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CHAPTER 1

Introduction: ‘not English, but Anglican’

The Anglican communion describes itself as a ‘fellowship’ or ‘commu-
nion’ of autonomous Christian churches, united by a common history,
confessing a common faith and (traditionally) a common liturgy. There
are thirty-eight distinct and independent Anglican churches or ‘pro-
vinces’, existing in a particular country or spread over a number of
countries. Provinces vary in size from the big churches such as the Church
of England (26 million baptised members), the Church of Nigeria (17.5
million), the Church of Uganda (8 million) and the Episcopal Church of
Sudan (5 million) to the tiny communities of the Southern Cone of
America (22,490), Mexico (21,000), the Anglican Church of Korea
(14,558) and the Episcopal Church in Jerusalem and the Middle East
(10,000)."

This book is an attempt to write a history of the Anglican communion
from its inception as a worldwide faith, at the time of the Reformation, to
the present day. While it does not ignore the contribution of the Church
of England or of those of British extraction who have established
Anglican churches in other parts of the world, its emphasis is on the
activity of the indigenous peoples of Asia and Africa, Oceania and
America in creating and shaping the Anglican communion. In the British
Isles, attention is paid to Welsh, Irish and Scottish contributions, not
least because they played a disproportionate part in the establishment of
Anglican churches in other parts of the world, both as colonists and as
missionaries.

" These figures are taken from the 2004 Church of England Year Book (London: Church House
Publishing, 2004). The statistics are based on the reporting of numbers by the individual churches
and vary from a very precise enumeration in some of the smaller churches to the rough estimates
commonly used in calculating the numbers of the bigger churches. Only the entry for the Church
of England uses the category ‘baptised members’ in these statistics. All the others talk simply of
‘membership’, which may well hide very different rules for inclusion (baptised/confirmed/active
membership/adherents).
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In areas of the world where the church is largely white, attention will
be paid to the role of minority communities: Native Americans, African
Americans and Hispanics in the United States, First Nation peoples and
Haitians in Canada, Aboriginal people in Australia and Maoris in New
Zealand. In Britain itself, the contribution of black ‘ethnic-minority’
people to the Church of England will be explored. In areas traditionally
seen as the ‘subject’ of missionary work from Britain and America —
India, China, Africa — the emphasis will be on the local appropriation of
the faith rather than on missionary activity as such. This is not meant to
devalue missionary work. In fact, one of the important themes which this
approach highlights is the importance of missionary work engaged in by
Anglican Christians who were not British, and who worked outside their
own homeland. The often remarkable missionary work of Tamils, Chi-
nese, Baganda and Yoruba, to name a few, needs general recognition for
making Anglicanism what it is.

Anglicanism is commonly seen as incorrigibly English, a hangover of
the British Empire, an anachronism. Its very name seems to proclaim its
limitations. Human beings normally don’t choose their names. Some are
proud; others feel resentful and wish their parents had given the matter
more consideration. Christian churches are sometimes named after great
theological themes: Catholic, Orthodox, Evangelical, Pentecostal, Aladura.
Some recall important founders: Luther, Kimbangu, Wesley. Some point
to important organisational principles: Reformed, Methodist, Congrega-
tional. The Anglican communion seems peculiarly unfortunate in being
saddled with what appears to be either a specific place or a particular
ethnic group. ‘Anglican’ is, after all, simply another word for ‘English’.
How can a communion be truly worldwide with such a parochial name?
How can it be truly /oca/ in Ghana or Uganda, Barbados or Brazil?

Some churches have solved this conundrum by abandoning the term
‘Anglican’ altogether in their title. And so, on the model of the ‘Church
of England’, but without the English connotation, we have the ‘Church
of the Province of Southern Africa’ or the ‘Church of Uganda’. (In
colonial days, Ugandan Anglicans belonged to the ‘Native Anglican
Church’ — a strange contradiction: ‘native’ and ‘English’.) Some have
preferred the term ‘episcopal’, such as the churches of the United States,
Brazil or the Sudan. But this usage may seem just as problematic as
‘Anglican’, suggesting a hierarchical pattern of organisation rather than
the whole people of God. Most provinces have been content to include it
in their ttle. Kenyan Anglicans for a long time called themselves
the ‘Church of the Province of Kenya’. But they have recently decided
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officially to be known as the ‘Anglican Church of Kenya'. The name is
widely recognised and understood by Kenyans generally, in a way that the
‘Church of the Province’ never was.

People learn to live with their names, to triumph over them. It is
generally better to be open about one’s origin than to try to hide it.
Anglican Christians in Africa, as in other parts of the world, cannot hide
the fact that their history is intimately bound up with colonialism.
Anglicanism was and remains strong wherever British rule was exercised.
It was and remains weak in parts of Africa which were not at some time
British. ‘Anglicane? Qu’est-ce que c’est? Vous ¢tes chrétien? Clest une
secte, ou quoi?’ asks a local in Lubumbashi, in the Congo Democratic
Republic, when asked the way to the Anglican church.” The surprising
thing may be that there is an église anglicane in the Congo Democratic
Republic or Madagascar, Rwanda or Burundi, Haiti or Quebec.

The British Empire had more Muslim subjects than the Ottoman and
Persian empires combined, boasted one Anglican missionary in Cairo in
1909. “Who would doubt the issue of this glorious conflict?”, he con-
cluded, confident that Islam would wither away under the combined
onslaught of Christian mission and colonial rule. But he himself lived to
see the disadvantages of British colonial rule in Palestine when he became
bishop in Jerusalem, with a largely Arab membership. There can be little
doubt that belonging to the ‘dini ya Queeni’ (the religion of Queen
Victoria and her successors) had had a powerful prestige in the colonial
period itself. Anglicanism easily slotted into an ‘establishment’ mentality.
If Christianity and ‘power’ (political/educational/cultural) went together,
then Anglicanism was a form of Christianity which had its attractions for
those whose lives were dominated or circumscribed by the colonial rea-
lity. Few missionaries could be sanguine about the future of African
Anglicanism in the era of the independence struggle of the 1950s. That
Anglicanism has not only survived but flourished in Africa since inde-
pendence is a fact of great significance whose consequences have yet fully
to be realised in understanding what Anglicanism is.

The term ‘Anglican’ originated in the medieval Latin designation for
the Catholic Church in England, Ecclesia Anglicana: a geographical
location rather than a theological description. At the Reformation, the
reformed Church of England asserted its identity and continuity with
that medieval church. But the term ‘Anglican’ only developed its modern

* Tim Naish in Andrew Wingate, Kevin Ward, Carrie Pemberton and Wilson Sitshebo (eds.),
Anglicanism: A Global Communion (London: Mowbray, 1998), pp. 161-s.
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use in the nineteenth century, first of all as a theological identity marker
rather than a geographical description. The Tractarians used the term to
signify participation in the universal church, but as a unique branch
distinguished from Roman, eastern and Protestant Christendom. By the
1860s the term ‘Anglican communion’ was becoming a useful descriptor
for churches outside Britain. In appealing for a General Council of
Churches, the Provincial Synod of the Canadian Church in 1865 urged
the Archbishop of Canterbury to look for ways ‘by which the members of
our Anglican Communion in all quarters of the world should have a share
in the deliberations for her welfare, and be permitted to have a repre-
sentation in one General Council of her members fathered from every
land’.” Archbishop Longley, however, avoided using the term when he
issued his invitation:

I request your presence at a meeting of the Bishops in visible communion with
the United Church of England and Ireland, purposed (God willing) to be
holden at Lambeth, under my presidency ...*

Indeed, the term ‘Anglican’ only gradually came to be used within the
Church of England itself. English people, whether communicants or not,
identified themselves as ‘Church of England’ rather than as part of a
wider communion. But, by the late twentieth century, the term ‘the
Anglican Church’ had come popularly to be used (in the press and
elsewhere) as a synonym for the established Church of England.

Anglicanism ceased to be the established religion in Ireland in 1867 and
in Wales in 1922. It has never been the established church in Scotland.
Anglican establishments in Canada and the Caribbean were dismantled in
the nineteenth century. In India, although the Anglican Church was
officially an establishment until well into the twentieth century, it was
always understood to be the established church for English people in
India, not for the native population. In this case, both the East India
Company and its imperial successor utilised the fact of establishment as a
way of inhibiting the extension of Anglicanism among the native Hindu,
Sikh and Muslim population. There were no similar religious sensitivities
to conciliate in much of sub-Saharan Africa, and missionaries were not
discouraged from evangelising. But the British were careful to maintain
an official neutrality, both between religions and between different
Christian denominations. They were particularly sensitive to aggressive
evangelism in predominantly Muslim areas. Perhaps with the Irish

? [Davidson,] The Six Lambeth Conferences 1867—1920 (London: SPCK, 1929), p.4.  * Ibid., p. 5.
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experience in mind, they were also anxious not to offend Catholic mis-
sions. Nevertheless, the Anglican church was perceived to be the church
of the government in much of British Africa. In 1914 Yoswa Kate of
Uganda denounced the cathedral at Namirembe in Kampala as a ssabo
(shrine) of the English traditional religion. The cathedrals of Nairobi in
Kenya and Salisbury in Southern Rhodesia were even more closely
identified with the colonial administrations, in this case largely because
they were dominated by the white settler community.

WRITING ABOUT ANGLICANISM

Books which consider ‘Anglicanism’ as their overall theme have largely
been written from theological perspectives, typically with a strong interest
in ecclesiology: they attempt to locate Anglicanism as a distinctive part of
classical Christianity, examining its ‘Catholic’, ‘Reformed’, ‘Evangelical’
and ‘Liberal’ characteristics, and how these characteristics relate to, and
are in tension with, each other. In encapsulating what is special about
Anglicanism, writers often emphasis its privileging of common prayer
over doctrinal uniformity; its preference for a familial rather than a
centralised and bureaucratic structure; its role in reconciling Catholic and
Reformed understandings of the faith. The Indian priest Emani
Sambayya expressed this sense of Anglicanism well in an essay entitled
‘The Genius of the Anglican Communion’, written in 1948. After his
conversion as a young man and employment by the Student Christian
Movement in India, he finally decided to seek ordination in the Anglican
church. His preference for Anglicanism arose from the sense of common
worship, rather than the individualism of other Protestant bodies,
enshrined in the Book of Common Prayer, which he saw as ‘a precious
heirloom for posterity’ and one which ‘lends itself to adaptation by
various peoples, according to their peculiar temperaments and needs’.
Alive to the colonial and class bias of Anglicanism, he nevertheless found
it ‘possible to envisage the emergence of the catholicism of the African
people, or of the Chinese, or of the Indian nation within the confines of
Anglicanism’. Sambayya rejoiced in the ‘double heritage’ of Anglicanism —
Catholic and Reformed. He was thankful for its freedom from excessive
emotion, but critical of its failure to commit itself in the nationalist
struggle from which India was just emerging in 1948. This theme of the

> E. Sambayya, ‘The Genius of the Anglican Communion’, in E. R. Morgan and Roger Lloyd (eds.),
The Mission of the Anglican Communion (London: SPCK and SPG, 1948), pp. 18—29.
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‘genius’ of Anglicanism is perhaps more redolent of an Anglo-Catholic
than an Evangelical temperament. Anglo-Catholics have felt greater need
than Evangelicals to give a justification for the distinctive location of
Anglicanism in the Christian world. Evangelicals traditionally have had
more pragmatic, utilitarian reasons for being Anglican.

In recent decades, Stephen Sykes in England and John Booty in the
USA have been active in developing a rigorous theological understanding
of Anglicanism and its ecclesiology. They describe their 1988 collection of
essays A Study of Anglicanism’ as an ‘introduction to the history and ethos
of the Churches which constitute the Anglican Communion’. They
recognise that the days of ‘classical Anglicanism’ may be numbered with
the global shift of Christianity to the south. One of the chapters, by the
Ghanaian theologian John Pobee, speaks of the ‘Anglo-Saxon captivity of
the church’. But he is the only representative of the ‘South’ in this
collection. This, and similar books whose theme is the nature and ethos
of the Anglican tradition, are largely still bound within those ‘classical’
patterns of thinking. 7he Anglican Tradition,” ‘a handbook of sources’, is
organised on a chronological schema. The majority of extracts relate to
England, though there is a good attempt to include material from other
parts of the world in the final chapters. Love’s Redeeming Work: The
Anglican Quest for Holiness® also adopts a chronological pattern. Only in
Part 3 (1830—2001) is there much attention to material from outside
Britain. The writings of South Asian Christians (mainly Indian) are
represented by 10 entries, out of the 136 in this section.” The only other
‘non-white’ included is Ini Kopuria, the founder of the Melanesian
Brotherhood. Surprisingly, perhaps, there are no extracts at all from
African Anglicans, partly because of the editorial decision to include only
extracts from those who had died, partly perhaps because of the lack of
opportunities for Africans to publish internationally and in English.
Bishop John V. Taylor died just in time to be included, with a generous
selection of his meditations and poems — but none draw directly from the

African experience which shaped his life.

° Stephen Sykes and John Booty (eds.), The Study of Anglicanism (London: SPCK, 1988).

7 G.R. Evans and J. Robert Wright (eds.), 7he Anglican Tradition: A Handbook of Sources (London:
SPCK, 1991).

¥ Geoffrey Rowell, Kenneth Stevenson and Rowan Williams, Love’s Redeeming Work: The Anglican
Quest for Holiness (Oxford: Oxford University Press, 2001).

? Krishna Mohan Banerjea, Nilakantha Nehemiah Goreh SSJE, Krishnan Pillai, Appasamy Pillai,
Pandita Ramabai Sarasvati, Sundar Singh, Aiyadurai Jesudasen Appasamy, Lakdasa Jacob de Mel,
Emani Sambayya, Lakshman Wickremesinghe.
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Bishop Stephen Neill (1900-84) was a theologian and historian who
exemplified the expanding horizons of Anglicanism, with his experience
as a missionary (1924—4s) and bishop (1939—45) in South India and his
work with the World Council of Churches in Geneva and as Professor of
Mission in Hamburg (1962—7). After retirement he was appointed as
Professor of Religious Studies in the University of Nairobi (1969—73) in
Kenya. In 1964, he wrote what is still the standard textbook on the history
of Christian missions, published as the final volume of the Pelican History
of the Church. His rather earlier historical work for Penguin, Anglicanism
of 1958, was predominantly about the Church of England.” The work
turns to events outside Britain only on p. 278, in a text of some 400 pages,
with a chapter entitled ‘Expansion in the English-Speaking World’.

Lamin Sanneh has noted that both Kenneth Latourette and Stephen
Neill, in their great works on mission, witnessed to the fact that this was
the age when Christianity was freeing itself from the dominance of
Europe:

Yet it remains an astonishing fact that, given their gifts of intellect and sympathy,
both Neill and Latourette should proceed to tell the story of Christianity as
essentially a phase of Europe’s worldwide ascendancy after they had noted the
cultural shifts that in their view were constitutive of the religion itself.”

The thrust of Sanneh’s critique is directed not so much against these
writers as against the post-colonial generation of Christian thinkers:

(1]t is a curious thing that western academic theologians (alas!) have scarcely
shown any sustained interest in the subject, having decided to turn their backs on
world Christianity as the offspring of mission’s outdated theology of territorial
expansionism."

Sanneh’s strictures serve to put in context the difficulties with which
theological and historical articulations of global Anglicanism have
laboured since the 1960s. Only in 1993 was there a history which seriously
attempted to view Anglicanism systematically in a global context. This
was the work of the American Episcopalian, William Sachs: 7he Trans-
formation of Anglicanism: From State Church to Global Communion.” Like
Neill, Sachs adopts a chronological framework, but now about half of the

' Stephen C. Neill, Anglicanism (Harmondsworth: Penguin, 1958).

" Lamin Sanneh, ‘“World Christianity and the New Historiography: History and Global
Interconnections’, in Wilbert R. Shenk (ed.), Enlarging the Story: Perspectives on Writing World
Christian History (Maryknoll: Orbis, 2002), pp. 94-114.

" Ibid.

® William L. Sachs, The Transformation of Anglicanism (Cambridge: Cambridge University Press,
1993).
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text is concerned with the global perspective, beginning with Chapter s,
‘The Church and Empire’. The trajectory of the story is that of ‘expan-
sion’ (to utilise Neill’s term) — from colonial to national, from English to
multi-cultural, from state church to a family of independent churches.
Sachs also wants to address theological questions about the nature of
Anglicanism: ‘It is the story of a search for a clear idea of the Church’s
nature under the impact of modern social and intellectual life.””* He
hopes thereby that the book will be a contribution to the question of
‘Anglican identity’ which has become problematic precisely because of its
global expansion:

By the late twentieth century the integrity of Anglicanism had become the
Church’s central concern. Why did this challenge arise? How did Anglicans
succeed in expanding globally yet ultimately doubt their resolve?”

Paul Avis has commended Sachs as providing a fascinating history of
global Anglicanism, but is unconvinced by its theological conclusions in
the final chapter, which concerns the Anglican response to modernity, the
search for ‘the authentic Church’ and ‘the loss of coherence’. Avis’
Anglicanism and the Christian Church is a theological analysis of ‘classical’
Anglicanism, as defined by Sykes and Booty."®

Bill Jacob’s The Making of the Anglican Church Worldwide (1997)
eschews theology and aims to present a more straightforward historical
account.”” After an initial chapter on the Reformation in the British Isles,
the subsequent chapter is entitled “The Church of England Overseas
1670-1780". Every chapter thereafter addresses the global character of
Anglicanism. As Jacob acknowledges, it is primarily a history of the
institutional expression of the communion. The story ends in 1960 when
these structures were still heavily English in ethos, and when the epis-
copates of almost all provinces were still very predominantly English, or
white, or both. The institutional perspective does not easily lend itself to
extensive discussions of local culture and agency.

THE ORIGINS AND STRUCTURE OF THIS WORK

This present work aims to take into account the strictures of Sanneh
about writing history in a world context. The particular project emerged

“ Ibid., p. 3. " Ibid.

® Paul Avis, Anglicanism and the Christian Church (Edinburgh: T. & T. Clark, 2002), pp. 326-8 (1st
edn 1989).

7 W.M. Jacob, The Making of the Anglican Church Worldwide (London: SPCK, 1997), p. vii.
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from my collaboration in an earlier project pioneered by the Centre for
Anglican Communion Studies (CEFACS) in Birmingham. CEFACS was
the creation of the two Anglican mission colleges of the Selly Oak Fed-
eration of mission colleges, the United College of the Ascension (USPG)
and Crowther Hall (CMS). The Principal of Ascension, Andrew Wingate,
inspired the creation of a collection of short essays entitled Anglicanism:
A Global Communion, with over seventy contributions from a wide
range of scholars and church workers from all parts of the worldwide
Anglican communion. The book reflected the rich variety of what was
going on in the communion. Its publication coincided with the 1998
Lambeth Conference, in which it was widely anticipated that the
churches of ‘the South” would make a full and distinctive contribution in
a new way.

The kaleidoscopic nature of Anglicanism: A Global Communion seemed
to highlight the need for a wide-ranging historical account of the com-
munion which would serve to highlight the role of Christians from the
South in establishing and developing the worldwide Anglican commu-
nion. I had recently been appointed as Lecturer in African Religious
Studies at the University of Leeds, a post created on the retirement of
Professor Adrian Hastings, the great historian of African Christianity. My
own background was also as a historian of Christianity in Africa. I had
first gone to Kenya as a schoolteacher in 1969 and did doctoral studies on
Kenyan Protestantism. I had then taught in the Bishop Tucker Theolo-
gical College at Mukono, Uganda, from 1976 to 1990. I was ordained in
1978 by Archbishop Silvanus Wani, who had succeeded Janani Luwum as
leader of the Church of Uganda, after Luwum’s murder at the hands of
the Amin regime.

Taking the strictures of Lamin Sanneh to heart, I have attempted, in
this book, to construct an account of Anglicanism which is primarily
concerned with the ‘commitment, engagement and action’ of Anglicans
from Asia and Oceania, Africa, the Caribbean and Latin America, rather
than focusing on the Church of England or on people of British origin in
other parts of the world. It aims to take seriously the experience of local
people and societies in their decisions to accept or reject the Anglican
forms of Christianity which were on offer. The focus is thus not on the
British missionaries who ‘planted’ their form of Christianity, but on
the local response and appropriation, the creation and recreation of the
Christian message within a particular context. The relative lack of con-
cern with missionary societies and missionaries does not thereby under-
value mission. Indeed, it intends to prioritise the essential missionary
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nature of Christianity, by highlighting the work of local Christians, both
in creating their Christian world and in being missionaries to their
neighbours. Thus the narrative gives prominence to the crucial role
played by Chinese Anglicans in establishing the church in the Asian
Pacific beyond China, to the activities of African evangelists far from their
home area and to the pioneering role of African Caribbean Anglicans in
establishing the church in Latin America, as well as to the presence of a
Japanese Anglicanism in Brazil.

The prioritising of local agency does not mean that I am blind to the
unequal power relationships between the representatives of the British (or
North American) missionary movement and the colonial ‘subjects’. For
good or ill, metropolitan influences shaped and channelled the devel-
opment of local Christianities.”® Africans and Indians, Chinese and
Pacific Islanders, were rarely free simply to espouse (or reject) a Chris-
tianity disconnected from its British origins. But this should not be
allowed to over-determine the conversion process, unduly to narrow the
creative appropriation, to shut down the possibility that, even in the
replication of English liturgy or practice, something new and distinctive
has emerged. If at times Anglicanism seems peculiarly ill adapted to the
local culture, a fish out of water, it has also, often, become so thoroughly
incorporated in the local environment that its superficial resemblance
to the Church of England may, on further investigation, be highly
misleading.

It was clear to me that the chronological approach adopted by previous
histories of Anglicanism would have to be abandoned. Such an approach
almost inevitably prioritises England in terms of space and time. The
work is planned, rather, on a regional basis. But, since the passage of time
is essential to historical appreciation, each regional section has its own
chronological framework. This principle of organisation prevents Britain
from dominating the story. It does allow more space than would other-
wise be given to areas of comparative weakness for Anglicanism: for
example the Middle East and Latin America. These were particularly
exciting sections to write precisely because they normally tend to be
neglected in considerations of Anglicanism as a whole. A precedent
for this approach is found in Adrian Hastings A World History of
Christianity, an edited collection. Hastings notes the drawbacks of the

" This theme is discussed in Andrew Porter, Religion versus Empire? British Protestant Missionaries
and Overseas Expansion, 1700-1914 (Manchester: Manchester University Press, 2004), pp. 4—6.
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regional approach, particularly that it may underplay the international
dimensions of Christianity. But, he says,

[a]t least it emphasizes a primary truth: that the writing of Christian history
needs to escape imprisonment within a Europe-centred story in order not only to
serve the needs of the many hundreds of millions of Christians who live else-
where but also to provide an objectively balanced account of a straightforwardly
historical kind of something which has for long been seen in too Eurocentric
a way."”

‘Non Angli, sed angeli’ (‘Not Angles, but angels’), Gregory is supposed
to have punned.” His encounter with the slave boys in the Roman
market sowed the seeds of a plan which bore fruit, once he had become
Pope in 590, in the mission to England led by Augustine, the first
Archbishop of Canterbury.” ‘Not English, but Anglican’ is the theme of
this present book: a concern for the non-English majority which makes
up the modern world Anglican communion. However, it would be
strange and rather perverse to exclude the Church of England from the
story altogether. The second chapter examines the Anglican churches of
the Adantic Isles (to use Diarmaid MacCulloch’s description™). The
shape of Anglicanism worldwide was decisively moulded by the con-
testations of religion which the Reformation engendered in these islands.
But the chapter also draws attention to the non-English dimension in that
history: the relationship between the Church in Wales and the Church of
England, and the separate importance of Irish and Scottish Episcopal
churches in the wider British context. It was in Scotland and in Ireland
that Anglicans first learnt to adjust to minority and non-established
status — this would eventually be the normal experience of Anglicans in
the world Anglican communion. The Irish and the Scots also provided a
disproportionate number of overseas colonists and clergy, with important
implications for the development of the colonial Anglican church.”” The
Irish and the Scots worked in surprising numbers as missionaries for
Anglican societies.

Chapters 3—6 are concerned with the New World, with chapters on the
United States and Canada, on the Caribbean and Latin America. In the

" Adrian Hastings (ed.), A World History of Christianity (London: Cassell, 1999), p.s.

** F.L. Cross and E. A. Livingstone, The Oxford Dictionary of the Christian Church, 3rd edn (Oxford:
Oxford University Press, 1997), entry for St Gregory 1, pp. 706—7.

* Bertram Colgrave and R.A. B. Mynors, Bede’s Ecclesiastical History of the English People (Oxford:
Clarendon, 1969), pp. 132-s5.

* Diarmaid MacCulloch, Reformation (London: Allen Lane, 2003), p. xxvi.

* Thomas Devine, Scotland’s Empire (London: Penguin, 2003).
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nineteenth century, America also began a significant missionary role to
other parts of the world, particularly to China and Japan and other parts
of the Pacific, as well as to Africa and Latin America. The North
American Anglican missionary enterprise diverged in significant ways
from the British model, tending to focus on areas outside the sway of the
British Empire. Within North America itself, the contribution of First
Nation/Native American, African American, African Caribbean and
Hispanic peoples to the overall development of the Episcopal and
Anglican churches is investigated. Latin America is the area of the world
where Anglicanism is weakest in numerical terms. Yet it is one of the
most complex and diverse areas in terms of its expressions of Anglican-
ism, with considerable variation of origin, tradition and ethos.

The experience of black slaves and ex-slaves in America and the
Caribbean provides the link with the next chapters on Africa (Chapters
7-9). The continent of Africa itself provides wide contrasts in the
development of Anglicanism. Often these arise more from the diversity of
cultures and historical experience within Africa than from the diversity of
Catholic or Evangelical Anglican traditions which are represented on the
continent. Chapter 10 deals with Anglican expressions in the Middle East.
Anglican communities here are numerically small and comparatively
insignificant, but they have a fascinating role in the development both of
Christian—Muslim relations and in relating to the ancient Christian tra-
ditions of the area. This chapter includes a discussion of the large and
growing Episcopal Church of the Sudan, which links the Anglicanism of
East Africa with that of the Middle East.

Chapters 11 and 12 deal with Anglicans in the complex religious
pluralism of the Indian/South Asian and Chinese civilisations. Chapter 13
examines the rest of the Asian Pacific, profoundly influenced by China,
both in its general cultural development and in the strategic importance
of Chinese Christian missionary work, but also with very distinctive
forms of Anglicanism in Japan and Korea. Chapter 14 is concerned with
Oceania, a region noted for its diverse native and aboriginal cultures, for
the impact of white settlement and for the interaction between these
cultures in shaping its characteristic Anglicanism. Finally, Chapter 15
looks at the phenomenon of the Anglican communion as a whole, tracing
the historical development of communion-wide institutions and the role
of those institutions in the developing shape of Anglicanism on a
world arena.

Although this book is about the world Anglican communion, it aims to
be more than a denominational history. It is alert to the location of the
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church within the wider culture, civil society and the state. It seemed not
only right but my bounden duty to write about the (united) Churches of
the Indian subcontinent and the Three-Self Patriotic Movement in China
(the non-denominational form of Protestant Christianity in which
Anglicans have participated in decisive ways). Moreover, it would be
against the spirit of these ecumenical ventures to look only for ‘Anglican’
survivals in these new forms of church. Issues of a lingering Anglican
imperialism within united structures is a problem which needs to be
addressed.

I have not been concerned to define the nature of Anglicanism too
precisely, to extract the ‘genius of Anglicanism’. I have operated with the
self-definitions which characterise the different parts of the Anglican
communion. Quite a number of provinces of the communion would see
themselves as ‘Protestant’ — in the United States the ‘Protestant Episcopal
Church’ is still an official designation, while in Ireland, it was, in the
eighteenth century, the name which distinguished the Church of Ireland
from all other Christians, Roman, Presbyterian and dissenting. In
Uganda ‘Protestant’ is still generally used to mean ‘Anglican’, distin-
guishing the Church of Uganda from the Catholic church and from the
‘born-again’ churches which in other contexts and other societies would
be seen as pre-eminently ‘Protestant’. Sydney diocese has a much more
explicitly confessional understanding of what it means to be Anglican
than many Anglicans would feel comfortable with, defined in terms of the
Reformation theology of the Book of Common Prayer and the Articles.
Even in areas of the world where the Anglican tradition would be
reluctant to call itself Protestant — the UMCA areas of Central Africa or
Melanesia and Papua New Guinea, for example — the sociological reality
may often be that these churches operate, as far as governments and local
perceptions are concerned, as other Protestant churches do. But their own
self-understanding is in marked contrast to that of Sydney.

SOURCES FOR A HISTORY OF WORLD ANGLICANISM

A work of this nature is dependent on an enormous range of research and
writing, by scholars approaching Anglican history from academic per-
spectives and by committed members of the church writing as ‘insiders’.
The quality and extent of writing about particular Anglican churches
varies greatly. Though small in proportion to the overall population, the
importance of Christianity in India and China means that there is a large
and sophisticated discussion of its role in the creation of modern society.
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Anglicans are central to defining that role in India, but perhaps less so in
China, where the Episcopal Church was a small part of a much larger
Protestant contribution. In Africa, generally, modern historiography
recognises the key role of missionary Christianity in colonial times, and of
indigenous forms of Christianity for the development of post-colonial
Africa. Anglicans have had a high profile in those developments, well
recognised by historians. In contrast, small Anglican communities like
those of Korea, Egypt or Latin America may escape the radar of general
historical scholarship, and also be weak in the generation of in-house
historical work concerned with the specifics of denominational history.
My research has encompassed both works of historical scholarship
dealing with the more general issues of Christianity in society and
denominational history making. This kind of literature is often locally
published and may not find its way into western libraries. For example,
both India and many parts of Africa have important secular and church
publishing houses which encourage local studies, of a scholarly as well as a
more devotional kind. It is often a matter of chance whether such works
find their way to western libraries. In this regard, the sabbatical which I
spent in the fall of 2002 at Cambridge, Massachusetts at the Episcopal
Divinity School was invaluable. In addition to the EDS-Weston Jesuit
library, the stunning resources of Harvard provided essential material
without which this work could not have been undertaken.”* Mission
libraries in Britain have also been utilised, particularly the library of
Partnership House (USPG and CMS) in London. Special university
collections have been invaluable —particularly the collection in the
Orchard Resource Centre at the Selly Oak campus of the University of
Birmingham, the library of the Centre for the Study of Christianity in the
Non-Western World in New College, in the University of Edinburgh,
and the Henry Martyn collection at Westminster College in Cambridge.
The unpublished dissertations of recent scholars from Asia, Africa and
the Caribbean who have studied in Britain are particularly useful in
providing information about Anglican churches, securely based in the
regional context. The library of the Uganda Christian University (Bishop
Tucker Theological College) has been an important source for my own
research into the Church of Uganda, as have other theological institutions
in Kenya and Tanzania for Anglicans in East Africa. Undoubtedly there
would be a wealth of similarly vital local information in other parts of the

** Particularly useful at Harvard were the Widener Library, the Divinity School library and the
Yenching Library, with its collection of East Asian materials.
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world. It would require an enormous research budget, unlimited time and
inexhaustible stamina adequately to tap into these local resources. It is my
hope that in every region I have been able to utilise some extant con-
temporary scholarship as it bears on issues of Anglicanism. Over-
whelmingly, the material which I consulted was in English (part of
the colonial and post-colonial legacy of Anglicanism). But much of
the regional scholarship of others which I consulted has its origins in
field work and oral interviews and diocesan and parish archives in
vernaculars.

