated minutesSetiss Elders meetings and
correspondence between American and European détderghe 1950’s to 1970,
regarding the shifts within the Swiss Neutéufettmmissue of reinstating repentant
adulterers, we find thorough documentation of thésin attitudes amongst the Swiss
eldership on this issue, and of the American eldeestion to it. The period of the
1950’s and 1960’s brought about radical shiftswisS fellowship on this issue. The
Swiss eldership, from the 1939 Elders Meeting n@suappears to be in unanimity in
maintaining the traditional uncategorical deniatleé possibility of readmission to full
communion to those who have been excommunicatealdigdtery at that time.

However, when the issue came up again in 1958wageneration was coming
into leadership. Of the 18 elders that were preferthe 1939 resolution, only eight

remained by 1953. The letters and minutes fronl8%)’s and 1960’s represent much

*2 The scripture passage typically applied to sudtQerinthians 5: 4-5, where the fallen believer
is to be “handed over to Satan for the destruatfathe flesh, that the Spirit might be saved ondhg of
the Lord Jesus.”

°% Cf. ott, 135ff.
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more of a diversity of opinions, with a number tifegs favoring consideration for
restoration of penitent excommunicated adultet@sed on a case by case basis. Though
divided in opinions, the Swiss elders decided nakena resolution either way, but rather
to allow such cases to be decided by local congjaaga where three or four elders could
be found to agree that the penitent excommunicastworthy of restoratiot.

The American elders, along with elders from theeoparts of Europe (elders
from Germany, Austria, and Romania are includedragritbese), were very much united
in their opposition to this measure, and expressdlde Swiss eldership their unanimity
in resolving to maintain the traditional practieed of their dismay at the apparent
compromises that the Swiss were makihtm a 1961 letter to the Swiss elders, the
American elders wrote,

In this matter, which is so heavy with responsipjlwhether by silence or by

speaking, we feel that we owe it to you to expmssselves clearly. In all

earnestness we beseech that you discontinue su&hheokening to the voice of
many brethren and elders who are cast d8wn.

Four years later, Swiss elder Hermann Rueggerevicoglder G.A. Braun,
concerning a change of heart that Ruegger had iexyged in regards to readmitting the
penitent lapsed, citing Il Corinthians 2:5-11. Brain reply in behalf of six other
American elders as well, wrote in reply to Ruegbet,” In the United States and

Canada, we today are still agreed in our undergigras it ever was, that those who have

become guilty of fornication and adultery cannatiage received into the churcH.”

> Letter in Collected Documents.

5 Among the major European voices in oppositiorhspossibility of reinstatement were
Heinrich Miller of Linz, Austria, and Valentin Gawetr of Neuhuetten, Germany. Both were personally
involved in opposing the restoration of “A.K.” toembership, and both called upon other American and
European brethren to oppose the Swiss in their igigpattitudes of tolerance for the practice of sesg
the penitent excommunicated.

% Letter of August 23, 1961, from American Elderste Swiss Elders. Coll. Doc. pp. 63-64.

" Excerpt from Braun’s letter in reply to Rueggeed@mber 3, 1965. Coll. Doc. p.77.
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By the 1980's, a new generation of elders hackans the ACCN, and these
would come to represent the diversity of opiniomsagst the American elders that had
characterized the earlier generation of Swiss sldéthe 1950’s and 1960’s.During this
time, the reinstatement controversy became mucle wiocat central issue among the
ACCN churches as well. It was a central topic gtdssion and exchange in various
issues of théCC Journal of Theology During the span of this journal’s activity, much
of its pages dealt with issues related to cultmekidentity of the church in the modern
world.

The treatment of the Reinstatement issue in th€ AQurnal occurs in a series of
articles, beginning in the Spring 1985 issue. Tlannaorrespondents on this topic within
the Journal were David Brumm, of Phoenix, Dennisdig of Portland, and Jim Fodor,
of Edmonton, Canada. In Part | of his essay, Bruattempts a broad outline of the
“Reinstatement” issue in early church history amthie Apostolic Christian Church
denominational history® He concludes that there have been mixed pragtidesth, and
that both “sides” of the debate can claim their guarticular sources to affirm their own
position.

