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Chapter 1

Backgrounds and Beginnings

The Restoration Movement began in America about 1800, nearly
200 years after the first English settlements in the New World.
During the two centuries of colonial history many European de-
nominations had been {ransplanted in America, and it was amidst
these older churches, rather than in virgin religious ground, that
the Restoration Movement began. The Restoration Movement's
role in the drama of America could not be played apart from the
backdrop of earlier American church history, and thus it seems
essential fo sketch this baekeround before introducing the Resto-
ration Movement.

RELIGION IN COLONIAL AMERICA

The European vigitor to America in the 1700°s would have found
one thing most impressive about America’s religion—its great
diversgity as compared with the countries of Europe. This was
especially true in the middle colonies like New York and Pennsyl-
vania, where many diverse European nationalities were already be-
coming a “melting pot.” Yet even in Puritan New England and
the Anglican South, the state-supported churches had been unable
to keep dissenters from settling in their domains.

The Anglican Church (Church of England) is the best example
of an “established church” in Europe which enjoyed the same fa-
vored status in America. An “established church” is a state-
chureh, i.e., one which is favored by the government and supported
by taxation. Virginia was the first English colony in Ameriea, ana
the settlers at Jamestown (1607) were Anglicans, so it is not sur
prising that Anglicanism became the state-church in Virginia. As
other Southern colonies were established, the Anglican Church
gained the same privileged status that it occupied in Virginia. The
religious history of Maryland is somewhat different from the other
Southern colonies, for it was founded by a Catholic, Lord Balti-
more. However, Lord Baltimore was forced for political and eco-
nomie reasens to grant religious toleration to other churches; and
in 1649 under a Protestant governor, William Stone, the Maryland
legislature adopted a famous Toleration Aet. Barton W. Stone, &
leader in the Restoration Movement, was a direct descendant of
(overnor Stone. Late in the 1600’s the Protestants gained control
of Maryland, denied freedom to the Catholics, and made Anglican-
ism the established church., At the end of the colonial period the
Anglican Chureh was a state-chureh in all the Southern colonies,
but lost its favored status during the Revolution. In 1784 the
Anglican ehurches in America became the Episcopal Church.
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In the New England colonies of Massachugetts, Connecticut and
New Hampshire the Puritan faith (Congregationalism) enjoyed
the same favored status that Anglicanism had in the South. The
Puritans had emerged as a party within the Church of England
during the reign of Queen Elizabeth (1558-1608), It was their aim,
as the name implies, to “purify” the Church of England of the
vestiges of Catholicism. The Puritans regarded themselves as the
true Church of England and, except for a small group known as
Separatists, the Puritans had no desire to separate from the Church
of England. But the Church of England, on the other hand, had no
desire to be purified of its episcopal government and its ritual.

‘When an impasse was reached between the Puritans and the
Church of England, and when Archbishop Laud began persecuting
them, the Puritans turned to the New World. They obtained a
charter for the Massachusetts Bay Company in 1629, and under
the leadership of John Winthrop they began a “great migration”
which brought 20,000 Puritans to New England within a decade.
They had come to the New World to set up a “holy commonwealth,”
and the church was the center of community life. There were
cloge ties between church and state in New England, and for many
vears dissenters were not tolerated. The Puritans were Calvinistic
in theology and believed they were a covenant people who would be
blessed by God if they were faithful in his service. The Puritans
contributed more to colonial Amerieca than any other religious
group and were the largest denomination at the end of the colonial
era.

Tiny Rhode Island was founded by a dissident Puritan, Roger
Williams. Williams disagreed with Magsachusetts Bay authorities
about church-state relations, fled the eolony, and established Rhode
Island in 1636. He became a Baptist for a short fime and helped
found the first Baptist church in America. Williams and his Rhode
Island colony were unique in allowing a greater degree of religious
freedom than was enjoyed anywhere else in the world.

The New Ingland Puritans and Southern Anglicans had been
forced to tolerate dissenting churches by the 1700’s, and the resuli
was diversity, but not such diversity as wag found in the middle
colonies. New Netherlands, later to become New York, was founded
by the Dutch, and the Dutch Reformed Chureh was supported by
the government. When the British seized New Netherlands in
1664, it is said that 14 different languages were spoken on Long
Island—an indication of the national and religious diversity. Penn-
sylvania, too, was characterized by great religious divergity. The
Quakers were the most influential denomination in Pennsylvania,
since the colony was founded by William Penn, a Quaker. But as
a means of inducing settlers to come to his colony, Penn offered
religious freedom to all who believed in God. There were several
perzecuted German sects who fled to Pennsylvania—the Mennon-
ites of Lancaster County and the Moravians who made Pennsyl-
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vania a center of missionary activity. The Lutherans, too, came
to Pennsylvania in large numbers.

The major source of Presbyterian strength in America was
the great Seotch-Irish immigration of the 1700’s. The Scoteh-Irish
were Presbyterians whose theology was almost identical to that of
the New England Pur tang, and at first they settled in New En-
gland. But finding that they were not accepted by the Puritans,
the Scotch-Trish turned to the frontier areas of Pennsylvania, Vir-
ginia and the Carclinas. By 1775 the Presbyterians were scattered
through all the colonies and were the second largest denomination
in America, Thomas and Alexander Campbell, it may be noted,
were parf of this Scotch-Irish immigration to America, though
they did not come until after 1800.

When the Revolution began in 1775, the five largest denomina-
tions in America were Congregationalists (with 658 churches),
Presbyterians (543), Baptists (498), Anglicans (480), and Quakers
(295). The Catholics (50) and Methodists (87) were far behind
the leaders, but they were destined to become major dencminations
in the nineteenth century.

Two GREAT AWAKENINGS

The Great Awakening was a renewal of religiouns interest that
swept through the colonies during the 1730's and 1740°s. The
strong religious motivation that had infiuenced the planting of
many of the colonies had waned by 1700, and this decline in reli-
gion was followed, in turn, by the revivals of the Great Awakening.
The Awakening began among the Dutch Reformed in New Jersey
about 1726 and soon spread to the Presbyterians. ILed by Gilbert
Tennant, embraced by several ministers but opposed by others, the
revival brought serious division to the Presbyterians.

The leading figure in the New England phase of the Great
Awakening was Jonathan Edwards. The revival began at North-
ampton, Massachusetts, in 1734, quickly spread through New En-
gland, and reached its climax about 1740. Edwards is best known
for his sermon, “Sinners in the Hands of an Angry God,” and this
is unfortunate, for he had one of the keenest theological minds
America has produced. The great English preacher, George White-
field, made five trips to America, preached from New England to
Georgia, and became a unifying influence in the Awakening. In
the Southern colonies the revivals continued until the eve of the
Revolution and resulted in many converts for the Presbyterian,
Baptist and Methodist churches.

The Great Awakening quickened interest in religion, but it had
important results beyond this. It encouraged humanitarian and
missionary concerns and resulted in the founding of several col-
leges. And it gave the diverse colonies a sense of oneness they
had never had before.

The years after the Revolutionary War, like many post-war
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periods, saw a marked decline in religion. These years have been
called “the lowest ebb-tide of vitality in the history of American
Christianity.” Churches were demoralized in the aftermath of the
war, and less than ten percent of the people claimed membership
in any denomination. This was the time when deistic works like
Thomas Paine’s Age of Reason were ridiculing Christianity. And,
as has often happened in our history, religious apathy was followed
by ancther period of renewal and revival—the Second Great
Awakening.

The Second Awakening began on the Atlantic seaboard, but it
reached its height in frontier Kentucky. A Presbyterian revival-
ist, James McGready, went to Logan County, Kentucky, in 1796,
and began the work. The revival quickly spread through Kentucky
and Tennessee, as many other revivalists—Preshyterians, Baptists
and Methodists—worked together in the awalkening with little
regard for denominational differences. The revival took new forms
in the West. “Sacramental meetings” (occasions when the Lord’'s
Supper would be observed) brought worshupers from afar. They
came by horseback, wagon or buggy to spend several days at the
revival, and the “camp meeting” was bern. These camp meetings
became the scenes of strange and emotional “exerciges,” as wor-
shipers were struck unconsecious to awaken praising God or jerked
uncontrollably until they professed conversion. The revival spread
like a prairie fire across Kentucky through the spring and summer
of 1801, and reached its climax in August when thousands of people
converged on the Presbyterian meetinghouse at Cane Ridge for a
camp meeting that is without parallel in American Christianity.
The pastor of the Cane Ridge church at the time was Barton W.
Stone, and in the aftermath of the revival, he found himself aban-
doning his Presbyterian church and beginning a search for New
Testament Christianity.

TeE O’KELLY MOVEMENT

But Barton W. Stone was not the first American fo envision a
purified primitive church. James 0'Kelly had seen the same dream
a full decade earlier than Stone. O’Kelly (1735-1826) was a North
Carolina farmer who became a lay preacher in the Methodist
Church during the Revolutionary War. Methodism, at the time,
was in its infancy in the New World and still a “society” within
the Anglican Church. The first Methodists had appeared in Amer-
ica in the 1760's, and in 1771 John Wesley sent Francis Asbury to
the New World as his “general assistant.” When the American
colonies gained their independence, John Wesley wrote a letter to
his disciples in America suggesting that they sever their ties
with the Anglican Church and form an independent denomination.
Thus the Methodist Episcopal Church was organized at the famous
“Christmas Conference” in 1784, and Francis Asbury was elected
“guperintendent” or bishop.

James O’Kelley wan present at the “Christmas Conference” but
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was not pleased that the Methodists adopted an episcopal form of
church government. Later, he charged that “a church was organ-
ized of ministers, by ministers, and for mindsters, with Rev. Fran-
cis Asbury at its head.” However, O’Kelly accepted an appoint-
ment as a “presiding elder” for southern Virginia and served until
1792 with as many as 28 preachers under his supervision. But
(’Kelly continued fo oppose what he considered Asbury’s “auto-
cratic rule” and urged a more democratic government for Meth-
odism, The struggle between (YKelly and Asbury came to a ¢limax
at the General Conference held in Baltimore in 1792, O’Kelly
proposed that the Conference should have a veto power over As-
bury’s appointment of preachers. After a long and bitter debate,
the Conference voted to support Asbury. The very next day it
received a letter from (VKelly announcing his withdrawal from
the church.

O’Kelly and his supporters met at Piney Grove, Virginia, in
August, 1793, and drafted a resolution which called on Francis
Asbury to call a meeting which would “form a permanent plan for
peace and union, taking the Holy Scriptures for our guide.” As-
bury refused, and the O'Kelly group had no alternative but to or-
ganize a new church, They ook this step on December 25, 1793,
and gave their church the name “Republican Methodist Churceh.”
Several former Methodist preachers joined in organizing the new
church and within a short time it had 1000 members. In 1794 the
new church agreed that the seriptural plan of ehurch government
was 1o ordain elders over each church, and they agreed to drop
the name “Republican Methodist.” But what would they call
themselves? It was Rice Haggard who suggested the answer—
the name “Christian” was given by divine authority and they
would wear it to the exclusion of all others.

The new “Chrigtian Church” spread through the Southern and
Western states and by 1809 it had a membership of 20,000. Its
basic beliefs included the lordship of Christ as the only head of the
church, the name Christian to the exclusion of all others, and the
Bible as their only erced or rule of faith and practice. Whenever
a group adopts such principles as these, it seems that the question
of baptism inevitably arises, The question was debated in the
(’Kelly movement in 1810, but O’Kelly refused to be convinced
that immersion was the only scriptural baptism. The result was
division, as those favoring immersion refused to remain in the
Christian Church.

THE NEw ENGLAND CHRISTIANS
Meanwhile, “Christian churches” began to appear in New
England, which were quite similar to those of the (O’Kelly move-
ment but which were completely independent of the Southern
churches in origin. The (’Kelly movement came out of the Meth-
odist church, and the issue was church government, but the New
England Christians were Baptist in background, and the issue was



6 The Story of the Restoration

doetrinal—Calvinism. The leaders in the New Emngland restora-
tion were Elias Smith and Abner Jones. Smith was a Baptist
preacher who, dissatisfied with Calvinism, came to believe that all
theological systems were wrong and that Christians should be
guided only by Scripture. Abner Jones was also a Baptist preach-
er and, influenced by Smith’s teaching, he organized an indepen-
dent “Christian church” at Lyndon, Vermont, in 1801. Six years
later there were 14 churches and 12 ministers in the new church,

Elias Smith began publishing the Hereld of Gospel Liberty in
1808, and the early issues of this journal reveal how the New
England Christians and those in the South developed a sense of
fellowship with one another. On May 27, 1809, for example, sev-
eral Christian ministers from Virginia and the Carolinas sent
greetings to brethren in New England. And they stated that they
rejoiced to know that the New England Christians accepted, as
they did, the headship of Christ over the church, the New Testa-
ment as the only rule of faith, and the name “Christian.” The
New Englanders, in turn, returned the greeting. Two years later,
Eliaz Smith attended a conference of Christian preachers in the
South. There were discussions about whether the two groups could
unite and Smith was given the right hand of fellowship.

The church which resulted from these two early efforts at
restoration came to be known as the “Christian Conmection’” and re-
mained separate from the Stone and Campbell movements. But in
1931 it merged with the Congregationalists to form the Congrega-
tional Christian Church, and this new denomination, in furn,
merged with the Evangelical and Reformed to produce the United
Chureh of Christ in 1957.

QUESTIONS FOR REVIEW AND DISCUSSION

1. What is meant by an “established church’”? What denominations
were “established” in colonial America?

2. Who were the Puritans? Where did they settle in America? What
were their beliefs?

3. What was the religious pattern in the middle colonies?

4. What effect did the two great awakenings have on the religious
history of our country?

5. What were the largest denominations in America at the end of the
colonial period?

§. How did the restoration movement led by James O'Kelly originate?

7. Discusz the New England Christians, How were they similar to the
0'Kelly movement? How were they different?

8, Identify the following:

(1) William Stone (7) Francis Asbury
. (2) Roger Williams (%) ‘“Christmas Conference”
(3) Jonathan Edwards (9) “Camp meeting”
(4) George Whitetield {10) Rice Haggard
(5) James McGready (11) Elias Smith

(6) John Winthrop (12} Christian Connection



Chapter 2

The Stone Movement

“Do you accept the Westminster Confession of Faith as contain-
ing the system of doctrine taught in the Bible?’ Robert Marshall
asked the candidate for ordination.

“T do, as far as I see it consistent with the word of God,” was
the reply.

These were the words of Barton W. Stone as he stood before the
Transylvania Presbytery at Cane Ridge, Kentucky, October 4, 1798,
to be ordained into the Presbyterian ministry. Stone had experi-
enced many uncertainties enroute to his ordination, and his answer
reflected the contrast between his inner misgivings about Calvinis-
tie theology and his resolute faith in the Bible.

EARLY LIFE AND MINISTRY

Barton W. Stone (1772-1844) was the son of a well-to-do Mary-
land planter. After his father died, the family moved to the
Virginia frontier in 1779. The Revolutionary War was then in
progress, and Stone, not yet ten years old, actually witnessed some
of the last desperate fighting. The estate of John Stone was di-
vided among his children in 1790, and Barton determined to invest
hiz inheritance in an education at David Caldwell’s Academy in
North Caroclina. The Academy was a one-man college, but it was
an excellent school by the standards of that day.

David Caldwell was a Presbyterian minister, and religious in-
fluences dominated the life of his Academy. While Stone was a
student there, James MeGready, a famous Presbyterian revivalist,
visited the school and conducted a revival which resulted in the
conversion of most of the student body. Stone was impressed with
McGready’s preaching, but somehow MeGready's Calvinistic em-
phasis on the wrath of God left him convicted of sin but without
hope of merey. Stone went through a year of inner struggle,
wanting to find assurance of salvation, but he saw no ray of hope.
He said of MceGready, “He left me—without one encouraging
word.” Later, William Hodge visited Caldwell’s school and stressed
the love of God in his sermons, and the result was Stone’s conver-
sion, Stone’s interests turned toward the Presbyterian ministry,
and this meant preaching a trial sermon before the Presbytery.
Though the subject assigned, “The Trinity,” was a difficult one,
Stone’s sermon was accepted.

However, Stone's struggles with the Trinity had left him with
misgivings about Presbyterian theology, and without waiting for
his license to preach, he left Caldwell’'s school for Washington,
Georgia. He found a job teaching in a new school operated by a
Methodist minister, Hope Hull. Hull had been present zt the



8 The Story of the Restoration

Methodist General Conference in 1792 when the Asbury-O’Kelly
conflict came to its climax and had voted with "Kelly. But he
had refused to leave the Methodist church with him. It seems
likely that through his association with Hull, Stone would have
learned of O'Kelly and his break with Methodism.

After he had returned to North Carolina and received his li-
cenge to preach in 1796, Stone turned to the west—Tennessee and
Kentucky., He went through Nashville in 1796 and described it as
“a poor little village scarcely worth notice”—its population was
then about 300—then turned northward into Kentucky. He began
preaching for two emall Presbyterian churches at Cane Ridge and
Concord, and two years later in 1798, Stone received a formal call
to be ordained. This brought another personal crigis. Stone had
serious misgivings about certain points in Presbyterian theology,
and as part of the ordination ceremony he was asked the cere-
monial question about whether he accepted the Confession of Faith.
It was then that Stone responded, I do, as far as T see it consistent
with the word of God.”