THE CRISIS IN WORLD ANGLICANISM

Arguments over homosexuality surfaced as a communion-wide issue at
the Lambeth Conference of 1998 just as I was beginning to plan this
book. Since that time, and particularly since the ordination of Gene
Robinson as a bishop in the Episcopal Church of the USA in November
2003, homosexuality has increasingly preoccupied the debates within the
communion, appearing to threaten the very survival of Anglicanism as a
global communion. The prominence of bishops from Africa in particular
in the condemnation of ECUSA has thrown into high relief the issue of
the southward shift in Anglicanism, not least the fact that debates about
Christian doctrine and ethics can no longer be conducted as if the
Christians of the South were merely passive observers.

Like it or not, Anglicanism is at a crossroads that could make or break the fragile
family of churches that is the Anglican Communion. On the surface it appears as
if the current debates in Anglicanism are about conflicting positions on human
sexuality, or differing biblical hermeneutics, or contradictory understandings of
truth and/or doctrines of the church. As important as these concerns are, what
really is at stake in Anglicanism today are ecclesiological conflicts over identity
and authority. What exactly is our common vocation as Anglican Christians
globally? Who has the power to say who is or is not an Anglican?”

I will explore some of these issues in the last chapter of the book. It may
be that the communion will hold together. A tighter discipline or a looser
federation may emerge. Anglicanism may fragment in bitter recrimina-
tion. Whatever the outcome, this account attempts to articulate the ways
in which individuals, local fellowships and churches worldwide have
already contributed to the creation, shaping and continuing witness of

» Tan Douglas, ‘Anglicans Gathering for God’s Mission: A Missiological Ecclesiology for the
Anglican Communion’, Journal of Anglican Studies 2.9 (2004), pp. 9—40.
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the Anglican communion, in the hope and expectation that Anglican
communion continues to have a distinctive role in Christian mission.

A SUMMARY OF THE THESIS OF THE BOOK

The main purpose of this book is to give an account of worldwide
Anglican Christianity outside what previously has been regarded as its
heartlands in Britain, as well as in North America and Australasia, where
Anglicans are largely of British or European descent. As far as these
churches are concerned, the book pays particular attention to the indi-
genous and non-European ethnic groups who constitute significant
minorities. But, the major focus of the book as a whole is on those parts
of the world often characterised as ‘the global South’ — Africa, Asia, Latin
America, the Caribbean and Oceania. In these places, the ‘English’ or
‘British’ heritage, however constitutive of what it means to be Anglican, is
only one element in a distinctively local appropriation and expression of
Anglicanism.

Clearly, it would be unwise to dismiss the colonial heritage as a trivial,
accidental or irrelevant legacy. It has often stifled local initiative and
autonomy, and it has too often demeaned or undermined native creativity
and cultural expression. In liturgy and architecture, in styles of theology
and discipleship, and not least in its relation to secular power, Angli-
canism worldwide has often reflected, all too closely, its cultural origins.
But the thesis of this work is that the English/British cultural hegemony,
however powerful, does not preclude or negate the agency of local
Christian communities; nor can it be allowed to shape the writing of
Anglican history in a worldwide context. Moreover, the religious/cultural
assertiveness of former subjects of empire is not a phenomenon simply of
the collapse of empire. It does not begin, ex nihilo, with the establishment
of a post-colonial world. In fact, local agency and creativity operate from
the very beginning, with the first responses to the Gospel.

It is implicit in Scripture translation, one of the first and over-riding
priorities of missionary activity, not least Anglican. Translation is pre-
mised on the active participation of indigenous people, and even when
the resulting Scriptures followed all too faithfully the syntax and tone of
the English Authorised Version (as first translations tended to do), the
result was, nevertheless, a genuine ‘incarnation’ of the Gospel in the local
culture. Even the adoption of foreign forms (for example church orga-
nisation, architecture, or, more importantly, a style of life or pattern of
doing theology) takes on new meanings in different contexts. There is a
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disjunction between what was preached and what was heard, but this does
not simply mean that people ‘misheard’; rather it means that the
Christian message must always be heard in context. This book is,
therefore, primarily about the Anglican church which local people con-
structed and the meanings which they gave to the Christianity which they
received through Anglicanism.

The history of Anglicanism as a global ‘communion’ is not unique.
Parallel histories of world Roman Catholic, Lutheran, Methodist and
Reformed Christianity can be written. Pentecostalism is equally global,
but its history can hardly be written in denominational terms. If the
Anglican communion as it has developed worldwide has a particular
cohesion, this is derived partly from the political unity of the English
nation as expressed through its national church, partly from the extension
and persistence of British empire. It is also derived from the importance
of a uniform ecclesial structure based on Catholic forms, order and
liturgy, and on Reformation principles, but in which a great diversity of
faith and practice can flourish. Roman Catholicism, as the pre-eminent
form of world Christianity, is more concerned about policing faith and
morals. It is also much more clearly multi-national; it cannot be identi-
fied with any specific European origin. Churches of the Reformed tra-
dition are more diverse in their national origins. Historically they have
been much less insistent on ecclesiastical uniformity. Methodism shares
with Anglicanism a specific English origin. But non-British Methodism
has played a much more decisive part in its worldwide extension, and as
an ecclesial community it is less cohesive. Lutheranism shares many
similarities with Anglicanism in the dominance of a single culture in its
formation — in this case the German. But in relation to the Lutherans as a
global communion, German colonialism was less pervasive and more
transient. It was also more traumatic. As a result, Lutheran churches in
the global South have been forced to confront more critically the sig-
nificance of their national origins. Moreover, Scandinavian and (English)
American forms of Lutheranism have influenced world Lutherans,
alongside German forms. Nevertheless, within world Lutheranism there
is a high degree of awareness of a Lutheran spiritual tradition embodied
in worship and hymnody, in biblical hermeneutics, doctrine and con-
fession of faith, which transcends its Northern European origin, yet
makes the Evangelical Lutheran communion distinctive.

The challenge for the world Anglican communion is similarly to
develop a self-understanding which enables the communion to appreciate
its common heritage of faith and order, its worship and discipleship, in
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ways which both acknowledge and transcend Anglicanism’s ethnic,
national and colonial origins. It needs, further, to develop a common
Christian identity and confession which does not privilege ‘Englishness’,
but which honours the distinctively local forms in which the Gospel has
been appropriated and rooted, and which must constantly be interpreted
anew. It is the purpose of this book to provide historical tools to help
foster that appreciation and critical evaluation.



CHAPTER 2

The Atlantic isles and world Anglicanism

The general burden of this book is that the diverse forms of Anglicanism
which have developed in Asia and Africa, in Oceania and the Americas,
are not simply clones of the English church. They have a dynamic and an
integrity which derive from the special circumstances of their own history
and geography and the engagement of the Gospel with the local cultures.
But one important issue for all these churches, for some the dominant
issue, is the historical legacy of British Christianity. This chapter will
explore some of the major characteristics of the Anglican churches in
Britain and Ireland since the Reformation and the effects of this history
on the shape and self-understanding of the communion worldwide.

Since so much discussion of Anglicanism is Anglocentric, it is
important to stress, at the outset, that the Church of England is neither
the sole established church in Britain nor the sole representative of
Anglicanism. The Church in Wales and the Church of Ireland are both
Anglican, but they are no longer the ‘established’ churches of their
respective lands. The Episcopal Church in Scotland is Anglican, but is
not, nor (arguably) has it ever been, the established church in Scotland.
That role is occupied by the (Presbyterian) Church of Scotland.

If there had been no Reformation, there would, doubtless, have been a
distinctive English Catholicism which impacted worldwide. The Spanish
and Portuguese Empires created their own special, idiosyncratic, forms of
Roman Catholicism, closely allied to Iberian political power. French
missionary enterprise equally strove to establish a Catholicism which
embodied French values — after the French Revolution often at logger-
heads with state republican secular values, but imbued with a strong
nationalistic and patriotic spirit nevertheless. The English Reformation
coincided with the beginnings of empire and the spread of English and
(after the Union of 1707) British influence beyond these islands. The
creation of informal and formal empires, the migration of British people
throughout the world and the British missionary movement, were all
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bound up, in one way or another, with the diffusion of the established
Church of England and its particular ethos.

Notoriously, Henry VIII’s break with Rome in 1534 was motivated by
dynastic considerations — the need to produce a son and heir. In the 1970s
President Amin of Uganda, wishing to discredit the Church of Uganda
for opposing his tyranny, mocked the ‘sexual insatiability’ of Henry and
portrayed the Anglican church as a trumped-up religion concocted by a
tyrant.’ In fact, Henry felt that he had strong biblical reasons to justify the
annulment of his marriage, and was angered that the Pope refused to
recognise this. The break with the Papacy was not meant by Henry to be
a break with the Catholic tradition of the church. The king had no
sympathy for the new Evangelical movement which was setting the rest of
Europe ablaze. Once the break was effected, however, Henry found
himself reliant for the implementation of his church policy on eccle-
siastical leaders who were increasingly influenced by the reforms initiated
by Luther and by the Swiss. In 1536 Henry had a hand in the execution of
William Tyndale, the great English Bible translator, who had fled to
Antwerp. But he also allowed his Archbishop, Thomas Cranmer, to
provide an English bible (largely based on Tyndale’s work) in every parish
in the land. With the accession of Henry’s six-year-old son, Edward VI,
in 1547, Cranmer was able to take the initiative in a thorough Evangelical
Reformation of the Church.” The Book of Common Prayer of 1549, and
its more radical revision of 1552, created a pattern of worship in the
vernacular which breathed Evangelical values while remaining respectful
of traditional forms. The Articles of Religion provided a moderate but
clear statement of Reformation theology. This was done within the
context of a continuity with the ancient church of the land, with its three
orders of bishop, priest and deacon, its diocesan and parochial structure.
The restoration of Roman Catholicism by Mary (1553-8) put an end to
the Evangelical experiment. It was only in the long reign of Elizabeth
(1558-1603) that a reformed Church of England was able to flourish.

The circumstances of the English Reformation created an ambiguity
about the place of the Church of England in the spectrum of Reforma-
tion churches. Many within the church looked for further reforms of the
church so that it would conform with Evangelical truth. In opposition to

" Kevin Ward, ‘Archbishop Janani Luwum: The Dilemmas of Loyalty, Opposition and Witness in
Amin’s Uganda’, in David Maxwell (ed.) with Ingrid Lawrie, Christianity and the African
Imagination (Leiden: Brill, 2002), pp. 199—224.

* ‘Evangelical’ is the word used by Diarmaid MacCulloch to describe the general movement of
Reformation ideas, 7homas Cranmer (New Haven: Yale University Press, 1996), p. 2.
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this ‘Puritan movement’, there developed an apologia for the Church of
England as it had emerged in 1559. The person who came to be regarded
as the quintessential spokesman of the Church of England, as it actually
existed rather than as it ought to be, was Richard Hooker (1554-1600),
whose great work 7he Laws of Ecclesiastical Polity set out a theological
justification for Anglicanism. In debate with those who demanded that
the church conform precisely to what they considered clear scriptural
models, Hooker defended its constitution and episcopal government by
appealing to the principle of ‘adiaphora’ (things indifferent). Put simply,
the argument is this: there are many ways of ordering church life, as of
personal Christian life. God does not prescribe a single pattern. Churches
are at liberty to order their external life as they deem fit, always assuming
that such ordering does not contradict the Gospel. Hooker exalted prayer
over preaching. He emphasised that the church was coterminous with
society as a whole, rather than a gathering of the saved:

There is not any man of the Church of England but the same man is also a
member of the commonwealth; nor any man a member of the commonwealth

which is not also of the Church of England.’

The Puritans might develop aspects of Calvin’s system in ways unac-
ceptable to the establishment, but Anglican leaders continued to speak
respectfully of Calvin’s theological insights. Their understanding of the
Eucharist was recognisably ‘Reformed’ rather than Lutheran or Catholic.
In political terms, there was a strong identification with the fate of
Protestant communities generally in Europe, and particularly of
Reformed groups in the Netherlands and the French Huguenots. The St
Bartholomew massacre of French Protestants in 1572 was felt as an assault
on English Protestants too, and a century later Huguenot refugees
received a warm welcome in England. Many were absorbed into the
established church (in Ireland and New York as well as England). English
representatives (including the Bishop of Llandaff) attended the Synod of
Dort in 1618-19, a consultation which provided the doctrinal and eccle-
siastical framework for the Reformed church in the Netherlands.

In subsequent conflicts the Church of England distanced itself from
‘Calvinism’ as a set of beliefs and attitudes which were blamed for the
civil war, and the consequent abolition of the monarchy and of epis-
copacy in the 1640s. But there has always been a strain of Calvinism
(in the narrow sense of an identification with doctrines of grace and

3 Paul Avis, Anglicanism and the Christian Church (Edinburgh: T. & T. Clark, 2002), p. 49.
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predestination) within sections of the Church of England. In the eight-
eenth century those Evangelicals who remained within the Church of
England and who did not join the Methodist exodus were characterised
by a ‘Calvinist understanding of predestination, over against John
Wesley’s ‘Arminianism’, or emphasis on human freedom and responsi-
bility to respond to the Gospel. In the need to emphasise its distinc-
tiveness over against Roman Catholicism, the Church of Ireland has often
demonstrated a much greater sympathy for Reformed theology. In the
twentieth century, the diocese of Sydney in Australia would claim to
confess the full Reformation heritage of Anglicanism, in ways which most
other Anglican churches would now regard as decidedly un-Anglican.
Much of religious value disappeared as a result of the Reformation
upheaval — the historian Eamon Duffy stresses the vitality of pre-Refor-
mation English Catholicism.” He has shown that much of the lay par-
ticipation in parish life in the Devon parish of Morebath centred on its
gilds and fraternities. At the Reformation this was replaced, at least at
first, by a less participatory church life, less popular forms of worship and
spirituality.” But by the end of Elizabeth’s long reign the Reformation
had begun to create a new form of popular devotion based on hearing and
reading the Bible in English, participating in an English liturgy which
retained a sense of awe and mystery, and promoting a sense of English
national solidarity under God. As the Elizabethan settlement achieved
stability, it became clear that the old faith could not be entirely eradi-
cated. But it was marginalised. There might be a residual nostalgia for the
old faith among all ranks of society, but it was generally only high-status
families who were able to maintain an overt adhesion to Catholicism.
Until the nineteenth century, there was a strong suspicion that Catholics
were political subversive. They were accused of supporting England’s
rivals: Catholic Spain remained the main threat in the sixteenth and early
seventeenth centuries. France, especially after the Revocation of the Edict
of Nantes and the repression of the Huguenots in 1685, became the enemy.
A Protestant identity helped powerfully to define what it meant to be
English. England’s growing interest as a world power, especially in the New
World, was undertaken in opposition to the empire of Catholic Spain. In
England itself, the sense of being an ‘elect nation” was popularised, and
sustained, over generations, by the Acts and Monuments of John Foxe,
which recounted the heroic stories of the English Protestant martyrs.

* Eamon Dufty, The Stripping of the Altars (New Haven: Yale University Press, 1992).
* Eamon Dufty, The Voices of Morebath (New Haven: Yale University Press, 2001).
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The Reformation also aroused the hopes of a common Protestant
identity for all the kingdoms of the British Isles. The union of the English
and Scottish crowns in 1603 seemed to augur well for this project, but it
was to prove elusive. Scotland valued its particularly Reformed identity
too strongly to fall in line with the different trajectory of English Pro-
testantism. The Church of Scotland was unenthusiastic about the
creeping episcopacy which the Stuart kings tried to impose upon it, and
openly rebelled when Charles I in 1637 attempted to impose a liturgical
uniformity with England. The civil war which ensued in all three king-
doms resulted in the collapse of an attempt to produce a uniform Pro-
testant church for the three kingdoms (of England, Ireland and Scotland)
based on the episcopal model of the Church of England. In the late 1640s
the Westminster Assembly attempted to provide an alternative based on a
robust Calvinist statement of faith and a Presbyterian church order. But
this did not survive even the Commonwealth period: Cromwell and the
army preferred a church which was altogether less coercive and cen-
tralised, and one with a wider toleration (as long as it did not subvert the
new republic). It is difficult to imagine precisely what would have
eventually emerged if the Commonwealth had survived — possibly a form
of Protestant Christianity rather like that which obtained in the Neth-
erlands with a ‘public’ church in which Calvinism would have provided
the dominant theological orthodoxy but in which more liberal tendencies
would have had a voice, and in which minorities were more respected and
tolerated.® ‘Anglicanism’ itself would have had a very different identity.

With the Restoration of the monarchy in 1660, episcopacy was revived.
The renewed attempt to impose an episcopal church order in all three
kingdoms met with resistance in Scotland, though there was no attempt
to impose a Book of Common Prayer there. Eventually, in 1690, after the
flight of the Roman Catholic king James II and VII, Parliament for the
first time established the principle that the sovereign must be a Protestant
and that he or she be required to swear an oath ‘to maintain the Pro-
testant Reformed Religion established by law’. The new rulers, William
and Mary, abandoned the elusive search for a uniform Protestant (and,
therefore, Anglican) identity by the restoration of Presbyterianism in
Scotland. This was enshrined in the Act of Union between Scotland and
England in 1707. The new British identity was consequently based on a
general Protestantism rather than a specifically Anglican one. In England
itself, although the government ceased actively to repress dissent, the

¢ Jonathan Israel, The Dutch Republic (Oxford: Clarendon, 1995).
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concept of an Anglican confessional state, in which full citizenship was
dependent on membership of the Church of England, remained strong.
The debate within the established church was between those who wanted
sharply to define the boundaries of the Church of England over against
dissent, emphasising ‘high’-church doctrines of apostolic succession and
the sacraments (the Tories) and those who wished the church to be as
inclusive as possible by emphasising common Protestant elements and to
grant increasing civil liberties to those who conscientiously refused to be
included (the Whig understanding). An acceptance of a legal establish-
ment of religion remained a bedrock of Church of England identity for
both groups, until the whole idea of a confessional state, supporting a
church establishment, came under severe pressure in the early years of the
nineteenth century.

Before examining the implications of the church—state connection,
embodied in establishment, for the development of a worldwide Angli-
canism, it is useful to explore how Anglican identity was constructed and
conceived outside England.

WALES

Wales was most closely bound up with England, politically and in its
ecclesiastical structure. The Reformation served to strengthen these ties
institutionally. The Welsh dioceses were an integral part of the Province
of Canterbury, though generally poorer than English dioceses. One of the
signs of the success of reformation in Wales was the realisation that it
must be conveyed through the medium of Welsh, which remained until
the nineteenth century the language of a large majority of the inhabitants.
William Morgan’s 1588 translation of the Bible was of enormous sig-
nificance for Welsh culture and the long-term viability of Welsh as a
language. The Book of Common Prayer appeared in Welsh even earlier,
in 1567. The Reformation thus proved, for the Welsh, an important
element in the preservation of Welsh language and culture in the face of
creeping Anglicisation.” The Anglican church was as important in that
process as it was to be among the Yoruba or Baganda in nineteenth-
century Africa. In the eighteenth century, the newly established Society
for the Propagation of Christian Knowledge played a vital role in pro-
moting Welsh-language books on theological themes and spiritual issues.

The leaders of the Welsh Great Awakening, William Williams of

7 Glanmor Williams, The Welsh and their Religion (Cardiff: University of Wales Press, 1991).
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Pantycelyn, Daniel Rowland and Howell Davis, were all Anglicans. Their
achievement, apart from their profound impact on the way people
understand religious commitment, was to eschew the largely ‘imitative
and derivative’ forms of literary Welsh and to utilise, in their sermons and
hymns, a form of Welsh which ‘grew organically’ from the spoken lan-
guage.” However, the eighteenth-century Welsh episcopate, in marked
contrast to that of Elizabeth, was largely non-Welsh and non-Welsh-
speaking. The tragedy of the Great Awakening for Welsh Anglicanism
was that it could not be contained within the established church, and
resulted in a serious haemorrhage of church support. By the 1851 census,
three-quarters of people in Wales belonged to Nonconformist churches.
The late nineteenth century saw some recovery — with a vigorous church
planting in the industrial areas, and (with the growth of Anglo-Cath-
olicism) a renewed sense of the distinctive nature of a Welsh Anglican
identity. In the 1905 census it was still the largest denomination in Wales.
But by this time it had long been on the defensive against a self-confident
and socially radical Welsh Nonconformism.

The Welsh church was the last of the non-English Anglican churches
to be disestablished, in 1922. The church retained, by and large, its
property. Unlike the Irish church it could still claim, in some sense, to
embody Welsh national identity. It was decided, however, partly in
deference to Nonconformist sensibilities, to name the new body ‘the
Church in Wales’, rather than ‘the Church of Wales’, though even this
terminology could be interpreted as implying an unwillingness to accord
full ecclesial status to dissenting bodies.” Through its parochial system, it
continues to understand itself as having a mission to all people living in
Wales. Consequently, the Church in Wales probably provides a sig-
nificant model of how the Church of England might be constituted if it
were ever disestablished.

IRELAND

If the Reformation in Wales demonstrates how Anglicanism could
transcend Englishness with considerable success, the Reformation in
Ireland illustrates how difficult was the task. By the end of the sixteenth
century the Reformation had made little impact on Ireland. Both native

8 Derec Llwyd Morgan, The Great Awakening in Wales (London: Epworth, 1988), p.133.
 C.C. Harris and Richard Startup, The Church in Wales: The Sociology of a Traditional Institution
(Cardiff: University of Wales Press, 1999).
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Gaelic-speaking Irish and the old Anglo-Irish aristocracy resisted the new
church. The schemes to ‘plant’ English and Scottish settlers in Ireland
and to dispossess Irish peasants added a racial dimension to the Refor-
mation. The establishment of Trinity College Dublin, in 1591, was an
attempt to provide a supply of ministers born and bred in Ireland, and to
give the Reformed church a stronger local base. There were efforts to
translate the Bible and Prayer Book into the Irish (Gaelic) language, but
the process was slower, more fitful and less enthusiastic than in Wales.
Only in 1602 was an Irish New Testament completed, and it never
achieved wide distribution. Gradually Protestants in Ireland, dismayed at
their failure to win over the bulk of the population, tended to blame their
difficulties on the ‘backwardness’ of Irish culture. The best way of
advancing the Protestant faith was to promote ‘civility’ and the use of
English. Enthusiasm for utilising the Irish language for evangelistic
purposes tended to lie with individuals rather than the Church of Ireland
as a whole. Aware that it existed in a strongly Catholic environment, the
Church of Ireland in the seventeenth century tended to emphasise its
Reformed, Calvinist heritage, where differences between ‘elect’ and
‘reprobate’ came to have a racial as well as a theological signification.

To the vast majority of the Irish, Protestantism came to be regarded as
the religion of the English. This was reinforced by the considerable
plantation of Protestants from England and Scotland and the eventual
alienation of land from Catholics. The Irish can be seen as the original
victims of English/British colonialism, a process which preceded
the Reformation but which was given added dimension by religious
conflict.”

Protestants saw themselves as a beleaguered and separate people. The
1641 massacres of Protestants, particularly intense in Ulster, came to
symbolise the dangers of Catholic aggression and the need to keep the
Catholic majority under control. Long into the eighteenth century the
Church of Ireland annually commemorated the 1641 killings.” With the
triumph of William of Orange (King Billy) over the Catholic king, James
I, at the battle of the Boyne in 1690, Catholicism seemed decisively
defeated as a political force. During the ‘Protestant Ascendancy’ of the
eighteenth century, Catholic gentry were dispossessed of their land and
denied access to the professions. Some Catholic families felt constrained

' Stephen Howe critically examines this idea in freland and Empire (Oxford: Oxford University
Press, 2000).

" Toby Barnard, Irish Protestant Ascents and Descents 1641—1770 (Dublin: Four Courts Press, 2004),
Chapter 4.
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to conform to the Church of Ireland, or encouraged certain members so
to do, in order to maintain their position — the political philosopher
Edmund Burke came from such a family.” Presbyterians also were dis-
criminated against: in eighteenth-century Ireland, even the word ‘Pro-
testant’ was often used to refer exclusively to the established Church of
Ireland; other non-Catholic churches belonged to ‘dissent’. For long the
bishops of the Church of Ireland had been appointed by the government
in London. After the Act of Union of 1801, the Church of Ireland legally
became part of a ‘United Church of England and Ireland’ (though its
bishops did not sit in the House of Lords).

The Church of Ireland entered the nineteenth century in both hopeful
and fearful mood. The impact of the Evangelical movement brought a
new enthusiasm and optimism about the possibilities of claiming Ireland
as a whole for the Protestant religion. Church leaders saw signs of a
‘second reformation’. Societies for the education and uplift of Irish people
proliferated. There was renewed activity in producing literature in the
Irish language. Foreign missions were embraced — the CMS came to
occupy a much more central role in Church of Ireland life than it ever did
in the Church of England.” These hopes were to be shattered by the
political crisis of the early nineteenth century over the place of estab-
lishment, by the revival of the Catholic Church, and by the rise of Irish
Nationalism. The established church, under criticism in England for
denying civil rights to dissenting minorities, found its position even more
problematic in Ireland. The decision by the Whig government of the
1830s to suppress a number of uneconomic and unsustainable Irish dio-
ceses precipitated a major crisis for Anglican establishment. The Trac-
tarian movement attacked the ‘Erastian’ nature of the Church of England
and Ireland, its being treated as an arm of the state. In 1867 the Church of
Ireland was disestablished and substantially disendowed (though it still
kept its pre-Reformation buildings). This did, at last, enable the church
to be realistic about its position. Dublin and Northern Ireland remained
growth areas. But the church was already seriously in decline in the rural
areas, especially in the West, a process precipitated by the Famine and by
emigration.

Contrary to the popular image, taken overall, almost as many Irish
Protestants as Catholics emigrated to America or Australia. Protestants

'* Conor Cruise O’Brien, The Great Melody (London: Sinclair-Stevenson, 1992).
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carried with them their own strong anti-Catholic prejudices, which had
an important impact, particularly on Canadian and Australian religious as
well as secular politics. Meanwhile in Ireland itself, the renewed vigour of
the Church of Ireland attracted Catholic suspicion of aggressive prose-
lytism — especially if it appeared that welfare schemes were taking
advantage of misery and hunger to secure conversions.

In the twentieth century, sectarian division assumed new force with the
creation of an independent Ireland, and the partition of Ireland. The
creation of Northern Ireland in 1922 — ‘a Protestant state for a Protestant
people’ — established what many saw as a sectarian state. The Orange
Order had been established in 1795 to commemorate and consolidate the
events of a century earlier which had secured the Protestant cause. By the
middle of the twentieth century, it had become a major vehicle of
working-class Protestant religious identity in Northern Ireland. Asso-
ciated often with a bitter and narrow doctrinal expression and anti-
Catholicism, it is not, however, the exclusive expression of fringe or
extremist Protestants. Many of its members were and are members of the
Church of Ireland. In the 1990s, the Orange march at Portadown
(incidentally an epicentre of the 1641 massacres) became a flashpoint
between Catholic and Protestant, with Drumcree Church of Ireland the
site of an Orange service.™

Meanwhile, in the Republic of Ireland, the Church of Ireland had long
learnt to live peacefully as a minority, protected more by its residual status
as the church of a privileged group than by specific legal safeguards. The
church continues, as an institution, to embody the unity of Ireland as a
whole, despite the political division between North and South. The
church emphasises its Irishness, continuing to argue a historical con-
tinuity with the early and medieval church, and the legacy of Celtic
Christianity. In Northern Ireland that Irish identity is supplemented by
an emotionally even stronger identity as British and Unionist. At the
leadership level, the Church of Ireland in the North has strongly
emphasised its peace-building role, through work like that of the Cor-
rymeela community, an ecumenical venture in which Church of Ireland
members have participated strongly.” When, in the early years of the
twenty-first century, members of the Anglican communion were seeking
for ways to live together, despite the crisis over homosexuality, it is not

“* Dominic Bryan, The Politics of Ritual, Tradition and Control (London: Pluto Press, 2000).
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surprising that they should look to the Archbishop of Armagh to chair the

commission.

Irish migration has been of great significance for the development of
worldwide Anglicanism. The development of the Anglican Church in
Ontario (Canada) was highly influenced by Protestant and Catholic
antagonisms between Irish settlers. The distinctiveness of the diocese of
Sydney in Australia, with its unusual degree of Protestant theological
definition, is due partly to Irish Protestant migration, as well as to the
social tensions resulting from the high percentage of Catholic Irish among
the early convicts transported for political reasons. Irish Anglican clergy
provided a high proportion of colonial clergy, while Irish missionaries
have been prominent. Among important Hibernian CMS missionaries
were James Long, the great missionary to Bengal, Philip O’Flaherty, an
Irish-speaking convert who pioneered work in Uganda, Archdeacon

Owen of Kenya, a persistent critic of British colonial rule in East Africa,
and the redoubtable Mabel Ensor of Uganda.l(’

SCOTLAND

In 1690 King Billy’s victory at the Boyne had ensured the ascendancy of
the Anglican Church of Ireland. In the same year he brought an end to
the elusive attempt to conform the Church of Scotland to an Anglican
pattern. Presbyterian order was finally established, enshrined and
strengthened by the terms of the Treaty of Union of 1707. Some Epis-
copalian ministers hung on for a number of years as incumbents in the
parishes of the established church, a dwindling band. Since the Refor-
mation, Aberdeen and the North-East had identified with an Episcopa-
lian tradition and spirituality, and it was here that the beginnings of a
dissenting church emerged, equipped with bishops. Their sympathies
were with the Anglican Non-Jurors who had left the Church of England
because of their continuing loyalty to the Stuart dynasty. The strong
connection between Scottish Episcopalianism and Jacobitism meant that
between 1715 and 1792 it was subject to penal laws, and for a time the
Book of Common Prayer (always likely to arouse Scottish sensibilities at
the best of times) was proscribed.

Religious coercion was fitful, and a small network of ‘qualified chapels’
began to emerge in the lowland urban areas. Their ministers agreed
to take an oath of allegiance to the Hanoverians in return for legal

¢ Jack Hodgins, Sister Island: A History of CMS in Ireland (Dunmurray: CMS Ireland, 1994).
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protection. But this put them at loggerheads with the Jacobite sympathies
of the Aberdeen Episcopalians. Whereas the lowland chapels used the
Book of Common Prayer of the Church of England, the North-Eastern
group experimented with a distinctive Scottish liturgy, incorporating
indigenous high-church traditions, the spirituality of the Non-Jurors, and
Eastern Orthodox influences. Thus, whereas the Church of Ireland ten-
ded to emphasise its Protestant roots in the face of a Catholic majority,
the fragmented Episcopal communion in Scotland emphasised its high-
church heritage in contrast to the established Church of Scotland. For
much of the eighteenth century a coherent Episcopal Church did not
exist. It was only with the dropping of Jacobitism as a lost cause at the
end of the century that the way was open for a full union of the disparate
groups into the Episcopal Church in Scotland, agreed at Laurencekirk in
1804. For long Episcopalians maintained the fiction that they were the
legitimate Church of Scotland, inheritor both of the medieval Catholic
tradition and of the Reformation church before 1690. The harsh reality
was that they were a small ‘sect’, though one which had status and
influence: many of the Scottish lairds (the land-owning class) chose to
identify with the Episcopal Church, and to finance its building pro-
gramme — even though this same group continued to have responsibilities
for the established church. In popular perception the Episcopalians
became the church of the lairds, while the established church was the
church of the urban, business and professional classes, and (before the
1843 Disruption) of by far the greater part of the population as a whole.
This animus against the Episcopal Church persisted well into the twen-
tieth century. As Agnes Muir Mackenzie put it in 1943, Presbyterians
think ‘that the Episcopal Church is an English exotic brought in by the
laird with his background of an English public school, or by the laird’s
English wife, and supported mainly by people who hope the laird will ask
them to dinner’."”