A seminal article that would demarcate departtomfthe teachings of Samuel
Frohlich and the traditional view was Dennis Feightticle in the Winter 1985 issue of

the ACC Journaf® This article approaches Samuel Frohlich and tesldgy in a critical

%8 This periodical, under the editorship of Jim Fqdeas in print from 1983 to 1988. It served as a
point of discourse on various doctrinal, theologiead cultural issues facing ACCN churches ofdhg. It
appears to have served mostly the constituencyooé progressive leaders within the ACCN
denomination, though not exclusively, as they werestling with traditional identity in face of the
changing social and cultural climate, both withivd avithout their communities.

9 Brumm'’s article appears in two parts: “A Study‘Beinstatement™ inACCJ2:4 (Spring 1985),
6-11 and “A Study on ‘Reinstatement’ Part 2’A€CJ3:1 (Summer 1985), 7-13.

% Dennis L. Feucht, “Theological Roots of the Reitestent Issue” iMCCJ3:3 (Winter 1985),
5-14.
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manner unprecedented from an insider in the ACQOclkgs main thesis was that the
reason for ACC confusion and contention on thigass related to confused and
conflicting elements within Samuel Frohlich’s théiwignd writings. Feucht argues that
Frohlich unsystematically advocated what he comsittebe two contradictory concepts
of the doctrine of justification—a “Protestant” gmehich views justification objectively
and ontologically as dependent in and through tbekwand merits of “Christ alone,” and
a “Catholic” one, which views justification as sont&at dependent on the individual’s
appropriation of Christ’s character through obedeeand sanctification. The only
solution, according to Feucht was for the Apost@liwistians to recognize Frohlich’s
inconsistencies (as a non-systematic thinker) arvaluate them, and only keep that
which is coherent and faithful to scripture as ustid by the Protestant Reformé&s.
This highlights the critical disposition towardethown historical tradition, taken
within this more socially progressive and Amerizai congregations. The questioning
of the historic sectarian mindset is what is atetalong with the historic disposition
toward all outsiders as “Other.” It is essenti@lguestion of contextuality, which
inevitably arises within all religious traditionser time, concerning the modern
applicability of historic beliefs and positions. Wa@o Samuel Frohlich’s particular
concepts apply in the context of thé"2nd 2% centuries, is the key question. As with

other traditions arising from the 1 @entury restorationist movements, indeed, withtmos

®1 For Feucht, this referred primarily to John Ca)xis well as Luther’s early and basic concepts
of salvation through faith by grace alone. Howe¥amicht is clear that this proper Protestant Redition
concept of salvation apart from human works notdr&used with antinomian tendencies that totallyese
the essential link between justification by fa#imd the necessity of sanctification which evidernbas
faith. Feucht considers Frohlich’s positive rolentive been that of a reformer, calling people ésuch
antinomianism that had set in, to a living andMaéth in Christ, which produces the fruits ofpemtance
and sanctification. See Feucht, “Theological Rdt§;12.
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movements, the issue of relationship to the priesipnd teachings of the founder is
central.

There have been some further trends of developarghtensions among the
Apostolic Christians in America. For one there godarization within the ACCN largely
over issues of tradition versus acculturation. bmgnareas where there has been a large
population of Apostolic Christians, this has ledé&parate congregations developing in a
certain area, one associating with the conservaisger body and the others association
primarily with more open elders. This has beenctee in Mansfield, Ohio and in
Phoenix, Arizona. Conservative congregations vaherally hold more to their
traditional customs and worship styles, such agisinfrom the Zion’s Harp, and
kneeling in prayer, and other customs that dramf@erman and Continental Pietist

forms piety.

Trends Since the 1990’s
Division between East and West

As a number of elders and congregations, partigulathe West and Midwest
regions of the United States and Canada contiruéallow in this more culturally
progressivist path, the late®2@entury also saw the growth of what has come to be
known as the “Conservative Conference” or “Eastenmference” of the ACCN, in
reaction to what they considered to be more libgeaklopments of the Americanized, or
“Western conference” church&s.This group emerged out of the identity strugdfes

occurred during the 1980’s and 1990’s.