THE CANE RIDGE MEETING

The same year that Stone arrived in Kentucky, 1796, James
MeGready had also come west and had begun preaching in Logan
County in southerh Kentucky. TLogan county was then lawless
frontier with more sin than civilization. The following spring
(May, 1797) an awakening occurred at MeGready's Gasper River
church. This is a significant date, for it marks the beginning of
the Second Great Awakening in the West., The awakening began
to spread, and other preachers such as William and John McGee
joined McGready in the work. Two noteworthy features of the
awakening in southern Kentucky were the intense emotionalism
and “exercises” which occurred and the participation of revivalists
from different denominations. John MeGee, who wag a Methodist,
wrote Franeis Asbury, “Party spirit and narrow faced bigotry are
dying fast.”

Meanwhile, nearly 200 miles northeast of Logan County, Barton
Stone was pastoring his church at Cane Ridge and wrestling with
two problems. One was his uncertainty about the Calvinistic the-
ology of hig church. Later, Stone recalled that often when he was
preaching the doctrine of depravity and human helplesshess and
then trying to persuade the helpless to repent, his spirit “would be
chiiled at the contradietion.” Stone’s second problem was the
worsening spiritual apathy. Stone first heard of the revival spread-
ing across southern Kentucky in the fall of 1800, and the mext
spring he went to Logan County to observe what was happening.
The strange “exercises” baffled Stone, and he ohserved with “crit-
ieal attention” several acguaintances who were struck down. As
a result of what he saw, Stone’s “conviction was complete that it
was a good work—the work of God.”

When Stone returned to Cane Ridge, his preaching began pro-
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dueing the same results that he had witnessed in Logan County—
a revival accompanied by intense emotionalism and the “exercises.”
The spring and early summer of 1801 saw the revival spreading
across the bluegrass country of Kentucky as other preachers
fanned the flames of revival. The climax of the great awakening
in the West occurred at Stone’s Cane Ridge church in August of
1801, when a eamp meeting was held which is without parallel in
Ameriean history. A vast throng of people eamped in the woods
around the log church., Estimates of attendance vary widely, but
Stone reported that “military men” on the ground estimated that
between 20,000 and 30,000 were present. The revival continued
for six days, night and day, without respite. The revival was un-
precedented in the hundreds, perhaps even thousands, who suc-
cumbed to the “exercises.” The vietims would fall with a piercing
scream, lie unconscious for hours, and awaken to praise God.
Richard McNemar, one of the preachers in the revival, reported
that one man kept a tally of those who “fell” and the tally was
about 3000,

The Cane Ridge meeting was unique, too, in the large number
of preachers of different denominations who shared in the work.
Stone reported, “The Methodist and Baptist preachers aided in
the work, and all appeared cordially united in it.” Denominational
lines were blurred. According to Stone, “All united in prayer—
all preached the same things—free salvation urged upon all by
faith and repentance.” But “free salvation for all” hardly seemed
congistent with predestination and a limited atonement, and, as
might have been predicted, the revival aroused strong opposition
in the Preshyterian Church. Richard McNemar was the first of
the revivalists tc be charged with heresy. He was called an “Ar-
minian” in 1802, and when the charges came before the Synod of
Kentucky in September, 1803, five Preshyterian revivalists were
present—Robert Marghall, John Dunlavy and John Thompson,
along with MeNemar and Stone. Even before the Synod could
conduct its heresy trial, these five men announced that they were
renouncing the authority of the Synod.

THE SPRINGFIELD PRESBYTERY

The revivalists’ next step was to organize their own association,
which they called the Springfield Presbytery, and prepare a de-
fense of their action. The defense was entitled An Apology for
Renouncing the Jurisdiction of the Synod of Kentucky, and one
section, written by Stone, argued that certain feachings in the
‘Westminster Confession of Faith were contrary to Scripture. The
Springfield Presbytery was a short-lived bedy (if, indeed, it ever
was a “live” functioning organization), for within five months of
its formation, the five revivalists came to believe that there was
no seriptural authority for such an organization and abandoned it.

The document announcing the disbanding of the organization
was signed on June 28, 1804—the now-famous “Last Will and



10 The Story of the Restoration

Testament of the Springfield Presbytery.” It was a serious docu-

ment, earnest in spirit, yet writien in a satirical style. The fol-
lowing were some of the key items:

We will, that this body die, be dissolved, and sink into union

with the Body of Christ at large; for there is but one Body,

and one Spirit, even as we are called in one hope of our ealling.

We awill, that our power of making laws for the government
of the church, and executing them by delegated authority,
forever cease; that the people may have free course to the
Bible, and adopt the law of the Spirit of life in Christ Jesus,

We will, that the people henceforth take the Bible as the
only sure guide to heaven; and as many as are offended with
other books, which stand in competition with it, may cast
them into the fire if they choose; for it is better to enter into
life having one book, than having many to be cast into hell.

Other items in the “Last Will and Testament” were obvious
thrusts at the Presbyterians and their treatment of the revivalists.
The authors stated that candidates for the ministry should “obtain
license to preach from God” and should preach the simple gospel
without the “traditions of men'’—a thrust at the Confession. They
stressed the complete independence of the local chureh and the
right of each church to examine a minister as to his soundness in
the faith—an obvious reference to McNemar’s heresy trials.

What name was to be worn by the signers of the “Last Will
and Testament” if they were no longer Presbyierians? Their de-
sire to take the Bible “as the only sure guide to heaven” suggested
an answer, and at the same meeting at which they disbanded the
Springfield Presbytery the revivalists agreed to call themselves
“Christians.” By a coincidence of history, Rice Haggard, who had
proposed the name “Christian” to the O’Kelly movement in 1794,
was a visitor at the Cane Ridge church exactly a decade later. And
it was he who proposed the name “Christian” to the ex-Presby-
teriang. Shortly after this, Stone began to sign his name “Barton
W. Stone, E.C.C..,” i.e.,, Elder in the Church of Christ. However,
the churches associated with the Stone movement were usually
called “Christian churches.” And before the year, 1804, had ended,
the new reformation included 15 such “Christian churches,” seven
in Ohio and eight in Kentucky.

PROBLEMS AND PROGRAMS
The Christian Church was confronted with several discouraging
problems during its first decade of existence. TFirst, there were
defections to the Shakers. The Shakers were a strange sect who
demanded complete celibacy and a eommunitarian way of life for
all their members. Newspaper accounts of the “exercises” accom-
panying the western revival attracted the Shakers’ attention, and
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they dispatched three missionaries to Kentucky early in 1305.
Within less than a year, four Christian preachers had accepted
Shakerism, including two of the signers of the “Last Will and
Testament”-—Richard McNemar and John Dunlavy. MeNemar was
destined to be the outstanding Shaker leader in the West for the
next 30 years. The defections seemed a very serious loss at the
time; but historians have noted that those attracted to Shakerism
might have been so fanatical as to cause trouble for Stone later,
and their leaving might have been a blessing in disguise.

The question of baptism was raised in the Stone movement in
1807. When it was decided that immersion would be practiced,
Stone immersed David Purviance, and Purviance, in turn, immersed
Reuben Dooley. Purviance and Dooley were among the first
preachers who had joined the movement after the Christian Church
was launched. Immersion was soon widely practiced among the
Christians; and even though it was not made a test of fellowship,
Stone could write in 1826, “There is not one in five hundred among
us who has not been immersed.”

Another practice which appeared quite early among the Chris-
tians was the organization of “conferences’” among the preachers.
The purpose of these conferences was fellowship and diseussion,
not to “meddle in the government of the churches,” as Stone put
it. Baptism and the atonement were discussed at one of these
conferences in 1811, and Robert Marshall and John Thompson re-
vealed that they still held orthodox Presbyterian views on these
subjects. Latfer in the year, they renounced the Christian Church
and returned to the Presbyterians. Ironically, they had been
among the five signers of' the “Last Will and Testament, and thus
two of the five had accepted Shakerism and two had returned to
Presoyterianism. No wonder Stone later reminisced about his dis-
couragement, “Of all the five of us that left the Presbyterians, I
only was left, and they sought my life.”

But all was not discouragement. The work grew desgpite prob-
lems, and by 1807 Stone could count 24 churches in four states—
Kentucky, Ohio, Indiana and Tennessee. The following year wit-
nessed a camp meeting with 47 preachers and “very great crowds”
present. One evidence of the vitality of the movement is the num-
ber of preachers who joined Stone in preaching a return to a non-
creedal New Testament, Christianity. Some of these preachers had
earlier been associated with James O’Kelly in Virginia and the
Carolinas. But when they came to the West and discoverad that
Stone was preaching the same basic principles they already ae-
cepted, they added their strength to the Christian churches in
the West. Rice Haggard, who suggested the name “Christian” to
Stone, is one example, but there were many others—David Hag-
gard, Clement Nance, James Read and John O'Kane among them.

There were others who came into the Stone movement by way
of their own independent study of the Seripture and resolution to
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follow it to the exclusion of every creed. John Mulkey was such
2 man. While preaching for a Baptist Church near Tompkinsville,
Kentucky, in 1809, Mulkey came to believe that the major tenets
of Calvinism were unscriptural. He announced to his congregation
that he was going to take his stand upon the Bible alone and in-
vited them to join him. A great many did and Mulkey’'s church
soon became associated with the Christians and became a radiating
point for the restoration plea in that part of Kentucky.

And all the while, Stone was busy converting many, inspiring
them to preach, and training others at sehools which he operated at
Lexington (1815-1819) and Georgetown (1819-1834). Stone be-
gan a journal, the Christion Messenger, in 1826, and it served as a
unifying force among the Christians, It is estimated that by 1832
(when the two major branches of the Restoration Movement were
united) the Stone movement had 10,000 members in Kentueky,
perhaps half that number in Ohio, and others scattered across
Tennessee, Alabama, Indiana, Illinois and Missouri. As Stone de-
seribed it, the plea to restore the primitive faith had “spread like
fire in dry stubhble.”

QUESTIONS FOR REVIEW AND DISCUSSION

j. Trace Stone’s early life and relizious experiences up to the time of
his ordination as a Preshyterian minister.

9. Describe the Cane Ridge meeting.

3. Why did some Presbyterians oppose the revivals?

4. What were the main themes in the “Last Will and Testament of the
Springfield Presbytery'?

5. What were some of the problems the Stone movement faced during
its early years?

§. Were there any ties between the Stone movement and the earlier
0’'Kelly movement?

7. How was each of the following related to the Stone movement?

(1) Logan County, Ky. (6) John Mulkey

{2) James McGready (7) Shakers

(3) David Caldwell (8) Christian Messenger
{4) Richard MecNemar (9) Hope Hull

(5) Rice Haggard



Chapter 3

The Campbell Movement

“Where the Seriptures speak, we speak; and where the Scrip-
tures are silent, we are silent.”

These are the words of Thomas Campbell, and they were first
spoken in 1809 as he stood before a small group known as the
“Christian Association of Washington.” Two years earlier, Camp-
bell had come o the United States from Ireland, little realizing
that he would soon break with his denomination and play a forma-
tive role in the Restoration Movement. Who was this man? And
what chain of events had led him to this hour?

THoMAS CAMPBELL

Thomas Campbell (1763-1854) had been a faithful minister in
the Seceder Preshyterian Church in Treland before his migration
to the United States in 1807. Campbell was Scotch-Irish and had
been reared in the Church of England, but he became dissatisfied
with its formalism and joined the Seceder Presbyterians. Camp-
bell had been educated at the University of Glasgow (1783-1786)
and had also received his theological training in Scotland. By 1791
he was a Preshyterian minister, and from that date until his mi-
gration to America, Campbell served Seceder churches and operated
private academies in Ireland (the last nine years at Rieh Hill, 30
miles southwest of Belfast).

Yet even in Ireland, Thomas Campbell was exposed to influences
which prepared him for the role he would later play in the Amer-
ican restoration. For example, there was his philosophical back-
ground. He had studied John Locke’s famous works, Letters Con-
cerning Toleration and The Reasonableness of Christionity, and
the Seottish “common sense” philosophy which followed Locke.
Locke had scorned the divisions whieh had fragmented Christen-
dom, and advocated a simple nonsectarian Christianity which could
be achieved, he thought, by returning to a few essential New Testa-
ment doctrines. Thomas Campbell was also familiar with Inde-
pendent (or Congregational) churches in Seotland and Ireland,
which had resulted from the work of men like John Glas, Robert
Sandeman and the Haldane brothers. The Seceder Presbyterians
were narrow and dogmatie, and when Thomas Campbell attended
the Independent church at Rich Hill, he saw a different spirit—
appeals for wider Christian fellowship, a deeper piety, and.a return
to the simple practices of early Christians. And finally, distressed
that his own Seceder denomination was split into several hostile
sects, Thomas Campbell had played the role of peacemalker in 1805
and had led an effort to unite the Seceder factions. Though the
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effort failed, Camphell’s vision of a wider Christian fellowship was
not lost.

When Thomas Campbell was 45, he left his family and native
Ireland behind and migrated to America. By a happy coincidence
the Synod of his Seceder Presbyferian Chureh was meeting in
Philadelphia when he landed there on May 13, 1807. Ie presented
his credentials and was assigned to the Chartiers Presbytery in
southwest Pennsylvania. Soon Campbell was a respected minister
in Washington, Pennsylvania. Yet within less than six months of
his arrival in America, charges were brought against him in the
Chartiers Presbytery, and after a series of church trials which
dragged on for a year, he renounced his church and its jurisdiction.

What caused Thomas Campbell’s break with the Presbyterian
Church? The oft-repeated story is that Thomas Campbell was
visiting a frontier settlement, invited non-Seceder Presbyterians
to commune with the Seceders, and was quickly charged with vio-
lating the strict rules of his denomination. While it is true that
Campbell longed for a wider circle of Christian fellowship, there
were more serious differences between him and his denomination.
The charges which were brought against Campbell in the Chartiers
Presbytery included an aceusation that he believed there was no
divine authority for confessions of faith. And other charges re-
lated to the nature of faith, the right of laymen to exhort when no
ordained clergyman was present, and the right of Seceder Presby-
terians to hear ministers of other denominations.

The Chartiers Presbytery suspended Campbell from the min-
istry, and he, in turn, appealed his case to the highest authority
in his denomination, the Synod. Meeting in May, 1808, the Synod
spent nearly a week considering the charges against him. The
Synod’s verdiet was that Thomas Campbell had departed from
some of the doctrines and practiees of his denomination, and they
sentenced him to be “rebuked and admonished”—a surprisingly
mild punishment under the circumstances. Afier the public rebuke,
Campbell wag allowed to preach in Philadelphia for two months.
But when he returned to his home in Washington, the Chartiers
Presbytery made it clear that Campbell was no longer welcome in
their midst, and on September 13, 1808, he “declined the author-
i(‘gy” ofh the Presbytery, thereby withdrawing from the Presbyterian

hurch.,

CHRISTIAN ASSOCIATION OF WASHINGTON

But Thomas Campbell did not quit preaching. Nor did he at-
fempt to organize a new church. Instead, he continued to preach
to his friends and sympathizers whenever he had an opportunity,
and he stressed the themes that had become so important to him—
the sinfulness of sectarian divisions, the need for a wider circle
of Christian fellowship, and the importance of following the Scrip-
ture rather than creeds or confessions of faith.
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Nearly a year after Campbell’s withdrawal from the Presby-
terians, he and his friends decided to form an organization to “give
more definiteness” to their movement for wider fellowship among
Christians. And so, on August 17, 1809, they organized the
“Christian Association of Washington.” The Christian Associa-
tion was never intended to be a church. It did not funection like a
church, for it met only semi-anually. Then what was the purpose
of the Association? According to its own statement of purpose, it
was a group of “voluntary advocates for church reformation . . .
formed for the sele purpose of promoting simple evangelical Chris-
tianity.” The Association planned to support ministers, but “only
such as reduce to practice that simple original form of christianity,
expressly exhibited upon the sacred page.”

Thomas Campbell was authorized to prepare a formal state-
ment explaining the purposes of the Christian Association, and the
result was the Declaration ond Address—the most significant his-
torical document in the history of the Restoration Movement in
America. (The Declaration and Address will be studied in some
detail in the next chapter.) When the Christian Association met
on September 7, 1809, to consider the Declaration and Address,
Thomas Campbell addressed the group, and it was in this speech
that he summarized the Association’s purposes in the famous plea,
“We gpeak where the Bible speaks, and we are silent where the
Bible is silent.” The Christian Association adopted the Declare-
tion and Address and authorized its publication.

ALEXANDER CAMPBELL

Just a few weeks after writing the Declaration and Address,
Thomas Campbell welcomed his family to America. If the 30
months of separation had changed the course of Thomas Camp-
bell’s life, they had been eventful, too, for the family. A year
earlier, in 1808, they had attempted the voyage to America but
had been shipwrecked on an island off the coast of Scotland. It
was on the night of the shipwreck, while anxiously awaiting rescue,
that Thomas Campbell’'s 20-year-old son, Alexander, made a deci-
sion which he had often considered—to devote his life to the min-
istry. TFollowing the shipwreck, it was too late in the year fo at-
tempt the voyage to America again, and the Campbell family went
to Glasgow and lived there for ten months. The ghipwreck may
have been a ‘“Dblessing in disguise,” at least for Alexander, for it
gave him an opportunity to attend the University of Glasgow for
one term.