In fact, Scottish Episcopalianism was distinctively Scottish. But, as it
came out of the ghetto, it had difficulty in avoiding being seen as a
satellite of the English church. The dominance of the Oxford Movement
in shaping the ritual and theology of the nineteenth-century Scottish
church, the reliance on a large number of English priests, and the
increasing tendency to appoint English bishops gave some credence to
this. In this the Scottish church resembled the colonial Anglican church,

7 Scottish Guardian, 15 January 1943, quoted in Gavin White, The Scottish Episcopal Church: A New
History (Edinburgh: General Synod of the Scottish Episcopal Church, 1998), p. 121.



The Atlantic isles and world Anglicanism 31

where a preference for the appointment of English clergy as bishops
persisted until the second half of the twentieth century. In addition, the
growth of the Scottish Episcopal Church in the nineteenth century was,
to a large extent, sustained by the influx of English and Irish Anglicans to
work in the central industrial lowlands. In contrast, the Episcopal Church
found it hard to maintain pastoral support in those Gaelic-speaking areas
of western Scotland where it had a presence, and by the end of the
nineteenth century had few native Gaelic-speaking priests.”

Not only did the Scots provide a significant proportion of the British
emigrants to the colonies, and a high proportion of the British Empire’s
administrators and soldiers, but there was also a disproportionate number
of Scots clergy serving overseas as Anglican clergy. The first clergy sent to
America by the SPG were Scots Episcopalians. John Strachan from
Aberdeen, regarded as the chief architect of the Anglican church in
Ontario, had been a member of the Church of Scotland before he decided
to take Anglican orders in Canada. The Episcopal Church in Scotland
did not itself manifest the same missionary zeal which characterised the
Church of Ireland, nor could it compete with the vigour of the three
main Scottish Presbyterian traditions. But a large number of SPG, CMS
and UMCA missionaries were Scots, not all of them Episcopalian. One of
the greatest CMS missionaries was Alexander Mackay of Uganda, the son
of an Aberdeenshire minister of the Free Church of Scotland. The
Scottish Episcopal Church has special ties with the diocese of St John’s in
South Africa and of Nagpur in India.

The Scottish Episcopal Church has become linked historically with the
establishment of the episcopate in the American church, when three
Scottish bishops consecrated Samuel Seabury on 14 November 1784 in
Aberdeen, shortly after the end of the American War of Independence. It
was a connection full of ironies. Seabury, like the majority of Anglicans in
America, was a loyalist. He had reluctantly made his peace with the new
republic, but was still regarded with some suspicion by more patriotic
Americans. The Scottish bishops had not yet formally decided to aban-
don their objection to swearing an oath of loyalty to the Hanoverians. In
the nineteenth century, the Scottish Episcopal Church accepted the
reality that it existed as a small denomination within a strongly Protestant
(and non-Anglican) country. In this sense it confronted similar challenges

® One Gaclic speaker was Arthur John Maclean (1858-1943), though he was not a native speaker. He
became the leader of the Archbishop of Canterbury’s mission to the Assyrians, Bishop of Moray
and eventually Primus of the Scottish Episcopal Church.
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to those facing the Episcopal Church in America, which had the task of
reinventing itself in the aftermath of revolution. Both accepted that they
could not be the ‘established’ church in their land. Both needed to dif-
ferentiate themselves from the Evangelical ethos of the dominant form of
religion in their land. Both found congenial the spiritual renewal asso-
ciated with the Oxford Movement and the reaffirmation of the ‘catholic’
nature of the church.

A number of contradictory currents seemed to operate within nine-
teenth century Scottish Episcopalianism: a desire to emphasise the dis-
tinctiveness of the Scottish tradition over against English innovation
struggled against a need to emphasise links with the established Church of
England. The Scottish rite struggled to maintain its place against those
who argued that only the 1662 (English) prayer book should have legal
authority. These tensions were only resolved in the twentieth century
with the production of a new Scottish prayer book in 1929, in which
liturgies from both English and Scottish traditions were authorised.” The
Scottish Episcopal Church has been in a number of conversations with
the Church of Scotland, most predicated on the introduction or re-
introduction of episcopacy within a Presbyterian framework. In the 1950s
and 1960s, these attempts revived in the popular imagination (aroused by
the press and by sections of the kirk) residual fears of ‘prelacy’ and of
Anglican/English imperialism. As all churches have begun to confront the
problems of rapid secularisation in Scotland since the 1960s, the appetite
for institutional reunion schemes has diminished, in favour of a courtesy,
a recognition of a common mission to a secular society. A less pretentious
and stuffy, more critical and innovative, Episcopal Church emerged at the
end of the twentieth century, symbolised by the popular radicalism of the
Bishop of Edinburgh, Richard Holloway.

ANGLICANISM BEYOND BRITAIN: THE DEVELOPMENT OF A
MISSION CONSCIOUSNESS

After the Restoration of the monarchy after the Commonwealth period,
episcopacy was restored within the Church of England, and in 1662 a new
Book of Common Prayer was produced. It remains the authorised prayer
book of the Church of England and became the basis for the prayer books

for practically all the other members of the communion, either in English
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or in translation. One of the few substantial amendments to Cranmer’s
1552 book was the introduction of a baptism liturgy for ‘those of riper
years’. The disruption of the previous twenty years, ‘the growth of
Anabaptism’ and ‘the licentiousness of the late times crept in amongst us’
necessitated such a service. As an afterthought, the preface to the 1662
Book of Common Prayer also noted that the service ‘may be always useful
for the baptizing of Natives in our Plantations, and others converted to
the Faith’. It was to be another forty years before the implications of the
expansion of the church overseas began to be addressed in any coherent
way. In 1695 the Revd Thomas Bray was appointed by the Bishop of
London to help in the organisation of an Anglican parochial system in
Maryland in America, over which the bishop had oversight. Bray’s
recognition of the needs of the church overseas led to the establishment of
two societies which were profoundly to affect the development of
Anglicanism. The Society for Promoting Christian Knowledge (SPCK) was
founded in 1698. Its aim was to foster education, the supply of Christian
literature and help in the theological formation of ministers. The Society
had a significant role in Christian education and diffusion of literature
within Britain, but it always had overseas interests. The SPCK’s great
overseas work lay in the printing of vernacular prayer books and other
Christian literature in India. It continues to provide theological literature for
Anglican theological colleges throughout the world. In the eighteenth cen-
tury, the SPCK also sponsored the missionary work of the Danish Lutherans
in South India. Bray’s other organisation, the Society for the Propagation of
the Gospel in foreign parts (SPG), was established in 1701, with a more
specifically missionary brief: to work among British settler communities
and to evangelise non-Christian peoples ‘subject to the Crown’.

The SPG understood its role as a handmaid of the church. It upheld a
high-church tradition going back to Hooker, but not in any partisan
spirit. Dan O’Connor, the modern historian of the Society, puts it well:

It included a high view of the Church, of church order and apostolic succession,
liturgy and sacraments, exemplified in an early decision that ‘no Bibles be sent by
the Society into the Plantations without Common Prayer Books bound up with
them’. An important consequence . .. was the understanding that a missionary
was answerable to the Church and the bishop to which he was sent, and only
secondarily to the Society. Accompanying this high ecclesiology was a political
theology which saw church and state intimately associated, two aspects of a single
national community.*
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It was, as O’Connor usefully puts it, an ancien régime concept of the
relationship of church and state. The church was an integral part of an
ordered, hierarchical ‘commonwealth’, a corporate society in which
religion was part and parcel of the way of life, and in which aristocracy
and rank were sanctioned. By the late eighteenth century, this vision of a
Christian society was increasingly at odds with the revolutionary values of
the time.

While by no means radical in its political vision, the Church Mis-
sionary Society, founded in 1799, more clearly articulated these changes.
The CMS was a fruit of the Evangelical revival in England. Associated,
from the 1730s, with John and Charles Wesley and George Whitefield, all
Anglican priests, the Methodist movement began as a voluntary move-
ment within the church. It aimed to spread ‘biblical holiness’ throughout
the land. The Wesleys were for a time SPG missionaries, sent in the 1730s
to Georgia. Their attempts to impose a godly discipline in frontier par-
ishes was not a success. It was their bitter experience in America, as well as
contact with the continental Pietist movement and the Moravians, which
provoked the conversion experiences of the Wesley brothers in 1739 once
they had returned to England. Released from the burden of good works,
John Wesley preached a message of justification by faith, appropriated
through a specific and sudden conversion experience. The bishops were
alarmed by the ‘enthusiasm’ provoked by John Wesley, and his unwill-
ingness to comply with parish boundaries. Reluctantly, but decisively, the
Methodists established their own organisation, which could not fit into
the Church of England structure. The rapid expansion of Methodism in
America during the revolutionary period came at a time when the
Anglican church in America was disorientated and confused, and from
which it did not fully recover: Methodism soon far outstripped the
Episcopal Church in numbers.”

Though the church and Methodism parted company, the Evangelical
revival made a profound impact. The Evangelical party within the
Church of England preferred to work through the parochial system,
rather than ignore it, as John Wesley had done. They wished to revive
what they saw as the flagging spiritual life of the established church from
within. The Evangelical founders of the Church Missionary Society also

*' For 1970, Barrett puts the United Methodist Church (the main but by no means the only branch
of Methodism) at 14 million compared with the 3 million of the Episcopal Church. David Barrett,
George Kurian and Todd M. Johnson, World Christian Encyclopedia (2 vols., Oxford: Oxford
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brought a new kind of missionary consciousness. Conservative in many
aspects of social life, and strongly against the ‘godless’ doctrines of the
French Revolution, Evangelicals were strongly in a favour of the abolition
of the slave trade and of slavery itself. It was not the CMS’s intention to
conflict with the SPG. It also supported the established church — but, as
John Venn said, it was founded on ‘the church principle’, not the ‘high-
church principle’. If the SPG had tended to blur the boundaries between
voluntary society and church, and between church and state, the CMS
defined those boundaries much more clearly. The CMS was willing to co-
operate with the British government where it was useful to evangelism.
But it did not see its work as dependent on British authority overseas. In
parts of India, in Yorubaland, in Uganda, among the Maori, the CMS
operated long before the onset of colonial power — in some cases it
contributed to the factors which led to British imperial expansion, but
neither was this its aim nor in many cases did it initially welcome such
expansion. In similar ways, the CMS wanted to keep the church
authorities at arm’s length. Missionary work was distinct from planting
ecclesiastical institutions. It aimed to produce an indigenous church, but
it was for that native church to decide how best to organise itself eccle-
siastically. Henry Venn, between 1841 and 1872 the guiding force behind
the CMS, expressed this in his famous dicta of the ‘euthanasia of the
mission’ and the ‘three-self principle’: self-government, self-propagation
and self-finance. Venn expected the local church to be constituted on
recognisably Anglican lines. But he was quite willing to contemplate
separate national churches which were definitely not ‘Church of
England’. And yet Venn, like all the early CMS strategists, welcomed the
establishment principle. They urged the duty of British imperial officials
to support the church financially and materially and to promote its
Christian values in society as a whole. What they found less easy to accept
was the authority of a colonial bishop in the native church, if that bishop
was not himself Evangelical.

The CMS was anxious, in a way that the SPG was not, to emphasise
the autonomy of missionaries from episcopal direction. In the nineteenth
century, the CMS was incomparably the greatest Anglican force in
spreading Christianity worldwide. But it was relatively unconcerned with
the ecclesiastical form which Christianity should take, and was often
suspicious of high-church emphases. Venn’s understanding of indepen-
dent native churches can be seen as bearing fruit in the way in which the
united churches of India have transcended their Anglican and other
western denominational heritages, and also in the Three-Self Church in
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China. It has also been influential in the recognition of the three cultural
traditions of the New Zealand church. But Venn’s theory, in so far as it is
intended as a blue-print for the development of an Anglican communion,
has been a minority one. By the end of the nineteenth century it gave
way, even in CMS circles, to the acceptance of a more organic, unitary
and cohesive sense of Anglicanism as a distinctive ecclesial body.**

THE RISE OF CHURCH PARTIES WITHIN THE CHURCH OF
ENGLAND AND ITS EFFECT ON MISSION

The SPG always set great store on a high doctrine of the church. ‘High
church’ signified an attachment to the church’s corporate identity, its
three-fold ministry, its ministry of word and sacrament. But ‘high church’
has come to have another series of meanings within Anglicanism — that
representing a particular group or party within the church. It was only in
the nineteenth century that this more partisan and factional view came to
dominate the self-understanding of the church. This arose as disputes
between Evangelicals and Anglo-Catholics intensified.

The Tractarians (later to be known as the Oxford Movement and then,
more generally, Anglo-Catholicism) had first arisen in the 1830s at a time
of crisis about the status and being of the church in British society. With
the growth of civil and political liberties for those Dissenters and
Catholics who conscientiously refused to conform to the established
church, governments began to question the privileged status of the
church, with its exclusive claims. The Whig government of the 1830s
wanted to reduce its powers, even perhaps to disestablish it. John Henry
Newman and the members of the Oxford Movement saw this, not as a
useful reform of an anachronistic institution, but as an attack on the
claim of the established church to be the church, divinely instituted by
God, which the government should recognise and support but not
attempt to run as a department of state. The Tractarians believed that
they were speaking out for the church as such, not defending a partisan
opinion. But increasingly they seemed to denigrate or attack the Pro-
testant heritage, blaming it for the liberal secularism which threatened the
place of Christianity in society. Unlike other confessional revivals on the
continent, the Anglo-Catholic movement emphasised Anglican distance
from the Reformation. The alliances between Lutheran, Reformed and

** Peter Williams, The Ideal of the Self-Governing Church: A Study of Victorian Missionary Strategy
(Leiden: Brill, 1990).
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Moravian in the eighteenth century, which had been so important for the
SPG in providing personnel for their work in America and their colla-
boration in India, were now deemed to compromise Anglican self-
identity — most famously in the dispute over the Anglo-German project
to establish a Protestant bishopric in Jerusalem in the 1840s. The SPG was
revitalised by the Oxford Movement, but it now distanced itself from
alliance with continental Protestants. The CMS continued to rely heavily
on continental missionaries. But, after the 1860s, the growing importance
of European nationalism made co-operation across nations more difficult.
As Paul Jenkins says, ‘the heightened confessional consciousness in both
Anglican and Lutheran communions made cooperation more proble-
matic and the awareness of a common Protestant identity less easy to take
for granted’.”

The development of the church overseas was hampered by the legal
establishment and exacerbated by the fissure in the mission movement
between Catholic and Evangelical. One thing which both societies could
agree upon was that the mechanisms for creating an episcopate overseas
were unwieldy and highly unsatisfactory. Before 1840 some ten overseas
bishoprics had been created by the government, in Canada (the 1790s),
the Caribbean (the 1820s) and India (from 1814). Such creations were
costly, both of parliamentary time and of money. Moreover, with the
crisis of the 1830s, it became clear that a government which was sup-
pressing bishoprics in Ireland would not easily create new ones in other
parts of the world, where Anglicans were inevitably a minority and where
there might be political sensitivities just as great as in Ireland. The
creation of the Colonial Bishoprics Fund in 1841 enabled the church itself
to take the initiative in the creation of dioceses — still, in areas of British
control, with letters patent from the crown, but without requiring the
government funding which would have made their creation impossible.
Bishop Samuel Wilberforce, who pioneered this development, was
impressed by the action of the Episcopal Church in the United States in
commissioning ‘missionary bishops’. Wilberforce advocated that the
Church of England might similarly appoint bishops beyond British ter-
ritory. The clearest example of this came with the consecration of Bishop
Charles Mackenzie in 1859 to be bishop in Central Africa, followed in
1862 by the consecration, on the urging of Henry Venn, of Samuel

* Paul Jenkins, “The CMS and the Basel Mission’, in K. Ward and B. Stanley (eds.), The Church
Mission Society and World Christianity 1799-1999 (Richmond: Curzon and Grand Rapids:
Eerdmans, 2000), p. 65. See also N. Railton, No North Sea: The Anglo-German Evangelical Network
in the Middle of the Nineteenth Century (Leiden: Brill, 2000).
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Crowther as ‘Bishop on the Niger’, although the appointment went
against Venn’s view that the bishop was the ‘crown’ of the church — the
mark of an already existing self-supporting, self-governing and self-pro-
pagating church. That there were inconsistencies can be expected as the
missionary expansion of the church created unprecedented situations.

Both the weakening of state—church links in the 1830s and the
experience of ‘planting’ the church overseas affected the way in which the
Church of England itself was run, leading eventually to the 1919 Enabling
Act, which created a Church Assembly and the beginnings of synodical
government — things which had been enjoyed in many other parts of the
Anglican communion for decades. But the degree of self-government
within the Church of England remained inhibited by the state connec-
tion: Hastings has noted the paucity of the lay element in the assembly,
dominated by Tory MPs and ‘the Cecil family and their relatives’.”

The Church of England has been affected by the worldwide com-
munion in numerous ways, though ones which are often unac-
knowledged. Notoriously, Owen Chadwick’s great work 7he Victorian
Church failed completely to mention the role of mission, strange for an
author who wrote such a sensitive biography of Bishop Mackenzie and his
work in Central Africa. The CMS, through its ‘auxiliaries’, established a
solid base of support, and created a network of parishes which took an
active interest in the mission world. Missionary service was a contributory
force to social mobility. Women, in particular, found outlets in mis-
sionary work which were denied them in Britain.

The conflicts of the early nineteenth century gave the impression that
the church’s two societies were serving particular constituencies within
the church, rather than the church as a whole. The proliferation of
missionary societies in the latter half of the nineteenth century tended to
reinforce that understanding. The Universities’ Mission to Central Africa,
the Cambridge and Oxford Missions to India and the Melanesian Mis-
sion all represented various shades of ‘high’-church tradition; the South
American Missionary Society, the Evangelical tradition. In 1922 the
unease of conservative Evangelicals led to a further splintering of mission
work with schism within the CMS and the establishment of the Bible
Churchmen’s Missionary Society. Significantly, this was a time when, in
America, whole denominations were splitting over similar issues.

** Adrian Hastings, A History of English Christianity 1920-1985 (London: Collins, 1986), p.242. Ken
Farrimond, “The Policy of the Church Missionary Society concerning the Development of Self-
Governing Indigenous Churches 1900-1942’, Ph.D. dissertation, University of Leeds, 2003.
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One of the consequences of the Church of England’s unwillingness or
inability to co-ordinate its missionary work (unlike the Presbyterian and
Methodist churches) was the creation of much more compact and
cohesive versions of Anglicanism in many parts of the world. Even in
parts of the world, like China, Japan or India, where a diversity of
societies operated, local districts (which often became dioceses) tended to
express a particular and distinctive form of Anglicanism. The spectrum of
church traditions embodied in the Church of England translated in only a
minority of cases to the worldwide Anglican communion.

THE DISTINCTIVE MARKS OF AN ANGLICAN PIETY

The publication of the Authorised Version of the Bible in 1611 produced
an English translation which remained standard for Anglicans, and
Protestants generally, in England and among British settlers until the
second half of the twentieth century. Bible translation was an essential
task for Anglican missionaries. Some early translations into vernaculars
tended to echo the grammatical forms and turns of phrase of the English
Bible — a covert form of the ‘colonisation of the mind’, perhaps, seeming
to allow the Bible to speak in a familiar tongue, yet the bearer of a foreign
mentality. Vernacular translations have been revised as knowledge of the
local culture has deepened. But in many cases the power of the first
translation — one can think of the 1897 Luganda translation by Pilkington
and Duta — has created a sacred language in the new language as powerful
as the English of the Authorised Version. Just as pervasive have been the
local translations of the 1662 Book of Common Prayer, powerfully
shaping the liturgical expression of Anglicanism throughout the world.
Until the latter part of the twentieth century this uniformity was often
regarded as a strength of worldwide Anglicanism. Now it is more likely to
be seen, at least by native English speakers, as a somewhat bizarre and
exotic survival.

For a long time the Church of England did not use hymns in its formal
services, relying on metrical psalms. In the eighteenth century, hymn
singing became a vital component of the Evangelical Revival. The Church
of England was rather late in incorporating hymns into the normal
structure of its worship, and when it did so in the mid nineteenth cen-
tury, it tended to be the Anglo-Catholic, rather than the Evangelical
hymns of the previous century, which provided the distinctive ethos of
Anglican hymn books. Charles Wesley’s hymns certainly appeared —
though they did not have the central place which they had in Methodist
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collections. But hymnody is rarely as precise about denominational
boundaries as other aspects of church practice. The eighteenth-century
dissenting tradition (of Isaac Watts and others) eventually found a place.
The Church of England resisted the popular revivalist hymns of Moody
and Sankey. These were much more likely to be incorporated into ver-
nacular missionary collections. They were overwhelmingly translations
from hymns belonging to the European or American tradition, with the
significant exception of the Tamil Church of South India, where there
was a long tradition of local composition. The extensive diffusion of sol-
fa notation in the early twentieth century was intended to impose a
musical orthodoxy. But hymn singing is rarely entirely amenable to
precise direction of this nature.

Hymns began to take on a resonance, in word and music, which may
well be very different from that originally intended. Take the example of
‘Daily, daily sing the praises’, introduced into Buganda in the late
nineteenth century. A hymn from 7he English Hymnal, it was probably
first sung at the coast in UMCA missions, but made a successful tran-
sition to Evangelical missions in Buganda, translated as ‘Bulijjo tuten-
dereza’. It achieved an enormous popularity as the hymn sung by the
martyrs executed for their faith in 1885—6. It was sung with enormous
poignancy and heartfelt yearning almost a hundred years later when
Archbishop Janani Luwum was murdered in 1977. Movements of revival,
and times of pressure and persecution, are also important for developing
more indigenous creativity.

Apart from the Bible, the Book of Common Prayer and the Thirty-
Nine Articles, a number of devotional works can be seen to represent a
distinctively British Anglican heritage: the prayers and sermons of Lan-
celot Andrewes, Jeremy Taylor’s Holy Living and Holy Dying, the poems
of Herbert and Vaughan and William Law’s A Serious Call to a Devour
and Holy Life. These works would all be seen as nourishing a distinctively
‘high” Anglican tradition. For Evangelical Anglicans, in addition to the
hymns of William Cowper and John Newton, William Wilberforce’s
Practical View was an outstanding guide. For a long time Foxe’s Book of
Martyrs was normative for understanding England’s Protestantism. None
of these works, however, was exportable (apart from their use among
British settlers).

The one book which did have universal resonance was not written by
an Anglican at all, and that was John Bunyan’s The Pilgrim’s Progress.
Weritten by a man imprisoned for his dissent from the Church of
England, it was hardly the book which could be seen as enshrining Anglican
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values. But it became the most translated text of British Christianity. The
story was adaptable and flexible. The early engravings which accompanied
the book could be altered to show Pilgrim as an African dressed in
traditional clothing, or a schoolboy in shorts. Translations were made by
Scots Presbyterians and English Methodists, by Baptists and Con-
gregationalists, but Anglicans were eager to produce Bunyan for their
adherents too: David Hinderer produced a Yoruba version in 1866,
Bishop Colenso, a Zulu version in 1868. There was a Luganda version in
1896 and a Luo version in the 1920s. Apart from Colenso’s version, these
had a CMS origin. But in 1888 the UMCA produced a Swahili Bunyan:
Anglo-Catholics, too, saw the usefulness of Bunyan.”

THE SOUTH COMES NORTH: THE IMPACT OF AFRICA AND ASIA
ON THE CHURCH OF ENGLAND

Unitil the end of the twentieth century, most British Anglicans saw their
church as a national church of ‘English’ people, incorporating a Celtic
minority tradition which could either be marginalised, as in the Angli-
cising trajectory of modernisation; or cultivated, as in the discovery of
‘Celtic’ forms of spirituality. The implications for the worldwide exten-
sion of the church have rarely been tackled directly within the Church of
England. The Reformation had attacked foreign domination of the
church (especially by clergy), but had also cultivated a Protestant inter-
nationalism which remained important into the nineteenth century and
beyond. The first substantial religious refugees were French Huguenots.
Although at first they tried to sustain their identity as part of an inter-
national Reformed community, gradually most were absorbed into
the Anglican system. In Ireland they played a particularly important role,
but they were also significant in America, particularly in colonial
New York.

Although black people have been part and parcel of English society
since the sixteenth century, their presence has only been considered sig-
nificant for the nature and well being of the Church of England from the
late twentieth century.”® Equiano Olaudah, the great abolitionist of the
eighteenth century, an Igbo from West Africa enslaved in the Caribbean,
was perhaps historically the most famous of black Britons who con-

tributed to the life of the Church of England. The black presence in

» Isabel Hofmeyr, The Portable Bunyan (Princeton: Princeton University Press, 2004).
26 Peter Fryer, Staying Power: The History of Black People in Britain (London: Pluto Press, 1984).
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London, a distinct and growing community from the late eighteenth
century, was represented in baptisms, marriages and burials and, for
some, regular attendance at the parish church. In the nineteenth century,
the CMS’s training institute at Islington provided education to a suc-
cession of Maori, Canadian First Nation, Indian and African students.
This student tradition, now in higher education, was important in
twentieth-century Britain. Many students were active Christians, but
their contribution was often more to the political life of their home
countries, and the growth of an anti-colonial movement within Britain,
than a contribution which impacted directly on the life of the Church of
England.

The very idea that the church could or should be transformed by its
black presence remained alien to most thinking about the meaning of the
church. After the Second World War, Caribbeans provided the first large
settlement of people of non-European descent. Many of those who came
to Britain from the Caribbean in the 1950s and 1960s had an Anglican
background. The rejection and hostility from white church people was
both shocking and unexpected. African Caribbeans responded by joining
Pentecostal and Holiness groups, where it was easier to retain a sense of
solidarity and active participation. But, remarkably in view of the disdain
they received, there was also a ‘staying power’ of black people within the
Anglican church. A seminal report of 1980 by the black priest David
Moore, Invisible People: Black People in the Church of England,”” was an
important milestone. Black Anglicans began to organise, to demand
visibility, to be treated seriously as a distinctive expression of what it
means to be Anglican. The Faith in the City report of 1985 recommended
a more concerted attention to promoting the black (including Asian)
presence.” Wilfred Wood, born in Barbados (that most ‘English’ of
Caribbean islands), was consecrated Bishop of Croydon (a suffragan of
the Bishop of Southwark) in 1985. Glynne Gordon-Carter became
Secretary to a newly formed Committee for Black Anglican Concerns in
1987. But there was often a misunderstanding of, or indifference to, the
black presence. In 1989 a recommendation to ensure larger black repre-
sentation in the General Synod of the Church was defeated. This was seen
as a painful rejection by black Anglicans. In the frustration of defeat,

*7 John L. Wilkinson, Church in Black and White (Edinburgh: St Andrew’s Press, 1993).

** In much of the discussion about ethic minorities in the church, Asian Anglicans have seen it as
important to be identified as ‘black’, as a statement of the joint struggle of African, African
Caribbean and Asian peoples for full inclusion.
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Bishop Wood referred to some Synod members being trapped in ‘their
Christian slave owners thinking ... they wanted black people to be
happy, but under conditions they provided, and without requiring any
adjustment to their comfortable state’.” The failure to ensure adequate
representation of ethnic-minority communities in the structures of the
church continues to be a hard-fought battle. The legislation of 1989 had
envisaged a minimum of twenty-four black members. Even a decade later,
the 2000 Synod could still only muster fifteen members, including
Bishop Michael Nazir-Ali, the Bishop of Rochester, who had been born
in Pakistan.””

By the 1990s a major new development in the black presence within the
Church of England was taking place, the consequence of a new migration
from Africa itself. Nigeria and Uganda both have large Anglican chur-
ches, and Anglicans were strongly represented among the Nigerians and
Ugandans who settled in Britain. The sense of alienation was nothing like
as severe as that of the 1950s. It was now rarer to find the overtly racist
attitudes of the earlier generation. African Christians have become a
significant constituency in a number of parishes, particularly in London.
But Africans have, like the Huguenots before them, also felt the need to
maintain their distinctive cultural identity, including its Anglican
expression, in their new home, particularly to worship in congenial styles
and in ways which support their life in diaspora. A full-time Anglican
chaplain to the Nigerian community operates in London, offering a
service both to permanent members of the British Nigerian community
and to those here for shorter periods. Nigerians have managed to form
networks which are inclusive of all Nigerians. This has been more pro-
blematic for Ugandans, especially as the reasons for migration to the UK
are bound up with political tensions with regional and ethnic dimensions.
Thriving Acholi- and Luganda-speaking groups, which value their
Anglican heritage, meet regularly.

For such fellowships, Anglicanism is particularly important in safe-
guarding and fostering cultural and ethnic solidarity, to set over against
the strong powers of Anglicisation operating in society at large and
through the education system. Especially among the second generation of
African settlers, a wider ‘black’ or African/African Caribbean identity is
embraced. Pentecostal churches, utilising English (rather than vernacular

* Glynne Gordon-Carter, An Amazing Journey: The Church of England’s Response to Institutional
Racism (London: Church Publishing House, 2003).
3 Ibid., Appendix 14.
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languages) and emphasising global identities, are often more attractive
than either the Church of England or the ethnic fellowships of their
parents. At the beginning of the twenty-first century it has been estimated
that more than half those who go to church on a Sunday in London are
from immigrant groups. Even if most do not go to the Anglican church,
there are enough black people who do to make it a very important
constituency for the future of the Church of England. This makes the
English church rather different from the established Protestant churches
of the Netherlands, Germany or Scandinavia, where African migrants
have, by and large, failed to find a home. The presence of African dia-
spora communities in Europe have given Anglican chaplaincy churches a
new lease of life. Formerly the havens of diplomats, the retired and
transient tourists, these churches now often minister to a significant group
of people from outside Europe, whether students, professional people or
working-class immigrants, who wish to worship in English.

The appointment of John Sentamu as Bishop of Stepney meant that,
for the first time, an African became a bishop of the Church of England.
His membership of the Macpherson Inquiry into institutional racism in
the Metropolitan Police after the murder of Stephen Lawrence gave
Sentamu a national profile. In 2003 he became Bishop of Birmingham,
and in 2005 the Archbishop of York, ‘Primate of England’. Two reports,
Seeds of Hope and The Passing Winter (1991 and 1996), commissioned by
the Committee on Black Anglican Concerns/the Committee for Minority
Ethnic Anglican Concerns, trace and evaluate the changes in the black
and Asian contribution to the life of the church.

[Sllavery and colonisation . .. have distorted the encounters between people of
differing ethnic groups, and left a legacy where black people have for centuries
experienced injustice, discrimination and exploitation in various forms at the
hands of white people ... It would be surprising if this seepage from our
national life did not find its way into the Church, and its cancerous potential for
the whole life of the Church must not be underestimated. Racism is sin.”

The way in which the black and Asian voice is esteemed, and its
presence incorporated in the life of the Church of England (and the other
Anglican churches of the British Isles), remains one of the most impor-
tant themes for the future of Christianity in a multi-racial, secular society.