%2 The geographical terms of “Western” and “Eastepply only very generally, reflecting the
fact that the strongest core of the Conservativéezence churches of the ACCN are in the eastas pa
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In response to the various cultural shifts thatenmessing on the ACCN
denomination in the postwar period—trends whichrabirized transitions in American
culture more generally—the conservative conferamerged through the efforts of
conservative elders which sought to define andreefa discernible sense of normative
Apostolic Christian identity. This occurred primgrihrough the emergence of three
documents which were sought to be normative\WeeBelievestatement, thElders
Procedural Handboakand the “Definitive Statement on Social AcceptahcThese
three documents were to outline the authority stines and polity of the ACCN
denomination. The drafting of thWe BelievéStatement took place in the 1980'’s. Elders
were instructed to comply with all the tenets &f Wile Believestatement and to teach
specifically on the issues of non-resistance, ardatearing of the head covering by
women members. The 1988 “Definitive Statement otiégd@\cceptance” stipulated that
excommunicated members could never again be restorfell membership. The
conservative Elders considered that all thesettoadil tenets of faith were being
threatened.

By the early 1990'’s the division became set. It wlaar that a conflict in
understanding of denominational polity and goveceart the April 1991 Elders
Meeting, elders were given a survey to understhaan view of their responsibilities and
priorities as elders. They were to vote #1 if teaw their responsibility and
accountability as to the Elder Body before themgr@gation. They were to vote #2 if

they saw their responsibility as to their congremyabefore the Elder Body. Nineteen

USA and Canada, finding their center in the “Eastéamp” which meets yearly in Harrisonburg, VA.,
while the “Western” congregations are strongesheMidwest and West Coast regions. The
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elders selected #1, Fourteen selecte®#his issue of denominational polity structure
would become perhaps the major source of divisasrseveral elders considered their
first loyalty to be to their congregations, beftiie Elder Body. Thus there was a
contention between those favoringr@sbyteriarpolity structure and a more
congregationalispolity. To the latter, the place of the Elder Badgs more consultative
and advisory, than binding.

Unable to bring the entire Elder body under the,maore precise, terms of
discipline, the conservative “Eastern conferenddhe Elders became firmly
established, and distanced themselves from the hiberal “Western conference.” The
division, however, is on a more congregational lleweh a restriction on pulpit
exchanges, and on cooperation on formal socialteysach as the camps and other inter-
congregational social activities. The conservatresponded by organizing an Elders’
Council that only included those who voted #1, erewvilling to change. Requirements
were strict fidelity to the major documents drafteding the 1980’s (listed below),
which delineated the traditional Apostolic Christjgositions on certain issu&sThus
the division between an Eastern and Western Camderbecame somewhat formalized.
Only the cooperative efforts in funding and missioatlined in the charter of the ACC
Foundation, would link the two “conferences” in ddenomination.

TheElders Procedural Handboakutlined a strict presbyteriaystem of
authority structure whereby the Elder body becameechief source of authoritative

decision making in the denomination. All individwtlers would be duty bound to the

83 “The Lines of Responsibility,” document in Apperdd Robert W. Freund, “Chronology of the
Development of Two Conferences of the Apostolici&€lan Church (Nazarean),” 6. Manuscript from
collection of Paul Weingartner.

*1pid., 7.
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decisions of this body. The ratification processhafse documents was meant to be a
shifting process to bring the elders in line whie hew centralized authority. These
authoritative statements were intended to senaliéisius test for the eldership. If an
elder would come to find himself in disagreemerthvainy of these documents, or with
the decisions of the elder body, he would theredigome disqualified from full standing
in the elder body, under sanction, and thus remdéngad any position of power in the
denomination.