The year that Alexander Campbell (1788-1866) spent at the
university was destined to bring important influences to bear on
his life. First, it gave him an opportunity to broaden his earlier
education, and even more impertant, it brought him in contact
with a religious movement in Scotland which acquainted him with
the plea to return to primitive Christianity. The leaders of this
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Seottigh restoration movement were two brothers, Robert and
James Alexander Haldane. Wealthy members of the Church of
Scotland, they had begun a movement in the 1790°s for an evan-
gelical revival and greater missionary zeal in the Church of Secot-
land. Discouraged at the ack of response, they withdrew from the
Church of Scotland in 1799 and began establishing “independent”
churches. They began practicing congregational independence and
the weekly observance of the Lord’s Supper, and soon they were
calling for a restoration ‘of New Testament praectices. James Hal-
dane wrote in 1805, “All Christians are bound to observe the uni-
versal and approved practices of the first churches recorded in
Seripture”—a statement whose restorationist thrust is obvious.
By 1807 the Haldanes had become convinced that the New Testa-
ment churches did not sprinkle infants and were practicing im-
mersion., The Haldanes established many churches in Scotland,
England and Ireland; and even in Ameriea “churches of Christ”
were begun with roots going back to the Haldane movement.

Alexander Camphell became acquainted with the Haldane move-
ment fhrough Greville Ewing, former minister of the Church of
Scotland who was operating a seminary for the Haldanes in Glas-
gow. Ewing befriended the Camphbell family after their shipwreck,
and introduced Alexander to the Haldanes and their program for
restoring New Testament Christianity. The months of association
with the Haldane movement gradually weakened Alexander Camp-
bell’s loyalty to his Seceder Presbyterian Church, and near the end
of his Glasgow residence, he refused to participate in a Seceder
communion service. Never again would he be a member of the
Presbyterian Church. Later, as Campbell recalled his year in
Glasgow, he reminisced, “My faith in creeds and confessions of
human device was considerably shaken while in Scotland, and I
commenced my career in this country under the conviction that
nothing that was not as old as the New Testament should be made
an article of faith . . . or a term of communion amongst Chris-
tians.”

When Alexander Campbell landed in the United States on Sep-
tember 29, 1809, he was a young man without a church, but with
a misston—to give his life fo preaching simple New Testament
Christianity. As the family traveled across Pennsylvania enroute
to a reunion with their father, Alexander must have had mixed
emotions: joy at the thought of seeing his father again, but appre-
hension about how his father would react to his new religious
views. And meanwhile, Thomas Campbell must have had similar
apprehensions, for he had not burdened his family with the un-
pleasant news that he had renounced the Presbyterian Church.
Separated by an ocean, father and son had begun the same search
for primitive Christianity. Legend has it that when Thomas
Campbell met his family somewhere in central Pennsylvania, he
carried the galley proofs of the Declaration and Address in his
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saddlebags. Whether this is true or not, Alexander Campbell soon
read the document and knew that he would give his life to its
principles, It had been the mission of the father to pen this bold
call for a restoration of New Testament Christianity, and it would
now be the mission of the son to seek its accomplishment.

THE BrUsH RUN CHURCH

Alexander Campbell preached his first sermon on J uly 15, 1810,
after several months of intensive preparatory study. Without
license or authority from any church, he eentinued to preach and
within a year he had delivered more than a hundred sermons. (The
outlines of many of these sermons were discovered only recently
in Campbell family papers which had been carried to Australia.}
Meanwhile, Thomas Camphell had asked to be accepted as a min-
ister in the main Presbyterian Church in the United States, but
he had already broken with too many points of Presbyterianism
for this overture to have any chance of success. Rebuffed and
now, more than ever, a man without a church, Thomas Campbell
saw that the only alternative was to transform the Christian Asso-
ciation of Washington into a church.

Thus the Brush Run Chureh was organized on May 4, 1811,
nearly three years after Thomas Campbell’s break with the Pres-
byterians. The little church began with 80 members, one elder
(Thomas Campbell) and four deacons. The principle which under-
lay the formation of the Brush Run Church was the autonomy of
each local community of Christians, their right to organize them-
selves as a church without appealing to any eeclesiastical structure
for authority and without subseribing to any creed other than the
Bible. Two practices which were to become distinctive in the
Restoration Movement were accepted by the Brush Run Church
from the beginning—the weekly observance of the Lord’s Supper
and immersion. There were three who wanted to be members of
the new church who had never been baptized, either by sprinkling
or immersion, and they asked Thomas Campbell to immerse them.
He consented, even though he himself had never been immersed
and still believed that it was unnecessary to “rebaptize” anyone
who had been sprinkled in infancy.

The Campbells had crossed their Rubicon in organizing the
Brush Run Church, for instead of working as an “association”
within the fellowship of older churches, they had now constituted
themselves as a separate church. But their mission was unchanged.
That mission, as expressed in the Declaration and Address, was to
return to the “simple original form of Christianity” by rejecting
%:)ery,thin'g for which they could not produce a “Thus saith the

rd.”
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QUESTIONS FOR REVIEW AND DISCUSSION

1. What early influences prepared Thomas Campbell for the role of
religiong reformer?

2. Why did Thomas Campbell break with the Seceder Presbyterian
Church?

3. What was the naiure of the Christian Association of Waghington?

4, What is meant by Thomas Camphbell’s famous statement, “We speak
where the Bible gpeaks and are silent where it is silent”?

5. What cansed Alexander Campbell to break with the Preshyterian
Church?

6. Why was the Brush Run Church organized? How was it similar to
a church of Christ of today?

7. What was unusual about the reunion of Thomas and Alexander
Campbell in America?

8. Identify the following:

(1) Deeclaration and Address {4) Greville Ewing
(2) Chartiers Preshyiery {5) University of Glasgow
(3) Haldane brothers (6) John Locke



Chapter 4

The Restoration Principle

Thomas Campbell’s Declaration and Address has been described
by William Warren Sweet as one of the greatest religious docu-
ments ever produced in America. The importance of this docu-
ment lies in its formulation of the restoration principle, There is
no other statement by an early restoration leader that is as thor-
ough or detailed in its treatment of the restoration principle. And
thus if we are to understand the restoration principle as the
pioneers of the movement understood it, we must know something
of the contents of the Declaration end Address (2 56-page pam-
phlet when it first came from the press in 1809).

UNITY THROUGH RESTORATION

Thomas Campbell had long been distressed at the tragie divi-
sions within Christendom. KEven in Ireland he had worked to bring
his fragmented denomination back together. And in America, hig
concern for Christian unity had played a part in the troubles
which led him to renounce the Secedars. Thus it is not surprising
thai one of the recurring themes in the Declaration. and Address
is the sin of religions division. Campbell wrote, “The Church of
Christ upon earth is essentially, intentionally, and constitutionally
one.” Except for the plea, “Let ug speak where the Bible speaks
and be silent where it is silent,” this is probably the most signifi-
cant sentence that Campbell ever penned. The word “essentially”
means that in its very essence or nature the true church possesses
unity. “Intentionally” means that this oneness or unity is accord-
ing to divine design. And “constitutionally” means that the
chureh's constitution-—the New Testament—makes this unity
possible. This statement about the oneness of the church was one
of 13 propositions in which Campbell himself summarized all the
leading ideas of the Declaration and Address. Another said:

Division among the christians s a horrid evil, fraught with
many evils. It is antichristian, as it destroys the visible unity
of the body of Christ: as if he were divided against himself,
excluding and excommunicating a part of himself. It is anti-
scriptural, as being strictly prohibited by his sovereign au-
thority; a direct violation of his express command, It is
antinatural, as it exeites Christians to condemn, to hate, and
oppose one another. . . . In a word, it is productive of con-
fusion and of every evil work.

It is easy to denounce division as wrong, but it is not so easy
to propose a means of achieving unity, For Thomas Campbell, the
road to religious unity lay in a refturn to the patterns of New
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Testament Christiapity. Influenced by John Locke, Campbell be-
lieved that the essentials of Christianity were so clearly revealed
in the New Testament that everyone should be willing to accept
them. If unity was to be achieved, “nothing ought to be inecul-
cated upon Christians as articles of faith; nor required of them as
terms of communion . . . but what is expressly enjoined by the
authority of our Lord Jesus Christ and his apostles upon the New
Testament Chureh; either in express terms or by approved prece-
dent.” By “express term” Campbell meant a direct command, and
by “approved precedent” he meant New Testament examples.
Campbell also believed that the New Testament taught by infer-
ence, but he did not believe that truths known only by inference
should be bound on the consciences of others. Here, then, i3 one
of the key concepts in Thomas Campbell’s formulation of the resto-
ration principle—whatever is not expressly authorized in the New
Testament either by command or example cannot be made a fest
of fellowship. Here is the way Campbell put it, “Nothing ought
to be received into the faith or worship of the Church, or be made
a term of communion among Christians, that is not as old as the
New Testament.”

Thomas Campbell believed that the New Testament was a di-
vine pattern for what God expected the church to be in every age.
He described the New Testament as “a perfect constitution for the
worship, discipline, and government of the New Testament chuxrch”
and a perfect rule of faith and practice for its members, just as the
0ld Testament had been for the Old Testament community. (In-
cidentally, this distinction between Old and New Testaments was
a novel idea in Campbell’s day, and later, Alexander Camphbell made
it the theme of his famous “Sermon on the Law.”) Campbell
often used such expressions as “perfect congtitution,” “perfect
model” and “original standard” to deseribe the New Testament’s
authority over the church.

The concepts of unity and restoration were complementary in
the thought of Thomas Campbell. He believed that if all denom-
inations would accept the New Testament as the divine constitution
for the church and voluntarily abandon any practice not expressly
authorized in the New Testament, denominational lines would dis-
appear—and Christian unity would be achieved. After he had
called the New Testament a “perfect model” for the church, Camp-
bell pleaded:

Let us do as we are there expressly told they did, say as
they said; that is, profess and practice as therein expressly
enjoined by precept and precedent, in every possible instance,
after their approved example; and in so doing we shall realize
and exhibit all that unity and uniformity that the primitive
Church possessed.

Thus, there are two basic ideas in Campbell’s plea for restora-

tion: (1) the New Testament is a divine constitution for the church,
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and the church has no right to praetice anything that is not ex-
pressly authorized in this constitution; (2) a return o the faith
and practice of the New Testament would end the differences
a}x::ton'% denominations and restore the essential oneness of Christ's
church,

The Declaration and Address was a bold and visionary state-
ment of principle. It wag a program for the future. But it did
not attempt to apply the restoration principle to immediate prob-
lems; nor did it aitempt to specify what would be practiced, and
what abandoned, in the restored church. For example, what about
baptism? Historically, it seems that whenever the restoration of
the primitive church has been proposed, the question of haptism
is soon raised. But Thomas Campbell did not even mention hap-
tism in the Declaration and Address. He had just broken with
the Presbyterian Church, and he still assumed without question
that the members of all denominations were Christisns. And he
believed that all these Christians accepted the truths that were
essential to a restored and umnited church. Buf, as Thomas Camp-
bell soon discovered, it was not this simple. He was soon asked,
“If we can practice only what is expressly authorized in the New
Testament, how can we continue to sprinkle infants?” And when
questions like this began to be raised, the problem of applying the
restoration principle came into focus.

THE RESTORATION PRINCIPLE IN PRACTICE

The task of applying the restoration concept to the complex
problems of everyday church life was to become the major work of
Alexander Campbell. Particularly during the years when he edited
the Christian Baptist (1823-1880), the younger Campbell under-
took the task of measuring all contemporary religious practices by
the New Testament pattern. He declared, “I econtend that the con-
stitution of the church and its laws are found explicitly declared
in the New Testament.” Beginning in 1825 Campbell wrote a series
of 30 articles in the Christian Baptist entitled “A Restoration of
the Ancient Order of Things.” And the special task of these ar-
ticles was to measure the practices of Protestantism by the New
Testament pattern,

Campbell began the series by distinguishing between “reforma-
tion” and “restoration.” e acknowledged that many reformations
had been attempied and that the reformers had been great bene-
factors of mankind. But whereas human systems could be re-
formed, Campbell denied that it was proper to speak of reforming
Christianity. It was perfect when it began, and any attempt to re-
form it would be as futile as an attempt to create a new sun, What
was needed, Campbell insisted, was “a restoration of the ancient or-
der of things.” And this would be achieved by bringing the church
“up to the standard of the New Testament.” If this could be done,
the result would be a golden age for Christianity—the millepnin-
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Chureh Membership. When Campbell applied the restoration
principle to the question, “How does one become & citizen in
Christ’s kingdom?’ he concluded that faith and immersion were
the essential requirements. ‘Thomas Campbell’s Declaration and
Address had defined church membership in terms of faith in Christ
and obedjence to him, but it had made no effort to spell out what
was included in obedience. Very soon, lAlexander sensed that in-
fant sprinkling was not “expressly enjoined” in the New Testa-
ment, and after intensive study he accepted immersion. (More
about this in the next lesson.) ‘Thereafter, Campbell insisted that
immersion was essential in a restored church. He often used the
naturalization analogy to illustrate how men become citizens of
Christ’s kingdom {a result, perhaps, of his being a naturalized
citizen of the United States). How did the apostles receive citi-
zens into Christ’s kingdom? They demanded that men acknowledge
the King’s supremacy by confessing him as the Son of God and
express their allegiance in “an act of naturalization”—bhaptism.
And this was the way it had to be done in a restored church.

After the Campbells began practicing immersion, the first goal
of the Declaration and Address—the unity of all Christians—began
to recede into the background. Unity through a return to primi-
tive Christianity had been an appealing plea, but it simply did not
work out in practice. Most churches did not accept immersion;
and when the Campbells concluded that immersion was essential
in a restored church, they were saying, in effeet, that here was a
Riblical truth that Preshyterians, Methodists and many others
would have to accept before the oneness of Christ’s church could
be achieved. But they have refused to accept it. So the goals of
unity and restoration, complementary in theory, proved to be an-
tagonistic in practice. Thus the Restoration Movement has faced
an unhappy dilemma. It has longed for oneness with all fellow
believers in Christ, but it has not been willing to turn aside from
the quest for New Testament Christianity in order to achieve that
oneness.

Worship. Another excellent example of Campbell’s methodology
in applying the restoration principle to the concrete problems of
Christian duty is found in an article dealing with Christian wor-
ship. The American churches were worshiping God in 2 bewilder-
ing array of ways; but Campbell insisted that there were certain
divinely authorized acts of public worship that must be practiced
in the Christian assembly. Campbell’s argument was simple—
either there is a divinely authorized pattern of worship, or there is
not. If there is not, it would follow that there are no limitations
whatever on worship. Anything could be done in the name of wor-
ship. Campbell concluded, “Those, then who contend that there
is no divinely authorized order of christian worship in Christian
assemblies, do at the same time, and must inevitably maintain,
that there is no disorder, no error, no innovation, no transgression
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in the worship of the christion church—mno, nor ever can be.” Af-
ter establishing this principle, Campbell devoted many articles to
digcussing the proper acts in public Christian worship-—the weekly
observance of the Lord’s supper, singing, prayer and teaching.

Church Organization. When Campbell applied the restoration
principle to church government, he concluded that the New Testa-
ment did not authorize any organization but the lecal church; and
on this basis he denounced Baptist associations, Presbyterian pres-
byteries and synods, and all episcopal systems. He believed that
the New Testament pattern required that each local church be in-
dependent and that it be under the oversight of elders (bishops)
and served by deacons. Campbell also believed that the common
distinetion between clergy and laity had no foundation in Seripture,
and he was especially caustie in his attacks on the clergy. He called
them a “Protestant priesthood” and charged that their creeds and
theological jargon stood between the people and the simple faith
of the first disciples.

PROBLEMS IN APPLICATION

It is easy to state the restoration prineiple—the church in every
age should be as nearly like the New Testament church as possible.
It is not so easy to determine what the New Testament requires in
each situation. The church must ask, What is universally obliga-
tory in the New Testament pattern? And what may be dismissed
as a part of the culture of the ancient world and not binding upon
the church in every age? This is a problem of Biblical interpreta-
tion—a hermeneutical problem—and the answers are nst always
easy.

The early restorers faced this problem just as we do. Campbell
was often asked why certain New Testament practices were no
longer required. The holy kiss? Observing the Lord’s supper at
night? Foot washing? Why were these not required in a restored
church? Campbell’s rationale for dealing with New Testament
examples was to study each one in its context and attempt to de-
termine whether it was a common practice which seemed to be
required of all the churches, or whether it was a “circumstantial”
that was not a part of God’s pattern. Campbell’s treatment of the
community of goods at Jerusalem illustrates his method. He com-
pared the Jerusalem church with other New Testament congrega-
tions and concluded that there was no reason to believe that all
churches were required to have all things common. But there were
others who did not agree with Campbell. Sidney Rigdon helieved
that Jerusalem’s community of goods was a model which later
churches were bound to follow, and he introduced the practice at
Kirtland, Ohio. Later, when Campbell opposed him, Rigdon de-
fected to the Mormons and was a rival of Brigham Young for
leadership after Joseph Smith’s death.

Another preblem in applying the restoration principle lay in
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the gzilence of the Scripture. Thomas Campbell's Declaration and
Address had stated that nothing should be admitted into the faith
or worship of the chureh unless it was expressly taught in the New
Testament, But did this mean that whatever was not mentioned
in the New Tesfament was forbidden? In 1830 Campbell and Bar-
ton Stone disagreed about communing with the unimmersed. Stone
was in favor of it, while Campbell was opposed. Stone argued that
there was nothing in the Seripture “to forbid me to commune with
unbaptized persons.” Thus Stone was using the silence of the
Seripture to allow a practice. But Campbell responded, “It is not
enough to say there is no command against it. Is there no com-
mand for it? If there be not a command or precedent for if, we
can easily find one against it. Because whatever is not commanded
by the Lord is human.” Campbell saw the silence of the Seripture
as saying, “No, you have no authority to do it.” Later, Campbell
admitted that expedients like church buildings were necessary.
But when instrumental music began to be introduced into the
churches, the silence of the Scripture became a serious issue in
restoration thought.