" Committee on Black Anglican Concerns, Seeds of Hope: Report of a Survey on Combating Racism in
the Dioceses of the Church of England (London: General Synod of the Church of England, 1991).
The second report is: Committee for Minority Ethnic Anglican Concerns, The Passing Winter: A
Sequel 1o Seeds of Hope (London: Church House Publishing, 1996).
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Not least, it questions the inevitability of secularisation in Britain.
But this may not be good news for the British churches. The nostalgic
hope that, somehow, the church worldwide may come to the rescue of an
otherwise dying Christian society in Britain is likely to be a dangerous
and self-defeating delusion.



CHAPTER 3

The United States

The beginnings of English expansion overseas coincided with the con-
solidation of England as a Protestant nation in the reign of Elizabeth
I. English patriotism became particularly associated with the struggle
against Spain and the preservation of the Protestant faith. As for the
Dutch, whose war of liberation against Spain England strongly sup-
ported, the guidance and preservation of the nation and its place in the
world became bound up with being Protestant. Sailors often espoused a
militant Protestantism (frequently with a sympathy for its more radical,
Puritan tendencies). To fight the King of Spain on the high seas was a
religious and patriotic duty. This struggle brought the English into
contact with the New World. The initial encounter with the native
peoples of America was to be one of mutual benefit. The seal of the
Massachusetts Bay Company incorporated the figure of an American
Indian appealing ‘Come over and help us.” This appropriation of a
biblical phrase was not only a Puritan conceit. It expressed the ideal of the
Anglican settlers on the Chesapeake also."

Despite the English hostility to the Spanish, Iberians did have an
experience of Christian mission which could serve as a model for Eng-
land: making treaties with native people, in which baptism symbolised a
process of assimilation by which ‘barbarians’ adopted ‘civilisation’. The
cultural and religious forms of civilisation were not differentiated. For the
English it meant an English Protestant civilisation. At Roanoke Island, Sir
Walter Raleigh attempted the first English plantation in the 1580s.
Manteo and Wanchese, ‘chieftains’ from Roanoke Island (off the coast of
modern North Carolina), were kidnapped and transported to England.
Queen Elizabeth is reported to have given her approval to an alliance: ‘it
seeming probably that God hath reserved these Gentiles to be introduced

" Nicholas Canny, 7he Origins of Empire: British Overseas Enterprise to the Close of the Seventeenth
Century (Oxford: Oxford University Press, 1998), p. s2.
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into Christian civility by the English nation’. Wanchese’s experiences in
England made him hostile to English civilisation and religion. But
Manteo was more positive, and on his return to Roanoke Island he was
baptised, on 13 August 1587. The Roanoke settlement did not last. There
was no plan for sustained evangelisation of the native population. One
serious problem for Protestants was that they lacked the religious orders,
the chief means of effective missionary work among Catholics.

The same motives characterise the establishment of a permanent
English settlement at Jamestown in the Chesapeake Bay. The instruction
to the settlers was that ‘the true word of God be preached, planted and
used not only in the colonies, but also as much as might be, among the
savages bordering upon them, and this according to the rites and doc-
trines of the Church of England’. The clergyman who accompanied the
first 104 settlets spoke optimistically: ‘they are a very witty and ingenious
people, apt both to understand and speake our language. So that I hope
God ... will make us authors of his holy will in converting them to our
true Christian faith.” The first native convert in Jamestown was the
legendary Pocahontas, the daughter of the chief of the area, Powhatan.
Pocahontas had interceded for the life of Captain William Smith early on
in the encounter with the settlers. A few years later she was held
hostage on a ship in the James River. John Rolfe, a widower who was to
initiate the tobacco trade on which Virginia’s economy was to be based,
expressed his desire to marry her: “for the good of the plantation, the
honour of our country, for the glory of God, for mine own salvation and
for the converting to the true knowledge of God and Jesus Christ’.” She
was baptised Rebecca, and married Rolfe on Maundy Thursday, 1 April
1613. Later she visited England, where she died of smallpox. As a con-
temporary put it with mordant wit: she ‘came to Gravesend, to her end
and grave’.’

Pocohontas’ father remained sceptical. By the 1620s there was conflict
over land. The idea of an alliance with the settlers seemed increasingly to
offer only danger to the Indian communities of the coast, as settler
insatiability with regard to land became ever more pressing. From the
settler side too ideas of converting natives, as part of a national mission,
gave way to hostility and a struggle for survival in which notions of

civility had little place.

* Ibid., p.159.
> Owanah Anderson, 400 Years: Anglican/Episcopal Mission among American Indians (Cincinnati:
Forward Movement, 1997), p.7.
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THE CHURCH OF ENGLAND IN THE COLONIES OF AMERICA

Virginia and the South

The Church of England became established in Virginia, which in 1622
became a crown colony — that is, it had a governor appointed by the king.
(The alternative was a proprietary colony, in which a company or individual
had a charter.) But there were many difficulties in transplanting the Church
of England structures to America. Clergy were always in short supply. The
real power lay with the vestry, appointed from the local community. They
had civil as well as ecclesiastical responsibilities, and were in effect the arm of
government in the localities. In Virginia the vestry in effect became a self-
perpetuating institution in which existing members appointed new mem-
bers: an oligarchy of the most powerful families. Vestries had the right to
choose and appoint their minister. They often maintained a very strict
control over him by employing him on a yearly contract. All members of the
colony were required to pay a tax for the maintenance of the church.
Ministers themselves were paid in tobacco. The church was an arm of civil
society, providing for the rites of passage, its moral compass. But, as
resentment against Britain mounted in the eighteenth century, so the church
came to be seen increasingly as part of the repressive structures of the colony.

In other parts of the South, Virginia provided a template. The Church of
England became established in Maryland in the 1690s, though here the
governor retained powers to appoint clergy. In South Carolina the estab-
lished church grew in vigour; it was much weaker in the less developed
North Carolina and Georgia. In the 1660s the young John Locke worked
out a constitution for a colony of Carolina. The parliament would

take care for the building of Churches and the publick Maintenance of Divines, to
be employed in the exercise of Religion, according to the Church of England,
which being the onely true and Orthodox, and the National Religion of all the
King’s Dominions, is so also of Carolina.

Nevertheless, other churches were to be tolerated, ‘that the Civil Peace
may be maintained amidst the diversity of Opinions’.*

New England

In contrast to Virginia, Anglicans in New England were not only a
minority, but hardly tolerated at all. The pioneers of Massachusetts

* J.C.D. Clark, English Society 16601832 (Cambridge: Cambridge University Press, 2000), p.128.
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included clergy of the established church in England, but they had left
England precisely because they were committed to establishing a
Reformed church according to Puritan ideals. A congregational church
structure emerged — not unlike that in Virginia in the extent of inter-
penetration of the civil and the ecclesiastical, but one in which episcopal
ordination was not required of its ministers, in whose churches the liturgy
of the prayer book was not said and where the idea of a ‘godly com-
monwealth’ — the ‘city on a hill’ — was much more strenuously envisaged
and systematically implemented. And yet, as commercial life flourished
and diversified, merchants with Anglican sympathies did emerge, critical
of the Congregational elite.

In 1686 the new king, James II, a Roman Catholic, imposed crown
colony status on Massachusetts. The new governor demanded that one of
the Congregational churches in Boston be appropriated for the rites and
usages of the Church of England. The South Meeting House was
requisitioned and became known as the King’s Chapel (i.e. representing
the official religion of the crown, despite James’ personal Catholicism).
The action was bitterly resented. There was therefore much relief when
James was overthrown in 1688. The Puritans had been no more in favour
of religious toleration than the Anglicans, but, under a new charter which
restored many of their liberties, they were now prepared to allow a
limited toleration to the Church of England. The King’s Chapel chose
one of their number, Samuel Myles, to go to England, where he was
ordained. Anglicanism in New England was strengthened in the eight-
eenth century by conversions from the Congregational establishment of
the upwardly mobile sons of the old Congregational elite.

The middle colonies

Between Anglican Virginia and Puritan New England were a number of
colonies where no religion dominated and where a wide toleration pre-
vailed. Pennsylvania had been founded as a place of toleration by William
Penn, the Quaker. However, the Penn family in the eighteenth century
had conformed to the Church of England. Anglicans became identified
with the ruling elite in Pennsylvania. New Amsterdam was captured from
the Dutch in 1664. The Church of England became the established
church in the four coastal counties of the state in 1693. But in practice the
government had to recognise the existence of a wide variety of churches,
including the Dutch Reformed Church. Some of the European immi-
grants into New York from state churches (Dutch Reformed, Swedish
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and German Lutherans), as well as Huguenot refugees, conformed to the
Church of England. Anglicanism in New York was probably the most
prosperous and vigorous in pre-Revolutionary times of all the Anglican
communities in America. One reason for this was the wealth of Trinity
Church in Lower Manhattan. It was founded as the parish church of New
York in 1697; in 1702 Queen Anne granted a tract of land on the west side
of Manhattan — an area which included what would become the Wall
Street financial centre. Trinity Church endowed King’s College (char-
tered in 1654) as New York’s answer to Harvard, Yale and Princeton: what
was to become Columbia University. In 1704 Elias Neau, a Huguenot
refugee funded by the SPG and working with the rector of Trinity
Church, established work among the African American community,
against the opposition of the slave owners.’

CONCERN FOR THE SPIRITUAL LIFE OF
THE COLONIAL CHURCH

In the 1690s Thomas Bray was appointed by the Bishop of London as his
‘Commissary’, charged with exploring ways of developing a more ordered
Anglican church life in the American colonies. His brief experience in
America led to the creation of the Society for the Propagation of the
Gospel (SPG), whose aim was to promote ‘a religious, sober and Polite
people’.® The Revd Samuel Thomas, the first SPG missionary in South
Carolina, reported that the settlers were ‘in such a wilderness and so
destitute of spiritual guides and all the means of grace’ that they ‘were
making near approach to that heathenism which is to be found among
negroes and Indians’. The Wesleys, SPG missionaries in Georgia in the
1730s, were equally concerned to inculcate disciplined religion in their
rude and unruly congregations. The immorality of settlers was often
compared unfavourably with that of ‘savage’ Indians and black slaves.
The preoccupation with civility and polite manners was seriously to
inhibit the appeal of the Episcopal Church during the colonial years.
Anglicans remained very suspicious of the outburst of religious fervour which
characterised the Great Awakening in the 1740s. The great revivalist preacher
George Whitefield made a considerable impact among Congregationalists
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and Presbyterians. But his unguarded criticisms of the Church of England in
America, as well as the decidedly impolite and uncivil emotions which he
raised in his hearers, alienated him from members of his own communion.
More seriously, in the early years of the new republic, the church was to
appear out of touch with the increasingly populist, democratic tenor of the
American Republic, representing a more patrician style and ethos.”

One of the particular concerns of the SPG was the fact that the colonial
church seemed unable to understand its obligations to the ‘heathen’
whose miserable state it seemed to approach or surpass. One of the chief
objects of the SPG was to preach the Gospel to native Americans. Usually
it proved impossible to combine commitment to missionary work with
care for the settler community. But one area of some potential was work
among the Iroquois people (the five nations, of whom the Mohawk were
one), who lived on the borders between the British colonies and the
French dominions to the north. A delegation of Iroquois sachems (leaders)
visited London in 1713. They put forward their need for assistance and
desire for friendly relations with Britain (and their suspicions of France).
Queen Anne received them and presented them with silver communion
vessels, which became hallowed treasures of the nation.”

Mission among African slaves was also undertaken by the SPG. Two
black Americans, known only in the surviving literature as Henry (or
Harry) and Andrew, were employed in the Carolinas as evangelists and
teachers of their fellow African slaves. The SPG ignored a state law of
1749 that slaves should not be taught to write.” Like the Mohawk, a
significant number of African American people supported the British
cause in the revolutionary war. Their subsequent migration to the
Bahamas and to West Africa was to be significant in the extension of

Christianity, and the Anglican church, to those parts.

A CHURCH WITHOUT BISHOPS

One of the marks which separated the Church of England from other

religious groups in America was its insistence that a church needed to
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have bishops and that clergy should be episcopally ordained. In practice
the church existed for nearly 200 years without bishops. There were
numerous attempts in the eighteenth century to remedy this anomaly.
But all of them foundered. A number of English bishops were enthu-
siastic, but governments were lukewarm, if not actively hostile to the idea.
In the early years, such appeals were often seen as having a covert political
motivation devised by Tories, Non-Jurors and Jacobites. Later in the
century, relations with the colonists were sufficiently delicate for a desire
not to add a further grievance. In the colonies there was a general sus-
picion. Puritans equated bishops with the Laudian prelacy from which
they had escaped. Americans generally saw bishops as another form of
oppressive royal interference. Even Anglicans (especially in Virginia)
feared that the right of vestries to appoint and control their minister
would be compromised.

The only significant group who wanted a bishop were New England
clergy converts from Congregationalism. The promoters of an American
bishop in the 1760s (led by Samuel Johnson of Connecticut and Thomas
B. Chandler of New Jersey) talked of a bishop shorn of any prelatical
powers — simply one who would ordain and confirm and provide a
pastoral discipline for the clergy. But when most Americans thought of
bishops they thought of palaces, and grandeur and despotic royal power.
A bishop, however simple and apostolic at first, would not remain so for
long. ‘It would be as unsafe for an American Bishop ... to come hither,
as it is at present for a distributor of Stamps.”

THE CHURCH AND THE WAR OF INDEPENDENCE

Two-thirds of the fifty-five signatories of the 1776 Declaration of Inde-
pendence were Anglicans, including General George Washington (the
first President) and James Madison (the third). Nevertheless, the War of
Independence made life difficult for the Church of England in America.
Nearly half of the clergy, mindful of their oath of loyalty to the crown,
fled or chose to leave the country. There was an exodus of other Anglican
loyalists. Boston lost some of its wealthy “Tory’ merchants. The new
republic’s decision for a separation of church and state affected the
Church of England more than any other — it had been established in nine
of the thirteen states. In Virginia, where the relationship between church

' Charles Martyn to the Bishop of London, 20 October 1765, quoted in Frederick V. Mills Sr,
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and state had been particularly close, churches were closed or did not have
ministers for many years after the revolution. Was the church identified
so closely with the old regime that it would not survive the revolution?

These were the questions which loyal churchmen had to face during the
war and in its aftermath. In 1782 William White, the rector of two Phi-
ladelphia churches, produced a pamphlet which became the basis for a
reconstitution of the Church in America: The Case of the Protestant Epis-
copal Churches in the United States Considered. A patriot (i.e. a supporter of
the independence struggle), White proposed to reform the church in line
with the new republic, giving it a constitutional framework, with both lay
and clerical representation in the governance of the church. Episcopacy
should have a part in this system, he argued, but if (as seemed likely) it was
difficult to obtain bishops, then ‘a temporary departure from episcopacy’
might be warranted: Hooker’s Ecclesiastical Polity and the writings of other
churchmen of the Reformation period were cited in support of this.

Eventually many of these proposals were to become embodied in the
constitution of the church. But there was immediate alarm from the New
England Anglican tradition, particularly the clergy of Connecticut, whose
high-church principles were fundamentally challenged by these proposals.
They tended, also, to be loyalists, and were coming to terms with the new
republic with difficulty. In 1783 a small group of Connecticut clergy
gathered and chose one of their number, Samuel Seabury (the son of a
convert to Anglicanism), to journey to England to seek consecration as
bishop. Seabury spent eighteen frustrating months in England. The
Archbishop of Canterbury judged that he was not able to ordain a bishop
who would not swear an oath to the king; that legislation would be
needed to dispense with this oath; and that Parliament was unlikely to
grant such a request. Seabury finally decided to go to Scotland, and there
the Primus Robert Kilgour, Bishop of Aberdeen, Arthur Petrie, Bishop of
Ross and Moray, and John Skinner, Kilgour’s coadjutor, ordained Sea-
bury to the episcopate on 14 November 1784.

In retrospect the event is regarded as a key event in the life of the
church in America. But, in the short term, it threatened to produce a
schism. White dismissed the Scottish orders as invalid (taking his cue
from English suspicion of a Non-Juring church whose orders were not
recognised). One American historian has referred to the Scottish bishops
as a ‘poignant band of Anglican outcasts’." The lack of lay representation
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envisaged in the New England constitutional plans was also a major
stumbling block for White and patriots generally. In 1786 the church
conventions of New York, Philadelphia and Virginia (constituted with
full lay representation) elected three bishops. The Archbishop of Canter-
bury now felt able to consecrate them (he was aided by the decision of the
Scottish bishops to take the oath of loyalty to the crown). William White of
Pennsylvania and Samuel Provoost of New York sailed for England and
were consecrated on 4 February 1787 in Lambeth Palace. Eventually the
differences between the two American groups were patched up sufficiently
to allow all three Americans bishops to participate in the consecration of
new bishops for other American states.”” The creation of an episcopacy
which was not connected with the state was to be of great significance for
the development of the Anglican communion as a whole.

THE PROTESTANT EPISCOPAL CHURCH

If the Episcopal Church made a surprisingly successful transition from
colonial dependency to the era of the new republic, its growth in the new
era was nevertheless hampered by a number of limitations. It was not
anything like as successful as the Baptists and Methodists in adapting to
the era of democratic populism symbolised by Andrew Jackson’s pre-
sidency in 1830s. Methodism had began to expand dramatically in the
revolutionary period. In 1784 Francis Asbury became the first bishop of
what became the Methodist Episcopal Church (even before the Episcopal
Church had obtained its first bishop).” During the next few decades the
Methodist movement, with its emphasis on an emotional rather than a
rational religion and its use of lay preachers with little formal education,
was the fastest-growing denomination in the United States, catching the
spirit of the frontier.

Episcopalians had no wish to emulate this. They remained committed
to a college-trained clergy, and recruited from a social class markedly
different from that from which itinerant preachers were drawn. Samuel
Hobart (1775-1830), Bishop of New York from 1811, developed a theol-
ogy, in the old high-church tradition, which located the Episcopal
Church as a divine society, standing out against the secular society
embodied in the new republic. Episcopalianism was presented as an
attractive alternative both to the Calvinist-derived spirit of the republic
and to the newer democratic revivalism. Hobart’s motto was ‘Evangelical

'* Mills, Bishops by Ballot, Chapters 8—12.  * Wigger, Taking Heaven by Storm, p.23.
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truth and apostolic order’. The church aimed to be an ‘ark of refuge’
amidst the increasing clamour of conflicting politics, especially in the
acrimonious dispute over slavery which increasingly divided America.
There continued to be conversions of college-educated, professional and
business men. Episcopalianism seemed to offer a superior product
attractive to the discerning consumer in the religious emporium. But this
was at odds with the claim to speak as the ‘conscience of the nation’, as
the Hobartian tradition envisaged. For much of the nineteenth century it
fulfilled this role with a somewhat Olympian detachment.

Episcopalians tended to abstain from the moral crusades which
Evangelicals engaged in: the sabbatarianism or abstinence movements, or,
more seriously, the campaigns against slavery. This preserved the unity of
the church when other denominations were splitting, but it did appear to
some to be built on a ‘cosmic Toryism’, a somewhat anachronistic
conception of society.” Episcopalians prided themselves on their ability
to avoid the social and ethical disputes which split many Protestant
churches. On the other hand, there was plenty of acrimony within the
church over internal ecclesiastical issues, particularly between Evangelicals
and the new Tractarian high-church movement.

If the Episcopal Church was losing its position to other churches on
the East Coast, it was having an even more difficult time in the West. A
mission strategy which depended so heavily on clerical initiatives needed a
more centralised strategy if it was to make an impact on the frontier. In
1835 the General Convention of the Episcopal Church decided to create
missionary districts, and to appoint missionary bishops to energise the
task. Tacitly the Convention divided mission work into two: missions
within the USA, which became the province of the high-church con-
stituency, and foreign missions, which Evangelicals engaged in. Their first
choice of missionary bishop was Jackson Kemper from New York, who was
appointed to supervise the extension of the church in the Midwest.
Kemper’s energetic pioneering work had many heroic qualities about it.
The patterns of church planting which he established ensured that the
church did develop a presence on the frontier, and Episcopalians were
represented in every state — not surprisingly often attracting the more
prosperous sections of the new society, who looked for a moderate,
respectable form of religion. Kemper and his successor bishops were,
however, strongly constrained by the chronic lack of clergy. For a church
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which relied so heavily on a priestly ministry, the actual reluctance of clergy
to give up lucrative parishes in the East (reminiscent of the English pro-
blems of missionary recruitment in the nineteenth century) was a major
constraint.

One missionary area for which Bishop Hobart in particular is remem-
bered is his support for mission among Indian groups. He encouraged
work among the Oneida and followed Indians as they began to be dis-
placed westwards, into Dakota. At his consecration, Kemper said that ‘the
needs of the red men are a weight upon my soul’. In 1841 Nashotah House
was established in Wisconsin as a semi-monastic college with a concern for
mission among Native American people. Bishop Benjamin Whipple
(1822-1901), with responsibility for Indian people in Minnesota, ordained
Enmagahbowh (an Ottawa Indian) and Paul Mazakuta (a Dakota Sioux)
as priests in 1867 and 1869, and in 1881 David Pendleton Oakerhater
(Cheyenne) as deacon. The period after the civil war was a time in which
Indian peoples were particularly hard pressed by the relentless pursuit of
land, the decline of their herds, and increasing government control. The
church played a dual role. It sometimes appeared to be little more than a
government agency (handling government grants) in a policy which
resulted in a devaluing of Indian culture and encouraged assimilation on
unequal terms to white American values. On the other hand, the church
stood as an advocate of humane treatment and worked for the preservation
of some cultural cohesion among Native American peoples. In Dakota the
Episcopal Church established a non-geographical jurisdiction of Niobrara
for Indian work, and a special committee on Indian affairs. These policies
could mitigate some of the injustice done to Native American people in
specific cases, but did not change the overall situation.

BLACK EPISCOPALIANS

‘If a black man is anything but a Baptist or a Methodist, someone has been
tampering with his religion.”” This quip, attributed to Booker T.
Washington, expresses the common feeling that all the traditions of the
Episcopal Church militated against its being a home for Americans of col-
our. In the eighteenth century, whites tended to be indifferent or opposed to
black education. Religion was deemed to militate against obedience and
control. In the ante-bellum South, slave owners encouraged their blacks to
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become part of the church community — now seen as encouraging obedience
and subservience, the values of a patriarchal society. Blacks were allowed to
participate, but consigned to the gallery in the church. Many African
Americans naturally saw more scope for self-improvement and assertion and
esteem in black-led churches. The civil war saw an even greater desertion of
the racially stratified Episcopalian churches of the South.

In the North, Episcopalianism did offer scope for black initiative and
pride. St George’s Methodist Church in Philadelphia contained white
and black members, but after a gallery was completed in the church, the
blacks were told to remove themselves from the body of the church and
occupy the gallery. Absalom Jones (1746-1818), Richard Allan and the
black parishioners walked out in a body. Richard Allan was to go on to
establish the African Methodist Episcopal Church, a new denomination
in which he became bishop. Jones established the St Thomas™ African
Episcopal Church in Philadelphia, and sought affiliation with the Epis-
copal Church. He was ordained by Bishop White as deacon in 1795 and
priest in 1804, the first black man to be ordained not only in the Epis-
copal Church but in any of the mainline denominations of America. St
Thomas’ became one of the most important congregations of the Epis-
copal Church in Philadelphia. Similar congregations were established in
other northern cities — for example St Philip’s in New York. In the period
before the civil war, some twenty-five black priests were ordained, mainly
working among free black congregations.

Although black people established a footing within the church, with
their own congregations, they were hardly welcome to mix freely with
white people or to be accorded equality. For long, black congregations were
excluded from attendance at diocesan conventions. One of the outstanding
African American Episcopalians of the nineteenth century was Alexander
Crummell (1819-98). Refused entry to General Theological Seminary in
New York on the grounds of his colour, he was eventually ordained as
deacon in 1842 (and priest in 1844). He became rector of the Church of the
Messiah in New York City and provoked a crisis by challenging the
exclusion of black clergy from the diocesan convention. The convention
justified continuing such a policy on these grounds:

We object not to the color of skin, but we question their possession of those qualities
which would render their intercourse with the members of a Church Convention
useful, or agreeable, even to themselves ... Itisimpossible, in the nature of things,
that such opposites should commingle with any pleasure to either.”

¢ Thid., p-32.
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Since blacks themselves had recognised this by forming separate con-
gregations, the convention delegates argued, speciously, that there seemed
no reason for them not to be separate in other areas of church life."”
Crummell subsequently graduated from Cambridge University in
England, and became an outspoken campaigner for the abolition of
slavery and the development of people of colour in America, a missionary
educator in Liberia and a rector in Washington. An intellectual, he
produced work on African identity which influenced W. E.B. Du Bois
and a whole tradition of pan-African thinking in West Africa.”

In the South, the outbreak of civil war led to an exodus of black people
from the Episcopal Church. In the aftermath of defeat, Episcopalians, in
parallel with many other northern agencies, poured resources briefly into
schemes for the uplift of freed slaves. Educational institutions were foun-
ded, such as St Augustine’s Normal School (a teacher-training institution)
and College at Raleigh, North Carolina. But after the period of recon-
struction, segregation in the South meant that black congregations for
nearly a century were denied full participation in the life of the church.

In 1883 there was a proposal at the National Convention at Sewanee to
establish separate non-geographical dioceses for coloured people. This
was defeated by opposition from the North, in particular from black
clergy, who feared the institutionalisation within the church of segrega-
tion and Jim Crow laws. In 1918 two black suffragan bishops were elected
in the South — Edward Demby in Tennessee and Henry Beard Delany in
North Carolina. But the move was unpopular — they were dubbed the
‘deaf and dumb’ bishops and ‘Uncle Toms’ by black clergy. Southern
society remained adamantly opposed to blacks ever being put in positions
where they might have authority over white people. According to
Montgomery Brown, Bishop of Arkansas, this was a ‘God-implanted race
prejudice’ which should never be tampered with."”

EPISCOPAL WOMEN

In work on behalf of both Indians and black people after the civil war,
women paid a particularly notable part. They had long constituted the
majority of committed members of the church, and had always played a
significant role within the home in catechising (children and, in the
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South, servants and slaves). In the latter half of the nineteenth century
they began to play more important public roles. More or less totally
excluded from official positions in the liturgy and preaching, they sought
outlets in social service. Tractarian interest in establishing women’s reli-
gious orders was at first (as in England) met with fears and suspicions.
Anne Ayres was the first woman to be professed. Her Sisterhood of the
Holy Communion (1852) concentrated on ministry to the sick at St
Luke’s hospital in the parish of the great New York rector William
Muhlenberg. The Sisterhood of St John the Baptist, with its house in
Brooklyn, worked in the Lower East Side of New York among German
immigrants. The deaconess order was given canonical recognition by the
Episcopal Church in 1889, ‘to assist the minister in the care of the poor
and sick, the religious training of the young and others, and the work of
moral reformation’.”” University-educated women were becoming
interested in working in ‘settlements’ in areas of urban deprivation and in
establishing women’s hostels. By the twentieth century, deaconesses and
other parish workers were providing vital professional work in the life of
church. Women were more likely to be volunteers. Where they were paid,
their salaries were lower than men’s. By 1916, 39 per cent of missionaries
of the church were single women or widows — not to mention the
unacknowledged work which married women did in this field.”
Women were also particularly important in financing and organising
help for missions, both inner and foreign. In 1871 a Women’s Auxiliary to
the Foreign Mission was established. In 1889 the United Thank Offering
of the Women’s Auxiliary was created. It became a major contributor to
the funding of mission projects, quite apart from the ordinary giving of
the churches, much of it by women. The Women’s Auxiliary was the
most important way in which women had a voice in the central
administrative boards of the Episcopal Church undl well into the
twentieth century. But it had its definite limitation — it was, after all, only
an ‘auxiliary’, and they were still excluded from discussions of policy and
the exercise of power. In 1919 there was an unsuccessful attempt to have
women elected to the General Convention of the church — this had to
wait till 1970.”” The Depression had eliminated many from the pay rolls
of the church; these picked up again after the war, but pay and conditions
for women in the specialised roles in the church continued to be inferior.
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FOREIGN MISSION

For much of the nineteenth century, Episcopal mission had been con-
centrated on Liberia, the African state established by American aboli-
tionists as a home for freed slaves. The morality of repatriation was always
fiercely contested, particularly by black free men and women suspicious
of white intentions. Sometimes emigration to the Caribbean was seen as
an alternative to Africa. A black Episcopalian priest, James Holly,
established Episcopal work in Haiti, which, since the revolt against the
French led by Toussaint L’Ouverture in the early years of the century,
had seemed a beacon of freedom and independence to many black
Americans. As Americans began to exert more influence in the world,
Episcopalians, in common with other Protestants, began to look for areas
of the world where they might exert a Christian influence: Americans had
always had a special interest in Latin America, but because of the general
diffusion of Catholic Christianity, Episcopalians were reluctant to be
involved in proselytism, and for a long time confined their activities to
supplying pastoral support to expatriates. The opening up of Japan and
the growing economic interest in China meant that this part of the Pacific
basin became a focus for Episcopal activity. And then, at the very end of
the century, a new interest in direct power arose in the aftermath of the
war against Spain of 1896, and the sense of ‘Manifest Destiny’: Puerto
Rico, the Philippines, Panama, Hawaii all became (or were given renewed
attention as) fields of mission for the Episcopal Church.

SOCIAL ACTION

Apart from the popular chauvinism which the events of the 1890s gen-
erated in Americans, and from which the Episcopalians were no more
immune than other Protestant bodies, much of the justification for
Episcopal involvement in mission was put in the context of the church’s
role in the nation: what Ian Douglas has identified as the ‘national church
ideal’.” Leading churchmen such as William Muhlenberg and William
Reed Huntington (both of New York) elaborated a sense of the Episcopal
Church, with its unique blend of Catholic and Protestant elements,
having a mission to the nation as a whole, in terms of providing both a
possible ecumenical consensus and a moral vision for society. This was to
be a much less elitist vision than that of the Hobart tradition, but one of
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involvement which incorporated the essence of Anglican establishment
and an engagement with social problems sustained by a vision of an
ethical society. Intellectually, F. D. Maurice provided an important
model. Father James Huntington was inspired by the Sisters of St John
the Baptist to found a male community, the Order of the Holy Cross, to
live and work in the Lower East Side. He conceived this society as
embodying, not a ‘British-aristocratic ethos’, but an ‘American-demo-
cratic’ one. He also founded the Church Association for the Advancement
of the Interests of Labor. The Episcopal Church thus made its own
distinctive contribution to the Social Gospel movement, linked to a
strong incarnational theology.

Vida Scudder (1861-1954) presents a particularly interesting example of
an Episcopal woman deeply involved in understanding, practically as well
as intellectually, the nature of church presence in society. She was born
into a prominent New England Congregational family. Her father was a
missionary of the American Board of Missions in South India. In the
twentieth century, a relative, Dr Ida Scudder, became famous as a
Congregational missionary and the founder of Vellore Hospital of the
Church of South India (in which former Congregationalists and Angli-
cans participate). Vida Scudder spent her life as a college teacher at
Wellesley, both a committed socialist and an Episcopalian, involved in
the College Settlements Associations, and in contact with labour leaders.
For many years she was a key member of the Society of the Companions
of the Holy Cross. She wrote works on spirituality — on Catherine of
Sienna and Francis of Assisi — as well as being ‘an apologist for inter-
national socialism of a Marxist kind” before events in Russia after 1921
made such enthusiasm difficult to sustain.”* In the 1930s she was a sup-
porter of Roosevelt’s New Deal, which attracted substantial interest from
Episcopalians. The first American woman Cabinet minister, in the
Roosevelt administration, was an Episcopalian, Frances Perkins, Secretary
of Labor. Scudder herself is an important voice in the intellectual
engagement of an incarnational theology and in feminist thinking.