These actions taken on the part of the “consesesiticame about because of a
sense of threat to the tradition that they hadrtdek They feared that too much
accommodation would undermine core essentialsedf thith, especially by American
Evangelicalism and Fundamentalism. Documents ssithédVe BelieveStatement, and
theElders Procedural Handbookere devised to provide strategic boundary setting.
Even the ACCA Elder Body felt compelled to issue 1986Winds of Doctrindreatise,
underscoring and comparing the major elementsadittonal Apostolic Christian faith
and doctrine and the tenets of Neo-Evangelicalidms document likewise issues the
warning against the subtle influences of the magash Evangelicalism (which some
apparently suspected had infiltrated parts of tk&A), and reaffirms the traditional
ACCA beliefs in the visible church, binding and $oeg authority of the Elders, full
conversion, and nonresistance—which they felt Envangelical influences threatened the
most®

On an informal level, the two sides have continteede connected through strong

family connections. Moderates on both sides, ofemuhave been eager to keep lines of

% Winds of DoctrineElder Body of the Apostolic Christian Church of Area (Fort Scott, KS:
Sekan, 1986),
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communications and dialogue open between the twoférences,” despite the drifting
of more extreme elements within each further awagnfeach other. Both sides also
continue to be formally connected, however looselfhe same denomination, through
the Apostolic Christian Church Foundation, whiclemees common efforts and funds,
such as church building and repair, missions, natigia and relief work, as well as
publishing and educational resources. Thus arraageis often referred to as “two

conferences in one denomination” although tensamssharp divisions remain.

Trends within the Eastern Conference

The Eastern Conference of the ACCN has remaineditisest to those particular
Apostolic Christian traditions that have distindwed the movement from others. The
period of the 1990’s, especially following the infeal division into the “two
conferences” was especially reactionary. The Aps@hristian Publishing Company,
founded by S.J. Braun in the 1920’s, was locatddenconservative Syracuse, NY
congregation, and continued to reprint older Aplostohristian literature, especially
emphasizing themes that the conservative Eastenfe@mce elders felt most threatened.

During the mid 1990’s, the newsletter of the pubhg companyExhortations
became an organ for reactionary discourse. Thieiggge contains articles on “The
Headcovering” for Christian women and its continuelévance and biblical basis, and
on “Adornment” and resisting worldly fashions, swushjewelry and make-up. Excerpts
from Samuel Frohlich’s writings and “Fundamentdi&aith and Fellowship” are also

selected to emphasize traditional Apostolic thersesh as repentance and holin®ss.

% Exhortations: The Newsletter of the Apostolic Cffais Publishing Company:1 (February
1996).
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Another issue contain a reprinting of excerpts fféimaternization: Ecumenism in its
Infancy” by Robert Freun. Issue three contains a particularly interestiniglarby

Mark Igic, conservative elder in San Diego, CA, siders Contemporary Christian
music, and concludes that the inherent nature ahnofithe very style and rhythms of
popular music, from which it draws, despite thedyrdishonors God and opposes the
Christian virtues of humility and holine&Two articles in Issue 4 challenge Calvinism,
which the conservative elders considered to be mgakiroads into the progressive
congregations. One is aimed at the doctrine ofmaté®ecurity, considered especially
pernicious by the older traditionalist AC elderattmphasize the traditional Anabaptist
doctrine that salvation is only secured througtfieadf faithful obedience and Christian
discipleship>® The other article considers point by point thelitianal “TULIP”

doctrines of five point Calvinism their inhererails and dangers, which ultimately lead
to the dangerous eternal security doctffhiterestingly, this polemic is prefaces with
the comment that evidences a sense of the neadlgysiand and articulate afresh their
traditional faith, in face of challenges: “Everyngeation must come to grips on a
personal level with the doctrinal truths which fotime basis of our faith. It is not
sufficient to simply be aware of what our fatheeidwved, without understanding the
scriptural reasons why they believed what they'&tchnother article defends the
traditional Apostolic Christian practice of pubtionfession of sin and deliberate acts of

restitution as requisite to the conversion expegewover against an Evangelicalism that

7 Exhortationsl:2 (May 1996), 8-12.

% Exhortations1:3 (Summer 1996), 9-11. lgic does cite some rekeay musicologists here.

9 Werner Leimgruber, Robert W. Freund, George Fretifite Fallacy of Eternal Security” in
Exhortationsl:4 (Autumn 1996), 1, 4-8.