SUMMARY

The basic coneepts that underlie the restoration principle might
be summarized as follows:

(1) The Bible is the inspired Word of God and the final author-
ity for God’s people.

(2) The New Testament is a divine pattern or constitution for
the church of Christ.

(3) Whenever this pattern is followed, the church will be re-
gtored just as it was in the New Testament era.

{4) A chain of true churches stretching back through the
centuries is not essential to our being the true church. The only
essential is the New Testament. For wherever it iz followed, the
churches will be like those of the apostolic age,

(5) The churches which follow the New Testament pattern
will have the same worship, organization, ete., and will, therefore,
be one.

QUESTIONS FOR REVIEW AND DISCUSSION

1. What did the Declaratiorn and Address say about Christian unity?

2. Diseuss Thomas Campbell’s belief that the New Testament is a “per-
fect constitution” for the church. Do you agree with Campbell? Could one
believe in restoring New Testament Christianity if he did not accept such a
view of the New Testament?

3. How were the themes of unity and restoration related in the Declara-
tion and Address?

4. How did Alexander Campbell apply the restoration principle to the
following questions: How does one become a member of the church? How
should the church worship? How is the church organized?

5. What are some of the problems in applying the restoration prineiple?

f.BSHow did Stone and Campbell differ about the silence of the Scripture
in 0?

7. Summarize the basic principles that underlie the restoration prineiple.



Chapter 5

Reformers Among the Baptists

THE QUESTION OF IMMERSION

The question of baptism was raised very soon after the Camp-
bells accepted the restoration principle. 'When Thomas Campbell
presented the Declaration and Address to the Christian Associa-
tion of Washington in 1809, Andrew Munro objected that if they
practiced only what was “expressly enjoined” in the New Testa-
ment, they could not sprinkle infants. Thomas Campbell appar-
ently brushed the question aside, but it continued to be raised.
When Alexander Campbell was discusging the restoration principle
with a Presbyterian minister named Riddle, he was told that how-
ever plausible the principle gounded, it would lead him to become
a. Baptist. Campbell was “mortified” that he could not produce
either a New Testament command or example for infant baptism,
and he spent nearly a year reading treatises in favor of the prae-
tice. The result, he reported, was “indignation at their assump-
tions and fallacious reasonings,” and he turned to a study of the
Greek Testament but found nothing to allay his doubts.

When Alexander Campbell approached his father about baptism,
Thomas admitted that there was “neither express terms nor ex-
press precedent” in the New Testament for sprinkling infants.
But he opposed “rebaptism” and insisted that it was unnecessary
for Christians to “unchurch” themselves and putl off Christ just to
be able to make a new profession in immersion. For a time Alex-
ander yielded to hig father’s views; but after his marriage to Mar-
garet Brown and the birth of their first child in 1812, he studied
the question anew. He concluded that sprinkling was not New
Testament baptism and that he “was then, in peint of fact, an un-
baptized person” and eould not conscientiously preach to others
what he himself had not obeyed, Thus, on June 12, 1812, Alexan-
der Campbell and seven others, including his father, were immersed
by Matthias Luse, a Baptist minister. It is noteworthy that Alex-
ander refused to submit to the usual Baptist examination as to
whether he was a proper candidate for baptism. Instead, he in-
sisted that baptism should follow a simple eonfession of faith in
Christ. It is noteworthy, too, that the role of leadership in the
movement fell increasingly on Alexander Campbell after his deei-
sion to be immersed. Henceforth, Thomas Campbell would often
be following his son.

If the Campbells’ immersion moved them further away from the
Presbyterians, it brought them closer to the Baptists. Alexander
attended the annual meeting of the Redstone Baptist Association
in 1812, but as yet he had no intention of uniting with the Baptists.
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He disliked what he had zeen of Baptist preachers and regarded
them as “little men in a big office.” But after the Baptists had
made several overtures, the Campbells finally consented to unite
the Brush Run Church with the Redstone Association in the fall
of 1813. But they made it clear that they were not typical Bap-
tists, for they submitted a lengthy written statement saying they
would unite with the Association provided they would be free to
teach whatever they “learned from the Holy Scriptures regardless
of any human creed.”

NON-BAPTIST LEAVEN

The Campbells were destined to spend 17 years (1813-1820)
among the Baptists. However, the union was always an uneasy
one, for there were Baptist leaders who sensed from the beginning
that the Campbells were spreading non-Baptist leaven through
the Baptist lump. There were three major avenues that Alexan-
der Campbell used in pleading for reformation among the Baptists:
sermons, debates, and a monihly journal.

(1) Sermons. The union of the Brush Run Church with the
Redstone Association opened many Baptist pulpits to Alexander
Campbell. He soon became a popular preacher among Baptist cir-
cles, but his sermons sometimes reflected important differences
between him and the Baptists. The best fllustration of this is the
famous “Sermon on the Law” delivered at the annual meeting of
the Redstone Association on August 30, 1816. The sermon empha-
sized the distinction between the law of Moses and the gospel of
Christ and stressed the Christian’s emancipation from the old cove-
nant. These ideas are now so famikiar that they hardly seem novel,
but the “Sermon on the Law” seemed s0 non-Baptist in 1816 that
it aroused hitter opposition within the Redstone Association.

(2) Debates. Twice, Campbell defended Baptist views in de-
bates with Presbyterians. The first of these debates was with
John Walker and was held in Mount Pleasant, Ohio, in 1820. In-
fluenced by his father, Campbell was at first reluctant to engage
in such a controversy; but once the debate was under way, Camp-
bell quickly discovered unique powers as a controversialist. He
realized, too, that public interest in such debates made them an
excellent means of spreading the restoration plea. The subject of
the Walker debate was baptism, and by emphasizing the law-gospel
distinction which he had presented in the “Sermon on the Law”
Campbell won an easy victory over Walker. But since it was a
Baptist victory won with non-Baptist arguments, the Baptists
hardly knew whether to laud Campbell or feel apprehensive about
the future.

Camphbell’s second debate was held at Washington, Kentucky,
in 1823, and his opponent was W. L. Macealla. Campbell again
argued against infant sprinkling by stressing the difference be-
tween the old and new covenants. And discussing the design of
baptism, he argued for the first time that baptism brings the
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promise of the forgiveness of sins. Despite the obvious differences
between Campbell and Baptist doctrine, Kentucky Baptists were
pleased at the outcome of the Maccalla debate, and Campbell soon
had many followers in the state. The Walker and Macealla debates
were both published, and wherever read, they spread Campbell’s
influence.

(8) Christion Boptist. Only a few months before the Macealls
debate Campbell had begun publishing a monthly journal, the
Christian Baptist, which was soon widely read in Kentucky, Vir-
ginia, Ohio, and elsewhere. The Christinn Baptist's theme was “a
restoration of the ancient order of things,” and Camphbell attempted
to judge the faith and practices of Protestantism by the principles
which his father had formulated in the Declaration end Address.
The appeal for the unity of all Christians is found in the Christian
Baptist, but the real emphasis was on measuring everything by
the New Testament and rejecting whatever it did not specifically
authorize. The Christian Baptist was strongly iconoclastic in
spirit; and the three “idels” of Protestantism which it sought to
overthrow were the clergy, ereeds and organizations. The clergy
was “an avaricious priesthood.” Creeds shackled the minds of
the masses and stood between them and the Seripture. And such
organizations as associations, synods and missionary societies were
unscriptural and “robbed the church of its glory.” Robert Semple,
a prominent Virginia Baptist, probably reflected the feelings of
many when he denounced the Christian Baptist as “more mis-
chievous” than any ofher journal that he had ever read. But the
Christioan Baptist, more than any other medium, spread Campbell's
non-Baptist leaven.

WALTER ScoTT

Sometime during the winter of 1821-1822, Alexander Campbell
became acquainted with a young Scotsman named Walter Scott
(1796-1861), and in the years ahead Scott was to become Camp-
bell's closest fellow worker in the Restoration Movement. FEdu-
cated at the University of Edinburgh, Scott had come to the United
States in 1818 and had made his way to Pittsburgh a year later.
He began teaching in a school in Pittsburgh operated by George
Torrester. But Forrester was also the preacher for a small church
agsociated with the Haldane movement, and through Forrester
Scott learned of the restoration concept and was immersed. Thus,
when Scott first met Campbell two years later, he was already pre-
pared to join Campbell in the work of restoration. When Camp-
bell began his paper in 1823, it was Scott who suggested the name
Christian Baptist and who wrote frequent articles.

Walter Scott made his greatest contribution to the Restoration
Movement as an evangelist of the Mahoning Association, and it was
Campbell who persuaded him to undertake this work. By 1823
Campbell’s eritics in the Redstone Association were bent on excom-
municating him, and to thwart their plans Campbell became a
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member of the Mahoning Baptist Association, located in the “West-
ern Reserve” of Ohio. The churches of the Mahoning Association
had been more receptive to Campbell’s ideas, and several of them
had discarded their creed and resolved to follow only the Bible,
But despite this, the Mahoning churches were not growing, and in
1825 the 16 churches showed a net loss in membership, even though
the population of the area was multiplying. It was obvious that
something was wrong, and in 1827 the association resolved to em-
ploy an evangelist to work among the churches. Walter Scott had
accompanied Campbell to the association meeting that year, and at
Camupbell’s suggestion he was selected as the evangelist,

Several years earlier, Scott had read a tract teaching that bap-
tism is for the remission of sins. The tract had been written by
Henry Errett, an elder in a Haldanean “church of Christ” in New
York, The idea had made a deep impression on Scott, and when he
became Mahoning evangelist he saw an opportunity to put it into
practice. Faith, repentance, baptism, the remission of sins and
the gift of the Holy Spirit—this was the “gospel restored” in
Scott’s preaching. The result was a great revival among the Ma-
honing churches, hut a different kind of revival from those at Cane
Ridge and elsewhere in the West. There was none of the emotion-
alism, no exercises, no continuous camp meetings. Scott preached
that anyone could believe the New Testament testimony that Jesus
was the Messiah, and upon this faith he should be immersed for
the remission of sins. And hundreds responded. When Alexander
Campbell heard of the revival sweeping the Mahoning churches, he
was concerned and sent his father to observe the work. After see-
ing, Thomas Campbell wrote that even though they had understeod
the gospel correctly for a number of years, it was now being put
into practice for the first time. As a result of the revival the fotal
membership of the Mahoning churches was more than doubled
within one year, and by 1830 the association had been so trans-
formed that it dissolved itself out of existence.

Walter Scott’s proclamation of “baptism for the remission of
sins” supplied the Campbell movement with an essential which it
had previously lacked—a dynamic and successful evangelism. It
wag an evangelism which emphasized reason rather than emotion,
the belief of New Testament festimony rather than the direct
working of the Spirit. And it was this evangelism, in turn, which
strained the relations between Campbell’s “reformers” and the
Baptists to the breaking point. Walter Scott later made many
other contributions to the Restoration Movement. He spent an-
other 80 years preaching, and often preached with an eloguence
that few could equal. He edited several journals including the
Evangelist; and he served in 1836 ag the first president of Bacon
College in Georgetown, Kentucky, the first brotherhood college.
But Secott’s unigue legacy to the Restoration Movement had been
left as Mahoning evangelist—the proclamation of faith in the Mes-
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siah and baptism for the remission of sins, Scott believed, was
“the gospel restored.”

THE SEPARATION

The growing tension between Campbell’s “reformers” and the
Baptists brought the two groups to the breaking point between
1827 and 1830. Actually, the separation was a gradual process and
had begun earlier, As early as 1823, it will be recalled, the Red-
stone -Association had planned to excommunicate Campbel but
was thwarted by his transfer to the Mahoning Association. Two
years later, the Redstone Association refused to seat any church
that had not officially accepted the Philadelphia Confession of
Faith; and in 1826, the association divided as ten churches with-
drew fellowship from 13 others which stood with the “reformers.”
This was the first instance of an Association’s taking action against
the “reformers.” But it was only the beginning.

In Kentucky, several Baptist associations were divided. At the
North Distriet Association meeting in 1827, a church brought for-
mal charges against “one of the preachers” in the association,
without naming him. The charges were trivial eompared with the
real differences between the “reformers” and Baptists and included
such things as reading from Campbell’s translation of the New
Testament. After the charges were read, Raccoon John Smith, one
of the most colorful characters in the Restoration Movement,
jumped to his feet and said, “I plead guilty to them all.” A bitter
debate ensued, and the charges were tabled for a year. But within
that year the association reported 900 baptisms, most of them by
Smith, and the “reformers” gained firm control of the association,
In 1831 the association dissolved itself out of existence, as the
Mahoning Association had done a year earlier.

One of the most important events in the process of separation
came in 1829, when the Beaver Association in western Pennsylvania
adopted an “Anathema” condemning Campbell and the Mahoning
Association. The Beaver Anathema was published in many Baptist
journals and was used as a pattern by other assoeciations in with-
drawing from the “reformers.” The “errors” condemned in the
Beaver Anathema provide an excellent summary of some of the
major differences between the “reformers” and the Baptists:

They, the Reformers, maintain that there is no promise of
salvation without baptism.

That baptism should be administered to all who say they
believe that Jesus Christ is the Son of God, without examina-
tion on any other point.

That there is no direct operation of the Holy Spirit on the
mind prior to baptism. )

That baptism procures the remigsion of sing and the gift
of the Holy Spirit.

That no creed is necessary for the ehurch but the Serip-
tures as they stand.
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The Campbells’ 17-year marriage with the Baptists was a pre-
carious union at best, and when the divorce came, either party
might have charged the other with congiderable mental cruelty.
The union had worked decidedly to the “reformers’” advantage,
for it had given Campbell an opportunity to sow his views, like
tares, among the Baptist wheat. As a result, scores of Baptist
preachers, many churches, and even entire associations had ac-
cepted Campbell’s eall for reformation and Walter Scott's evan-
gelism. Ultimately, the Baptists realized that major surgery was
required, but by then it was not easy to geparate the tares from
the wheat. The Baptists sometimes found that entire associations
had fallen victim to the tares. When the divorce became final after
1830, instead of a single Brush Run Church with a handful of mem-
bers, the Campbell reformation had churches geattered over several
states with well over 10,000 members, most of them ex-Baptists.

QUESTIONS FOR REVIEW AND DISCUSSION

1. How did the restoration prineiple finally lead the. Campbells to adopt
immersion?

2. Did the adoption of immersion bring the Campbells closer to the goal
of unity? Or farther away from it?

3. How did Campbell spread his views among the Baptists?

4. How could Alexander Campbell’s writings in the Christian Baptist be
seen as a continuation of the program proposed in the Declaration and Ad-
dress? How were the Christian Baptist and Declaration and Address gimilar?
How were they different?

5. Give 2 sketch of Walter Scott's life. What did he contribute to the
Restoration Movement? Why was this contribution so important?

6. What were the differences that resulted in the separation of Campbell’s
“yaformers” from the Baptists?

7. Identify the following:

(1) Matthias Luse (7) “The gospel restored”

{2) Redstone Association (8) Mahoning Association

(3) “Sermon on the Law” (9) Philadelphia Confession of
(4 W. L. Maccalla Faith

(5) Christian Baptist (10) Raccoon John Smith

(6) George Forrester (11) Beaver Anathema
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The Movements Converge

The separation of Campbell’s “reformers” from the Baptists
prepared the way for the next important event in restoration his-
tory—the uniting of the Stone and Campbell movements. As long
as the “reformers” were a reforming party within the Baptist de-
nomination, any thought of merging with Stone’s Christians would
have been premature. §till, as the two restoration groups spread
through the same areas, confacts between them were inevitable,
The Stone movement was strong in Kentucky, and Campbell first
visited the state in 1823 for hisz debate with Maccalla. He was re-
ceived so cordially by Kentucky Baptists that he made a three-
month tour of the state the following year. He visited Georgetown,
met Barton W. Stone for the first time, and saw the similarity in
their pleas for New Testament Christianity, The Christian Bap-
tist soon had a large circulation in Kentucky, and this led many
Baptists to adopt views which Stone had long been preaching in
their state.

In Ohio, foo, the movements were spreading through the same
areas. When the Mahoning Association selected Walter Scott as
evangelist, three Christian preachers were visitors at the meeting.
Later, seeing the success of Scott’s “faith, repentance and baptism
for the remission of sins” evangelism, they hegan preaching the
same message. According to Scotf, one of them, Joseph Gaston,
“was the very first Christian minister who received the gospel
after its restoration.” Soon, Gaston and Scott were traveling and
preaching together through the Western Reserve of Ohio.

SIMILARITIES

As contacts between the two movements became frequent, the
similarities in their basic beliefs were obvious.

(1) Both accepted the Secripture as the sole authority for
Christian faith and denied that creedal statements should be bound
on the church.

(2) Both pleaded for Christian unity on the basis of a return
to the Bible. Writing in 1831, Stone commented, “For nearly 30
yYears we have taught that Sectarianism was antichristian, and
that all Christians should be united in the one body of Christ—the
same they teach.”

(3) Both had reacted against the Calvinistic theology of Pres-
byterianism and denied such doctrines as predestination and the
limited atonement. Instead, they believed that the gospel should
be preached to all men and that anyone could believe and obey it.