CIVIL RIGHTS

In the South, the Episcopal Church was anything but prophetic. The
segregation which became part and parcel of the postbellum South — ‘Jim
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Crow’ — was reflected in Episcopal church life. South Carolina was the
last diocese to remove racial barriers on black parishes sending delegates
to the diocesan convention — in 1954.” As late as the 1950s, the institu-
tions of the church remained largely separate, but hardly equal. In
Sewanee seminar in Tennessee the Confederate flag hung in the chapel,
and the faculty resisted the admission of black students until forced to
integrate in the early 1950s. Many white Episcopalians in the South had
little sympathy for the desegregation of schools order by the Supreme
Court in the landmark decision in Brown v. Board of Education (1954).
African American Episcopalians campaigned against holding the 1955
General Convention in Houston, Texas, since segregation was still
rampant in the state. In 1958, at a time when Episcopal congregations
generally were growing, Tollie Caution (a black priest who headed the
Episcopal Church’s Division of Racial Minorities) noted that black
communicants had declined by 10,000 over a ten-year period.”

A small number of white Episcopalians became prominent in the civil
rights campaigns. Sarah and Carl Braden of Louisville, Kentucky, were
activists from 1954 and suffered threats and a bomb attack on their
home.”” Some priests began to talk of the ‘suburban captivity of the
church’ (a phrase coined by Gibson Winter) and ‘the captive Christianity
of Gothic arches and Tudor prose’ (Bishop Stephen Bayne). Jonathan
Daniels, a seminarian from New Hampshire, was killed by a white
gunman while taking part in a voter registration campaign in the South.”

In 1964 the church elected John Hines, previously bishop coadjutor of
Texas, as Presiding Bishop. During his tenure of office he aligned the
Episcopal Church strongly on behalf of radical and progressive social

issues.

NATIVE AMERICANS

The civil rights era focused on the issue of black participation in the life
of the church. The issue of Native Americans in the life of the Episcopal
Church did not have a similar profile. Around the beginning of the
century in Oklahoma, David Pendleton Oakerhater, a Cheyenne, served
as a deacon for thirty-six years (he retired in 1916 and died in 1931).
Although he was never counted ready to be ordained priest, his work
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more than any other secured a substantial Indian presence in the Epis-
copal Church — which according to one estimate comprises 15 per cent of
the Episcopal membership in the Oklahoma diocese.”” In 1984 Bishop
McAllister of Oklahoma restored land previously ceded to the diocese to
its proper owners, the Indian community.

The Navajo of the South-West constitute the largest single ethnic
group of Native Americans, stretching over a number of dioceses. In 1976
the church voted to establish a Navajo episcopal district in the area which
could allow an autonomous Navajo Episcopalian cultural identity to
flourish. Alaska has also developed a distinctive Native American style of
Episcopalianism. Between 1992 and 1996 its bishop was an Oklahoma-
born Chocktaw Indian. The Niobrara Convocation of Nebraska, ‘the
single most distinctive institution of American Indian Episcopalians’, was
first held in 1870 and has continued to provide an important meeting
point, significant for the development of a sense of pan-Indian co-
operation. Two-thirds of Native Americans now live in urban areas.
‘Once in the strange city the Indians quickly discovered that “The
Episcopal Church Welcomes You” sign did not consistently apply’ —
instead ‘a heartless bigotry’ pervaded.”” In a reception which paralleled
that accorded to Absalom Jones two centuries earlier, Indians in Min-
neapolis were told to stand at the wall of the church. They established St
Matthew’s as a Lakota-speaking congregation in Rapid City, South
Dakota. Minneapolis has become a major centre, a pan-Indian city with
the Maxzakuta Memorial Church established in 1976 as a multi-ethnic
congregation serving Ojibwa, Sioux and Winnebago as well as blacks,
whites and Hispanics. Milwaukee, north of Chicago, is an important
centre for Oneida Indians, and 10 per cent of Milwaukee’s Indians are
Episcopalian.” In 1954 the Episcopal Church set up an Indian Office to
co-ordinate and promote its Indian work. This was directed from 1984 by
a Choctaw Indian woman, Owanah Anderson.

THE CHURCH IN THE LATE TWENTIETH CENTURY
AND BEYOND

The modern Episcopal Church has become very different from the rather
Olympian church of the post-revolutionary birth of the nation. This
radicalism has been resented by more conservative sections of the church
(both politically and theologically). But there has also been a problem of

* Anderson, 400 Years, p.164.  *° Ibid., p.283.  *' Ibid., pp.283—9.
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competing radicalisms. The women’s movement has often linked its
struggle with the civil rights issues. Unwilling to wait for the church to
come to a decision, in 1974, eleven women were ordained priest in the
black Church of the Advocate in Philadelphia.’”® By their action the
advocates of women’s priesthood aligned their struggle with that of black
civil rights. A black laywoman, Barbara Harris, acted as crucifer. She was
later to become the first woman bishop in the Episcopal Church. But
behind this solidarity, real as it was, there were tensions, and differing
priorities. White feminists were disturbed by the Black Power movement,
with its aggressive masculinity. Black people detected a pervasive racism
in much of the rhetoric of the white feminist movement.”

The liberal profile of the Episcopal Church has been attractive to
individual Christians in other denominations — for example, a number of
Catholic women have joined the Episcopal Church because of its attitude
to women’s priestly ministry. But such an influx of individuals is not
likely to reverse the long-term decline in membership, which con-
servatives blame on the unprecedented level of change within the church.
In 1979 a new Book of Common Prayer, to replace the older book, was
authorised, after years of debate and revision. This and the controversies
over women’s ordination have produced a number of schisms. The only
substantial schism of the nineteenth century had been that of the
Reformed Episcopal Church of 1873. This had been an Evangelical
protest against Catholic practices and ‘ritualism’. By the 1990s the major
contentious issue was the question of homosexuality. Gradually (and far
too slowly for an important minority within the church) attitudes to
homosexuality have mellowed. But at the same time an outspoken
opposition has become more vociferous. There has been an alliance of
conservative Evangelicals and Catholics. The debate on homosexuality at
the Lambeth Conference of 1998 proved decisive in the polarisation of
attitudes. Episcopalian traditionalists realised that they could tap into a
level of support in the worldwide communion which they had not pre-
viously considered. Supporters of an Episcopalian group called the
Anglican Mission in America persuaded Archbishop Moses Tay of Sin-
gapore to assist in the consecration of a bishop for the Anglican Mission;
then in 2001 four other bishops were consecrated in Denver, Colorado,

> G. H. Shattuck Jr, ‘A Whole Priesthood: The Philadelphia Ordinations (1974) and the Continuing
Dilemmas of Race in the Episcopal Church’, EDS Occasional Papers, No. 6 (Cambridge, April
2001).

3 Shattuck, Episcopalians and Race, p. 10, citing Louise Michele Newman, White Women's Rights: The
Racial Origins of Feminism in the United States (New York: Oxford University Press, 1999).



The United States 65

by Archbishop Kolini of Rwanda.”* The election and consecration of an
openly gay bishop, Gene Robinson, in 2003 further deepened the crisis
within the Episcopal Church, as well as threatening the unity of the
Anglican communion worldwide. ECUSA avoided schism in the days of
slavery. It was largely immune from the bitter disputes over funda-
mentalism which divided other Protestant churches in the early part of
the twentieth century. The issue of sexuality has gravely compromised the
internal cohesion of ECUSA, quite apart from its ramifications inter-
nationally.

CONCLUSION: ECUSA’S PLACE IN WORLD ANGLICANISM

It has not been possible within the scope of this book to give an adequate
account of the internal development of the Episcopal Church. I have
concentrated on ECUSA’s work among minority groups, and others who
have struggled to find a voice within Anglicanism generally. The
importance of ECUSA for world Anglicanism lies in the fact that it was
the first Anglican church to learn, not only to exist outside state estab-
lishment, but positively to embrace its status as a free, Reformed Catholic
church. The Episcopal Church, not without great anguish, cast off its
royalist and establishmentarian past. It came to defend republican values,
but to position itself as a conservative force amidst what it sometimes
regarded as the extremes of more democratic, populist forms of Evan-
gelical Protestantism within the new American society. Despite its small
size in comparison with other denominations, ECUSA advanced the
claim to embody the ideal of a ‘national church’ — a kind of establishment
without establishment. This was a somewhat conservative, patrician
vision, but it could also convey a strong and progressive, socially radical
critique of existing society. For William Reed Huntington the ‘idea of a
national church’ was one which welcomed unity with other churches on
basis of a Catholic and Reformed ecclesiology, the particular gift of
Anglicanism to the universal church.

As an autonomous church, ECUSA, in the nineteenth century, con-
tinued to be influenced by many aspects of English Anglicanism, not least
the Oxford Movement. But it also developed new ways of being Angli-
can, particularly synodical forms of government which placed a high
value on lay representation. It was strongly conscious of having a mis-
sionary task within the United States. The pioneering of missionary

3% Church Times, 29 June 2001.
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bishops as instruments for the evangelisation of the American frontier was
an innovative ecclesiological development of great importance for the
worldwide Anglican communion. Through its Domestic and Foreign
Missionary Society, ECUSA endeavoured to articulate missionary work as
part of the very fabric of its life as a church, a task which could not be
devolved to voluntary missionary societies. ECUSA’s international work,
particularly in China and Japan, was of great important in transmitting
an American ideal of a non-established yet national Episcopal Church
which could be seen as a way forward in the growth of autonomous
churches overseas.

Especially after the Second World War, American Episcopalians were
instrumental in fostering and financing an emerging world Anglican
communion, which could be seen as more than a vague, somewhat
vacuous, ideal. Bishop Stephen Bayne’s appointment as the first executive
officer of the Anglican communion in 1958 was a landmark. Actual
conciliar forms of global Anglicanism were set in place for the first time,
not least the Anglican Consultative Council. American Episcopalianism
was thus crucial in the building of Anglicanism as a world communion in
a post-colonial world. Not that ECUSA could escape its own styles of
imperialism in a world in which the United States was a super-power,
eventually the only super-power.

In the post-war years ECUSA itself increasingly became internally
divided. The revision of the prayer book, the long debates over the
ordination of women, the increasing identification, as a church, with
liberal and progressive causes — these developments were at first accepted
stoically by many brought up in more socially and theologically con-
servative forms of Episcopalianism. The debate about homosexuality,
growing in urgency from the 1970s, and the willingness of the church as
an institution to accommodate and affirm same-sex relations have
become increasingly difficult for disaffected sections of the church to
tolerate.

For a long time, these tensions were acrimoniously disputed within the
Episcopal Church itself, with only minimum attention to the implica-
tions for the worldwide communion. Lambeth 1998 enabled conservative
sections of the Episcopal Church to become conscious, in a new way, of
the potential for an alliance with leaders in the worldwide communion.
The church in the global South was seen as generally more conservative in
matters of faith, and overwhelmingly more conservative on ethical mat-
ters in general and on the acceptance of homosexuality in particular. It
remains to be seen whether this alliance of conservative forces between
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North and South will prove sufficiently powerful and persuasive radically
to change the direction of Anglicanism as a whole. A weakness is that
northern conservatives may have underestimated the complexity of ethical
issues in the South, and may be unable to understand that perspectives on
sexuality are changing rapidly within the South itself. It is unlikely that
attempts to ostracise a ‘liberal’ and ‘revisionist ECUSA can, in the end,
succeed, precisely because the churches of the South are themselves
already engaging with complex ethical issues — not necessarily the same
issues, but nevertheless ones which are as unamenable to simple solutions
as are issues of homosexuality.



CHAPTER 4

Canada

Henry Cabot reached Newfoundland on 24 June 1497, the feast of
St John the Baptist. Cabot (like Columbus) was an Italian, but he was
working for Henry VII, King of England, and the event is included in the
calendar of the Canadian Anglican Church. In reality, the English had
little interest in these northern areas for over two centuries. The SPG
sporadically sent missionaries to Nova Scotia in the eighteenth century to
minister to British settlers and to work among First Nation (Native
American) communities. But Catholic missionaries had a much greater
importance. British interest in the area was transformed by the capture of
Quebec in 1759. At the Treaty of Paris in 1763 France accepted the
conquest. In turn, ‘His Britannic Majesty . .. agrees to grant the liberty
of the Catholic religion to the inhabitants of Canada.” British government
policy was to secure loyalty to the crown on the part of the French settlers
through a policy of religious toleration. By contrast, the Church of
England got little tangible support and encouragement. The concern to
conciliate Canada’s Catholic population was something new for Britain.
British Catholics as individuals and the Catholic church as a body were
still subject to legal restrictions. In Ireland, penal legislation was in force.

The weakness of the established church in British North America
began to be addressed in the years after the American Revolution. The
British realised the importance of forging stronger ties between the home
country and the colonies if they wanted to avoid a repetition of the War
of Independence. The Church of England was potentially an important
weapon to accomplish this strategy. If a parochial system could be
established, it would serve as a force for stability and loyalty in the
community. The influx of loyalists into the Maritime Provinces in the
wake of the American Revolution gave this strategy some chance of
success, and at last convinced the British government that it should
establish an episcopate in North America. In 1787 Charles Inglis was
appointed by letters patent as Bishop of Nova Scotia, with general

68
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episcopal oversight in British North America. Inglis was Irish, an
American loyalist, an SPG missionary and a former curate at Trinity
Church, New York.

Bishop Inglis presided over the church in the Maritime Provinces of
British North America. It was a ‘limited Anglican establishment’. The
bishop had no civil or temporal powers. Although the loyalists who settled
in the Maritimes in the 1780s included many Anglican clergy, most of the
refugees were not Anglican at all. Methodism made rapid strides in Nova
Scotia. Inglis wanted to mitigate the popular force of Methodism by
establishing a well-ordered parochial structure, and by concentrating on
educational institutions. He was not willing to adapt Anglican formality
and decorum to the new populism — he continued to oppose the inclusion
of hymns in services. One Methodist complained of Anglican preaching
that such ‘discourses were not adapted to awaken the sleepy Sinner’.’

Nancy Christie speaks of the church foundering on ‘the smug
assumption . .. that the traditions and rituals of the Anglican church
need not be adapted to colonial circumstances’.” Anglicanism in the
Maritime Provinces exhibited a quiet conservative character which it has
tended to retain.’

The government also appointed a Bishop for Quebec, to have a seat on
the Governor’s Legislative Council. It chose someone from England,
Jacob Mountain, who had never visited America before his appointment.
One factor in the choice of Mountain was that he was from a Huguenot
family, though that did not endear him to the French Protestants whom
the governor had earlier appointed as chaplains in Canada, and whose
understanding of Anglican practice did not meet with Mountain’s
approval. Mountain had expected a fully established church. In reality he
found a church which hardly existed physically on the ground, and one
circumscribed by the virtual establishment of the Roman Catholic
Church, which the government, for reasons of state, was not willing to
jeopardise. Mountain, nevertheless, acted the part of an English
establishment bishop, visiting York (the future Toronto in Upper Canada)
in 1812, ‘bewigged, gentlemanly, sitting in an armchair in a canoe paddled
by eight Indians’.* The Anglican church in Quebec was to remain

" Judith Fingard, The Anglican Design in Loyalist Nova Scotia 1783—1816 (London: SPCK, 1972), p. 67.
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70 A History of Global Anglicanism

primarily the church of government officials and of the growing English
settler community around Montreal and Ottawa.

ANGLICANISM IN ONTARIO

In Ontario (Upper Canada) the Mohawk loyalists were the largest single
group of Anglicans. They settled in Brantfort, bringing with them the
silver Communion plate which had been a gift from Queen Anne, and
continued strongly to identify with the Anglican church under the
leadership of Thayendandegea (Captain Joseph Brant), who translated
the Bible and the Book of Common Prayer into Mohawk. Other Indian
communities in this area were useful strategically to the British, with
whom they signed treaties. With the establishment of cordial relations
with America after 1814, such Indian alliances ceased to be important. The
economy of the ‘treaty Indians’ was threatened by British settlers, but
the government no longer had much incentive to protect them. But
Christianity had become important for the treaty Indians, and although
Methodism had many attractions, a number of chiefs remained attached
to the ‘religion of the king’.

Among the immigrant community the Anglican church was weak, just
one of a range of competing Christian groups. A key figure in building up
the church was John Strachan. Strachan was from Aberdeen, a member of
the established Church of Scotland, and ambitious for a career in the
church. When he was unsuccessful in his application to become minister
of the Presbyterian church in Montreal, the Lieutenant Governor of
Upper Canada offered him a living as a Church of England clergyman.
He accepted and was ordained by Bishop Mountain in 1803, transferring
from one form of established religion to the other. Strachan (a great
admirer of Thomas Chalmers, the most prominent Scottish churchman
of his day) rapidly became the linchpin of the church in Ontario, and in
1839 was consecrated the first Bishop of Toronto. Strachan strenuously
advocated ‘restraint, order and establishment’,” and saw the church as
essential for the taming and civilising of the country, a collaborative
enterprise of church and state. ‘A Christian nation without a religious
establishment is a contradiction’, he believed.

The state recognised this by paying the stipends of a number of clergy
of the established church. In 1791 the state had established what became

> William Westfall, 7wo Worlds: The Protestant Culture of Nineteenth Century Ontario (Kingston:
Queen’s University Press, 1989), p.24.
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known as the Clergy Reserves, by which the government set aside one-
seventh of its land allocation for ‘the maintenance and support of a
Protestant clergy’.® For many years (especially since land prices were very
cheap) the Reserves did not produce much in the way of tangible support
for the clergy. But were the Reserves to be used only to support the
Church of England? Scots Presbyterians also demanded their share, as did
the dissenting churches. But by the 1840s they were agitating for the
complete abolition of the Reserves as part of a radical political agenda,
which aimed at undermining the ‘Family Compact’, the oligarchy widely
seen as monopolising office and unduly benefiting from land deals.
The Reserves were abolished in 1854. Bishop Strachan had to turn his
attention to self-support within the church.

It was his great achievement that, in the face of the collapse of his
establishment ideal, he was able to accomplish a radical rethinking of the
basis of the church, to pursue policies aimed at self-reliance and
congregational giving, and to reconstitute the church as an autonomous
body within a ‘secular’ state. The Disruption of the Church of Scotland
in 1843 (in which Strachan’s former mentor Chalmers was involved) and
the ecclesiology of the Tractarians helped Strachan to rethink the place of
the church in colonial society. The state had deserted the church. It was
now the task of the church to re-establish itself on other foundations.
Strachan helped to give it a strong constitutional identity, with synodical
government and procedures for the election of its own bishops, and
investment in education.” An indication of the relative strength of the
different denominations in Ontario is given by the census of 1842. The
Methodists led the way with 28.5 per cent of the population, followed by
Presbyterians at 22 per cent, Anglicans at 20.4 per cent, and Catholics at
16.9 per cent.” The figures show that the Anglican church had always been
on weak grounds in claiming to be ‘The Church’ of the land. But
Anglicans did have a strong corporate identity compared with the
fragmentation of Methodists and Presbyterians.

The Irish constituted the largest group of immigrants from the British
Isles to Canada (between 1825 and 1850 they were more than the com-
bined numbers of English and Scots immigrants). The 1871 census gave
the national origin of Canadians as 31.1 per cent French, 24.3 per cent
Irish, 20.3 per cent English and 15.8 per cent Scottish.” Scots clergy were a

¢ Ibid., p.95.

7 John Webster Grant, A Profusion of Spires: Religion in 19
University Press, 1988), p. 150.

8 Ibid., p.158. 7 The figure for England would include Welsh immigrants.

" Century Ontario (Toronto: Toronto



72 A History of Global Anglicanism

strong influence in the Church of England in Canada: some cradle
Episcopalians and many, like Strachan himself, converts from
Presbyterianism. But there were relatively few people of Scottish extraction
in Anglican congregations; overwhelmingly Scots joined one of the three
strands of Presbyterianism which existed by mid-century. Both Catholic
and Protestant Irish people migrated to Canada, but Protestants out-
numbered Catholics by two to one before 1850, and in this period
23 per cent of all Irish people belonged to the Church of Ireland. They
were heavily to influence the character of lay Anglicanism in Ontario in
particular. A larger proportion of Protestants than Catholics became land
owners, and they constituted an important core of support for the church
in the rural areas. Orange Lodges encouraged the strong anti-Catholic
strain in Ontario politics.”

The Anglican clergy, in contrast to many of the laity, were anxious to
distance themselves from other Protestants. In the years after Strachan’s
death in 1867, the ‘irresistible force’ of a lay Evangelical (largely Irish)
leadership in the Synod met the ‘immovable object’ of a clerical
establishment strongly imbued with high-church ideals.”"” The disputes
between clergy and Evangelical laity were particularly acute during the
episcopate of Strachan’s successor, another Presbyterian convert, John
Bethune. The Synod became an arena for party politics of a particularly
vigorous kind. Trinity College had become identified (at least to its
Evangelical opponents) with a high-church ecclesiology. In 1857 a new
diocese of Huron had been created, based on London, Ontario. It became
much more identified with Evangelicalism, and under its vigorous Irish
bishop, Benjamin Cronyn, had established an Evangelical college, Huron
College. In 1877 an Evangelical seminary was opened in Toronto diocese:
Wycliffe College, an important institution for producing an Evangelical
clergy, and in promoting foreign missions.

The years of the late nineteenth century and the early twentieth cen-
tury were ones in which a rich associational life of all the churches
flourished. Most important for the Anglican church was the Women’s
Auxiliary. In a church which still excluded women from almost all forms
of recognised office (membership of synods, not to mention ordination),
the Women’s Auxiliary (modelled on ECUSA practice) became a
formidable space in which women could exercise their own initiative as
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fund raisers and mobilisers, with its own budgets, ministries and paid
workers. The Women’s Auxiliary funded domestic (i.e. largely Indian)
and foreign mission. Women were particularly active in the Social Gospel
movement. An order of deaconesses was established, with women
working sacrificially, and invariably for much lower wages than their male
counterparts, among working-class migrants from Russia or Macedonia,
in jails and reformatories, in girls’ rescue work.” Sunday schools, youth
work and the Girls’ Friendly Society became an integral part of much
parish life, especially in urban areas. The church was confident that it was
making a contribution both practically and morally to the building of a
Christian, or more Christian, society.

THE CHURCH AND FIRST NATION PEOPLES

The Mohawk loyalty to Britain and to the Anglican church provided a
model for other First Nation people, long after the alliance had ceased to
have significance as far as the government was concerned. But state
support for the church remained an important factor in convincing chiefs
of local Canadian nations to seek an Anglican connection, for example
the Ojibwa of Sault Ste Marie on the shores of Lake Superior, whose
leader Augustine Shingwauk hoped that the Anglicans would provide a
great educational institution, perhaps one day a university.” Officials of
the Indian Department preferred impartiality. As a policy of assimilation
became generally accepted as the way to ‘deal with’ the Indians, all
churches were seen as useful civilising agents. Indians had ceased to be
valued as military allies and increasingly were seen as an embarrassing
welfare problem, as land pressures and the erosion of Indian culture
began to produce alcoholism and destitution. In the North, the area of
the Hudson Bay Company, the old alliance between Indians as trappers
also came under threat as European entrepreneurs began to take direct
control. J.R. Miller, the historian of Indian—white relations, has descri-
bed this nineteenth-century trajectory succinctly: ‘from alliance to
irrelevance’.”

The SPG continued to play a role in providing financial support
for the church in Canada, mainly by supplying ministers for settler
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congregations, but it did not see Canada as a priority for missionary work
among its Indian people. It was the Church Missionary Society which
took up this challenge. At first the Society was reluctant to embark upon a
new area of work, but agreed to sponsor John West because his salary was
paid by the Hudson Bay Company. In 1820 West went to the Red River
settlement, a pioneering colony of Cree people and Métis (people of
Indian and European descent) near Lake Winnipeg. West and the other
missionaries who worked over the next century in the prairies were
convinced that Christianity must be an agent of economic change. He
spoke in the typical language of a pioneering missionary when he called
the Red River settlement ‘a heathen land, which Satan hath led bound’.”
West established a school which proved successful, not least in training a
generation of Cree Christian leaders. Foremost of these was Sakace-
wescam, who became one of the first converts to be baptised. He took the
name of Henry Budd (an English CMS supporter). Budd became an
important evangelist in the North, along with another convert James
Settee.® Budd was ordained in 1850, the first American Indian priest. The
church adopted the syllabic alphabet introduced by Methodists, which
became an important instrument for vernacular literacy among the Cree.

Budd went on to open a mission at Nipawin, among the plains
Indians. In the next decades the sustainability of their way of life was
rapidly eroded by the slaughter of the buffalo, and by the treaties
negotiated by a hard-hearted federal government. Grant says of the work
undertaken at this time: ‘one misses both the fervour and the native
initiatives conspicuous in other parts of Canada’.’” Indians tended to
become clients of missions rather than the self-propagating communities
which had been such a feature of the work further north.

Further west in British Columbia, both the SPG and the CMS were
active in work among Indians. In 1859, a substantial endowment from the
English philanthropist Angela Burdett Coutts enabled a diocese to be
established in Vancouver Island and British Columbia. An SPG clergy-
man, John Booth Good, was invited to work among the Nitlakapamuk
(modern orthography Nlha7kapmx) people on the Thompson River, in
the southern part of British Columbia. They had previously had contact
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with the Roman Catholic Oblate mission, but the relationship had
soured. But, in a period of rapid European settlement, access to some
form of Christianity seemed essential if the Nidakapamuk were
successfully to negotiate the new world."” The CMS tradition was also
represented in British Columbia. A few years before Good, a layman,
William Duncan, began work among the Tsimshian people of Port
Simpson, towards the border with Alaska. Duncan developed a radical
mission policy which involved separating his flock both from their
traditional society and from the onslaughts of western civilisation.” He
established a Christian community at Metlakatla, which encouraged local
initiative and democratic accountability within an authoritarian, even
theocratic, framework, based on deference to Duncan as leader. To
establish such a hermetically sealed community was in itself a dubious
enterprise. Its problems were magnified by the increasingly eccentric and
bizarre behaviour of Duncan. Convinced that his converts would not be
able to distinguish the elements of the Eucharist from a fetish, Duncan
(a layman) outlawed the sacrament at Metlakatla. He criticised the
ritualism of the diocese, and would allow the bishop no jurisdiction. In
1887 Duncan negotiated with the American government for his followers
to trek over the border to Alaska, where they could live out Duncan’s
vision of a Christian society untroubled by church or civil constraints.™

In their book on First Nation spirituality, Hodgson and Kothare tell a
story of how an eruption of revivalism at Metlakatla, with all-night prayer
meetings and manifestations of strong emotion, had been snuffed out by
Duncan because he feared that it contained too many ‘heathen’ elements.
In 1893 a missionary at Kincolith (not many miles from Metlakatla) had
responded to a similar revival by inviting the Church Army to come to the
district. Building on the fruits of the revival, the Church Army was able to
establish a strong, tightly knit association. The smart grey uniform, the
band music and the strict rules (especially against alcohol) had created a
community. At times it, like Metlakatla, had appeared detached from the
rest of the church. It was only in the 1970s that the local clergyman, John
Hannon, was able to integrate the particular spirituality of the Kincolith
Christians into the life of the diocese as a whole.”
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As a result of these widespread efforts, largely though not exclusively
undertaken by British societies, the Anglican church became a major force
in the movement of Canadian Indian peoples towards Christianity.
Hodgson and Kothare reckon that approximately a quarter of all
Canadian Indians are adherents of the Anglican church; and that 10 per
cent of the total membership of the Canadian Anglican Church is First
Nation. About 85 per cent of Inuit people (Eskimo) are Anglican. Their
evangelisation is largely a twentieth-century phenomenon. In 1956 the
first Bishop of the Arctic, Archibald Lang Fleming (yet another Scot),
published an account of his life. Entitled Archibald the Arctic,”” it is an
unashamedly old-fashioned account of pioneering missionary work
among the heathen. One searches in vain for any critical reflection on the
encounter between western Christian values and indigenous sensibilities.
To Fleming, Eskimo music is ‘monotonous’, their ways ‘dirty and
degraded’, their beliefs ‘crude and false or a combination of myth and
error’. But ‘who are we to judge their value?”” It is rather startling to see
these sentiments expressed so starkly and unashamedly as late as 1956
(Fleming had retired as bishop in 1947). They were embarrassingly
archaic even then.

THE RESIDENTIAL SCHOOLS ISSUE

By the end of the nineteenth century, hardly any Indian people in Canada
was in a position to survive as a self-sustaining autonomous community.
Indian affairs were a matter for the federal government, whose Depart-
ment of Indian Affairs was established in 1880. Indians were encouraged
to seek entry into the dominant Canadian society by assimilation and
enfranchisement. But one could only do so at the cost of renouncing
one’s status as an Indian. Only 250 opted to take this path between 1885
and 1920. Meanwhile, the regulation and interference in Indian cultural
and political life became pervasive, with well-intentioned restrictions on
the sale of alcohol, and less benign restrictions on such important
religious and cultural symbols of Indian identity as the potlatch rituals of
gift exchange among the coastal peoples.™
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Both government and missionaries concentrated their efforts on the
establishment of residential schools, an environment in which young
people would be prised away from their traditional society and culture,
and re-formed as Christians and Canadians. All Christian bodies were
complicit in this policy. Catholics and Anglicans were the most active
simply because their work among Indians was the most extensive.
J.R. Miller, the historian of the residential schools, catalogues the
problems which the residential schools faced. They were under-financed,
claiming to offer a vocational style of training, but without the resources
which such training required. They conducted a ‘campaign of linguistic
repression’, in which use of the mother tongue was heavily punished.”
‘They took away our brains, our language, our songs — they whipped our
spirits.””® The result was the creation of institutions of despair and
demoralisation, a culture of disdain. In 1986 the Anglican church issued a
formal apology. The question of compensation remains. The church has
been willing to pay for its institutional sins. But the amounts threaten to
bankrupt the church. There is a feeling that the federal government also
should not evade its responsibilities.

CANADIAN ANGLICANISM IN THE TWENTIETH CENTURY

In 1900 about 10 per cent of Canadians were active Anglicans.”” The
church entered the new century with a strong institutional base. It had
been effective in adapting to a situation in which it did not rely on a state
connection. It was surprisingly cohesive. Despite strong tensions between
Evangelical and high-church constituents, the church had learnt to live
with internal difference of a ritual or doctrinal nature. But apart from its
important Indian work, it was socially much less heterogeneous, largely
the church of people from the British Isles. In the early part of the
century, some work was done among Yiddish-speaking Jewish or east
European Orthodox immigrants, largely out of a social rather than an
evangelistic concern.” Anglicans were worried by the extent of immi-
gration from non-Anglo-Saxon countries. A report of 1927 warned that

» Miller, Shingwauk’s Vision, p. 181.

¢ Witness of a 49-year-old Peigan woman in Brian Maracle, Crazywater: Native Voices on Addiction
and Recovery (Toronto: Viking Press, 1993), p. 172.

7 David Barrett, George T. Kurian and Todd M. Johnson, World Christian Encyclopedia (2 vols.,
Oxford: Oxford University Press, 2001), Volume 1, pp. 169—75.