"OKirk Huber and Mark Igic, “Doctrinal Deviations @falvinism” inExhortationsl:4 (Autumn
1996), 9-12.

™ bid., 9.
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reduces it to merely a private inner feeling, rathan an act that heals the soul and
witnesses God’s grace to othéfhe overarching themes within this short-lived
publication are often polemic and preservatiomstature, evidencing a community that
feels on the defensive.

Discussion over similar issues continued to doneiniiécourse among
conservative Eastern Conference leadership intéirstalecade of the 2'century. Elder
Endre Toth of Warren, Ohio, who represented theeex¢ conservative position
coordinated the “Like Precious Faith Communiquégiraular periodical to address
various issues faced by the conservative Apos@itigstian Church (Nazarean). Toth
advocated complete separation from the “liberarcihes” and the categorical uprooting
of liberal practices in churches that he considéodak threatening to the true biblical
Apostolic Christian faitH> Toth argued that so long as conservative churatiesed
even informal communication and fellowship with thberal churches,” the
conservative churches which preserved the trueg’Bkecious Faith” would inevitably
be caught up in the same pitfalls as they had argéon earlier. To him, the case of the
Swiss churches was the ultimate epitome of spliriwia. Toth expressed his concerns
and frustrations in a position paper presentedNaech 2004 conservative Elders
Meeting:

Our years of indecision to deal with spiritual esravasting our churches

produced seriously divisive decisions and damaggtgpns by ministers and

elders, that ill influenced peace and unity in coaurches...Sadly, we are no
longer a Conservative Conference. We have becamigtare of liberal,

2 John Zeug, “Confession of Sin and RestitutionEithortations2:2 (Summer 1997), 1-3.

'3 Chief among these was the acceptance of weddimgsbaoth seemed to be convinced that a
pattern of spiritual decline in the various chuicbhegins with the acceptance of wedding bandsdarpa
originated custom) which inevitably leads to momawing of jewelry and other forms of “adornmenttan
on to spiritual pride and vanity, and conformitytih@ world in other manners. Endre Toth, Open kette
May 2005, 2, (In private collection of Paul Weiniger).
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compromising, and conservative elders, ministe;hers, and churches. The

guestion therefore remains: Does our Heavenly Fatileconsider our spiritually

failing fellowship salvageablé®
Toth vehemently urged his fellow conservative ederfirmly adhere to the traditional
stances of the Apostolic Christian faith and of tbaeservative conference. To him the
recourse the only recourse was clear: The Conseevainference must cut off all
contact with the liberal churches, despite famdypmections. They must also withdraw
from joint “co-ventures” such as the Apostolic Gtian Church Foundation, and
establish their own Foundation, Newsletter, Chubalectory, Youth Gatherings, and
Publications’® Only in such separation—veiled in the rhetoric the liberals had
“separated themselves”—could there be hope ofrniegtthe peace and discipline in the
true, pure, Apostolic Christian Church. The veheoaenith which Toth argues,
however, is only evidence that the majority of Gawmative leadership did not follow his
extreme path, and held to more moderate positions.

Since the 1990’'s, many of the elders who were agfdhe formation of the
conservative Eastern Conference have since diegticed. A new generation of
leadership had emerged within the Eastern Conferand is showing its own continued
signs of modernization, though most of these chegdhel closely bound to tradition.
Nevertheless, many in these churches are showgng sif similar tensions that occurred
earlier in the Western conference, in the attemaiance a sense of missional identity

with faithfulness to tradition. At the most rec&dstern Camp in 2009, the theme of

" Endre Toth. “Position Paper Summary of Ongoingidsdnlved Concerns Presented at Previous
Elders Meetings,” presented at Apostolic Christrurch, Nazarean Elders Meeting, Mansfield, Ohio,
March 26-27, 2004, 1. In collection of Paul Weirtgar.