(4) Both rejected infant sprinkling, and practiced the immer-
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sion of believers. And both taught that there was some relation
between baptism and the forgiveness of sins.

(5) Both refused to wear unscriptural or sectarian names.

(6) Both regarded denominational organizations such as pres-
byteries, synods and associations as unscriptural.

AND DIFFERENCES

But there were also differences in faith between the two groups.
And even though the similaxities far outweighed the differences,
their disagreements were serious enough to cause concern.

(1) They disagreed about names. The Campbell movement,
though often called “reformers,” preferred to be called Disciples,
while the Stone movement insisted on wearing only the name Chris-
tian. Writing in 1831, Stone stated that one reason why the
groups were not united was “that we have taken different names”
and he went on to insist that the name Christian was “given by
divine authority, and designed to supersede all other names of the
Lord’s followers.” After the two groups united, both names con-
tinuned to be used. When a hymn book was published in 1835, it
was first called The Diseiples’ Hymn Book, but Stone protested and
};1 l?cter printings the name was changed to The Chrigtian Hymn

ook.

(2) The two movements also differed in the emphasis which
they placed on immersion. Even fhough Stone’s Christians prac-
ticed immersion, they did not insist that it was essential to the
remission of sing, as Campbell's Disciples did. Writing about this
difference, Stone stated that the doctrine of baptism for the remis-
sion of sins “had not generally obtained amongst us, though some
few had received it and practiced accordingly.” As a result of their
divergent views about baptism, Campbell and Stone disagreed about
whether it was proper to commune with the unimmersed. Stone
was willing to fellowship the unimmersed, but Camphell was not.

(3) Another difference involved the Lord’s Supper. Ag Stone
said, “They insisted also upon weekly communion, which we had
neglected.”

(4) Finally, the two groups were both gvangelistic in spirit,
but their evangelistic methods were quite different. The Stone
movement had originated in the second great awakening, and its
preachers stressed the emotional side of religion and encouraged
sinners to “weep and mourn” as they sought salvation. Stone em-
phasized the role of the Holy Spirit in conversion and feared that
the Disciples “were not sufficiently explicit on the influence of the
Spirit.” Campbell and Scott, on the other hand, emphasized the
role of reason in conversion. Faith was seen as an act of the rea-
son more than the emotion, and was defined as an acceptance of
the New Testament message that Jesus was the Messiah.
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UNITY ACHIEVED

The similarities between the Disciples and Christians far out-
weighed the differences, and after 1830 leaders of both groups be-
gan to consider the pogsibility of unity. Stone wrote in 1831, “The
question is going the round of soeiety, and is often proposed to us,
Why are not you and the Reformed Baptists one people? or, Why
are you not united? We have uniformly answered, In spirit we are
united.” Camphbell replied, “I think the guestion of union and co-
operation is one which deserves the attention of all them who be-
lieve the ancient gospel and desire to see the ancient order of things
restored.” Butf since both movements stressed the autonomy of
each local church, unity would have to come gradually. The only
way it could be realzed would be for congregations of the two
groups to extend fellowship to one another or merge. The first
such merger occurred at Millersburg, Kentucky, on April 24, 1331,
There was a church representing each movement in Millershurg,
and they agreed that they were “one as far as faith and practice
was conecerned” and simply began meeting together as one con-
gregation,

John T. Johnson, a Kentucky preacher associated with the
Campbell movement, probably did more to bring the Diseciples and
Christians together than any other leader of either group. Johnson
(1788-1856) was a lawyer who had served two terms in the United
Btates Congress. He had & brother, Richard M. Johnson, who re-
mained in politics and became Vice President of the United States.
But John T. Johnson was converted to the restoration plea and
renounced politics for the pulpit. Alexander Campbell commended
his decision, “Sir, in descending from the forum and legislative
hall to proelaim the crucified Savior, you have ascended far above
all earthly crowns.”

Johngon and Barton W. Stone both lived in Georgetown, Ken-
tucky, and were warm friends. In November, 1831, Stone preached
in a meeting at Johnson’s Great Crossing church, and the two men
discussed the possibilities of unity, Two other leaders, Raceoon
John Smith and John Rogers, joined the discussions, and the four
men agreed to call a general meeting and see if the members of the
two fellowships desired unity. Two meetings were held, The first
was at Georgetown, Decembar 23-28, 1831, and the zecond at Lex-
ington over New Year's weekend, 1832. Raccoon John Smith was
the spokesman for the Disciples at the Lexington meeting and,
after pleading for unity, he concluded, “Let us, then, my brethren,
be no longer Campbellites or Stoneites, New Lights or Old Lights,
or any other kind of lights, but let us come to the Bible and to the
Bible alone, as the only book in the world that can give us all the
light we need.” On this basis he and Stone exchanged the right
hand of fellowship—an actjon symbolizing the uniting of the two
groups.
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Several steps were taken to encourage unity among the scat-
tered churches. Raccoon John Smith (Disciple) and John Rogers
(Christian) traveled together through Kentucky, urging the breth-
ren to unite in every community where there were two congrega-
tions. And Barton Stone invited John T. Johnson to become asso-
ciate editor of the Christion Messenger, a journal which Stone had
founded in 1826. Johnson asked in the Messenger, “What could
we do but unite? We both compared nntes. We found ourselves
congregated on the same divine creed, the Bible. We had the same
King—the same faith—the same law. . . . We could not do other-
wise than unite in Christian love.” The brethren of both restora-
tion movements evidently shared J ohnson’s spirit, for within a few
years the two movements had become one brotherhood.

Rarton Stone sensed the significance of what happened at Lex-
ington, and afterward he declared, “This union . . . I view as the
noblest act of my life” And what was the significance of the
merger? Perhaps above all else, the uniting of the two groups
demonstrated the validity of their goals and methods. Thomas
Campbell’s Declaration and Address, it will be remembered, had
emphasized two ideas: the unity of all Christians, and the restora-
tion of New Testament Christianity as the means of attaining this
unity. And what Thomas Campbell had envisioned had actually
been achieved when the Christians and Disciples merged into one
brotherhood. Independently, the two movements had resolved to
discard all ereedsl loyalties, be guided by New Testament authority,
and restore the faith and practices of the first century chureh; and
the results of these independent efforts were so gtrikingly similar
that they compelled unity. Thus, what happened at Lexington in
1822 was a demonstration—in actual practice—that the restora-
tion principle could produce unity.

Unfortunately, this has not always been true. The quest for
the New Testament pattern has sometimes led to controversy, as
Christians have disagreed about instrumental music, missionary
societies, orphan homes and other questions. And all too often
these disagreements have resulted in divisions within the restora-
tion movement. But it is not true, as some have charged, that the
restoration principle is always divigive. The one united brother-
hood which resulted from the Lexington unity meeting in 1832
wag proof that the restoration quest eould produce unity.

A DECADE OF GROWTH

The decade following the uniting of the Stone and Campbell
forces was a period of consolidation and growth for the Restora-
tion Movement. The many religious journals published through
the brotherhood contributed to this growth. Since an “official”
brotherhood journal was impossible, any preacher was free to be-
come an editor, and many did. At least 28 journals were published
during the 1830’s, some short-lived, but others had thousands of
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subseribers and were more permanent. Alexander Campbell’s
Millennial Harbinger led the field. The Harbinger had superseded
the Christian Baptist in 1830, as Campbell had come to believe that
a more constructive spirit was needed instead of the earlier icono-
clasm. The name Millennial Harbinger reflected Campbell’s opti-
mistic faith that a golden age for Christianity was dawning. Bar-
ton W. Stone had begun his Christinn Messenger in 1826 announc-
ing as his guiding principle, “Let the unity of Christians be our
polar star.” Stone continued the Christian Messenger until his
death in 1844. Another important journal was Walter Scott’s
Evangelist, begun in 1832 and continued for more than a decade.

The growth of the Restoration Movement was also reflected in
the establishment of its first colleges, The first was Bacon College,
which was begun at Georgetown, Kentucky, in 1836 with Walter
Scott serving as its first president. Bethany College was founded
by Alexander Campbell in 1840, and according to Campbell it was
“not a theological school” but was the only “literary and scientific”
college in the world “founded upon the Bible as the basis of all
true gcience and true learning.” One importance of Bethany Col-
lege lies in the future restoration leaders that it trained: J. W. Me-
Garvey, Moses Lard, and a host of others. The third of the Chris-
tian colleges was Franklin College, founded by Tolberit Famning
near Nashville, Tennessee, in 1845. Franklin College continued
only until the Civil War, but during these years it trained many
preachers who would be prominent in the S8outh after the Civil War.

Debates were another important means of disseminating the
restoration plea. Alexander Camphbell’s first debates with Walker
and Maccalla were typical of the religious eontroversy of the time
and aroused only local interest, but in 1829 Campbell defended the
Christian faith in a debate which brought him national prominence.
His opponent was Robert Owen, internationally known social re-
former and atheist, who had founded a utopian social community
at New Harmony, Indiana. The debate was held in Cincinnati,
QOhio, and involved the evidences for Christianity against Owen’s
charge that all religions had hindered the progress of civilization.
Eight years later in 1837, Cincinnati was the scene of another de-
bate that attracted national attention, as Campbell became the
champion of Protestantism against the Catholic bishop of Cincin-
nati, John B. Purcell. The issues in this unigue debate included
the claim that the Catholic church is “catholic, apostolic and holy,”
such doctrines as purgatory and transubstantiation, and the charge
that Catholicism was anti-American. The debates with Owen and
Purcell gave Campbell a national prestige which he had not enjoyed
earlier, and they set a pattern of “contending for the faith” which
encouraged a controversial spirit in the movement. Following
Campbell’s example, later generations of Christian preachers have
engaged in thousands of debates with opponents of many denom-
inations. It is only in the mid-twentieth century that such debates
have begun to decline in popularity.
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The story of the Restoration Movement in the decades between
the Lexington unity meeting and the Civil War is one of remark-
able optimism, vitality and numerical growth. The geographic
center of the movement was the Ohio Valley-—Bethany, Lexington,
Cincinnati and westward-—but radiating from this center it spread
rapidly in every direction, into the South, through Indiana and Illi-
neis, west of the Mississippi into Missouri and Iowa. The united
movement probably had bhetween 20,000 and 25,000 members in
1832, but 30 years later the estimated membership was nearly
200,000, The geographic spread of the Restoration Movement had
been so rapid that by 1860 there were 17 states where at least a
thousand Christians could be counted. According to Garrizon and
DeGroot’s estimate, they were:

Kentucky ________ 45,000 North Carolina __ 2,500
Indiana _________ 25,000 Texas ___________ 2,500
Ohio ____________ 25,000 Alabama ____..._. 2,458
Missouri ________ 20,000 Mississippl ___._. 2,450
Nlinods __________ 15,000 Arkansas __ .. ___ 2,257
Tennessee ______ 12,285 California __.____ 1,223
Iowa ... .. . 10,000 Georgia _________ 1,100
Virginia _________ 8,430 Michigan .. ____ 1,000
New York _______ 2,600

QUESTIONS FOR REVIEW AND DISCUSSION

How were the Stone and Campbell movements similar?

L

What were the main differences between them?
3. Deseribe the events that led to the uniting of the two movements,

4, How did the uniting of the Stone and Campbell movements show the
validity of the Declaration and Address?

5. What factors contributed to the growth of the movement through the
1830's and 1840°a?

Ilg' What was the significance of Campbell’s debates with Owen and Pur-
eell?

7. In what states was the Restoration Movement strongest by 18607
8. Identify the following:

(1) John Gaston {6) Bethany College

{2) Millersburg, Ky. (7) Franklin College
(3) John T. Johnson (8) Raccoon John Smith
(4) Christian Messenger (9) John Rogers

{5) Millennial Harbinger



Chapter 7

The Missionary Society Controversy

The 1830°s were a time of unify, optimism, and remarkable
growth for the Restoration Movement, but they were also a time
when seeds of later controversy were being sown—serious contro-
versy which would ultimately rupture the unity of the movement,
The 1830°’s saw the appearance of “cooperation meetings” among
the churches. The next decade saw the organization of the Amer-
ican Christian Missionary Society (1849), and this development, in
turn, led to controversy which continued until the movement had
been divided,

THE COOPERATION MEETING

In 1831-1832 Alexander Campbell published a series of seven
articles on “The Cooperation of Churches” in the Millennial Hoar-
binger. Campbell believed that the world could never be evangel-
ized unless the churches cooperated in the proclamation of the
gospel, and his articles were a plea for this eooperation. Campbell
argued that the New Testament provided examples of churches’
cooperating with one another (2 Cor, 8, ete.), and this provided
seriptural authority for church cooperation. But he insisted that
the exact details of how churches should cooperate were left to the
discretion of every generation. Campbell suggested, as one exam-
ple of how congregations might work together, that all the churches
in his home county might have an annual general meeting at which
plans would be made for evangelizing the area, an evangelist se-
lected, and provigions made for his support.

Following Campbell’s suggestions, churches in many areas be-
gan to organize “cooperation meetings” through the decade of the
1830°s. For example, a meeting was held at Wellsburg, Virginia,
near Campbell’s home on April 12, 1834, to organize such a meeting.
The 13 churches represented agreed to employ two evangelists, ap-
pointed a treasurer to receive funds from the churches for their
support, and set up a committee of 13 to supervise the evangelists
and their work. However, there was opposition to this “Wellsburg
Cooperation” and a year later it was dissolved. Instead, the
churches decided that a cooperation meeting should be limited to
thle number of congregations necessary to sustain a single evan-
gelist.

The churches moved slowly in the organization of such coopera-
tion meetings through the decade of the 1830°s, but after 1840 the
movement gained momentum. State-wide cooperation meetings
began to be held. Illinois Christians held a state-wide meeting at
Springfield in 1834, attended by Barton W. Stone. The 1840
Millennind Harbinger carried announcements of cooperation meet-
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ings in six states: Illinois, Virginia, Missouri, Ohio, Kentucky and
Indiana—an indication that the meetings were gaining brotherhood
approval.

“THE BURNT CHILD DREADS THE FIRE”

There were some preachers who viewed the cooperation meetings
with misgivings. No sooner had Campbell begun his first articles
ealling for cooperation than one brother objected that such 2 “com-
bination” of churches was wrong. T. M. Henley, a prominent Vir-
ginian, wrote Campbell in 1836 that it seemed to him ‘dike a depar-
ture from the simplicity of the Christian institution to have co-
operation meetings with Presidents and Secretaries, calling for the
Messengers of churches, and laying off districts.” Henley recalled
that this was how Baptist associations had originated in Virginia,
and remembering how the Christians had been treated by Virginia
Baptist associations, he commented, “The burnt child dreads the
fire.”

After warning against cooperation meetings, Henley insisted
that he also favored cooperation and proposed an alternative-—
cooperation through a loeal church. He recommended that if a
congregation wished to send out an evangelist but was unable to
support him, it could invite other ehurches to assist. The elders of
one congregation would oversee the work, receive funds from other
churches, and report their use to the contributing churches.

There are many early examples of churches following this plan
of cooperating through one church, For example, three Kentucky
churches raised a fund of several hundred dollars for preaching the
gospel in 1842. One of the churches, Georgetown, was entrusted
with the funds, and the Georgetown elders employed John T. John-
son to work under their oversight. When other churches adopted
this plan, Johnson commended them for following “the same scrip-
tural principles” of cooperation.

CAMPBELL'S CALL FOR ORGANIZATION

If there were some who questioned the cooperation meetings,
there were others, including Alexander Campbell, who believed the
cooperation meetings had not gone far enough. Campbell began a
geries of articles entitled “The Nature of the Christian Organiza-
tion” in 1841, and when the 16-article series was concluded two
years later, Campbell had proposed the establishment of a “general
organization” among the churches. The church, Camphell argued,
is described as “the body of Christ,” and a body must necessarily
be organized. Admitting that the New Testament does not provide
for any general organization of the church, Campbell concluded the
creation of such an organization is left to the judgment of the
churches. He proposed that the churches hold a convention and
devise a general organization. Such an organization, according to
Campbell, would leave the churches free to manage their own in-
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ternal affairs, but it would enable them to concentrate their re-
sources in preaching the gospel, and it would have authority to
ordain evangelists and settle disputes within a local church.

Campbell’s old friend Walter Scott was strongly opposed to
Campbell’s proposal for a general organization. Campbell had
stated repeatedly that the churches were “deficient in organiza-
tion,” but Scott did not agree. He insisted that when a church had
elders and deacons, it was “already organized,” and he claimed that
this was the view of the entire brotherhood. And he asked, rather
sharply, “Who made brother Campbell an organizer over us?”’

The first brotherhood organization was the American Christian
Bible Society which was organized in Cincinnati, Ohio, early in
1845. D. S. Burnet, a prominent Cincinnati preacher—srather than
Alexander Campbell—took the lead in organizing the Bible society.
The purpose of the society was “to aid in the distribution of the
Sacred Scriptures” throughout the world. The constitution, which
was drawn up by Burnet, provided for officers, an annual meeting,
and the organization of auxiliary societies which would place their
surplus funds at the dispesal of the Cincinnati society. D. S.
Burnet was elected president of the new Bible society and hailed
it as a “holy cause” which should “‘enlist all our affections.”