** In the nineteenth century, a Polish Jewish convert to Evangelical Anglicanism had become the
second Bishop of Huron: Isaac Hellmuth. See Philip Carrington, 7he Anglican Church in Canada:
A History (Toronto: Collins, 1963), p. 110.
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‘[tlhe time is not far distant when peoples of Anglo-Saxon origin will be
in a minority’.” Such unsavoury language has parallels in other parts of
the British Empire, and in Britain itself. In 1921 the General Synod chose
the Church of England in Canada as its official title. This was changed
only in 1955 to the Anglican Church in Canada.”” A number of factors
help to account for the steep decline in membership of the Anglican
church (according to Barrett’s 2000 figures) to 2.5 per cent of the
Canadian population. One of them is the fact that immigration in
the twentieth century has been largely non-British. Until the 1960s, the
Anglican church remained profoundly British both emotionally and in its
perception of itself as the guardian of monarchy and of Canada’s links
with Britain.

Anglican numbers continued to rise in absolute terms (in line with
population growth) until mid-century. In Toronto diocese ‘active’
Anglicans numbered 151,000 in 1939, and peaked at 236,000 in 1962. By
1989 this had dropped to about 116,000.”" Decline was steepest in the
coastal provinces of the west. It was least noticeable in the old areas of
Anglican establishment, the Maritime Provinces. It was significant in
large metropolitan areas: Toronto, Ottawa, Montreal, Quebec. The rapid
secularisation of Canada reflects the British experience, rather than that of
the United States.”

In the French-speaking areas of Canada, a combination of factors made
the position of the Anglican church particularly vulnerable. Anglicanism
had failed to attract a substantial French-speaking constituency. The two
communities existed as ‘two solitudes’, separated by ‘ignorance and
isolation, by linguistic hierarchy and English unilingualism’.”” The English-
speaking community had for long felt secure because, though a minority
in the Province of Quebec, they were part of a wider English-speaking
Canadian majority. English speakers constituted a disproportionate part
of the business and professional elite within the province. The rise of
Quebec nationalism and the so-called ‘Quiet Revolution” — the drive by
the francophone community to be ‘maitre chez nous’ — has eroded that
confidence. One result has been a large out-migration of English speakers.
The Anglican diocese of Montreal has seen a 75 per cent decline in
membership in thirty years, a result partly of secularisation, but primarily
of emigration. For those who are left, there is a ‘heightened sense of

*> Hayes, By Grace Co-workers, p.8s.  >° Reisner, Strangers and Pilgrims, p. 41.
' R.M. Black, in Hayes, By Grace Co-workers, p.97.  ** Marshall, A Solitary Pillar.
% Ibid., p.3. The phrase ‘two solitudes’ is Hugh Maclennan’s.
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place’, in which the church is the locus for affirmation of identity and
community, a sense of embattlement and of fear: one woman (ironically
descended from Anglicised French settlers) spoke of her fears of ‘dying in
French’’* This is sometimes expressed in a conservative resistance to
change, an impatience with the many changes which are perceived as
further eroding the church community from within: opposition to
prayer-book reform, women priests, or liberalisation of issues such as
divorce or homosexuality. Marshall illustrates this with five case studies of
parishes in Montreal. Two of the parishes — a well-heeled suburban
church in an English enclave and a working-class church in a down-town
area — show a classic conservatism. Two parishes — one in a more mixed
suburb where anglophones are used to operating in a bilingual situation,
another in a rural area which has in recent years become a weekend and
permanent home for upwardly mobile professionals — are seen as
responding more positively to change. In both cases the charismatic
movement is an important factor in that break with ecclesiastical
conservatism.

Despite the very special circumstances of Montreal diocese, these
varying responses to change can be paralleled elsewhere, in other places
where a trend of secularisation has been at work over a long period of
time. Marshall’s fifth case study illustrates a very different but important
development. This is the establishment of a francophone congregation —
not of native Québecois but of Haitian immigrants. The Episcopal
Church in Haiti has a history which goes back to the mid nineteenth
century. Only in the later part of the twentieth century did Haitian
immigrants become numerically significant in Canada. The Episcopalian
congregation of La Nativité is a congregation which rents room in the
anglophone congregation of Rosemount in Montreal. The congregation
uses the French version of the prayer book of ECUSA (of which the
Haitian church is a part). French Creole is used for hymns and for certain
parts of the liturgy. The service occupies most of Sunday afternoon, and
there is an informality in timing and in the atmosphere of the service
which contrasts with much Anglican worship. The congregation has a
Haitian minister, Father Joseph. This is an important if fragile break-
through of the Anglican church into the francophone world. Montreal
Anglicanism remains problematic for Haitian Episcopalians: ‘On y trouve
toute la culture anglo-saxonne et toute la vision ecclésiale britannique.”
It remains a challenge for the church effectively to provide a home for its

** Ibid., p.126. ¥ Ibid., p. 139.
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Haitian members. This applies equally to other, anglophone Caribbean
immigrants and, more recently, African Anglican migrants — for example
Ugandans and Rwandese in Ontario and Japanese and other East Asian
Anglicans on Canada’s Pacific coast.

The Anglican church has made serious, if belated, attempts to come to
terms with bilingualism in Quebec, through language training for its
ministers and the publication of literature in French. In 1991 a bilingual
bishop of Quebec was appointed. French services take place regularly in
the cathedral and in some parishes, and a policy of explaining Téglise
Anglicane’ to francophones has been embarked upon. In addition to
Haitians, there are an increasing number of refugees and migrants from
the Congo Democratic Republic, some with an Anglican background.*

In many important ways, since the 1960s the church has radically
transformed its self-understanding of its role in society. From being the
protector of traditional values and the loyal arm of government, the
church has come to see its role as one of criticism of government policy
and advocacy of the disadvantaged. In retrospect, the holding of the
international Anglican Congress in Toronto in 1963 was a watershed.
‘Mutual Responsibility and Interdependence’ was a key concept which
emerged from this conference. The phrase was meant to indicate the
future direction of Anglicanism as a worldwide communion. In many
ways the church in Canada took this as a standard by which to
evaluate both the quality of its life as a church and its relationships
with the church internationally, especially under the primacy of
Archbishop Edward Scott (1971-81). ‘“The pluralism of international
Anglicanism reinforces our commitment to openness and hospitality in
Canada.”””

Like the church in Britain or in the USA, the church in Canada has
undergone a process of substantial change, transforming its traditional
expression. The admission of women to the priesthood was approved in
1975. In 1985, the Book of Alternative Services (the culmination of a
number of years of experimental use) was published. The charismatic
movement has been important in enabling a loosening of Anglican
rigidities, especially with regard to worship. But it has also become
important in providing an increasingly articulate opposition to what is
perceived as the liberal establishment of the church, and in reaction to the

3¢ Reisner, Strangers and Pilgrims, p.198.

7 Gordon Light, ‘Being Anglican in a Pluralist Society: A Canadian Perspective’, in Andrew
Wingate, Kevin Ward, Carrie Pemberton and Wilson Sitshebo (eds.), Anglicanism: A Global
Communion (London: Mowbray, 1998), p.143.
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secularisation of Canadian life generally. Whereas in 1940 Canadians were
more likely to go to church than Americans, the opposite had become
true by 1990.”*

The Canadian Anglican Church has not escaped the controversy over
gay issues. The decision of the diocese of New Westminster to authorise
church blessings for same-sex partnerships has been condemned by many
Anglican leaders of the global South. Canadian society, on the other
hand, is less bitterly divided than the United States on this issue, and the
issue has not raised the same degree of fury in Canada itself.

FIRST NATION SPIRITUALITY

One vital aspect of the increasing social awareness of the church from the
1960s was a radical rethinking of its responsibilities to its Indian
members. In 1963 Archbishop Carrington could say of Canon Edward
Ahenakew that he ‘might have been our first Indian bishop if only more
imagination had been shown’.”” Ahenakew had been a moderate leader of
the League of Indians of Canada in the 1920, and had written 7he Voice of
the Plains Cree, arguing, among other things, for a wholehearted recog-
nition by the church of Cree spiritual insights. In 1967 the General Synod
made a declaration of penitence and asked ‘forgiveness regarding
Anglican participation and the perpetuation of injustice to Indians’.*”
The Synod commissioned a sociologist, Charles E. Hendry, to write what
turned out to be a penetrating report, Beyond Traplines, published in
1969.*" It urged support for Indian peoples at all levels, economic and
cultural, and aboriginal rights, as well as religious. The Canadian church
did give moral and financial support to help in the setting up of the
Native Peoples’ Convention, a North American-wide forum for religious
and spiritual concerns. This was a movement which could not be
confined to one denomination, or indeed be kept within the boundaries
of institutional Christianity. Vision Quest: Native Spirituality and the
Church in Canada, a report written in 1990 by Janet Hodgson
(a South African), and Jay Kothare, a priest from India who had been
ordained in the Church of Canada, criticised the ‘constant chaperoning

3 Robert Bruce Mullin, in Adrian Hastings (ed.), A World History of Christianity (London: Cassell,

1999), p. 455.
¥ Carrington, The Anglican Church in Canada, p.255.
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of native peoples by whites’ as a major factor in smothering native
spirituality.*

In contrast, the writers held up the work of Archdeacon Andrew
Ahenakew (1904—76) of the Sandy Lake Reserve. He had combined his
work as a Christian priest with that of a native healer, and interpreter of
First Nation culture in Christian terms.

** Hodgson and Kothare, Vision Quest, pp. 94, 122—4.



CHAPTER §

The Caribbean

THE CHURCH OF THE PLANTERS

The English began their long connection with the Caribbean in the reign
of Elizabeth I." England was just beginning to assert itself as a Protestant
nation. Its exploits in the Caribbean were an extension of the war with
Catholic Spain.” Sir Walter Raleigh had grand ideas of converting Indian
rulers to the Protestant faith and joining an alliance against the Spanish;
but these remained no more than idle fancies. Protestant England had no
more concern for the souls of the indigenous populations, the Carib and
Arawak, than had the Spanish. Indeed, less so: there was no Anglican
theologian of the stature of the Dominican Fra Bartolomé de las Casas to
defend the native Americans as fully human, though the Elizabethan
clergyman Richard Hakluyt, who publicised English exploits across the
globe, made use of las Casas in his attack on Spain’s treatment of the
American Indians.’” The English presence in the Caribbean was an
extension of the European conflict between Protestants and Catholics,
not a conflict about comparative missionary methods. In any case, by the
time that the English began actually to occupy Caribbean islands, the
native populations were well on the way to extinction.

The first permanent English possessions in the Caribbean came in the
1620s, with the capture of islands in the Lesser Antilles — the Windward
and Leeward Islands. St Kitts was taken in 1624, and successful immi-
gration was promoted, involving conflict with the remaining Carib in the
area. Settlement of the neighbouring islands of Nevis, Antigua and
Montserrat followed in the next few years, in competition with the

" This chapter will concentrate on Anglicanism in the English- and French-speaking Caribbean. The
tiny Anglican presence in the Spanish-speaking Caribbean will be discussed in Chapter 6.
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Catholic French and the Protestant Dutch. In 1627 English settlers landed
on Barbados — an uninhabited island which, unlike some of the other
islands, remained continuously under English (and then British) control.”
In 1655, during the Protectorate, Jamaica, ‘that Spanish backwater’, as
Oliver Cromwell called it, was captured. It became the most important of
the English sugar islands. The seventeenth century also saw the con-
solidation of English control of two areas on the mainland: Guiana and
Belize, which remain to this day anglophone enclaves in Latin America.
Gradually the British took control of other islands: Grenada, Dominica,
Saint Vincent and Tobago. Trinidad was captured from the Spanish as
late as 1797.°

The first settlers in the English possessions were English, Irish and
Scottish. A few were land owners; most were indentured servants, whose
conditions of life were harsh. But with the reliance on sugar came the
importation of large numbers of slaves from Africa. Very quickly black
people came to constitute a large majority in all the islands. The islands
were, nevertheless, ‘English’. English civil and ecclesiastical institutions
were replicated. Jamaica, for example, was divided geographically into
twelve parishes, with names like St Catherine and Manchester. English-
men and their dependants (and the Irish and Scots in so far as they
conformed to the Church of England) constituted civil society. African
slaves were not part of ‘civil society’; they were property, not members. A
major theological issue was the status of slaves who became Christians.
Catholic Spain did not hesitate to baptise slaves. It did not affect their
status as slaves, but did save their souls. For some Protestants this made
the very notion of baptising the heathen questionable, an example of
Catholic superstition and ‘Popish supererogation’ (doing God’s work to
gain merit).’ In the Netherlands, the 1618-19 Synod of Dort (which
representatives of the churches of England and Scotland had attended)
had given a clear Protestant understanding of the relationship between
Christianity and slavery: baptised slaves should be accorded the rights of
Christian citizens.” The Church of England did not formally pronounce
on the matter, but the plantation economy depended on slaves, and
English settlers had sufficient anxieties about the legal (not to mention

* Jan Rogozinski, A Brief History of the Caribbean: From the Arawak and Carib to the Present (New
York: Facts on File Inc., 1999).

> Ibid., p.194.
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the ethical) implications of slaves becoming Christians for them to be
anxious to prevent this from happening.”

Despite the advanced Protestant leanings of many of the early buc-
caneers, the English Caribbean did not become the refuge for any sub-
stantial groups of Puritan settlers. The Church of England became the
established form of religion throughout the English West Indies, and
remained so even after the union with Scotland created a British imperial
power in 1707. It was an episcopal church, but without an actual bishop.
The Bishop of London exercised a general oversight, and was important
in ordaining and licensing priests to work in the Caribbean. But the
governors of the various islands had quasi-episcopal powers, acting as
‘Ordinary’ in relation to the church. They had powers to appoint and
‘collate’ (install in their office) parish priests, and exercised many of the
functions which in England would have been performed by the diocesan
bishop. The island legislatures and the parish vestries had considerable
powers, not least because they financed the upkeep of the church fabric
and paid the stipend of the minister. Priests were sometimes paid in
sugar. They themselves became sugar planters and slave owners. While
originating from Britain themselves, they came to reflect the mores and
attitudes of the plantocracy.”

In England the unsatisfactory nature of this state of affairs was
acknowledged by three institutions concerned with the religious welfare
of the West Indies: the crown, the Bishop of London and, after its
establishment in 1701, the Society for the Propagation of the Gospel
(SPQG). The revised Book of Common Prayer in 1662 found it convenient
to include, for the first time, a service of adult baptism, ‘for the baptizing
of Natives in our Plantations’. In 1741 Bishop Edmund Gibson appealed
‘to the masters and mistresses of families in the English plantations
abroad’ to take their obligations seriously with these comforting words:

Christianity and the embracing of the gospel does not make the least alteration
in civil property, or in any of the duties which belong to civil relations, but in all
these respects, it continues persons just in the same state as it found them. The
freedom which Christianity gives is a freedom from the bondage of sin and
Satan, and from the domination of men’s lust and passions and inordinate
desires, but as to their outward conditions, whatever that was before, whether
bond or free, their being baptized and becoming Christians makes no manner of
change in it... so far is Christianity of discharging men from their duties of

8 Dayfoot, The Shaping of the West Indian Church, pp.8s5—9o.
® P.E. Campbell, The Church in Barbados in the Seventeenth Century (Bridgetown: Barbados
Museum and Historical Society, 1984).
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station and condition in which it found them; it lays them under stronger
obligation to perform these duties with the greatest diligence and fidelity, not
only from the fear of God, but from a servant’s duty to God and belief and
expectation of a future account.

Such pronouncements did not convince the planters that evangelisa-
tion of slaves was acceptable or advisable. The SPG did send missionaries
with a specific duty of evangelisation, but they were usually located in the
existing parishes of the planters. Not being so directly accountable to the
local parishioners, they were occasionally able to take a more critical
stance regarding slave society. They were concerned that black people
were not allowed to contract marriages recognised by the courts. But the
Society found it difficult to avoid absorbing the values of plantation
society. In 1704 Sir Christopher Codrington,” the governor of the Lee-
ward Islands and from a Barbadian family, made a will bequeathing his
estates in Barbados to the SPG:

My desire is to have the plantation continued intire and 300 negroes at least
always kept thereon, and a convenient number of Professors and scholars
maintained there all of them to be under the vows of poverty and chastity and
obedience who shall be obliged to study and practise Phisick and Chirurgery as
well as Divinity, that by the apparent usefulness of the former to all mankind
they may both endear themselves to the people and have the better opportunitys
of doing good to men’s souls whilst they are taking care of their bodys, but the
particulars of the constitutions I leave to the Society composed of wise and
good men.”

Codrington’s vision that only a Protestant religious order was likely to
achieve a seriousness about missionary work was perhaps most nearly realised
before the end of the eighteenth century by the work of the Moravians. The
SPG record in Codrington College itself was more ambiguous. The medical
work did not really get established, and the school was for white children
only. Missionary work among the 300 slaves was taken seriously. But by the
terms of the will the SPG itself became a slave owner, a situation for which it
was increasingly criticised by abolitionists and Evangelicals. As late as 1819,
the SPG, defensively, justified the status quo:

a system which while it effectively secures the progressive amelioration in the
disposition, understanding and habits of the slaves may afford a model for other
proprietors to follow, and most ardently may this event be expected, when it is

> Quoted in Dayfoot, The Shaping of the West Indian Church, p.108.
" Nina Langley, Sir Christopher Codrington and his College (London: SPCK, 1962).
* Quoted in Dayfoot, The Shaping of the West Indian Church, p.108.
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seen in what harmony Religion and Instruction and Flourishing Agriculture
subsist.”

This provoked a nice bit of invective from an Evangelical abolitionist
in London:

What a frightful mockery is this! A society instituted for the dissemination of a
creed whose central principle is charity towards all humankind, tenaciously
claiming its due of sweat and labour from the bones and muscle of enslaved man;
a Society holding the Bible in one hand and the cart-whip clotted with blood of
the African in the other, with one eye fixed in pious veneration on the Cross, the
other on the drooping slave degraded down to the lower animals..."

If the SPG conspicuously failed to take a lead in the abolition
movement in the Caribbean,” it was a regular parish priest from St Kitts
who proved one of the most effective Caribbean Anglican voices in
protest at slavery. James Ramsay, a Scot from Aberdeenshire, became a
major influence on William Wilberforce. A naval surgeon, Ramsay was
ordained by the Bishop of London in 1762 to serve in St Kitts, where he
married the daughter of a planter. He was already an abolitionist,
appalled by his experience of treating an epidemic among captured slaves
aboard a slaving ship. Ramsay’s ‘duel with the planters’ in the 1780s was
conducted with considerable tenacity and courage by Ramsay, and was
publicised in Britain in the abolitionist press. He returned to Britain and,
as a parish priest in Kent, continued to help the anti-slavery campaign.'®
In the Caribbean itself, Quakers and Moravians, Baptists and Methodists,
were more critical of slavery. They were not so bound up in the slave
economy of the British Caribbean islands as the Church of England
(though the Methodist missionary Thomas Coke, in his concern to reach
planters as well as black slaves, was reluctant to make too much of an
issue of it).”

The ending of the slave trade in 1807 did not end the slave economies.
But in 1823 the British government initiated a policy of ‘amelioration’.
A gradualist approach, it involved a programme of religious instruction
for slaves. Slaves could testify in court if they could show that they had

" Regulations of 1819, quoted by Leroy Errol Brooks, “The Church and the Abolition Movement in
the British Caribbean’, unpublished M. Th. dissertation, Columbia Theological Seminary, 1986,
p. 61.

" Ibid., p. 62.
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received some education and knew the nature of an oath. Sunday markets
should be abolished.” The church had long promoted Sunday as a day of
rest, for slaves as well as for planters. In 1834, the abolition of slavery was
finally promulgated, but it was only on 1 August 1838 that the transitional
period of ‘apprenticeship’ came to an end and liberation was at last
achieved. ‘Amelioration’ was accompanied in 1824 by the belated estab-
lishment of an episcopate in the Caribbean. Two bishops were appointed
by the government: William Hart Coleridge for Barbados (with
responsibility for the Leeward and Windward Islands, Trinidad and
Tobago and Guiana) and Christopher Lipscomb for Jamaica (with
responsibility for the Bahamas and Honduras). Both these men served for
twenty years, and each had a real but limited success in facilitating a
process by which the church could escape from its captivity by the
plantocracy.

THE ERA OF LIBERATION — JAMAICA AND BARBADOS:
A COMPARISON

Jamaica and Barbados, the seats of the two dioceses created in 1824, were
the most important British West Indian islands. Both were sugar islands,
with black majorities, and both were ruled by a plantocracy who con-
ceived of church and state as exclusively white Creole.” In other respects
the established churches of the two islands developed in markedly dif-
ferent ways. Jamaica continued to import slaves from West Africa much
later than Barbados, and there was a deeper cross-fertilisation with
African world views.” Jamaican planters emphasised the diversity of slave
origins, hoping thereby to pre-empt the rise of a common black Jamaican
identity. Barbados evolved a much more homogenous black population,
but planters there hoped that black people would passively accept a
society of deference which the church would reinforce.

By the time of emancipation, almost half of Jamaica’s slave population
was reckoned to have some Christian commitment. This had little to do
with the established church. The SPG had not been active in Jamaica, and
the planters had been indifferent or hostile to evangelisation among
slaves. Moravians and Methodists were active among slaves, but the most

" Schon S. Goodridge, Facing the Challenge of Emancipation: A Study of the Ministry of William Harr
Coleridge, First Bishop of Barbados 1824—42 (Bridgetown: Cedar Press, 1981), p.s.
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powerful impact came from black American Baptists such as George
Liele, a former slave from Savannah, Georgia, who settled in the Bahamas
during the revolutionary war, and in 1784 began to preach in Kingston,
Jamaica. A strong Native Baptist Church emerged. British Baptists tried
to channel and control its enthusiasm and to free it from the charge of
radical political involvement. But they were never able completely to
restrain its radicalism. The plantocracy feared Baptist and Methodist
activity, but realised that an entirely negative response was no longer
appropriate. In 1815 the Jamaican Assembly resolved to ‘investigate the
means of diffusing the light of genuine Christianity, divested of the dark
and dangerous fanaticism of the Methodists’.” Government ‘ameliora-
tion’ policies (with their emphasis on slave education and religious
instruction) also demanded a response. Bishop Lipscomb envisaged
creating a strong diocesan structure which would free the clergy from
their dependence on the planters. He invited the CMS to send mis-
sionaries to work among slaves and ex-slaves. They were initially greeted
with suspicion, but many planters came to value their creation of a class
of Christians less likely to cause trouble. Baptists continued to be seen as
political agitators — Sam Sharpe’s revolt of 1831 and Paul Bogle’s rebellion
of 1865 (both were Baptist deacons) reinforced this perception.”” The
CMS withdrew its missionaries in the 1840s, partly because of a financial
retrenchment, partly because its vision of a native church was as suspi-
cious of episcopal control as the planters had been.” The SPG, having
resumed activity in Jamaica in the 1830s, withdrew again in the 1860s,
partly in protest at the local church’s continued indifference to its mission
among black people.”*

The weakness of the missionary societies in Jamaica made it all the
more necessary for the bishops to form some counter-weight to the
planters. Increasingly, high-church traditions seemed to offer the best
opportunity for creating a church independent of the old plantocracy. In
Jamaica the strength of Nonconformity meant that the question of dis-
establishment was a hot political issue in the legislature. The rector of
St Ann’s, G.W. Bridges, was notorious both for his despising of
black people generally and for his intolerance of other Christian
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denominations. It is not surprising that churches which were both
attracting and encouraging black leadership should be prominent in the
political agitation to disestablish the church. Baptist missionaries from
England might be as concerned as the old planters to discourage politically
subversive activity, but they were also adamant that the old establishment
was neither fair nor, ultimately, conducive to good order, and they led the
way in the debates which resulted, in 1869, in a formal separation of church
and state and an end to the government payment of clergy stipends. Enos
Nuttall, a priest with a Methodist background who eventually became
Bishop of Jamaica in 1880, was quite successful in seizing the opportunity
of disestablishment to encourage a voluntary system of self-support. He has
been called the ‘Moses of the Anglican Church of Jamaica’.”

The church in Jamaica was much less successful in appearing with any
conviction to foster black leadership. As Stewart puts it:

The Anglican Church was the white man’s church not because only whites
belonged — that was not the case. It was the white man’s church because the
clergy in practice showed that white leadership and membership were its only
social legitimization.*

The first black priest was Robert Gordon. Born in 1830 the son of black
Creole parents (i.e. second-generation Jamaican), he was brought up in
the Methodist Church. Aged seventeen, he became a Church of England
catechist in Kingston. When he sought ordination, Bishop Aubrey
Spencer suggested that he go to Codrington to train as a missionary to
Africa. Gordon was suspicious of what was an all-white institution. He
also feared that he would not be allowed to exercise his ministry in
Jamaica itself. Instead he went to England in 1857 and was employed by
the Colonial Church and School Society as a missionary in Canada to a
black community of ex-slave refugees, living near London, Ontario. The
Bishop of Huron ordained him as a deacon. When he returned to
Jamaica in 1861, the new bishop, Reginald Courtenay, again urged him to
consider missionary work in Africa, but would not employ him as a
clergyman in Jamaica. Back in England the Archbishop of Canterbury
did give him a licence. Gordon wrote an angry tract entitled “The Church
in Jamaica — Why it has Failed’ (1872). Why did Gordon persist in
identifying himself with a church which seemed so unwelcoming? One

» Dayfoot, The Shaping of the West Indian Church, p.209. Nuttall became Primate of the West
Indies in 1893 (with the title of Archbishop from 1897). See Frank Cundall, 7he Life of Enos
Nuttall, Archbishop of the West Indies (London: SPCK, 1922).

26 Stewart, Religion and Sociery, p. 67.
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reason was his perception that the dissenting tradition in Jamaica was
incapable, by itself, of overcoming ‘the contempt for blackness’ in
Jamaican society, which would persist ‘as long as institutions of unde-
niable power such as the Anglican church continued to be white in
structures of authority and command’.””

Barbados, equally reliant on sugar, had abandoned the import of slaves
from Africa much earlier than Jamaica, relying on natural increase to
provide its labour requirements. Barbados had a black majority, but its
culture was more uniform and more shaped by ‘Englishness’ than that of
Jamaica. In Barbados, the seat of the second diocese, Anglicanism
achieved an unrivalled authority. Nonconformity did exist, but it was
kept in its place much more effectively than in Jamaica. There was no
equivalent agitation for the disestablishment of the church. Indeed, at the
time of the disestablishment of the church in other parts of the
Caribbean, the Barbadian legislature voted to retain establishment. This
continued until 1969, some years after independence. But establishment
was a mixed blessing. In the late nineteenth century, Bishop John
Mitchinson felt that the church would never develop a sense of its own
identity as long as it relied so heavily on government financial support.
Mitchinson was instrumental in affiliating Codrington with the
University of Durham. He berated Barbados for its ‘absence of culture, of
literature and a taste for art and science’, and ‘the self-complacency, and
narrow prejudice of its ruling society’.”® Given this disdain for the rulers,
one might have expected a greater sympathy for the aspirations of black
Africans. But his somewhat haughty elitism prevented him from real
engagement with popular religion and politics.

The Barbados church also had problems with the idea of black clergy.
Richard Rawle, the Principal of Codrington in the 1850s and 1860s (and
later to be Bishop of Trinidad) was enthusiastic about encouraging black
people to engage in a West Indian mission to West Africa, particularly the
Gambia (Rio Pongas). ]J.H.A. Duport, a young catechist trained at
Codrington, went out as a missionary and in 1856 was ordained in Sierra
Leone. But the Mission House did not long survive Rawle’s tenure at
Codrington.” One of its graduates, John Nathaniel Durant, of mixed
race, felt a vocation to work in Barbados rather than go to Africa. He was

* Ibid., p.198.

28 Kortright Davis, Cross and Crown in Barbados: Caribbean Political Religion in the Late 19”’ Century
(Frankfurt: Verlag Peter Lang, 1983), p. 19.

* G. C. Simmons, ‘The History of Codrington College, Barbados 1710-1875", Doctor of Education
dissertation, Graduate School of Education, Harvard University, 1962, pp. 158-63.
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not ordained, and in 1860 attended the Philadelphia Divinity School, one
of the first American Episcopalian seminaries to admit black people. He
was ordained deacon in Virginia in 1869. His imminent return to Bar-
bados precipitated a crisis in Barbados, and a special Act had to be passed
by the Barbadian legislature to allow him to officiate as a clergyman in his
home country. He was ordained priest in Barbados, but sent to Tobago, a
less sensitive location with a weaker English elite — but even here, he was
deployed as a curate to an incompetent priest from England. He never
held a benefice in Barbados, but for many years served as chaplain to the
Westbury cemetery in Bridgetown. Kortright Davis writes acerbically,
‘The burial of the dead was the only official function to which the
Anglican Church assigned Durant until his own death in July 1904.”°

One of Durant’s problems, as far as the authorities were concerned,
was that he was an outspoken and articulate critic of the status quo. The
other black Barbadian priest at this period was E. Sandford Thomas.
After excelling as a student at Codrington, he went to King’s College,
London. He was ordained deacon a year before Durant. Less radical than
Durant, he was nevertheless kept in subordinate pastoral positions in the
diocese until he was made a rector in 1884. It is not surprising that, given
the reluctance to trust black people with responsible positions in the
church in their homeland, few African Caribbeans felt attracted to the
plan to send them as missionaries to Africa.

Barbadian society was defined by class and race consciousness, and this
continually permeated the church. In 1831 black freedmen had objected to
being obliged to sit in the slave gallery in St Michael’s Cathedral, and
demanded admittance to the pews. Forty years later, in 1870, Miss Eliza
Goddard found herself passed over at the Communion rail because she
had made the ‘mistake’ of coming forward along with the white people.
Her formal complaint to the bishop was met with a lecture about keeping
the rules. At this time there was debate about the inclusion of people of
colour in church choirs — even though by far the greater part of the
population was black or of mixed ancestry, and the Anglican church
claimed the allegiance of 88.9 per cent of the population.” Yet, for black
Barbadians a distinctive sense of standing over against white culture was
more difficult to develop than in Jamaica. Barbados was ‘little England’.
This can be interpreted as ‘colonisation of the consciousness’ among an
overwhelming black population with no biological or geographical
connection with the British Isles; but also as an identification with a code

3 Davis, Cross and Crown, p.38. ' Ibid., pp. 69—70.
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of life which gave dignity and self-respect, akin to the ‘Englishness’ of
Sierra Leone. George Lamming’s great novel about growing up in Bar-
bados, In the Castle of my Skin, expresses this memorably. Lamming
recounts an incident in the Anglican church school in the 1930s. One
student retells a story he has heard from an old woman in the neigh-
bourhood, about how Queen Victoria had freed the slaves, including her.
The schoolchildren are puzzled. They know about being freed from
prison, but what was a slave? The teacher explains, but denies that the old
woman could have been involved — it was too long ago.

And moreover it had nothing to do with the people of Barbados. No one there
was ever a slave, the teacher said. It was in another part of the world that those

things happened. Not in Little England.”*

Was this collective amnesia? Or was it a refusal to be conditioned by
history, an assertion of freedom not simply from slavery but from its
insidious legacy?

By the end of the century, black ordinands did not meet quite the same
official discouragement as they had done earlier. It was becoming
acceptable throughout the Caribbean for black men to become clergy-
men, even in the Anglican church. But the racial stratification which still
obtained there, combined with the privileged position of clergy from
England, meant that black people were grossly under-represented, not
least in comparison with Methodists and Baptists.