"1pid., 3.
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“Christian Liberties” was an issue of major disdass® Thus, since the 1990’s a more

moderate leadership and youth appear to be emerging

Trends within the “Western Conference”

The term “Western conference” is mostly a terncafvenience. While most of
the congregations affiliated with the western cogrfiee are located in the American
Midwest and West, and in Western Canada, theralapecongregations as far east as
Pennsylvania and Ontario. Because of its charatiteof congregational autonomy,
there is degree of variety in terms of church pcacand belief. Since the division in the
early 1990’s, the western churches have continmed¢ommodation to more dominant
patterns of American evangelical patterns of pietgifferent degrees. In worship, these
churches will seldom, if ever, sing from the traahtl Zion’s Harp hymnal. Most singing
will be from either traditional or modern Protedt@ospel hymns, or in many cases,
especially with the larger congregations, conterapo€hristian “Praise and Worship”
songs and choruses. Many of these churches havéolitaved a pattern of changing
their names to drop or obscure their traditionalaheinational name of Apostolic
Christian Church, in an attempt to become modednarel distanced from the trappings
of their denominational affiliation. All of theseimor trends in the wider world of

American Evangelicalisifi.Here we see marked resemblances to the identityges

® Apostolic Christian Church Eastern Camp 2009, Reording.

" Tom Heinen, “Churches, Just Without the Labekkieg to Attract Outsiders, Congregations
Drop Denomination--or More--From Their Nameb|ilwaukee Journal SentineAugust 6, 2005. From
http://www.washingtonpost.com/wp-dyn/content/agi2D05/08/05/AR2005080501525.ht(Rletrieved
March 25, 2010). See also Rachel Zoll, “Churchep dienominational name to reach nonbeliever§ha
Free Lance-Sta(November 20, 1999), B4,
http://news.google.com/newspapers?id=yewyAAAAIBAJ8sMAgGAAAAIBAI&Pg=6936%2C496385
7 (accessed March 30, 2010), and Michelle Rupe EkshdSome churches drop denominational
distinctions: Churches locally and nationwide hbgen dropping their denominational distinctions” in
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of other Neo-Anabaptist groups in the Iatéhz@ntury, such as the Brethren in Christ and
Mennonite Brethren, as well as among mainstreamnidieites and the Brethren
Churches?

The “Western” congregations are much more incliteeaddapt to mainstream
evangelical culture, mostly in the Anglo-Baptishélamentalist strain. This has produced
in many ways a generation of leaders that are mumte in tune with the mainstream of
American religious culture. Yet this may cause s@mogeness to uncritically abandon
some of the unique contributions of their Europaad Anabaptist roots. These
congregations are the most likely to drop the t#{postolic Christian” from their
official name and revise their congregational stegets of faith along fundamentalist
protestant lines. There is also a trend among swrtteese churches of their ministers
attending Anglo-Baptist fundamentalist Bible cobsgand Seminaries, such as: Western
Seminary, Portland, OR; Phoenix Seminary, Phoek#x,and Liberty College and
Seminary, in Lynchburg, VA; Masters Bible Collegede&Seminary in California, and
Moody Bible College in Chicago.

What we see in these trends is the attempt at somef renewal for the world
21 century America as they experience it. But whatlavis this, especially when we

figure in issues of class, ethnicity, and sociabloon? Most of the signs of such

TimesDaily(February 11, 2008),
http://www.timesdaily.com/article/20080211/FAITH@D36559497?Title=Some-churches-drop-
denominational-distinction@ccessed March 30, 2010). The theme of eactesethrticles revolves
around the theme of local churches, particularbséhof an evangelical background, changing themraza
due to a perceptions that denominational labels moder rather than help in their efforts to evdizge
their communities. More neutral names might incltBible Church” or “Bible Fellowship,” “Christian
Fellowship,” and perhaps the most common “Commu@hyrch” with a more distinct name, based either
on geography or theme affixed to the front. Thismdmenon, occurring in so many different
denominations and regions, indicates significaarigrdenominational identity shifts occurring sitioe
late 20" century in the world of evangelical free churches.

8 See Chapter 1 above on the relationship betweeeridam Evangelicalism and Neo-Anabaptist
movements.
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transition reflect the general trends of the wiademunity into a suburban, middle class
social locatior!? Most churches of the ACCN churches are now phigitacated in the
suburban areas. The exception to this is a nunfaemservative ethnic churches which
remain near urban centers where first generatishEBa&opean immigrants tend to settle,
who have not yet transitioned into the Americanateeclass mentality.