The Bible society received enthusiastic support from most of
the brotherhood periodicals, but Campbell announced in the Mil-
lennial Harbinger that he opposed it. Campbell’s atfitude is some-
what surprising, in view of his frequent articles calling for a “gen-
eral organization” among the churches. The reason which he gave
for opposing the society was the fact that it had been organized by
a few Cincinnati brethren rather than a general convention of the
churches. But there may have been more to Campbell’s opposition
than this. Arthur Crihfield later charged bluntly that if the Bible
society “had ecommenced at Bethany,” Campbell would not have
opposed it; and he may have been right. Campbell’s attitude re-
sulted in a sharp editorial controversy between him and the Bible
society’s supporters. Campbell and D. S. Burnet were close friends
and were able to reconcile their differences, but Campbell did not
relent in his hostility to the society.

AMERICAN CHRISTIAN MISSIONARY SOCIETY

Early in 1849, Campbell resumed his efforts to persuade the
brotherhood of the need for “a more efficient organization” of the
churches. Since the autonomy of each local church had been a
cherigshed principle in the Restoration Movement, there were ob-
viously serious problems in the proposal. How could independent
churches hold a convention to consider an organization? Who could
call such a convention? Where would it be held? And would the
brotherhood accept an organization? The brotherhood periodicals
discussed these questions through 1849, and an editorial consensus
gradually emerged—a general convention would be held at Cin-
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cinnati on October 28, 1849, in conjunction with the annual meeting
of the Bible society.

When the Cincinnati convention convened, ten states were rep-
resented by the 156 people present. Many prominent brotherhood
preachers were there, but not Campbell. Whatever the reason for
his abgence, Campbell’s views were represented by son-in-law ‘W,
K. Pendieton and his shadow fell over the sessions. It was gen-
erally understood that one action of the eonventicn would be the
organization of a missionary society for the brotherhood. But it
was not clear how such a society would be related to the Bible soci-
ety. One suggestion was that the Bible society be reorganized to
include a “missionary department,” but such a plan would probably
not have won Campbell’'s approval. Pendlaton, on the other hand,
proposed that an independent missionary society be organized and
commended to the brotherhood as the “chief object of importance”
in their benevolent work. But this course would have offended ihe
many brethren who had been supporting the Bible society.

This problem was the most difficult one which the convention
faced, and it was solved in the good American tradition of compro-
mise. The convention decided: (1) that a missionary society would
ke organized, (2) that the Bible society would be commended to
the brotherhood for its support, and (3) that the fwo societies
would be instructed to work together.

D. 8. Burnef presided over the Cineinnati convention and helped
draft the constitution for the American Christian Missionary So-
ciety. It is not surprising, then, that the constitution for the new
missionary society was patterned after that of the Bible society. The
constitution provided that the object of the missionary society
would be “to promote the preaching of the gospel in destitute
places” throughout the world. The society would consist of Annual
Delegates, Life Members, and Life Directors. Anyone could be-
come a Life Member by contributing $20 to the society or a Life
Director by contributing $100. Any church could appoint a “dele-
gate” to the seciety’s annual convention by contributing $20 to the
society. The constitution also provided for officers (president, 20
vice presidents, two secretaries, treasurer, managers), an annual
meeting of the entire society, and an Executive Board to transact
business between meetings,

The final aetinn of the convention was to authorize a letter o
Alexander Campbell expressing sorrow that he had been unable to
attend the meeting and informing Campbell that he had been
elected president of the new missionary society. Shortly after-
ward, Campbell wrote that his expectations from the convention
had been “more than realized” (even though the missionary society
was hardly the “general organization” Campbell had advocated).
And he withdrew his objections to the Bible society since it had
now heen endorsed by a brotherhood convention. Campbell also
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accepted the presidency of the missionary society and served in
the office for the rest of his life (1849-1266),

The first work which the society undertook was to send Dr.
James T. Barclay and his family of Seottsville, Virginia, to Jeru-
salem, There was “magic in the name of Jerusalem,” as Walter
Seott put if, and the brotherhood responded sagerly to the idea of
planting the church in the city where it had begun. The Barclay
family arrived in Jerusalem in 1850, but the work was very dis-
couraging and was discontinued in 1853 as the Crimean War Ioomed
over the Middle East. Other early activities of the missionary
society included sending Alexander Cross, a freed slave, to Liberia,
Africa, and J. O. Beardslee to Jamaica.

A DECADE 0F QPPOSITION

The American Christian Missionary Society never had the sup-
port of the entire brotherhood. There was opposition immediately
after its establishment and it was never silenced, After the Civil
War the opposition became so widespread that ultimately the
church was divided, though it should be understood that the mis-
sionary society was not the only issue in the final division.

Jacob Creath Jr. was the most outspoken early critic of the so-
ciety. When Campbell had begun publication of the Christian Bap-
tist in 1823, he had denounced missionary societies. The churches
of the New Testament age, Campbell wrote, “were not fractured
into missionary societies,” for the early Christians “knew nothing
of the hobbies of modern times.” They dared not “transfer to a
missionary society, or Bible sociely, or education society, & cent or
@ prager, lest in so doing they should rob the ehurch of its glory,
and exalt the inventions of men above the wisdom of God. In their
church eapacity alone they moved.” Quite obviously, Campbell had
changed his views in the quarter-century between 1823 and the
founding of the American Christian Missionary Society. Creath
reminded Campbell of these earlier views, and he wrote, “If you
were right in the Christian Baptist, you are wrong now. If you
are right now, you were wrong then.” And Creath charged that
supporters of the society had “totally abandoned” the rule that “the
Bible alone is the religion of Protestants.”

There were also churches, and even groups of churches, which
adopted resclutions opposing the missionary society. The hbest-
known of these, adopted by the church in Connelsville, Pennsyl-
vania, stated that the church was “not a missionary society, but
emphatically and pre-eminently the missionary society—the only
one authorized by Jesus Christ.,” And if the church was the divine
missionary society, “all other societies for this purpose. are not
only unscriptural, but they are unnecessary and uncalled for,”
The Connelsville church also objected to the provision that mem-
bership in the society was based on money; and they charged that
the society was “a dangerous precedent—a departure from the
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principles” of the Restoration Movement. Virginia Christians held
a general meeting at Emmaus in May, 1850, and adopted resolu-
tions stating they could not work through the missionary society.
Since Dr. Barclay was a Virginian, they wanted to support his
work and planned an “independent State effort” to raise funds for
the Jersualem mission.

The most important opponent of the missionary society in the
pre-Civil War years was Tolbert Fanning. Fanning (1810-1874),
who spent most of his adult life around Nashville, Tennessee, was
the most influential Christian preacher in. the South during’ the
1850’s and 1860’s. Fanning was a talented man of diverse interests.
He helped found the Tennessee Agricultural Bociety and edited its
journal, the Agriculturalist. He founded Franklin College, trained
many preachers, and edited several religious journals. When the
American Christian Missionary Society was founded, Fanning was
elected a-wvice president (though not present at the Cincinnati con-
vention), and he supported the society through the early 1850°s.
But gradually, Fanning came to question the missionary society.
He founded the Gospel Advoeate in 1855 and stated that his “chief
purpose’”’ in establishing the new journal was to examine the sub-
jects of church organization and Christian cooperation. The spirit
of Fanning’s early articles in the Gospel Advocate was gtrikingly
similar to that of Alexander Campbell in the early Christian Bap-
tist. TFanning wrote, “The Church of God is the only divinely
authorized Missionary, Bible, Sunday School and Temperance So-
ciety; the only institution in which the Heavenly Father will be
honored . . . and through no other agency can man glorify his
Maker.” It was wrong for Christians to “do the work of the
church through merely human agencies.”

Fanning realized that foreign missions would require the sup-
port of many churches, but he urged that it should be done through
“the agreement and cooperation of the churches” rather than
through the society, Using the Barclay mission to Jerusalem as
an example, Fanning stated that it would have been better if Dr.
Barclay had been commissioned by his home congregation and if
that church had asked the financial help of sister churches. Had
this been done, Fanning argued, the Barclay misgion would have
had “the authority of Seriptural examples” in its favor.

During the years just before the Civil War a majority of South-
ern Christians eame to share Fanning’s view that there was no
Biblical authority for missionary societies. Yet there was no sense
of alienation from those who supported the society. In 1859 Fan-
ning attended the society’s annual convention in Cineinnati and
was invited to address the convention and deseribe the mission
work that Tennessee churches were doing. Fanning took advan-
tage of the occasion to state that many Southern Christians could
not conscientiously support the society. Next, he described how
three Tennessee congregations were cooperating “as churches,
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without the aid of a Missionary Sociely” to support J. J. Trott in
mission work among the Cherokee Indians. After these jabs at
the society, Fanning must have reassured the assembly when he
gaid, “But I am happy to say, that from what I have heard on thig
floor, we are one people. With us all there is one faith, one God,
one body and one spirit.”

Thus, as the nation reached a critical juncture in its history
and the Civil War loomed ahead, the Restoration Movement had
also reached a crossroad. The Christians in North and South held
opposing views on an important doctrinal issue—whether the mis-
sionary society was seriptural—but as yef, these differences had
produced no sense of division.

QUESTIONS FOR REVIEW AND DISCUSSION
1. Describe the early cooperation meetings.

2. Why were some opposed to the cooperation meetings? Explain: “The
burnt child dreads the fire.”

3. How did Campbell argue for a “general organization” of the churches?
Do you agree—or disagree—with him?

4, What was the American Christian Bible Society? Did Camphell support
this society?

_ 5. Describe the events leading to the organization of the missionary so-
ciety. Where were its first missionaries sent?

8. Did Campbell support the missionary society? Had he always favored
such organizations?

7. Describe the early opposition o the society. What reasons were given
for opposing it?

8. Tdentify the following:

(1) Wellsburg cooperation (5) Jacob Creath Jr.
meeling (6) Connelsville resclutions

(2) T. M. Henley {7) Tolbert Fanning

(3) D. S. Burnet (8) Gospel Advocate

(4) James T. Barclay (9) J. J. Trott



Chapter 8

The Civil War Ordeal

The outbreak of the Civil War was an agonizing test of whether
the United States could endure as one nation. It wags also a test of
whether the Restoration Movement could endure zs one people.
The sectional struggle placed an unusually heavy strain nn the
Christians’ unity, for in 1860 they had about 1200 churches in the
North and about 800 in the South. Furthermore, many of these
churches were clustered in the Ohio Valley and in such border
gtates as Kentucky and Missouri, areas where loyalties were so
divided that Christian was often set against Christian, brother
against brother, father against son.

The fension that was felt in countless border state congrega-
tions is Hllustrated in a letter that Thomas Munnell of Mount Ster-
ling, Kentucky, wrote fo David Oliphant in 1862. Akcording to
Munnell, in many Kentucky churches Union and Confederate sym-
pathizers were attempting to worship together, sing the same
gongs, eat and drink the same bread and wine, and say “Amen” to
the same prayers. The atmosphere was so tense that if preachers
had supported either side from the pulpit, they would have de-
stroyed half the churches in Kentucky in a month. Munnell wrote.
“We hope not o divide into North and South churches as other
large religious bodies have.” And he pleaded, “Brother should not
go to war with brother.”

CHRISTIAN PACIFISM

The plea that “brother should not go to war with brother” was
often heard among the Christians, and this was a spiritual strength
which helped to compensate for their geographic weakness. Ex-
cept for Walter Scott, all the early restoration leaders had been
pacifists. When the Civil War began, a majority of the preachers
and editors—Alexander Campbell, Benjamin Franklin, J. W. Me-
Garvey, Moses E. Lard, Robert Milligan, Tolbert Fanning, David
Lipscomb and a host of others—counseled non-participation. J. W.
MecGarvey declared that he would do everything he could to keep
his brethren from enlisting for military service. He wrote, “I
would rather, ten thousand times, be killed for refusing to fight
than fo fall in battle, or come home victorious with the blood of
my brethren on my hands. MeGarvey asked his brethren what the
twelve apostles would have done had they been living during the
Civil War, six in the North and six in the South. Would they have
urged Christians to enlist? McGarvey described himself as “stand-
ing in between my brethren and the battlefield, with the New Testa-
ment in hand, warning them, as they hope for heaven, to keep the
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peace.” Robert Millipan was another pacifist. He had become
president of Transylvania College in Kentucky in 1859 and man-
aged to keep the school open throughout the war——the only college
in Kentueky to do this.

Shortly after the war began, J. W, MeGarvey and 13 other prom-
inent Missouri preachers signed a plea calling upon Christians not
to participate in the fighting. This plea was published in many
brotherhood journals. The preachers warned that any who en-
gaged in the “fratricidal strife” would incur God’s digpleasure
and they pleaded that the church should remain a united body.
Similarly, the elders and evangelists of several Texnmnessee churches
met at Beech Grove, Tennessee, in 1862 and drafted a letter to Jef-
ferson Davis, President of the Confederacy, requesting that Chris~
tians be exempt from military serviee. They declared that the
South’s draft law would bring “indeseribable distress” to Chris-
tians who objected to military service. As a result, the Confeder-
ate govermment granted econscientious objector’s status to the
Christians, and after the war was over, David Lipsecomb elaimed
that Tennessee Christians had been “almost a unit” in refusing
military service.

On the other hand, there were thousands of Christians on both
sides of the Mason-Dixon line who enlisted in the armies. Alex-
ander Campbell’s son wore the Confederate gray, as did Barton W.
Stone Jr. Moreover, there were some preachers who supported the
war effort in each section. James A. Garfield became 2 Colonel in
the Union Army, made recruiting speeches on the steps of churches,
and persuaded many of his former students at Hiram {College to
join his regiment. Garfield fought from Shiloh to Chickamauga,
was elected to Congress, and finally became President of the United
States, And in the South T. B. Larimore, B, F. Hall, Addison and
Randolph Clark, Austin McGary and General R. M. Gano wore the
Confederate gray.

There were two men—Benjamin Franklin and Tolbert Fanning
—who illustrated the tension which many Christians felt between
the demands of God and Caesar. Each man was the most popular
Preacher in the brotherhood in his section throughout the 18607,
Franklin in the North and Fanning in the South. FEach was a paci-
fist; but when the Civil War came, each man felt strong sectional
loyalties. When Franklin was criticized for not allowing political
issues to be discussed in hiz influentizl Journal, the American
Christian Review, he protested that he had not “one spark of dis-
loyal feeling toward the Union” but loved it “next to the government
of God.” Tolbert Fanning, on the other hand, believed just as
strongly in the right of the Southern cause. He believed the war
had been caused by “infidel preachers”—he named men like Theo-
dore Parker, Ralph Waldo Emerson and Henry Ward Beecher—
who “trampled under foot the word of God and the constitution.”
Was the South justified in resisting the Union? Fanning replied,
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“Tf people were ever justified in resisting encroachments, we con-
scientiously believe the citizens of the Confederate States are.”
But he hastened to add, “All this we have spoken as a citizen of
the world, and not as a member of the family of God.”

Notwithstanding their strong sectional loyalties, Franklin and
Fanning both believed that the Christian had a higher obligation,
and this demanded that he stand aloof from the Civil War. Frank-
lin wrote, “We will not take up arms against, fight or kill the
brethren we have labored for twenty years to bring into the King-
dom of God.” Similarly, Fanning counseled Christians to avoid
military service. He wrote in July, 1861, “Both parties claim the
aanction of Heaven, and very earnestly call upon God for help.
Both cannot be right.” And he added, “It may be that God intends
to prove his people, and . . . the war may be the ocecagion for the
test.” Four years later, a man of the North also noted sadly that
North and South both prayed to the same God and read the same
Bible. He, like Fanning, saw the war as (God’s judgment on both
North and South, but he said humbly, “The judgments of the Lord
are irue and righteous altegether’—this was Abraham Lineoln.

ON RECORD FOR THE UNION

The first wartime meeting of the American Christian Mission-
ary Society was held at Cincinnati in Oectober, 1861. The South
was not represented. The crucial guestion facing the convention
was whether the society would restrict itself fo missionary con-
cerns or would take a stand favoring the North in the Civil War.
The issue was raised by Dr. John P. Robison of Bedford, Ohio, who
introduced a resclution calling on “brethren everywhere to 'do all
in their power to sustain the proper and constitutional authorities
of the Union.” James A. Garfield, appearing before the convention
in the uniform of a Union officer, made a short speech favoring the
resolution and it was adopted with only one dissenting vote. How-
ever, the missionary society had to adjourn for a ten-minute “re-
cess” before the vote was taken, so0 technically the motion was ac-
cepted by a “mass meeting” of those present—not by the mission-
ary society in formal session.