AFRICAN CULTURE AND CARIBBEAN ANGLICANISM

‘The Afro Caribbean Jamaican religious tradition has consistently rein-
terpreted Christianity in African, not European, cultural terms.””” Despite
the inertia of the Church of England in Jamaica, by the time of Eman-
cipation, in 1838, a good proportion of the population had had some
contact with Christianity. Indeed, Christian adhesion and liberty went
together. Dissenting chapels proliferated in ‘free villages’ away from the
sway of the plantations. For the Anglicans, though the vestries and
councils of the Anglican church continued to be dominated by white
clergy and laity, the actual membership of the church became pre-
dominantly black. The structures of the church may have provided less
scope for black leadership than did the Baptists or Methodists, but the

> George Lamming, In the Castle of my Skin (Ann Arbor, m1: University of Michigan Press, 1991),
pp- 57-8 (first published 1953).
¥ Neil Parsanlal in Caribbean Journal of Religious Studies 17.1 (April 1996), p. 7.
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established church was important in education. There was a certain cachet
in being Anglican, not least for a growing African and mixed-race middle
class. As Stewart puts it: “The church allegiance of Jamaican blacks tended
to be pragmatically flexible and simultaneous: they would shift their
attachment for what European religious ministers saw as secular reasons.’
People became members of the Anglican church ‘while retaining truly
affective and cognitive commitment to Afro-Creole religious groups and
practices’.”

In Jamaica, as in other parts of the Caribbean, many aspects of tra-
ditional African culture and religious sensibilities survived in the new
world. In the British Caribbean the term obeah was used to describe this
African world. It particularly impacted on the lives of black folk in
relation to the rites of passage: birth, marriage and death. “To deprive
them of their funeral rites seems to negroes a greater punishment than
death itself, wrote the rector of St Catherine’s, a statement which
poignantly shows the incomprehension of the clergyman and the power
and the tenacity with which people wrenched from their home country
and kin endeavoured to honour the burial customs of their ancestors.”
Divination was a powerful force in this regard, but an area of African
cultural survival which had to be kept secret. Obeah was universally
condemned by church leaders, Dissenters as well as Anglican. They
portrayed it as the dying remnant of a superstitious religious system.
Church leaders equally condemned Myalism, a synthesis of African and
Christian elements. But, while Anglicans disdained African religious
sensibilities in general, the Baptists were more responsive, and this was
reinforced by the revival which swept Jamaica in 1861. The Anglican
church, strongly imbued by this time with Anglo-Catholicism, was sus-
picious of the exuberant Evangelicalism which came to characterise much
Caribbean Christianity. The plantation community, whose anxiety was
augmented by the prolonged economic downturn which followed the
freedom of the slaves, continued to be intolerant and isolationist.*

Nevertheless, in his study of Anglicanism and culture in the Bahamas
(part of the diocese of Jamaica until 1861), Kirkley Sands paints a picture
of a church which, despite its rigidities, did have strong appeal to Afri-
cans. Its educational provision and its rich Anglo-Catholic liturgy,
combined with an awareness of the emotional appeal of religion, made

* Stewart, Religion and Society, p.xviii. ~ * Minter, Episcopacy without Episcopate, p.1s1.
3 Winston Arthur Lawson, Religion and Race: Afvican and European Roots in Conflict — A Jamaican
Testament (New York: Peter Lang, 1996), pp. 65-8.
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the Anglican church in the Bahamas attractive. By the late nineteenth
century, a number of Baptists and other Dissenters had joined the
church.”” Sands also mentions how elements of African culture persisted,
for example in the carnival-like celebrations of Junkanoo (Jonkanoo in
Jamaica), and in the extra-liturgical celebrations around Christmas and
New Year. In these cases the celebrations’ cultural origins in West African
yam festivals, rather than Myalism, with its political implications, ren-
dered them relatively harmless.

HAITI AND THE EPISCOPAL MISSION

So far the story of Caribbean Anglicanism has been about its trans-
plantation and hesitant adaptation (or non-adaptation) to the British
West Indies. For many aspiring West Indian Anglicans, such as Gordon
of Jamaica and Dupont in Barbados, the development of political and
cultural self-consciousness among black people in the United States
presented a contrast to their own situation, even though the position of
black people in the USA was hardly ideal. In Haiti an Episcopal church
developed which had nothing at all to do with British colonialism (and
little to do with the American nationalism which often informed the
white American Episcopalian missionary consciousness).”” The mission to
Haiti was pioneered by a remarkable African American. James Theodore
Holly was born in 1829, the son of free parents ‘of color’. Educated in
Brooklyn, he became deeply involved as a young man in the abolition
movement, a friend of Frederick Douglass. He had had a Roman
Catholic upbringing, but in 1852, while in Detroit, was confirmed as an
Episcopalian. Some years before Robert Gordon, he worked among freed
slaves who had settled in Canada.

In 1855 Holly was ordained deacon, by the Bishop of Michigan, and
priested in 1856. He had become interested in the possibility of Haiti as
more congenial for black settlement than the African colonisation pro-
grammes devised by white Americans. Haiti had particular resonance for
black people in America because of Toussaint L’Ouverture, who had led a
slave revolt against the French in 1791 and founded a black republic.

7 Kirkley Sands, ‘The Anglican Church and Bahamian Cultural Identity: The Role of Church-
Sponsored Education, Prayer Book Liturgy and Anglo-Catholic Rituals in the Development of
Bahamian Culture 1784-1900’, unpublished Ph.D. dissertation, University of Edinburgh, 1998.

® Tan Douglas, Fling out the Banner! The National Church Ideal and the Foreign Mission of the
Episcopal Church (New York: Church Hymnal Corporation, 1996).
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Denied official recognition for a missionary venture by the Episcopal
Church’s Board of Missions, Holly embarked on the mission never-
theless, and began a fifty-year association with Haiti. Holly had been
initiated into Freemasonry, a badge of honour for an aspiring black
American middle-class man at this period. Many of the Haitian elite were
also Masons, and, given Catholic opposition, Holly hoped to influence
them. The work did not win large numbers of converts. But it was
successful in attracting idealistic black Americans to the mission, which
betokened black initiative and self-esteem.

The lack of endorsement by ECUSA was frustrating for Holly, as it
limited the resources on which he could call. But he had the confidence to
go ahead with an enterprise clearly managed by blacks for blacks. He
named the church L'Eglise Orthodoxe Apostolique Haitienne. Rather
against the odds, in 1874, Holly did persuade ECUSA that the Haitian
church needed a bishop and that Holly was the right man for that
position. Bishop Holly continued to struggle to build up his little church
until his death in 1911. At that stage the church had some 2,000 members,
twelve priests and two deacons — the numbers reveal both the difficulty of
making much headway in Catholic Haiti and the attractiveness of the
enterprise to young educated African American and Caribbean men who
constituted the majority of its clergy. After Holly’s death the church asked
formally to become a mission district of the Episcopal Church, and it had
a succession of white bishops until the election of a native Haitian in 1971,
Luc Garnier.”” Despite the strong American economic and strategic
interest in Haiti (including military occupation in the early part of the
twentieth century), members of the Episcopal Church have remained a
small minority, estimated at 1.3 per cent of the total population.*”

THE CHURCH AND CARIBBEAN SOCIETY IN THE TWENTIETH
CENTURY

By the twentieth century, Caribbean Anglicanism remained a powerful
force, still linked to British colonialism in its structure and mentality, but
with a large black majority, whose ‘ownership” of the church was given
only grudging public expression. The church now faced new challenges

* David M. Dean, Defender of the Race: James Theodore Holly, Black Nationalist Bishop (Boston:
Lambeth Press, 1979).

4° David Barrett, George T. Kurian and Todd M. Johnson, World Christian Encyclopedia (2 vols.,
Oxford: Oxford University Press), Volume 1, p. 339.
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from political movements which were even more assertive of black values
and aspirations. In 1917 Marcus Garvey, a Jamaican, founded in New
York the Universal Negro Improvement Association, which soon estab-
lished branches throughout the British Caribbean as well as in the States.
Garveyism has become one of the definitive political movements of
twentieth-century Jamaica, as well as having a profound effect on Pan-
Africanism in Africa. It is difficult to imagine the Anglican leadership of
the 1920s having a good word to say for Garveyism. Nevertheless, there is
an interesting Anglican connection, in the person of George Alexander
McGuire. McGuire had something of Holly’s ambition and persistence,
as well as a desire to show the competence of the ‘black race’. He was an
Antiguan, son of a Moravian mother and an Anglican father, born in
1866. Moving to the States, he was ordained (as deacon in 1896 and as
priest in 1897) and had a varied career in the States, including serving
as rector of St Thomas’ Church, Philadelphia, the church of Absalom
Jones and the oldest black Episcopal church in the USA. His father-in-
law was Bishop William Montgomery Brown of Arkansas, who had
controversially campaigned for a separate ‘black’ diocese in the American
South.

McGuire himself moved back to his native Antigua in 1913, and in 1919
Garvey appointed him as the chaplain-general of his new movement. It
was at this point that McGuire decided to abandon his Episcopalian
allegiance and establish an independent church for African people, which
he named the African Orthodox Church (was he mindful of James
Holly’s name for the church in Haiti?). McGuire received bishop’s orders
from Joseph René Vilatte in 1921. He probably hoped that Garvey would
recognise the church as the religious arm of the Universal Negro
Improvement Association. This Garvey was not prepared to do. McGuire
had to accept that the two movements would remain distinct. But he did
devise some liturgical compositions for the Association. They show his
Anglican roots, often adapting collects of the Book of Common Prayer
explicitly to express a non-racial message:

O God, who has made of one blood all nations of men for to dwell on the face of
the whole earth ... Grant that men everywhere may seck after Thee and find
Thee. Bring all nations into one fold and hasten the day of Universal brother-

hood.*

* Randall K. Burkett, Garveyism as a Religious Movement (Metuchen, Nj: Scarecrow, 1979), pp. 71—4.
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His ‘Universal Negro Catechism’, while not so derivative of the Book
of Common Prayer, has a similar form and spirit:

Q. Did God make any group or race of men superior to another?
A. No, He created all races equal, and of one blood, to dwell on the
face of the earth.*

Both Garveyism and the African Orthodox Church were to have an
influence in Africa. In Uganda a young Anglican, Reuben Spartas,
obtained copies of the Universal Negro Improvement Association
newsletter, The Negro World. In 1929, at the end of the Sunday service in
Bombo, he announced the formation of a new church for ‘all right
thinking people’, all who wanted to be ‘masters in their own house and
not house-boys’. A small but vigorous African Orthodox Church con-
tinues to exist in Uganda.®

THE ANGLICAN CHURCH IN THE POST-COLONIAL CARIBBEAN

Men like Gordon and Durant, Holly and McGuire, show that there were
black Anglicans who had a vision for a church in which English race
superiority was displaced, and pride in black identity was affirmed. They
represented most immediately the educated black middle class, a group
most clearly constrained by the racial stereotypes of white Creole society.
But they were a tiny minority of the overall population of the West
Indies. Their first interest was not in rescuing and restoring African values —
to have done so would often have been to detract from their claim to be
admitted into ‘civilised” society. Meanwhile large groups of ordinary
black people — peasants and agricultural labourers, the small urban pro-
letariat and lower-middle-class people — found spiritual sustenance in the
Anglican liturgy, enlivened to a limited extent by extra-liturgical services
and customs. Membership of the church had a prestige, it was important
for educational purposes and it provided a cohesive community ethic,
even if it was not as alert to the potential of black leadership as were the
Baptists and Methodists. At the top, the church remained remarkably
dependent not simply on white leadership but on leadership from Britain.
There had been a sprinkling of white Creole bishops since the late
nineteenth century, but the first bishop of African ancestry, Percival
William Gibson, was only consecrated in 1956.%*

* Ibid., pp.71-4. ¥ Fred Welbourn, East African Rebels (London: SCM Press, 1961), Chapter s.
4 Dayfoot, The Shaping of the West Indian Church, p. 209.
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In the 1960s and 1970s, the era of political independence, there was
rapid change in the church.

Dioceses typically now had local bishops rather than English imports;
the majority of the clergy were black. In the 1970s, as the Black Power
movement provided much of the intellectual energy for those dis-
contented with the status quo in society or government, there grew up an
articulate clergy ready to question the traditions of a conservative church.
The Anglican church still seemed too tied to English values and per-
sonnel.” In the 1970s Knolly Clarke, a parish priest from Trinidad,
expressed the problem of Anglican worship by quoting a character from
Austin Clarke’s novel Easter Carol:

I was the only one in my village who belonged to the Church of England. My
mother, who was brought up in this Church, had recently started to attend the
Church of the Nazarene because she felt its services were more like a part of her
life, more emotional, more exciting, more tragic and more happy . .. There she
could clap her hands and stamp her feet till the floor boards creaked with
emotion, and jump up in the air and praise God and for all that feel God was
listening. But in the Church of England she was regimented to sit-and-stand
exercise of dull, religious drilling.46

Although the Community of the Resurrection, which had been invited
to run Codrington College in 1955, assisted in an imaginative revising of
the Communion service for the Church of the Province of the West
Indies, it is unlikely that their efforts did much to address the issues raised
in Easter Carol.*” That had to wait for a more general questioning of the
place of the Anglican church in an independent West Indies.

The Antiguan Anglican theologian Kortright Davis, in his Emancipa-
tion Still Comin’, describes four phases in the Caribbean church’s relation
to the people. It began as “The Church and the People’, in which the
‘people’ were seen as a threat. In post-Emancipation times it became “The
Church for the People’, providing educational and social welfare. The
post-colonial church now emphasises that it is “The Church of the
People’, in which clergy attempt to incorporate African spirituality into
the worship of the church. But there is, says Davis, a fourth stage, “The

# Claude Berkley, ‘Partnership is a Leaky Ship: An Evaluation of the Relationship between the
Church in the Province of the West Indies (CPW1I) and the United Society for the Propagation of
the Gospel since the Time of Independence’, unpublished M.Phil. dissertation, University of
Birmingham, September 2000.

46 Knolly Clarke, ‘Liturgy and Culture in the Caribbean: What is to be Done?’, in Idris Hamid (ed.),
Troubling of the Waters (San Fernando, Trinidad: St Andrew’s Theological College, 1973), p. 141.

47 The presence of the Community of the Resurrection from Mirfield in the North of England can
be seen as a belated fulfilment of Codrington’s will.
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Table s.1. Anglicans as a percentage of the total population

1900 (%) 2000 (%)
Barbados 75.0 28.6
Antigua and Barbuda 47.0 33.3
Bahamas 46.0 08.9
Jamaica 39.0 04.0
St Kitts and Nevis 28.4 25.1
Hait 0.1 1.3

Source: Barrett, Kurian and Johnson, World Christian Encyclopedia, Volume 1, pp. 70, 93,
101, 339, 409, 635.

People’s Church’, in which the clericalism of the church is replaced by an
acknowledgement that it is the people as a community who constitute a
church. ‘It is taking a long time to move to this.”** For Davis this new
emancipation will not be given from above, but must be grasped by the
people themselves. For centuries they have, in a way, done this surrep-
titiously, through covert strategems.

The black Anglican archbishop in solemn procession in his cathedral has much
more in common with the Spiritual Baptist archbishop in his mourning cere-
mony and the orisha priest at his palais ritual, than he may realize.*

The Anglican church is now a small minority even in those Caribbean
societies where it formerly had a formal establishment status, as shown in
Table s.1.

Other denominations are now more likely to be seen as allies than as
rivals in the attempt to make the church a people’s church. Pentecost-
alism is more of a problem, not least because of its dynamism, and its lack
of concern for traditional denominational boundaries. Charismatic forms
penetrate the liturgy and life of the parishes, especially among the young,
whose allegiance to the Anglican church cannot be taken for granted.
Pentecostalism is critical of the political theology espoused by many
young Anglican priests at the time of independence. It may appear to be
yet another manifestation of American values. In earlier times, the United
States offered an attractive alternative to the hide-bound colonialism of
Caribbean society. Now its pervasive cultural and religious influence

48 Kortright Davis, Emancipation Still Comin’: Explorations in Caribbean Emancipatory Theology
(Maryknoll: Orbis, 1990), p.72.
¥ Ibid., p. 63.
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on the Caribbean seems more ambiguous, blamed for the sexual per-
missiveness which erodes society’s cohesion, and yet offering a new
ethical conservatism. This often appears unsympathetic to age-old
Caribbean family realities, which have never conformed to Christian
ideals,”® and hostile to gay rights. Archbishop Drexel Gomez (of the
Bahamas) has taken a particularly hard line in the crisis over homo-
sexuality.

There is still in Caribbean Anglicanism a reluctance to give a voice to
women. Davis says:

Women are by far the dominant sector, numerically, in the life of the church in
the Caribbean, just as they are in other areas of the Christian world. The
lifeblood of the church would be seriously malnourished if women were to
withdraw their full participation and support. Yet church leaders in the Carib-
bean continue to be ambivalent and hesitant about the significance of such
participation and about the value of women in the leadership structures of the
Christian movement.’’

These remain pressing moral issues for Caribbean Anglicanism, but
can only be addressed satisfactorily in an ecumenical context.

*° J.L. Springer, “West Indian Value Systems and the Church’s Validating Role’, in Hamid,
Troubling of the Waters, pp.125—38.
>' Davis, Emancipation Still Comin’, pp. 9o—1.



CHAPTER 6

Latin America

Latin America is different from almost all other regions in that neither
British colonialism nor the widespread diffusion of the English language
has been a major factor in the development of the Anglican church.
Anglicanism in Ireland and Australia has been confronted by a strong and
cohesive Catholic culture, but in both cases the Anglican church has
traditionally been part of the ‘establishment’. Trinidad and Quebec are
areas with Catholic majorities which pre-date British rule, but the
Anglican church gained prestige once the British took over. Anglicanism
in Latin America is numerically weak, even insignificant. According
to Anglican statistics, the Igreja Episcopal Anglicana do Brasil has
103,021 members (out of a population of about 150 million). The Province
of the Southern Cone (Argentina, Chile, Bolivia, Paraguay, Uruguay and
Peru) has 22,490 members. Episcopal membership in Central America
(from Mexico to Ecuador) amounts to perhaps 40,000." Protestants in an
overwhelmingly Catholic culture have traditionally faced problems of state
hostility. For some Anglicans, particularly from the Anglo-Catholic tradi-
tion, there has also been a reluctance to proselytise in a Catholic country.
The 1910 Edinburgh conference on world mission excluded Protestant
work in Latin America on these grounds, though it was recognised by the
International Missionary Council of Jerusalem in 1928.

Anglican work began primarily as a pastoral initiative for British (and
later American) expatriates. But it was not confined to expatriates. The
South American Missionary Society combined concern for English-
speaking people with a missionary zeal to reach the Native American
(Indian) peoples. The missionary work of ECUSA, in contrast, especially
in Brazil, was from the beginning focused on the Hispanic population.
A fourth, important strand of work has been ministry to migrant workers

" The Church of England Year Book 2000 (London: Church House Publishing, 2000), pp.336,
341, 360.

102



Latin America 103

from the English-speaking Caribbean islands, who from the late
nineteenth century worked on plantations and railway and canal building
in Central America and who settled permanently.

With the collapse of Spanish and Portuguese power in Latin America
in the early and mid nineteenth century, there was a large fund of good-
will for Britain among newly independent states. British naval superiority
could prevent attempts to reimpose the old order. Brazil became the first
state to allow the British to establish a chaplaincy. The royal family of
Brazil had been in exile in Britain during the Napoleonic Wars and had
warm feelings towards their protector. The Catholic church generally was
opposed to allowing Protestants to gain a foothold, but the Bishop of Rio
spoke in favour of allowing the English to establish a chapel:

The English really have no religion at all, but they are a proud and obstinate race.
If we oppose their wish in this matter, they will not only persist in it more and
more, but will make it a matter of infinite importance. But if, on the other hand,
we give way to them, they will build their chapels, and no one will ever go there.”

The former Spanish territories were even more suspicious. Permission
to build a chapel in Valparaiso, Chile, was granted ‘only if the building
was behind a high board fence and without a steeple or bell’.” But chapels
were allowed in Rio (1819), Buenos Aires (1825), Valparaiso (1841),
Montevideo (1845) and Lima (1849). British commercial interests in
South America were strong throughout the nineteenth century, ensuring
a continuous number of expatriates, especially in Argentina.

THE WORK OF THE SOUTH AMERICAN MISSIONARY SOCIETY

Direct evangelistic work among the nominally Catholic populations of
South America was thus prohibited by governments and discouraged by
British officials concerned with good relations. An opportunity for mission
did, however, present itself among Native American societies which
appeared remote from Hispanic culture and religion. In 1844 Captain Allen
Gardiner established his Patagonian Missionary Society. After his death
it was renamed the South American Missionary Society (SAMS).*

* Quoted in Douglas Milmine, 7he History of Anglicanism in Latin America (London: South
American Missionary Society, 1994). This is Milmine’s translation of his book La Comunion
Anglican en America Latina (Santiago, Chile: La Verdad os Hara Libres, 1993).

’ Quoted by John Sinclair, ‘Historical Protestantism’, in Paul E. Sigmund (ed.), Religious Freedom
and Evangelization in Latin America: The Challenge of Religious Pluralism (Maryknoll: Orbis, 1999).

* Phyllis Thompson, An Unquenchable Flame: The Story of Captain Allen Gardiner, Founder of the
South American Missionary Society (London: Hodder & Stoughton, 1983).
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Gardiner had had a colourful career, ranging from South Africa to Bolivia.’
Finally he settded on the island of Tierra del Fuego (Patagonia) as the
theatre for his sustained missionary endeavour. He saw the people as
‘degraded’, with ‘no name for God’, but mercifully spared contact with
Spanish Catholicism. His attempts to reach the Yahgan Indians eventually
led to his death. All four members of his missionary expedition died of
hunger and exposure in 1851, an event which served to awaken interest in
the enterprise. Charles Darwin was one of the most unlikely, but never-
theless enthusiastic, supporters of SAMS. On the Beagle in 1831, he
had travelled back to England with some Patagonians. He was disturbed by
the wretched state of the people he encountered in Tierra del Fuego, and
saw mission as the most likely way to redeem them. In fact, by the end of
the nineteenth century, the Yahgan people were well on the way to
extinction.

Although SAMS became important for providing pastoral ministry in a
number of expatriate churches, the heart of its work has been among two
groups of South American Indians: the Araucanian Indians in Chile and
the Chaco Indians of Paraguay and northern Argentina. Allen Gardiner Jr,
like his father, attempted to establish work among the Mapuche people of
Araucania, still in the 1860s outside Chile’s jurisdiction. Eventually in the
1880s the Mapuche agreed to become part of Chile in return for a certain
amount of autonomy. Their ability to maintain some decision making
with regard to land was important for the survival of the Mapuche as a
people. In the 1890os SAMS finally established a permanent mission at
Cholchol, work associated with Charles Sadleir, who began translation
work into the local (Mapudungu) language. Some of the success of the
early twentieth century is attributed to the educational provision of the
Society. In 1925 Chile made basic education compulsory. The govern-
ment valued the Anglican contribution and provided grants to Anglican
schools, but insisted on Spanish as the medium for instruction. SAMS
was going through a particularly lean financial patch at this period and,
perhaps against its better judgement, was willing to accept state aid. The
basic evangelistic work was given a boost in the 1930s by two dedicated
Mapuche evangelists, Segundo Cayul and Juan Antinao, who did much
to spread the Gospel beyond the mission station. They were to become
the first indigenous clergy.’

> Milmine, History, p.7.
¢ Wendy Mann, An Unquenched Flame: A Short History of the South American Missionary Society
(London: SAMS, 1968), pp.30-8. Milmine, History, p. 22.
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The work in Paraguay is associated with the pioneering evangelism of
W. Barbrooke Grubb, a Scot whose intense commitment to the local
people earned him the epithet ‘the Livingstone of South America’. He
first established work among the Lengua Indians of the Paraguayan
Chacos in 1888, extending this to work among the Mataco and Toba
people in northern Argentina. His other epithet, “The Pacifier of the
Indians’, illustrates the dilemma of the missionary among the ethnic
minorities of South America: how far should missionaries collaborate
with the extension of state control and the incorporation of Indians into
the dominant culture? Grubb aimed to uplift and enhance the peoples as
he encountered them, and, to that end, he established a Chaco Indian
Association, with strong developmental work. This has continued to be a
strong feature of Anglican work in the Chacos regions of both Paraguay
and Argentina. The Anglican church has served to protect and advance
Indian rights and to help to establish viable economic enterprise. Bishop
Maurice Sinclair talks of the contribution to ‘the gradual resuscitation of
a dying, aboriginal race’.” But the problem for the church in sustaining
such a task was highlighted by the decline of the diocese of northern
Argentina’s project work in the aftermath of the 1984 Falklands War, and
the departure of foreign personnel which ensued. These areas have
remained generally economically backward and marginal. More recently
the Anglican church has extended its mission to the Criollo (Spanish-
speaking) inhabitants of the Chacos. There are many areas of conflict
between the needs of Indians, disadvantaged by their lack of legal title to
their tribal lands, and Criollo cattle keepers.”

BRAZIL

Although Lusophone Brazil was in many ways more open and hospitable
than Spanish America to British evangelistic endeavour, British
missionaries were slow to exploit the opportunities. American Episcopalians
have largely built up what has become numerically the most important
Anglican work on the continent. Episcopalian missionaries had first made
attempts to establish a mission in northern Brazil (around Bahia) in the
1850s, but the work had languished. The disestablishment of the Catholic

church in 1889 and a law guaranteeing freedom of religion presented new

7 Milmine, History, p.18

8 Calvin Miller and Tan Wallace, ‘A Review of Iniciativa Cristiana of the Diocese of Northern
Argentina and Tear Fund’ [n.d., early 1990s]. In the SAMS Library Collection, Crowther Hall,
Selly Oak, Birmingham.
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opportunities, and in that year Evangelical Episcopalians established
permanent work in the far South, at Porte Alegre in Rio Grande do Sul
Province. One of this group of missionaries, Lucien Lee Kinsolving,
became bishop in 1899, and in 1907 the work came directly under the
authority of ECUSA. Kinsolving remained in office untl 1928. The
mission found a response, particularly among professional people and city
dwellers, attracted to the liturgical order and intellectual freedom of
Anglicanism. It was also able to recruit a local clergy — by 1928 there were
thirty Brazilian priests; by 1950, fifty. The first Brazilian bishop was Dr
Athalicio Pithan, who became suffragan bishop in 1940 and died in 1966.

From the beginning of the twentieth century there was a substantial
immigration of Japanese to work as tea, coffee and cotton planters in the
areas around Rio and Sao Paulo in central Brazil. A Japanese sailor,
Yasogi Ito, pioneered Japanese contacts with the Episcopal Church.
Having survived a shipwreck, Ito began a religious quest, which led him
to conversion to Christianity, through the Episcopal Church in Brazil. In
1923 he was encouraged by the Anglican Bishop of Tokyo to study for the
priesthood. He returned to Brazil and held the first Anglican Japanese
service for the growing community of Japanese migrants in Brazil. By the
1960s a third of the membership of the diocese of central Brazil were of
Japanese origin, and in 1977 Dr Sumio Takatsu was elected as Bishop of
Sao Paulo.

In the 1970s Edmund K. Sherrill became Bishop of North Brazil. He
was the son of a former presiding bishop of ECUSA, Henry Knox
Sherrill, who had been active in promoting Episcopal missions. A lively
evangelistic work was initiated there with Paulo Garcia.” In 1965 Brazil
was the first of the Latin American Anglican churches to become
autonomous — ‘emancipation’, as it was called in Brazil itself. The
Brazilian church felt ready to assume responsibility for its life and mission.
But it did feel uneasy about the way in which ECUSA cut off funding.
Bishop Soares felt that this had been a mistake, assuming that the middle-
class backbone of the church in Brazil was able to assume the whole
burden of church finance, but without taking into account the severe
pressures on professional salaries which inflation was having at this time.
The professional background of many Brazilian bishops (there is a strong
representation of lawyers) and the intellectual sophistication which it has
developed contrasts strongly with the native Indian congregations of

® Mardi Mauney, Episcopal Windows on Brazil (New York: Episcopal Church Centre, 1998).
Milmine, History, pp. 46-8.
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Argentina, Paraguay and Chile. Younger Brazilian Episcopal clergy have
been more willing to utilise the language of liberation theology than in
other parts of the Anglican church in Latin America, and to articulate
political concerns during the authoritarian regimes of the 1960s to the
1990s. The Episcopal Church in Brazil was the first Anglican church in
Latin America to admit women to the priesthood, and has been notably
more willing to conduct an open debate on homosexuality (though this
has itself produced internal tensions).

CENTRAL AMERICA

Anglicanism in Central America™ has both British and American roots,
and is characterised by the strong presence in many countries of English-
speaking black Caribbean workers. But the proximity of the United States
has meant that American culture cannot be ignored, and this is as true of
the Episcopal Church as of other aspects of life. In the 1950s most of the
Anglican and Episcopal work in the area was grouped under Province IX
of ECUSA. More recently many national churches in Central America
have become autonomous provinces.

As a result of the growth of liberalism in Mexico, there occurred, in
1857, a secession from the Catholic church, led by Padre Manuel Aguas.
He called his church the Church of Jesus (Iglesia di Jesus). In 1859 he
invited the Episcopal Church to collaborate with them, but ECUSA was
insufficiently prepared fully to seize the opportunity. It did send a
missionary, Henry Chauncey Riley, and he eventually became bishop in
Mexico in 1879. But previously he had divided his time between assisting
the Reformed Episcopal churches in Spain and Portugal and the work in
Mexico. The Mexican Episcopal Church catered as much for expatriate
Americans as for the discontented Mexican Catholics who had first
initiated the work. By 1910 there were twenty-one English-speaking
congregations with fourteen clergy, compared with thirty-five Hispanic
congregations with only ten clergy. The strong anti-clericalism unleashed
by the 1910 revolution brought further hard times. But in more recent
years the church has developed ministries with a wide cross-section of the
Mexican population: professional people, peasants, Indians, and English
speakers.

' See three articles in Anglican and Episcopal History 57 (1988): John Kater, Jr, ‘At Home in Latin
America: Anglicanism in a New Context’, pp. 4-37; John Kater, Jr, “The Beginnings of the
Episcopal Church in Panama, 1852-1904’, pp. 147—58; and Robert Renouf, ‘Anglicanism in
Nicaragua, 1745-1985’, pp. 382-96.
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American influence is predominant throughout Central America. But
in many parts there was an earlier British or British Caribbean presence.
The British occupied Belize (British Honduras) from the late eighteenth
century until 1974. There was at first a joint Anglican—Presbyterian
establishment, with a succession of Evangelical chaplains, divided in their
loyalties between black woodcutters who had escaped slavery in the
islands and white adventurers who would have liked nothing better than
to re-enslave the black population. The SPG eventually began a ministry
specifically to Jamaican contract labourers, but in 1947 the main
responsibility for the church passed to ECUSA. In 1900 some 21 per cent
of the population nominally belonged to the Anglican church. Even in
1970 it was 13 per cent. But by 2000 this percentage had dropped to
4.2 per cent.”