The place on the spectrum where particular ACCiNatres and members find
themselves is quite often correlated with theixproty to, or distance from, their ethnic
and immigrant past. As congregations and memberthemselves shaped and formed
less by their ethnic heritage, and more by the ste@am American culture in which they
live, they are increasingly apt to dispense wittne®f the more particular forms and
“trappings” of their faith, especially where thegrpeive it to be a hindrance the working
of the gospel in the mission of the church towartteach and evangelism. Thus the
struggle and tension with self identity often cordes/n to the choice of remaining an
separated ethnic church that zealously guardsad&ions and only grows inwardly,
through biological reproduction by those familié=ady within the church culture of the
ACC world, or of adapting to other models of evdioge and free church traditions
which seem to be more effective in their outreacthe American cultural conte’&.

What has ensued is a tension within the denonoindaetween the very

foundational elements of identity within the Apdat&hristian church tradition, and of

" This is an issue faced not only by the progres8i@EN churches, but with the conservative
churches as well. | have heard on more than onasamt a member of either “side” of the denomination
mentioning anecdotes of members of “conservatiwgigcegations maintaining a aversion to the wearing
of wedding rings as worldly, yet wearing fancy axpensive designer watches and clothing, or owning
expensive cars or homes.

8 |n reflecting on her congregation’s decision tamtye their name (from Apostolic Christian
Church of Portland” (Oregon) to “Woodstock Bibleu®th” and some of their practices, one woman
interviewee said, “We wanted to reach out to thamwinity around us, and not only to our own childten
Interview with Anne Donais.
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the underlying tensions between the different stieaf thought that have defined them,
particularly “Anabaptist” and “Evangelical”’ iderigs. Both of these terms merit
definition, as neither is clear in and of itselidaboth have been used in various ways.

There are other, more common issues related toahme changes occurring
within the ACCN Western conference. As one memlbéhe Lakeside Christian
Fellowship (formerly Vesper Lake Bible Fellowshiprmerly Vesper Lake Apostolic
Christian Church) commented, a number of peoptaenAkron area confused their
congregation for Pentecostal churches with a siméene® Doug Rumbold, youth
pastor at Northfield Christian Fellowship, Tremdfinois (formerly Apostolic Christian
Church of Tremont), commented that part of theslenito change their congregational
name came about because of the abundance of ACGw grea, which shaped popular
conceptions of what is normative for Apostolic Ghien means.

Thus the name change was in part to distance $tarh an association.
Nevertheless, what both instances indicate is med@smove beyond an ethnic and
exclusive identity which alienates, rather thanaats, those outside of that tradition or
heritage. This is also an issue with which othénriee” churches have been dealing with
for years. One such example is Mennonites of atsaaf branches, which found
ethnicity® As most cases of this reveal, however, it is edsiagree on the need to

move beyond the past than it is to agree on winateshould go.

8 Comment by Dan Pfeiffer.
82 For the case of the Mennonite Brethren, see Log@@93.
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Trends within the ACCA

Although the ACCA has been the most conservativeethnically isolated
churches, the Zbcentury has shown a greater degree of participatiotheir part toward
engaging in World Relief and other social servigegh as counseling. They too are
continuing to be challenged by the increasing udadion, and transition in many ways

to a more complex urbanized sociély.

Conclusion: A Movement in Need of Renewal

The late 28 century has seen the “Western” Conference of tBEW continue in
the progressivist vein that had been set into motitth the denomination’s founding in
the early 1900’s and carried through th& 2@ntury. This has led to a gradual loosening
of sectarian identity and a transition into morediree Church denominational identity,
following the pattern of the ETG conference in Seitand. This is exemplified in the
changes and shifts in forms of piety and dresgyedlsas the strong emphasis and
involvement in foreign missions. This has oftenrbeethe risk, however, of losing the
unique identity of their historical tradition.