When news of the missionary society’s action reached Southern
Christians, Tolbert Fanning, who had been pleading with Southern
brethren to remain aloof from the hostilities, was heartbroken and
angered, Just before the Gospel Advocate was forced to suspend
publication for the duration of the war, Fanning informed his read-
ers that the missionary society had adopted resolutions approving
“the wholesale murder” of the Southern people. As Fanning saw
it, the missionary society was encouraging “thousands of professed
gervants of the Prince of Peace” fo enlist in the Union armies,

Fanning’s reaction was blunt and angry, sad and ominous. If
he should ever again see the preachers who had passed the pro-
Union resolution, Fanning asked, “Can we fraternize with them as
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brethren?’ He saw his own course clearly, TUnless there was
thorough repentance on their part, Fanning did not see how he
could “ever regard preachers whe enforce political opinions by the
sword, in any other light than monsters in intention, if not in very
deed”; and he pleaded, “How can Christian men of the South do
otherwise?”’ Strong language, indeed, from the cne 'who addressed
the missionary society’'s convention only two years earlier and had
said, “We are one people,”

A SECOND LoYALTY RESOLUTION

Two years later, in 18683, the missionary society adopted an even
stronger resolution supporting the North. One reason for the new
resolution was inereasing pressure on the society from a small but
vocal group of militant abolitionists within the brotherhood.
Throughout the 1850’s the abolitionists—Pardee Butler, Ovid But-
ler, John Boggs and others—demanded that slavery be denounced
as a sin and that Southern slave-owners be disfellowshipped. These
demands kept the brotherhood in a turmoil. Even Alexander
Campbell ecame in for criticism. Campbell had long opposed
slavery, but he saw abolitionism as an even greater danger to
the unity of the church. The abolitionists, in turn, denounced
Campbell as “soft” on the slavery issue and established a rival
college in Indianapolis, Northwestern Christian University, later
renamed Butler. 5

The Northwestern Christian Magazine, edited by John Boggs,
was established in 1854 to champion the abolitionist cause. The
American Christian Missionary Society was denounced for being
“implicated in the sin of slavery,” The basis of this charge was
the fact that Dr. James Barclay had been a slaveholder before be-
coming the society's first missionary. The abolitionists’ hostility
to the missionary society hecame so intense that in 1858 they held
a convention in Indianapolis and organized a rival Christian Mis-
sionary Society. Organizationally, it was almost identical to the
Cincinnati society, but its membership requirements included “No
complicity in the crime of American Slavery.” Thus, even before
the outbreak of the Civil War the brotherhood in the North found
itself divided with two rival missionary organizations competing
for its support. Nor was the aholitionist society disbanded when
the war began. John Boggs warned the American Christian Mis-
sionary Society that unless it would bear “testimony against
slavery as the cause of the present rebellion,” the brotherhood
would remain divided.

Beset by extreme abolitionist eriticism, the American Christian
Missionary Society also faced ngly rumors eirculating through the
North and charging the society with disloyalty to the Union. Thus,
when the sociéty met in 1863, it adopted a new loyalty resolution
which denounced these rumors as “false and slanderous” and de-
clared its unqualified support of the North.
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The society’s action alienated many of its former supporters.
J. W. McGarvey wrote that the society had destroyed its usefulness
and should “cease to exist.” Moses BE. Lard called the society’s
resolution & shameful aetion and warned that if the society ever
passed another political resolution, “it should die.” Benjamin
Franklin, editor of the influential American Christian Review, be-
lieved the society had abandoned “its legitimate work™ in adopting
the resolution. And after the war was over, Franklin became the
society’s most vigorous opponent in the North.

SECTIONAL BITTERNESS

The divisive effect of the missionary soeciety’s pro-Union reso-
lutions was soon evident after the war ended. Early in 1866 Tol-
bert Fanning proposed a “general consultatio~ meeting” of South-
ern Christians. The Christians in the Scuun, like all Southerners,
had suffered great hardships during the war. Communications
had been disrupted, religious periodicals had been foreed to suspend
publication, and preachers had been unable to travel among the
churches., Fanning believed that Southern Christians needed to
“conunsgel together” and assess the condition of the ehurch, and he
proposed the general meeting for this purpose. The meeting was
held at Murfreesboro, Tennessee, in June, 1866, and six Southern
states were represented.

When Benjamin Franklin read of the proposed meeting, he ob-
jected that Northern Christians were excluded and commented,
“There is no South er North in our Gospel.”” Fanning's response
illustrates the mood of the church in the South. He told Franklin
that he doubted “the propriety of a hasty religious reconsfruction”
with Northern brethren. Since they had heen “employing the fist
of wickedness” sgainst their brethren in the South, Fanning added,
“Tt seems to me that men engaged in such service, may ot be very
well prepared to engage in genuine spiritual cooperation.”

When the Gospel Advocate resumed publication in 1866, David
Lipseomb lost no time in writing about the wartime resolutions of
the missionary society, and his language was more bitter than
Fanning’s. Lipseomb recalled that he expected the Cincinnati so-
ciety to strengthen those who were pleading with Christians not
to enlist in the armies. But instead, he wrote, “We found only
vindictive, murderous spirit ruling its counsels, and encouraging
the Christian (?) work of Christians North robbing and slaughter-
ing Christiang South.” Lipscomb charged that the society had
performed a valuable service for the North “in inducing the fol-
lowers of the prince of peace to become men of war and blood.”
Lipscomb reealled that when the war began, nothing had been more
effective in restraining Southern Christians from enlisting than
Franklin’s articles in the American Chyistion Review, for these
indieated that Northern Christians were trying to stand aloof from
military service and bloedshed. But the missionary society’s 1861
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resolution had encouraged brethren to enlist in the Union army.
The society’s resolution, Lipscomb knew, had caused Southern
brethren to enlist, and some had not returned. Lipscomb con-
cluded, “We felt, we still feel, that the Society committed a great
wrong against the Church and cause of God. We have felt, we
still feel, that without evidence of a repentance of the wrong, it
should not receive the confidence of the Christian brotherhood.”

The missionary society’s own records also furnish evidence of
the divisive impact of the war. When the society’s Board of Man-
agers presented their annual report in 1879, they admitted that
the society was fighting a “fearful battle” against its opponents.
And the first source of this opposition which they cited was “the
alienations produced by the late war.”

The Civil War had so shattered the sense of brotherhood he-
tween Northern and Southern Christians that they could never
again be called “one people” in any meaningful sense. This does
not mean that the Civil War was alone responsible for the ultimate
division. Even before the war the Southerners had accepted a
strieter view of the resoration prineiple, and this had led them to
oppose the missionary seciety. On the other hand, the South’s
narrower understanding of the restoration principle did not result
in division until Civil War bitterness had destroyed the atmosphere
of good will in which doctrinal differences hetween North and South
might have been discussed and perhaps resolved. What happened
was that two threads of alienation——sectional bitterness and dif-
ferences in understanding the restoration prineiple—had become
tangled together and had shattered the Christians’ oneness. Tol-
bert Fanning would never again say, as he had told the missionary
society in 1859, “We are one people.”

QUESTIONS FOR REVIEW AND DISCUSSION

1. What was J. W. McGarvey's attitude toward a Christian’s serving in
the army during the Civil War? How many preachers agreed with MeGarvey?

2. Compare the attitudes of Benjamin Franklin and Tolbert Fanning
toward the war.

) 3:? What action did the missionary society take in 18617 Was this action
wise?

4.9 How did abolitionism influence the history of the Restoration Move-
ment?

5. If you had been present for the missionary gociety’'s 1863 meeting,
would you have voted in favor of their pro-Union resolution?

6. How did David Lipscomb react to the society’s wartime resolutions?

7. Higtorians have often said that the Restoration Movement was not di-
vided by the Civil War. Do you agree?

8. Do you feel that Christians should have refused military service during
the Civil War?
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9. Identify the following:

(1) Thomas Munnell

{2) Beech Grove resolution

(3) James A. Garfield

(4) John Boggs

(5) Christian Missionary
Society

(6} Benjamin Franklin

{7) Murfreesboro consultation
meeting

(8) Dr. John P. Robison

(9) Christian pacifism



Chapter ¢

The Influence of Editors

1t has often been said, “The Restoration Movement had not had
bishops; it has had editors.” And it is true that the editors of
brotherhood journals have wielded great influence in shaping the
history of the movement. When a church is ruled by bishops (as
in the Catholic and Episcopal churches), the power lies in their
hands. But when a chureh believes that each congregation is free
from all higher control, there is no office comparable to the Catholic
bishop; yet there must be leadership. In the Restoration Move-
ment this leadership has been provided by the editors—edifors like
Campbell and Stone whose journals charted the course of the
movement during its formative years.

The years following the Civil War were fateful ones for the
Restoration Movement, and during these years it was the editors,
once more, who led the movement. This chapter will describe the
roles of five great editors in guiding the church through these
crucial years.

BENJAMIN FRANKLIN AND THE AMERICAN CHRISTIAN REVIEW

The most influential brotherheod journal in the North after the
war was the American Christion Review, edited by Benjamin
Franklin (1812-1878). Franklin had begun preaching in the 1830’s,
and even though he was a self-made man with lIittle formal educa-
tion, he became the most popular preacher in the brotherhood dur-
ing the 1860's and 1870's. He spoke the language of the masses
and enjoyed their confidence., He was probably the most popular
debater in the church after Campbell, and his many debates con-
tributed to his popularity as a preacher.

Franklin began his career as an editor in 1845, His first jour-
nal, The Reformer (1845-1847), was followed by the Western He-
former (1847-1850) and the Proclumation end Reformer (1850-
1853). But Franklin’s great influence as an editor was exerfed
through the dwmerican Christian Review which he founded in 1856
and continued through the remainder of his life, A monthly dur-
ng its first two vears, the Review became a weekly newspaper-size
journal in 1858 and was soon the most influential paper in the
brotherhood. As Franklin described his paper, “The Review is
intended for and adapted to the masses. It is a plain gospel paper.
. . . It aims to imitate the style of Jesus and the apostles, and to
stand firmly for their teaching in all things.” Franklin's Review
was thoroughly conservative in its approach to New Tesiament
Christianity, strongly opposed to instrumental music and other
“innovations” that were coming into the church.

The Review's editorial policy toward the American Christian
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Missionary Society was an important factor in the controversy
which rocked the church after the Civil War. Franklin had been
a supporter of the society for many years. He had attended the
convention which organized the society in 1849. FElected a manager
of the society in 1850, he had held some office in the society for 17
consecutive years, including a short term (1856-1857) as corre-
sponding secretary, the most important office in the missionary
society. In 1858 he had defended the society in a heated editorial
controversy with David Oliphant. Bot the Civil War turned Frank-
lin’s support to opposition. Franklin opposed Christians’ serving
in the army, and he believed that the missionary society should
stay with its “legitimate work’ and avoid politieal pronouncements.
When the society adopted its 1868 resolution supporting the Union,
Franklin warned that if the society brought “strife and contention”
to the church, it should be abandoned. And in 1866 Franklin an-
nounced in the Review that he could no longer defend the mission-
ary society, but instead had come to believe that it was an unserip-
tural organization. Franklin's change was a staggering blow to
the society and precipitated a decade of controversy among North-
gg'n_ ‘-iC}éristians. Nor did the controversy end until the chureh was
ivided.
IsAac ERRETT AND THE CHRISTIAN STANDARD

Meanwhile, there was a part of the Northern brotherhood that
was becoming increasingly critieal of Franklin and the Rewiew.
These men were more lberal in spirit, and they believed that
Franklin was too narrow and dogmatic in his loyalty to the past.
What was needed was “a more progressive religion,” as they often
expressed it. Led by the weslthy Phillips brothers of Pennsyl-
vania, Isaac Errett, James A. Garfield, Dr. J. P. Robisen, W. K.
Pendleton and others, they determined to launch a new weekly
journal, the Christian Standerd, which would offset the influence
of the Review. The first issue of the Standard appeared on April
T, 1866.

Tsaae Errett (1820-1883) was chosgen to edit the Standard, and
it proved to be a very wise choice. Trrett had been reared in a
Haldanean church of Christ in New York., He learned the printer’s
trade while yet in his teens, and through it he became interested
in writing. FErrett, like Franklin, had little formal education, but
he had great natural ability, particularly as a writer. He had
preached for Ohjo churches through the 184(°s, and while serving
as a minister of the Warren, Ohio, congregation (1851-1856), he
attained a reputation beyond local eircles. He served as cerre-
sponding secretary of the Ohio Missionary Society in 1852 and
had some official connection with the Disciples’ missionary work
through the rest of his life. He held the office of corresponding
secretary of the national society for several years, became a co-
editor of the Millennial Harbinger in 1861, and was closely asso-
(};ia}:,edI \%\rirth Alexander Campbell during the last years of Camp-

ell’s life,
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The Christian Standard barely survived its birth. It was well
edited and contained such z wide variety of material that it should
ave appealed to all members of a Christian family. Tts founders
had assumed that it would have z large circulation, but in thig
they were mistaken. The paper suffered heavy finaneial lIosses,
and the stockholders voted to discontinue it but agreed, instead, to
transfer ownership to Hrrett. Eventually, however, the R. W.
Carroll Co. of Cincinnati assumed control of the Standard and put
it on a sound financial basis. Errett continued as editor of the
Standard from its beginning- until his death in 188322 years
later.

The Standerd was the only weekly journal that supported mis-
sionary societies during the yvears just after the Civil War. The
Review had taken a stand against the societies in 1866. In the
South the Gospel Advocate had opposed the society through the
late 1850’s, and the sectional bitterness which the war had Ieft
intensified the opposition. But the missionary society wasg not the
main issue between the Standard and the Gospel Advocate. The
issues which they discussed were whether Christians had a right
to engage in military service, who was responsible for the Civil
War, and the status of the freedmen in the Bouth. Errett argued
that when a government was threatened with rebellion, the sword
had a righteous mission to fulfll. He insisted that Christians had
been under a “sacred obligation to maintain and defend g govern-
ment so unrighteously assailed.” And he charged that Lipscomb’s
view that Christians should have nothing to do with government
was “a new-born faith” espoused by those “in sympathy with a
lost eause.”

But the real clash of ideas in the church was in the North,
where the Rewview and Standord stood opposed on a wide variety of
issues. The first serious clash was over the missionary society, and
later the issue was instrumental musie. But these were only symp-
tomatic of problems that lay deeper. The Review was congervative
in spirit, more Biblical in its approach, and committed to preserv-
ing the faith of the past. The Standard was more liberal in tone,
admitted many new practices as expedients, and was less hostile
to departures from traditional ways. Isaaec Errett was the first
preacher in the movement to accept the title “Reverend”—to the
dismay of men like Franklin. Errett advocated a more progressive
religion and deseribed his eritics as “the loudest ecroakers against
‘progression’.” Franklin’s views reflected an opposite spirit, “We
are heartily sick listening to progressive Christians continually
talking about a ‘higher order of Christianity,” and ‘keeping up with
the time. . . . These Church progressionists progress so rapidly
that they frequently transeend the limits of Christian duty.” And
he warned that they were more interested in “conciliation and
compromise” than in converting the world.

DAVID LIPSCOMB AND THE GOSPEL ADVOCATE
The most influential journal in the South was the Gospel Advo-
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cate. Suspended during the war, it resumed publication in 1866
with Tolbert Fanning and David Lipscomb as editors. But Fan-
ning was too busy with other activities to devote much time to the
paper, and by 1868 Lipscomb was the sole editor. Lipscomb (1831-
1917) continued to edit the Advocale for more than 45 years, and
through those years he exerted a greater influence on churches of
Christ in the South than any other man. Lipscomb was thoroughly
conservative in spirit. He had attended Franklin CoHege, and the
influence of Tolbert Fanning is obvieus in Lipscomb’s opposition
to missionaries societies and instrumental music and in his views
on civil government.

Lipscomb, assisted by such co-editors as E. G. Sewell and ¥. D.
Srygley, made his greatest contribution to the church in the South
through the Adwvocate, but his activity was not limited to this.
He was a respected preacher, though his simple expository sermons
were quite different from the usual sermons of the time. Lipscomb
had many ties with Texas churches, included a “Texas Department”
in the Advocate, and wrote extensively about the missionary so-
ciety when this issue brought Texas churches to the point of divi-
sion in the 1880’s. Lipscomb helped found Fanning Orphan School
in 1884, after Fanning’s death, and served on its PRoard for the rest
of his life. He founded Nashville Bible School {now David Lipscomb
College) in 1891 with a faculty consisting of himself, his brother
William, and James A. Harding. Later Lipscomb wrote, “I have
found more satisfaction in teaching the Bible to the young men
and women at school than in any work of my life.”

Lipscomb’s editorials in the Advoeate ranged over all the major
questions that were raised in the church for nearly fifty years, and
his conservative point of view often involved him in controversy.
Tn 1866 Lipscomb and Isaac Errett diseussed the Chrigtian’s rela-
tionship to government at length. Lipseomb wrote many articles
in opposition to the missionary society. He believed that the
church’s work should be done through the local congregation and
charged that the missionary society was a substitute for the divine
plan. Discussing this point with J. W. McGarvey, Lipscomb wrote
that if the society could do the church’s missionary work, societies
could do the church’s other work-—and the church would become
“sn empty, meaningless form, and gounding brass, emasculated of
its spirit, divested of its sanetity, and its authority and usefulness
are gone forever.”

Lipscomb possessed one guality which is most impressive in his
writings—an unwavering child-like faith in the Bible. If there
was ever a man who bowed in resolute faith before the written
Word, it must have been Lipseomb. On his fortieth anniversary as
editor of the Advocate, he wrote, “The Cardinal thought in my re-
ligion has ever been to follow the will of God, as expressed in pre-
cept or by approved example; to stand on safe ground; to be sure
of the approval and blessing of God.” Many years earlier (1867)
Lipscomb had engaged in a written debate with Thomas Munnell
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on the missionary society. Lipscomb had said that 10,000 churches
could seripturally cooperate, and Munnell asked him to describe
how that many churches could cooperate in a bnsiness-like way
without some kind of organization. Lipscomb’s reply reflects the
spirit of his life, for he told Munnell, “We do not know that God
proposed to convert the world in a business-like way. Wise men,
intent on the accomplishment of a great object, would scarcely
choose a babe, born out of wedlock, ecradled in a manger, as the
efficient superintendent in the acecomplishment of that work.”
Business men “would have hardly sought out unlearned, simple
hearfed fishermen as their agents, would not have chosen the in-
famy of the Cross, and the degradation of the grave. This is so
unbusiness-like that, business men, entering in strive to change
it to a more business-like manner.” And Lipscomb concluded,
“God’s ways are not man’s ways, for the foolishness of Ceod is
wigser than man.”