Jamaican, Trinidadian and Barbadian economic migration to Central
America increased markedly in the latter part of the nineteenth century.
Black Caribbeans looked for work on the banana, tea and coffee
plantations, in the mines, and as navvies on the railways and in the
construction of the Panama Canal. Black Anglicans became the nucleus
of Episcopal work in Costa Rica, Guatemala, Honduras, Nicaragua and
Panama. In Panama, particularly, the relatively large presence of
American workers in the Canal Zone meant that certain segregationist
features of the southern states were replicated.”” Unlike the Americans,
blacks have settled permanently in these countries. Anglican work has
thus become progressively more Hispanic as the next generation have
adopted Spanish, in addition to or instead of English. Many of the first
generation of local bishops have tended to be Spanish speakers of British
Caribbean origin, such as Bishop Lemuel Shirley, a Panamanian citizen
who became bishop in 1971.”

An Anglican presence in the Spanish-speaking islands of the Caribbean
largely originates from American Episcopalian influence. In the
Dominican Republic, the work was conducted under the auspices of
the Haiti Episcopal Church. During the Trujillo dictatorship from
1930 to 1961, an American missionary, Charles Barnes, was executed for
publicising details of the massacres of Dominican citizens. Work in Cuba

" Wallace R. Johnson, A History of Christianity in Belize, 1776-1838 (Washington: University Press of
America, 1985). The statistics are from David Barrett, George T. Kurian and Todd M. Johnson,
World Christian Encyclopedia (2 vols., (Oxford: Oxford University Press, 2001), Volume 1, pp. 107—9.

" Tan T. Douglas, Fling out the Banner! The National Church Ideal and the Foreign Mission of the
Episcopal Church (New York: Church Hymnal Corporation, 1996), pp. mi-12.

% Milmine, History, pp. 58-75.



Latin America 109

began in earnest in the aftermath of the independence war of 1895, and
the subsequent war between America and Spain. One of its chief
American architects in the early twentieth century was Bishop Hiram
Richard Hulse, a Christian socialist. He in turn deeply influenced Bishop
Romualdo Gonzales, who was bishop in the early years of the Castro
regime, 1961—6. During the Castro years, the Episcopal Church, like all
other Christian bodies, has been under pressure. In view of its American
connections, the Episcopal Church has had to stress its autonomy (it is
not part of Province IX of ECUSA!)." In 2000 the Cuban Anglican
community numbered 3,000, which is tiny compared with the 74,000 in
1960. The factors which led to the expansion of Cuban Episcopalianism
in the early part of the twentieth century — the espousal of liberal
democratic values and the opportunity for entrepreneurial and profes-
sional advance — were strongly associated with the USA, and became a
liability once the unyielding hostility of America to the Castro regime
became entrenched. Moreover, Cuban Episcopalians were precisely that
section of the community whose social standing made emigration to the
USA attractive.

THE FUTURE OF ANGLICANISM IN LATIN AMERICA

Bishop David Leane has talked of Anglicanism in Latin America as ‘an
empty bus desperately needing to be filled’.” There has always been a
strong optimism among people involved in mission in South America
that there is an Anglican-shaped gap in Latin American spirituality just
waiting to be filled. Anglicans have consistently noted that Latin America
is ‘not as Roman Catholic’ as would seem at first glance, with perhaps
only 20 per cent of the total population having more than a superficial
encounter with Catholicism (figures vary, but all are more or less based
on subjective criteria). The general Catholic shaping of culture is
acknowledged. Anglicanism seems perfectly designed to appeal to those
dissatisfied with the Catholic church, but for whom colour and liturgy
and a sacramental approach to life are more appealing than Protestant
alternatives. Unfortunately for this optimistic view, the evidence seems to
point to a great increase in Protestantism, particularly in its Pentecostal

" Douglas, Fling out the Banner, p.103.

" Patrick Butler, “The Growth of the Evangelical Church in South America and the Place of the
Anglican Church within that Movement’, unpublished dissertation, All Nations College, 1994,
p. 11 In the SAMS Library Collection, Crowther Hall, Selly Oak, Birmingham.
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forms, rather than to the modified forms of Catholic worship and the
cerebral literary (biblical) focus which many see as typical of Evangelical
Anglicanism. The ‘Anglican’ nomenclature, so advantageous in the
nineteenth century, had become a liability as a result of the Falklands
War. In 1984 the tiny Peruvian church decided to drop the term alto-
gether, and call itself the Iglesia Cristiano Episcopal del Peru (rather than
Anglicano Episcopal). Bishop Stirling’s diocese of the Falkland Islands
had once been the largest diocese in the world. In 1977 the Falkland
Islands (Malvinas) were reluctant to become part of the new Anglican
Province of South America, and eventually came under the direct
jurisdiction of the Archbishop of Canterbury.

Although the SAMS work among Indian communities of Chile,
Argentina and Paraguay has been outstanding in its faithfulness and
attention to development issues, it has to be said that, with a few
exceptions, the work remains marginal to these communities. The
economic and cultural precariousness of the native Indian communities
has, according to Bishop Milmine, inhibited the development of a self-
confident Christian community willing to take charge of its own affairs or
to assert its presence in the nation. In contrast, the Brazilian church has
always had a strong sense of the possibility of engagement in national
affairs. These distinctions are clearly factors in the differing responses
of the Anglican churches to the homosexual debate. A visitor to the
Araucanian churches of Chile in 1990 presented a picture of extreme
discomfort at changes in the wider Anglican community, in particular on
the questions of women’s ordination and homosexuality.”” In contrast,
the Brazilian church has been more open to debating the issue, and moves
for gay rights within the church have received some episcopal support. It
is significant that social attitudes to sexuality in Brazil tend to be both
more varied and generally more tolerant. In advocating a more
indigenous theology, the Brazilian priest Jaci Maraschin encourages the
Brazilian church to develop and deepen its involvement in the social
issues of Brazilian society, to encourage a contextual reading of Scripture,
to devise its own liturgy expressive of our ‘bodily culture. . .in gestures,
dances and songs’, and to cultivate a pastoral style of theological

' Peter J. Millam, ‘A Brief History of the Diocese of the Falkland Islands’, 1996. In the SAMS
Library Collection, Crowther Hall, Selly Oak, Birmingham.

7 Tan Prior, ‘A Study of the Iglesia Anglicana de Chile’. Unpublished report of a visit, September
1990. In the SAMS Library Collection, Crowther Hall, Selly Oak, Birmingham.
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thinkjng.18 Despite its relative insignificance, the theologian Samuel
Escobar commends the Anglican church in Latin America for the
diversity of its work. It is, he says, ‘the only non-Roman Church that is
effectively evangelizing all levels of society’.”” But the image of the empty
bus evoked by Bishop Leane remains a poignant one.

*® Jaci Maraschin, in Andrew Wingate, Kevin Ward, Carrie Pemberton and Wilson Sitshebo (eds.),
Anglicanism: A Global Communion (London: Mowbray, 1998), p.150.
* Butler, “The Growth of the Evangelical Church’, p. 11



CHAPTER 7

West Africa

QUAQUE: THE FIRST AFRICAN ANGLICAN PRIEST

Anglican engagement with Africa coincided with British involvement in the
Atlantic slave trade. The Society for the Propagation of the Gospel (SPG)
responded to requests for a chaplain for the British traders on the Gold
Coast of West Africa (present-day Ghana), appointing Thomas Thompson
to serve as chaplain to the Castle, the British fort at Cape Coast. Thompson
stayed from 1751 to 1756, when ill health (the constant hazard for Europeans
before effective treatment for malaria became available in the late nineteenth
century) caused him to return home. His main task was to provide pastoral
service to the transient European traders and the mixed-race community at
the Castle. The slave trade being the sole reason for the existence of the fort,
missionary work was difficult to undertake. Long after he left Africa, in 1772,
Thompson wrote a pamphlet defending the slave trade — the very year of the
Mansfield judgement, which undermined the legal basis for slavery in
England itself. But one of Thompson’s actions did have missionary con-
sequences. In 1754, he had arranged with a local chief, Caboceer Cudjoe
[Kodwo], to send three youths to England to be educated. Two of the boys
died, but the third, Quaque (Kwaku), who was thirteen, survived and was
baptised Philip. In 1765 he was appointed by the SPG to minister at the
Castle. Before leaving England, he was ordained deacon and priest and thus
became the first African (and, indeed, non-white) priest of the Anglican
communion. As well as chaplain, he was to be ‘missionary, school master
and catechist to the Negroes on the Gold Coast’. Quaque remained in this
position for over fifty years. His first wife, the Englishwoman Catherine
Blunt, died soon after their arrival. He had to confront prejudice and
obstacles in accomplishing both parts of his job, not made easy by what has
been described as the ‘scandalous neglect’ of his Society.’

" Daniel O’Connor, Three Centuries of Mission: The United Society for the Propagation of the Gospel

17012000 (London: Continuum, 2000), p.27.
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As a young missionary, Quaque sought advice from one of the most
distinguished New England Episcopal clergymen, Samuel Johnson, a
supporter of the SPG’s work. Two letters have survived from what seems
to have been a larger correspondence. They poignantly express his hopes
and frustrations. Quaque is pleased to hear of the “flourishing condition
of the body of Christ in your parts ... Notwithstanding the efforts of the
Presbyterians and our Dissenters’. In Africa, he says, our problems are of
an altogether different order:

the stir of religion and its everlasting recompense is not so much in vogue as the
vicious practice of purchasing flesh and blood like oxen in market places.”

Quagque’s perspective on the slave trade differed substantially from
Thompson’s. In the letter, Quaque alludes to the breakdown of stable
relationships engendered by the slave trade. He speaks of the disdain with
which he is often regarded by the traders, the hostility of the ‘mulatto’
men to their women attending his classes, and his general pessimism
about the success of his mission.

Quagque did live to welcome the British legislation which ended the
slave trade. He died, in 1816, on the brink of a new era in missionary work
in West Africa. After his death a school was established in his honour by a
‘Bible band’ at the Castle, and it was this group which in 1822 invited
Methodists to come to Ghana. Methodists and Presbyterians, rather than
Anglicans, were decisively to influence this part of West Africa for
Christianity.

EQUIANO OLAUDAH: AFRICAN ABOLITIONIST

Quagque’s life has a somewhat elegiac character,’” very different from that
of his contemporary Equiano Olaudah. The Interesting Narrative of the
Life of Olaudah Equiano was first published in 1789. It is one of the great
abolitionist writings, and a profound spiritual autobiography.* Olaudah

©

Herbert and Carol Schneider (eds.), Samuel Johnson, President of King’s College: His Career and
Writings: Volume I (New York: Columbia University Press, 1929), p. 425. Letters from Quaque, 26
November 1767 and 5 April 1769.

Something of this elegiac quality is admirably conveyed in a novel by Arthur Japin, The Two Hearts
of Kwasi Boachi, translated from the Dutch by Ina Rilke (New York: Knopf, 2000). The novel,
based on historical events, describes the experiences of two cousins, Akan boys, sent to the
Netherlands in the early nineteenth century.

There are many modern versions of Equiano’s Travels, including a Penguin Classic edited and
introduced by Vincent Carretta (1995) and a scholarly facsimile of the first edition, The Life of
Olaudah Equiano, or Gustavus Vassa, the African, 1789, with a new introduction by Paul Edwards
(2 vols., London: Dawsons of Pall Mall, 1969).
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was born in the Igbo region of what is now Nigeria in the 1740s. He was
about eleven years old when he was enslaved and taken to Barbados, and
then to Virginia. He had a variety of owners and was given various names.
Olaudah spent many years at sea, and visited England, where he was
baptised in 1759. He obtained his freedom in 1766, but remained at sea; in
1774 he had an Evangelical conversion experience while in Cadiz harbour.
In 1779 he approached the Bishop of London about being ordained as a
missionary to Africa, but no action was taken. By now Olaudah was a
recognised leader of the growing black population of London. He became
an active abolitionist when, in 1783, he contacted Granville Sharp about
the case of thirty slaves who had been thrown into the sea, so that the
insurance could be claimed. Olaudah’s autobiography went through eight
editions during his lifetime, giving him a sizeable income and consider-
able fame. Like Quaque, Equiano married an English woman, Susannah
Cullen, and they had two daughters, Maria and Joanna. Olaudah died in
1797 and is buried at St Andrew’s Church, Chesterton, in Cambridge.
For Olaudah, as for many freed slaves, Evangelical religion was a religion
of freedom, associated not only with emancipation from physical
freedom, but liberation of soul and spirit.

THE PROVINCE OF FREEDOM

One of Equiano’s roles within the London black community in the 1780s
was to encourage a movement for resettling Africans on the continent.
That part of the West African coast named Sierra Leone was chosen. It
was the abolitionists” hope and intention that this would be a ‘province of
freedom’.’ There was some scepticism in the black community itself —
was this simply a plan to rid England of a ‘black problem’? The settlers
themselves faced tremendous difficulties in their first years. The colony
received new energy in the early 1790s from an influx of freed slaves from
Canada and the Caribbean, British loyalists during the American War of
Independence. Many of this group had adopted forms of Evangelical
religion through Methodist and Baptist preachers in America. To these
settlers the established Church of England represented the religion of the
slave owners. The CMS work which began in the early years of the new
century was more concerned with evangelising indigenous peoples
(Susu and Temne) and in establishing a mission along the Rio Pongas

> John Peterson, Province of Freedom: A History of Sierra Leone 1787—1870 (Evanston: Northwestern
University Press, 1969).
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(present-day Gambia) than in ministering to settlers.” The future of the
colony itself was in serious doubt in the early years. What saved Sierra
Leone, and gave the CMS a major role, was the British abolition of the
slave trade in 1807 and the establishment of a blockade to try to prevent
other countries from continuing the trade. The little colony became the
place of emancipation of ‘recaptives’: slaves rescued by the British
Squadron. One of the colony’s early governors, Sir Charles Macartney,
though a Catholic himself, incorporated the CMS into his plans to create
an English-style local government. Thirteen parishes were established in
the environs of Freetown, with such patriotic names as Wilberforce,
Leicester, Wellington, Waterloo, Regent and Hastings. The church was
the centre of the parish, with the missionaries (many of whom were
German Lutherans) having some civil, as well as educational and eccle-
siastical, responsibilities.

Over the next thirty or forty years, Sierra Leone played an important
role in the reception and rehabilitation of the displaced people, who came
from a wide variety of ethnic groups. The dominant group consisted of
the Yoruba, from a region in modern Nigeria where traditional power
structures had rapidly disintegrated at the end of the eighteenth century,
leaving an outlet for slave traders. The Yoruba were nicknamed ‘Aku’ by
their fellow recaptives. Governor Macarthy and the CMS hoped that
agriculture would become the mainstay of the economy. But very quickly it
emerged that there were more opportunities in trade, and Freetown
prospered as a commercial emporium for trade with the hinterland and
overseas. Education became the other great desideratum for the recaptive
community. Although a significant minority of recaptives became Muslim,
the majority enthusiastically adopted the Christian religion, the effective
cause of their liberation. Christian services were conducted in English, and
for Anglicans the Book of Common Prayer and its rituals became part and
parcel of religious identity. The formality of the prayer book with its
discipline and austerity (as interpreted by Evangelicals) was supplemented
by class meetings of a more heart-warming, revivalist kind — something of
the strong Methodist presence in Sierra Leone was adopted by the
Anglicans. In turn, Sierra Leone Methodists came to demand Anglican
formality for their Sunday services. A rivalry between ‘church’ and ‘chapel’
became a strong feature of Creole society in the nineteenth century.
‘Creole’ was the term used for the second generation of recaptives.

¢ Eugene Stock, The History of the Church Missionary Society, Volume 1 (London: CMS, 1899),
Chapter 13.
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The CMS, which at first tended to interpret its work as that of primary
evangelism only, gradually accepted the importance of providing the
whole range of educational possibilities. Fourah Bay Institute, for voca-
tional training (especially of teachers), was established in 1827. In the
1840s secondary education for boys was initiated by the opening of the
CMS Grammar School in Freetown; and in the 1870s a parallel school for
girls was established. This process culminated in the affiliation of Fourah
Bay College to Durham University in 1876 (around the same time as the
affiliation of Codrington in Barbados). The enormous importance
attached to education by Creoles is indicated by the fact that in 1850 a
larger proportion of children attended school in Sierra Leone than in
England.

SAMUEL AJAYI CROWTHER

The dynamism of the Sierra Leone church stimulated Henry Venn’s
influential theories on mission. Venn became Honorary Clerical Secretary
of the CMS in 1841 and provided an approach which has always been
particularly appreciated throughout West Africa for its faith in the
African capacity for leadership. Venn believed that mission was at the
heart of any serious Christianity. But missions to particular places ought
to be temporary — there ought to be a ‘euthanasia of the mission’, as he
put it, as evangelism gives birth to a ‘self-governing, self-supporting and
self propagating native church’.” The final mark of a fully autonomous
church would be the establishment of a native episcopate, the ‘crown of
the church’. Venn’s vision was radically different from the ideas of
missionary bishops being propagated in America by Bishop Hobart and
in England by Samuel Wilberforce, in which a bishop pioneered mission,
and around whom a native church grew.

For Venn, Creole Anglicanism in West Africa was a clear exemplar of
the possibilities of the rapid euthanasia of a mission. Much of his hope
focused on a remarkable freed slave, Samuel Ajayi Crowther, who was in
London studying for ordination just at the time when Venn became
CMS Secretary. Ajayi was born in Osogun, in the Yoruba state of Oyo,
around 1806.° He was enslaved in 1821, and his boat was captured by
the British Squadron. He soon took advantage of the educational

7 See T.E. Yates, Venn and Victorian Bishops Abroad (London: SPCK, 1978) and Wilbert R. Shenk,
Henry Venn: Missionary Statesman (Maryknoll: Orbis, 1983).

8 Jesse Page, The Black Bishop (London: Hodder & Stoughton, 1909). J. F. Ade Ajayi, A Patriot to the
Core (Ibadan: Anglican Diocese, 1992). Professor Ajayi is working on a new full-length biography.
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opportunities offered by Freetown and accepted the new religion. He was
baptised in 1825, made his first visit to England in 1826 and became one of
the pioneer students at the new Fourah Bay College, training as a teacher.
He married a fellow teacher, Susan Thompson, also a recaptive. Crowther
volunteered for the ill-fated Niger Expedition of 1841. In 1842 he was back
in London, studying at the CMS Islington institute, and was ordained in
1843. He joined the recently established Yoruba mission in Abeokuta and
in 1846 was reunited with his mother. Crowther was largely responsible
for the translation of the Yoruba Bible. He saw the necessity of allowing
for a gradual convergence of local norms and Christian values, always
affirming the liberative power of the Gospel for individuals and societies.
He always had his critics, both among what Sanneh calls ‘cultural pre-
scriptivists’ who demanded a more thoroughgoing transformation of
society and among ‘evangelical pietists’ who devalued all human culture.”
But even his critics recognised his exceptional gifts. In 1864 Venn, with
some difficulty, persuaded Crowther to take on the arduous task of being
bishop ‘on the Niger’. He was consecrated bishop in Canterbury
Cathedral as Bishop in West Africa ‘beyond the Queen’s dominions’.
Sierra Leone and Lagos were thus excluded from his jurisdiction, and (in
deference to the missionary-in-charge at Abeokuta, Henry Townsend) he
did not have authority in the Yoruba mission either, though that was also
not part of the Queen’s dominions. The specification was fraught with
practical problems; it was also a strange outworking of Venn’s theory of
mission.

THE SIERRA LEONE PASTORATE CONTROVERSY

Sierra Leone had got its first missionary bishop in 1852, and went through
a succession of European bishops over the next twenty years, many of
whom succumbed to the climate. By 1861, eighteen Africans had been
ordained priest,”” and in that year the running of the Sierra Leone church
was transferred from the CMS to the native pastorate: an implementation
of Venn’s ‘euthanasia of the mission’. There were practical problems:
missionaries on the spot were never as convinced as Venn of the practi-
cality of the policy. Venn had a strong belief in the equal capacity of all

races transformed by Christ. Missionaries increasingly made sharp

? Lamin Sanneh, Abolitionists Abroad: American Blacks and the Making of Modern West Africa
(Cambridge, ma: Harvard University Press, 1999), p. 163.
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distinctions between races, and argued that native peoples needed a long
period of tutelage before they could be given responsibility. Their strongest
weapon was the fact that the church in Sierra Leone was nowhere near
being financially self-supporting. The disparity between the aspiring
optimism of the local church in its capacity to conduct its own affairs and
the pragmatic ‘realism’ of many missionaries came to a head in a lively
controversy over the pastorate which occurred between 1871 and 1874."
The controversy was sparked off by the activities of Edward Blyden, a
Caribbean by birth and Liberian by adoption. He was the most formidable
West African intellect of his age and was briefly professor of Arabic at
Fourah Bay. Blyden exerted a strong influence on the Creole intelligentsia,
not least a young priest called James Johnson, ordained in 1863. Blyden and
Johnson conducted a vigorous newspaper campaign in Blyden’s paper 7he
Negro, demanding complete autonomy for the Sierra Leone church. They
articulated a strong sense of African racial solidarity — and had been dis-
appointed by the failure to appoint Crowther as bishop in Sierra Leone in
1870. In 1874, Johnson left Sierra Leone to become the pastor of the
Breadfruit Church in Lagos, where he was to continue to have a crucial role
in the development of West African Anglicanism."”

Despite the vigour of the Creole church, Sierra Leone Anglicanism has
been heavily criticised for two salient characteristics. The first is its
uncritical acceptance of the trappings of Victorian religion. This accu-
sation began early. A mid-nineteenth-century visitor complained of
church weddings where ‘the most extravagant and costly dress, the richest
articles of food and luxury, intoxicating drinks, and a company of
attendants’ were seen as essential. A consequence of this was that many
delayed marriage for years until they could afford it, and suffered from
years of debt afterwards. ‘Yet few can be found to go against this ridi-
culous, slavish custom.”” The problems highlighted here were, and are, by
no means peculiar to the Creole Anglicanism of Sierra Leone. The second
charge is an indifference to mission among the local people. Stephen
Neill, the historian of mission, puts this point of view abrasively:

Sierra Leone suffered from one of those premature and ill-considered attempts to
create an independent Church ... The theory ... was that the Christians of the

" Hollis Lynch, “The Native Pastorate Controversy and Cultural Ethnocentrism in Sierra Leone
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colony area would gradually spread out into the interior and bring the Gospel to
their African brethren. What happened, as ought to have been foreseen, was
exactly the opposite.”*

This is rather unfair, both to the missionary zeal actually shown by
Creoles and to their delicate position as descendants of men and women
settled in a strange land. The very setting up of Sierra Leone created
intractable problems between Creole and indigenous peoples. It should
be noted that the present boundaries of Sierra Leone only came into
being at the end of the nineteenth century, when large areas were
incorporated which had already become heavily influenced by Islam,
which remains the predominant religion of the country as a whole.

LIBERIA: A DIFFERENT FREEDOM

American plans for resettling free black people in Africa date from the late
eighteenth century, and were promoted particularly by the American
Colonisation Society (ACS), an alliance of northern white abolitionists,
southern slave owners (who saw no place for free blacks in America) and a
small number of idealistic free people of colour. From the first it was a
private venture — a major difference from Sierra Leone, where British
government involvement and finance were so important in establishing a
viable colony.
Lamin Sanneh makes this contrast:

In the founding of the Sierra Leone colony, antislavery as the culmination of
evangelical social activism became a public cause in the sense of commitment to
establishing a new society based on public morality, freedom, human dignity,
integrity, the rule of law, and justice. In Liberia by contrast, antislavery was
compromised by being privatized and prescribed as an individual inducement
for southern emancipation. Weighed down as such with the bells and whistles of
antebellum America, antislavery languished in Liberia.”

The fact was that Liberia was a beleaguered huddle of unwanted blacks who left
America, where their race conflicted with their freedom, to find refuge in Africa,
where their freedom conflicted with their security.

The Liberia experiment began in 1820, with the first small group of
settlers arriving at Shebro, under white leadership. The second group in
1821 included two white Episcopalian priests. In the 1830s the Episcopal

" Stephen Neill, The Unfinished Task (London: Edinburgh House Press, 1957), p.166. See also
Stephen Neill, A History of Christian Missions, revised edn (London: Penguin, 1986), p.259.
5 Sanneh, Abolitionists Abroad, p. 238. © Tbid., p. 210.
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Church began to train black leaders for church work in Liberia, including
Edward Jones, who subsequently transferred to Sierra Leone, where he
had a distinguished career as Principal of Fourah Bay College.”” He
married the daughter of one of the German CMS missionaries. A par-
ticularly important early black missionary of the Episcopal Church in
Liberia was Elizabeth Mars Johnson. Her husband died just two weeks
after arriving in Liberia. She remarried James Thomson, already working
in Monrovia as a lay reader. Elizabeth opened a school for children of the
indigenous population. In 1835 the Thomsons went to Cape Palmas to
pioneer missionary work among the Grebo people of eastern Liberia.™

Many of the pioneer American settlers in Liberia were Baptist. Their
leader, Lott Carey, was a Virginia slave who had bought his freedom.
Episcopalian leadership, by contrast, was largely white. In 1836 there
began a long connection between Virginia Theological Seminary and
Liberia. John Payne, one of the first of the Virginian missionaries, became
the first Bishop of Cape Palmas. The focus of mission work was among
the indigenous Grebo community. Relationship between settler Episco-
palians and the missionaries tended to be fraught. Eli Stokes, a black
priest from Baltimore, tried unsuccessfully to interest the Scottish Epis-
copal Church in a Liberia mission to act as a counter-weight. In
Alexander Crummell (1819—98), Bishop Payne had an even more articulate
African American to contend with.” Crummell combined an Evangelical
faith with a belief in the responsibility of black Americans for the uplift
and civilisation of their brothers and sisters in Africa, and their common
identity as ‘the Negro race’. Like the Creoles of Sierra Leone, he equated
Christian faith and English civilised values and culture.

At the core of Crummell’s vision is a single guiding concept: race. Crummell’s
‘Africa’ is the motherland of the Negro race, and his right to act in it, to speak for
it, to plot its future, derived — in his conception — from the fact that he too was a
Negro ... Crummell was one of the first people to speak as a Negro in Africa,
and his writings effectively inaugurated the discourse of Pan-Africanism.*

Crummell arrived in Liberia in 1850 with grandiose plans for the
establishment of a ‘national’ (African) church in the country. But his
rhetoric often exceeded his powers of implementation, and Sanneh notes
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that ‘he reflected without transcending the shortcomings of Liberian
colonization’.” Crummell’s Pan-Africanist ideas were developed in new
and brilliant ways by the greatest genius of nineteenth-century West
African thinkers, Edward Blyden, whose contribution in Sierra Leone has
already been noted. Blyden was convinced of the power of Christianity,
but critical of the forms in which it was being conveyed by missionary
Christianity. By contrast, Blyden contended, Islam had adapted more
naturally to the indigenous culture. Islam was a positive force in the
development of Africa and might prepare the way for Christianity, but
only if Christianity did not forfeit its inheritance. Both Blyden and
Crummell had faith in the possibilities of Liberia and Sierra Leone as
crucibles for this great Christian experiment for the betterment of Africa.
At a time when white missionaries were magnifying their own essential
role in Africa and belittling that of Creoles or African Americans,
Crummell and Blyden saw the missionaries themselves as a major
impediment to the attainment of an authentic African Christian civili-
sation. Blyden was not himself an Episcopalian (he was a minister of the
Presbyterian Church), but he influenced a generation of Christian Afri-
cans not least in Sierra Leone, the place where he eventually settled.
Thousands, Christians and Muslims, attended his funeral in Freetown
in 1916.

In 1885, for the first time, a Liberian became bishop, Samuel David
Ferguson, the first black bishop in the Episcopal Church of the United
States (of which the Liberian diocese was a part). Ferguson’s wholehearted
identification with the Liberian government’s policy of ‘Americanisation’,
with its concomitant policy of assimilation of indigenous people, exa-
cerbated the tensions between native and settler.”” This can be seen in the
career of one of the great Grebo Christians, perhaps the most successful
evangelist Africa has produced, Prophet William Wade Harris. Born
around 1860, Harris came from a Christian family and was baptised in
the Methodist Church. He learnt English at an early age and was to use
English, the lingua franca of the West African coast, throughout his
evangelistic campaigns. In 1888 Harris was confirmed by Bishop Fergu-
son, having recently married his wife, Rose, in an Episcopal church. For
nearly twenty years, Harris was a teacher and lay reader in the Episcopal
Church. He became active in local politics, protesting against Monrovia’s
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denial of Grebo rights, and in 1910, during a series of disturbances, he
even raised the British flag on Grebo land as a gesture of defiance. During
his subsequent imprisonment he had a vision in which the Angel Gabriel
ordered him to break with the ‘fetishism’ of western Christianity. He
embarked on his remarkable campaign to establish a more indigenised,
less elitist, Christianity ‘without fetishes’, whether of African or European
origin. His break with the Episcopal Church was final — when asked
about his former religious allegiance, he always stressed his Methodist
upbringing rather than his Episcopal employment.” Harris’ evangelistic
journeys took him far beyond the boundaries of Liberia, and led to the
establishment of L’Eglise Harriste in the Ivory Coast. Anglicanism was
never so successful in appealing to francophone parts of West Africa.

THE YORUBA MISSION

Black American Liberians had an emotional and ideological commitment
to Africa, but no actual home there. For the Yoruba of Sierra Leone,
home was an attainable reality. From the 1830s they began to return as
traders, just at the time when the city state of Abeokuta was founded as a
new home for Egba Yoruba people disrupted by the wars. The Alafin, the
ruler of the new state, while not himself becoming a Christian, encour-
aged Christians to settle in his state. They were given certain privileges
and were nicknamed ‘Saro’, perhaps because of their strange ‘English’
greeting (Hello). In 1842 (a month after the Methodists) the CMS
established a mission in Abeokuta, under the direction of a young mis-
sionary, Henry Townsend. Work among Yoruba people spread to Lagos,
which became a British colony in 1861. Some of the older Yoruba cities
invited missionaries. The German CMS missionary David Hinderer and
his wife Anna worked for many years in Ibadan, a great Yoruba cultural
centre. Christians, both Saro and missionaries, were valued as brokers
between the Yoruba and the British, whose power was growing steadily.
At other times the association of Saros with the missionaries was a lia-
bility. In the 1860s missionaries were expelled from Abeokuta and other
Yoruba towns, during the period known as the ifole, the time of troubles,
as fears of British political power grew.

The major missionary role was undertaken by the Sierra Leone Yoruba,
and by converts such as David Olubi, first employed by the Hinderers in
Abeokuta. He accompanied them to Ibadan, and eventually became the
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first ‘home-grown’ Yoruba Anglican priest. Yoruba (either Creole or
native) mission agents far outnumbered the European missionaries. They
wrote regular reports back to the CMS in London, describing their
confrontations with the orisa, the divinities of the traditional religious
system, criticising many aspects of Yoruba society and telling of their
struggle to attain a hearing for the Christian Gospel. Peel has this to say
of the reports of one Creole mission agent, James White:

White addresses the quality of his converts’ faith in rather different terms from,
say, Townsend, and in a way which expresses a distinctively African perspective.
He is less concerned about whether their inward state corresponds to the out-
ward forms of their religion than with the manifest overall consistency of their
lives. What really matters to him is that the exercise of Christian faith should be
integrated with the quotidian or ‘secular’ business of life.”

While as enthusiastic as their English and German colleagues about
overcoming the orisa, the Yoruba CMS agents had an insider knowledge
of the society denied the Europeans. Thi