The “Eastern” or Conservative ACCN Conferencelteen the locus of much of
a “Sectarian Resurgence” to use Kniss’s phrase.adewyit too shows signs and strains
of modernization, finding in itself the need todrate. As many the first generation
American immigrant elders that led to the formatidnhe conference continue to age
and pass on, a new more Americanized generati@s tenpush in directions that mirror

the trends taken by the “Western Conference” argdioa earlier. Thus the pattern is

8 This confirms Darrel Sutter’s sociological anaysf transitions from simple rural to complex
societies in his Masters Thesis, “The Anabaptist#iplic Christian Church of America.” (M.S. Thesis,
lllinois State University, 1968). 77-78.
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repeated, and tensions are found within this cenfezx as well, between those who
advocate a decided, though careful and criticgdr@gch to agents of change and
modernization, such as missions, and those whottergject such innovations
altogether.

Such tensions continue within the ACCA, though ifessting in differing forms.
The ACCA has consistently been a generation bethiedCCN in its modernization, to
the degree where they are just now finding a plac@volvement in mission¥' Charity,
Relief and development work continue to be “safgfians. This group has also taken on
the task of historical preservation of the Frohlegacy, and seems most committed to
the task of publishing such historical materiali&elthe Conservative ACCN, they also
tend to draw from the conservative Mennonite-Anaisapources as a means of their
own identity renewal, set against mainstream Ana@rievangelical and fundamentalist
movements.

What is common to all of the above movementshéairtexperience in the
American context, is that their identities are &ajed, whether consciously or not, by
the accelerating forces of globalization, and globadernization. All groups have by
now faced their need to relate to the wider glaballd in some meaningful way. How
these bodies become conscious of a global AposEfiitstian identity in the 21
century, and they are to relate to that out ofrtbein particular American experiences—
in many ways quite common, as different as theyrara each other—will be essential

to achieving an adequate contextual identity rehéved is relevant to the 2entury.

8 See Klopfensteirylarching to Zion 683-690.
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CONCLUSION: Between Remnant and Renewal

Throughout its history and diverse contexts, tipegtolic Christian/Neutaufer/
Nazarene movement has exhibited most of the saaraaieristics of other Neo-
Anabaptist movements as they occur in history. Thike ongoing struggle between the
inherent characteristics of Anabaptist movemeiaidical renewal and reform, and
faithful remnant.

As a nineteenth century Neo-Anabaptist renewalenwnt, the Apostolic
Christian movement represented a fresh new corakxation of a radically renewed
Anabaptist message for its time. This enabled éppeal in a contextually relevant way
to a broad audience. Not only did it serve as algstt Anabaptist renewal among those
from older Anabaptist groups—the Mennonites and gkmin Europe and America—it
also provided for a new form of Anabaptism that Waappeal to the mainstream
populace in a variety of contexts and cultures.

However, as with other Anabaptist and Neo-Analsaptiovements, there is a
strong communal tendency toward an identity of gmestion and separatism, and of
seeing their essential identity as set againstraigband fallen world. This invariably has
led, as has been the case with the other AnabapitisNeo-Anabaptist movements
studied, to struggles of identity confusion whenialbchanges invariably come about.

Having emerged out of fresh radical renewal movdmef their time, the
Apostolic Christian Churches, as with other Neo-Bagatist movements, now find
themselves in tension between a radical heritagéhtoh they seek to be faithful, and
new renewal movements. The two identities of rerhaad renewal thus find themselves

in tension with each other, and only the most cdr@fid deliberate discernment can keep
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the two elements in dialectical and creative temsis the Apostolic Christians around
the world look to the second decade of th& &dntury, they will find that the elements
that often divide them from one another are theesal@ments that their forbears were
able to hold together into a dynamic new synthesis.

It remains to be seen how a new generation of AfiosChristians hold in
tension the elements of remnant and renewal idestihat formed them. Will they be
able to “domesticate” the new renewal movementsdreative and dynamic new way, or
will fissure occur, leading one group to a “genenv@angelicalism” and another to
isolationist sectarianism? The essential questitiroe: What does it mean to be both in
the world, but not of it? Only time will tell hoa new generation shall answer these

guestions.
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