This was David Lipscomb’s greatest legacy to churches of
Christ scattered across the South—a resolute faith in the authority
of God’'s Word.

J. W. McGARVEY AND MosES Lagrp

Thete are at least two other men who should be included among
the influential brotherhood editors in the decade after the Civil War
—J. W. MeGarvey and Moses Lard. There are several reasons
why their names are often linked together. MeGarvey and Lard
both lived in Eentucky after the war, and they worked together on
two journals: Lard’s Quarterly and the Apostolic Times. And both
men shared a mediating viewpoint on the econtroversiai questions
of the day; that is, they favored the missionary society but opposed
instrumental musie,

J. W. McGarvey (1829-1911) lived in Lexington, Kentucky,
from 1862 until his death. Earlier, he had attended Bethany Col-
lege and had spent ten years preaching in Missouri. McGarvey is
usually remembered as a teacher, writer and preacher, rather than
as an editor. He faught in the College of the Bible in Lexington
for more than forty years and inspired hundreds of young preach-
ers to love the text of the English Rible. McGarvey wrote a num-
ber of important hooks including the Commentary on Acts (18683,
revised ed., 1892), Lands of the Bible (1881), Evidences of Chris-
tianity (1886), and Awuthorship of Deuteronomy (1902). And he
wrote extensively to warn the brotherhood of the threat that
“biblical eriticism” posed to their faith. (Cf. Chapter 11.)

Moses Lard (1818-1880) was reared in the deepest poverty but
was determined to obtain an education and preach the gospel. He
graduated from Bethany College, though not until after he was 30
years old. After college Lard spent more than a decade preaching
in Missouri. Lard was a great preacher, so great that when he
was at his best, there was no other preacher in the brotherhood who
was his equal. Even during his lifetime, the eloguence of hig ser-
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mons became legendary. When the Civil War came Lard's pacifism
brought great hardship to him and his family in Missouri, and at
J. W. McGarvey’s suggestion, Lard moved to Georgetown, Ken-
tucky, in 1863. He was warmly received in Kentucky, and this
enabled him to begin a project which he had planned earlier: the
publication of a quarterly journal which he named Loard’s Quar-
terly. The Quarferly continued for five years (1863-1868) and in-
cluded egsays by Liard, McGarvey and others. The Quarierly is
one of the finest pieces of religious journalism in the history of the
Restoration Movement. But there were not enough subscr bers to
sustain a quarterly, and after it was discontinued five Kentucky
preachers—MeGarvey, Lard, Robert Graham, Winthrop Hopson and
L. B. Wilkes—began a new weekly, the Apostolic Times, which the
five edited jointly. The Times was especially important in the
1870’s because of its strong stand against the use o. instrumental
musie,
A PivoTAL YEAR

For the Restoration Movement 1866 was a pivoial year. It was
a key year in the history of the three great journals that would
guide the church through the years ahead. The Gospel Advocate
resumed publication, the Christion Standard was launched and the
American Christion Review reversed its editorial policy and began
opposing the missionary sociefy—all in 1866. That same year,
Alexander Campbell died, and with his unifying inflzence gone,
controversies seemed to erupt everywhere. There was sectional
bitterness between Northern and Southern Christians Among
Northern Christians 1866 marked the beginning of a decade of con-
troversy and alienation. When the decade was over, a split in the
church had become inevitable. The editors who would play key
roles in this decade of decision have been introduced in this echapter.
The controversies will be the subject of our next chapter.

QUESTIONS FOR REVIEW AND DISCUSSION
1. Explain the statement, “The Restoration Movement has not had bishops;
it has had editors.” Was this true during the decades before the Civil War?
2. What was Benjamin Franklin’s attitude toward the missionary society?

3. Why was the Christian Standard begun? How did it differ from the
American Christian Review?

4. What were the main issues between the Christion Stonderd and Gospel
Advocate?

5. Give a brief sketeh of the life of David Lipscomb.
6. What was Lipscomb’s great legacy to the chureh in the South?
7. List some of J. W. McGarvey’s important contributions to the charch.
8. How was 1866 a pivotal year in restoration history?
9. Identify the following:
(1} American Christinn Review (7) Moses E. Lard
(2} Christian Standard (8) Lord's Quarterly
(3) Isaac Errett (9) Awostolic Times
{4) “Progressive religion” (10) College of the Bible
(5) Nashville Bible School (11) Commentary on Acts

(6) Lipseomb-Munnell debate



Chapter 10

The Decade of Decision

The ten years following the Civil War (1866-1875) were a cru-
cisl decade in the history of the Restoration Movement, particularly
in the North. The American Christion Review and Christian
Standard were often in controversy with one another, and their
clashes revealed that two distinet parties were appearing within
the ehurch in the North.

THE LOUISVILLE PLAN

The first clash between Benjamin Franklin and Isaac Frrett
involved the missionary society. As it became obvious, early in
1867, that Franklin’s Review was Now anti-society, Brrett began
a vigorous defenge of the society. But as opposition to the society
heeame more widespread, its friends attempted to win the support
of the opposition by making important changes in the society’s
constitution. The life-memberships and 1*fe-directorships, pur-
chased with a contribution to the society, were abolished in 1868.

The Louigville Plan, involving far more radical ehanges in the
structure of the society, was adopted in 18689. A thorough over-
haul of the society’s organization seemed the only pogsible way to
bring peace to the brotherhood, and a committee of twenty was
appointed to propose a new plan for doing missionary work, The
committee’s proposals for reorganizing the missionary soeiety were
adopted when the society met in Louisville, Kentucky, in October,
1869 ; hence the name, “Louisville Plan.”

The Louisville Plan disbanded the old missionary society, and in
its place new missionary boards were set up at district, state and
national levels. A secretary was appointed in each district, and it
wag his responsibility fo visit the churches in his district and solicit
funds for the support of mission work at all levels—local, state and
world-wide. The most important feature of the Louisville Plan
was its proposal for financing the work of the various boards. The
distriet boards would use half of the funds they collected in the
district and send half to the state boards. The state boards, in
turn, would send half of what they received to the national board.
However, J. W. McGarvey proposed an amendment which allowed
each church to specify some other distribution of funds if they
desired. In the end, this provision so deprived the national board
of funds that it was powerless to carry on any missionary work.

The Christion Standard, as might be expected, gave strong
editorial support to the new plan, and it pleaded that the new plan
be given a fair test “unembarrassed by controversy.” The man
whose attitude toward the new plan was most important to its suc-
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cess was Benjamin Franklin, and he hailed it with enthusiastic
praise. Franklin wrote that the Louisville plan was not a mission-
ary society patterned after “sectarian models” but was simple
and wise arrangement of churches for doing missionary work.
Franklin’s approval of the Louisville plan appears rather naijve.
Compared with the old missionary society, the Louisville Plan was
much more like an ecclesiastieal structure, and it seems surprising
that Franklin did not see this immediately. Perhaps he was tired
of controversy and willing to grasp at a straw for the sake of unity.
Whatever his motive, Franklin gave the Louisville Plan his support
for two years. But by 1871, he observed that the churches were
allowing only meager sums to go to the national board-—not enough
to pay its operating expenses. He concluded that the churches
were saying that they could spend their mission funds more effi-
ciently than the national board.

THE INSTRUMENTAL MUSIC CONTROVERSY

The “era of good feeling” that might have followed the Louis-
ville Plan was quickly shattered by other controversies among the
Northern Christians—one involving the use of instrumental music
in worship, another the new building of the Central church in
Cinecinnati,

Instrumental music was not used, or its use even discussed, in
the early days of the Restoration Movement. The first discussion
of the question came in 1851, when a reader asked J. B. Henghall,
editor of the Ecclesiastical Reformer, whether instrumental music
might not add solemnity to worship. Henshall’s reply was against
instrumental music, but later he carried some articles by others
favoring the instrument. Seeing these articles, John Rogers wrote
Alexander Campbell and asked his opinion about instrumental
music. Campbell’s answer was brief and blunt. He stated that if
churches had “no real devotion or gpirituality in them,” instrumen-
tal music might be “an essential prerequisite to devotion.” But he
added, “To all spiritually-minded Christians, such aids would be as
a cow bell in a concert.” After Campbell’s statement, the question
was not even discussed again for another ten years.

As far as is known, the first congregation to introduce instru-
mental music into the worship was the Midway, Kentueky, church.
Dr. L, L. Pinkerton (one of the earliest liberals in the brotherhood)
was the preacher at Midway, and around 1860 they began using a
small melodeon. Writing in 1860, Pinkerton stated that as far as
he knew, he was the only preacher in Kentucky who had advocated
using instrumental music in the churches and the Midway congre-
gation was the only one that had introduced it. The reason for its
use at Midway was the poor singing, which was so bad, according
to Pinkerton, that it would “scare even the rafs from worship,”
But there was opposition to the instrument at Midway. One of
the elders, Adam Hibler, and a negro slave removed the offending
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melodeon through a window of the church building, but later it
was returned.

The first extended discussion of the music question came in
1864-1865. W. K. Pendleton, editor of the Millennial Harbinger
after Capmbell, conceded that instrumental music was not used
during the early centuries of the Christian era. But to Pendleton,
it was a question of “mere expediency.” “The main participants
in the 1864-1865 discussion were A. 5. Hayden and J. W. McGarvey,
and Hayden agreed with Pendleton that it was a question of ex-
pediency. Not McGarvey. He wrote, “In the earlier yvears of the
present Reformation, there was entire unanimity in the rejection
of instrumental music from our public worship. It was declared
unseriptural, inharmonious with the Christian institution, and a
source of corruption.” And MeGarvey never receded from those
views. For more than two decades he wrote frequent articles argu-
ing that it was unscriptural to use instrumental musiec. Eventually
MecGarvey realized that most churehes in Kentucky and the North
were determined to use the organ, and he turned his pen to Biblical
criticism and other subjects; but MeGarvey always believed the
instrument was wrong and refused to be a member of a congrega-
tion using it. He hoped that Broadway Christian Church in Lex-
ington, where he had served as preacher and elder, would abstain
from using the instrument during his lifetime. But in this he was
“painfully disappointed,” as he deseribed it in his Autobiography.
When Broadway began using the organ in 1908, McGarvey moved
to another congregation. Ironically, when McGarvey died in 1911,
an organ was used at his funeral service. An elderly Christian
woman is said to have commented, “This is a great wrong, for he
opposed it all hig life.”

Moses E. Lard was another unyielding opponent of the instru-
ment. In 1864 he called the organ *“‘a defiant and impious immova-
tion on the simplicity and purity of the ancient worship.” And Lard
advised the brotherhood how to deal with the problem. First, every
preacher should resolve never to enter a church contzining an
organ. Second, no Christian who had moved from a congregation
should ever unite with one using an organ. And third, Lard advised
that whenever a church introduced an organ, those who opposed it
should abandon the church immediately. Through this course of
action, Lard believed, “These organ-grinding churches will in the
lapse of time be broken down, or wholly apostatize, and the sooner
they are in fragments the hetter for the cause of Christ.”

In 1868 Benjamin Franklin estimated that there were about
10,000 churches in the brotherhood and that not more than fifty of
these were using the Instrument; but despite the opposition of
Franklin, MeGarvey, Lard and many others, other congregations
began to introduce the instrument in the early 1870’s. It was usually
in the Jarger urban churches that the organ first appeared—an in-
dication, perhaps, that soecial and economic influences played a part
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in the growing use of instrumental music. Occasionally the intro-
duction of the organ resulted in a situation that would have been
comic if it had not been such a disruptive influenee on the church.
In St. Louis, Missouri, for example, the church bought an Episeo-
palian church building in 1867 that had an organ in it, but the
church was opposed to its use; whereupon a pro-organ party with-
drew in disgust and built Central Chrigtian Church, which had no
organ. Thus the anti-organ congregation had an instrument but
would not use it, while the pro-organ church had noune.

The Christian Stenderd carried many articles on both sides of
the music gquestion in the late 1860s, but after Isaac Errett re-
vealed his own views in a series of editorials in 1870, he found
himself in another bitter controversy with Franklin. Errett’s edi-
torials counseled the churches against introducing instrumental
musie, but the basis of this counsel was the law of love. Errett
realized that many Christians were conscientiously opposed to the
instrument and that its use would disrupt the unity of the church.
He paraphrased a proverb, “Better is poor singing where love is,
than the grandest tones of the organ and hatred therewith.” On
the other hand, Errett argued that there was no law against organs,
and stated, “We have no conscientious scruples against the use of
instruments.” TFranklin realized that if brotherhood attitudes
changed, Errett’s advice that churches not use the organ might
change. He wrote, “We put it on no ground of opinion, or expe-
diency. The acts of worship are all prescribed in the law of God.”
Franklin was standing for the earlier principles of the Restoration
Movement as he argued that the New Testament prescribed the
churel’s worship and that instrumental music was an unauthorized
innovation. Furthermore, Franklin saw the instrument as a symp-
tom of deeper changes that were occurring in the church. He
called the organ “the accompaniment of lifeless, formal and fash-
ionable churches, in cities, where pride, aristoeracy and selfishness
prevail: where the poor have no sympathy, comfort or place.”

It is interesting to note that while the organ was the foeal
point of bitter controversy in the North, David Lipscomb had little
to say on the subject in the Gospel Advocate. The reason for this
editorial silence was that the churches under Lipscomb’s influence
were already opposed to the organ and it was simply not an Issue
in the South: hence there was little need to discuss if. Lipscomb
did chide men like MeGarvey for what seemed an obvious incon-
sistency in opposing the organ so strongly but supporting the mis-
sionary society. Lipscomb thought that if he could open the door
of expediency wide enough to admit the missionary society, he
could take in the instrument with no extra effort.

CENTRAL CHRISTIAN CHURCH

The Central Christian Church in Cincinnati, Ohio, dedicated a
mew church building in February, 1872, and the new edifice imme-
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diately hecame the foeal point for another bitter controversy among
Northern Disciples. The new church was the largest in Cineinnati,
seated over 2000, and had the largest stained glass window in
America. The building had cost over $140,000 and had an $8,000
organ, and to Benjamin Franklin this was an unbearable extrava-
gance. In a long editorial in the REeview Franklin denoumced the
new building as a “temple of folly and pride” and declared that he
would blush to speak of the “ancient order” or the “gospel re-
stored” in such a place. The Central Church had used Baptist,
Methodist and Congregationalist ministers in a week of preaching
that opened the building, and Franklin saw this as proof that the
church had made its peace with denominationalism. Franklin was
particularly incensed at the introduction of the organ at Central.
Charging that the church knew that “an overwhelming majority”
of their brethren could not worship with the organ, Frankiin
wrote, “This is the kind of millstone they would hang about our
necks to sink and disgrace us.”

Inevitably, the missionary society and the Louisville Plan were
engulfed in the controversy that swirled about the Central Church.
The society had held many of its annual meetings in the church’s
old building, and the influential leaders of the missionary society
were members of the Central Church. Franklin charged that when
hrethren came to Cineinnati to visit the center of their missionary
work, they would be appalled that thousands of dellars had been
“squandered in worldly show” and that the church’s worship had
heen “corrupted.” He conecluded that when brethren saw what had
happened in Cincinnati, they would not want that kind of gospel
sent to anyone else.

The war of words over Central Church was more bitter and
acrimonious than anything that had appeared previously in the
Standard and Review. This indicated that the alienation bebween
the conservative and progressive Disciples was becoming more
serious with each new controversy.

FoREIGN (HRISTIAN MISSIONARY SOCIETY

In 1875 Isaac Errett and W. T. Moore took the lead in organiz-
ing the Foreign Christian Missionary Society., The Louisville Plan
had been a dismal failure. While substantial sums of money were
being raised for mission work at the district level, very litile was
being sent on to the national board. There was not enough money
to pay overhead expenses, and no foreign missionary work was
being done. Nor had the Louisville Plan ended the war of words.
From 1872 onward Benjamin Franklin was attacking the Louisville
Plan and citing its failure as evidence that the brotherhood did
not want it.

Thus the Foreign Christian Missionary Society was born out of
the failure of the Louisville Plan. Constitutionally, the new society
was a return to the pattern of the 1849 society with paid member-
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ships providing most of the funds for operating the society. Isaae
Errett was elected president of the new society and continued in
the office until his death in 1888. Finaneially, the foreign society
wag more successful than the Louisville Plan had ever been, and
within a few years missions had been established in Denmark,
England, France, Turkey, India, Japan and Panama.

The establishment of the new foreign society made it clear that
the progressive Disciples in the North were determined to brush
aside all opposition. R. M. Bishop, president of the old Louisville
Plan society, stated in 1873 that there was no way te satisfy those
who opposed the society. Bishop believed that men like Franklin
were “no longer oracles” in the brotherhood, as they had once been,
and he said, “We need no longer wait on their cooperation.” Sim-
ilarly, W. T\ Moocre declared bluntly in 1875 that since some would
not cooperate in anything, “I think we ought to say to all such that
we cannot wait on them any longer.” What this meant was that
with the creation of the new society, division damong Christians in
the North had become inevitable. Only one more ingredient was
needed for the division to become real—time.

QUESTIONS FOR REVIEW AND DISCUSSION

1. Describe the Louisville Plan. Why was it adopted? What was Benja-
min Franklin’s attitude toward it?

What was Alexander Campbell’'s attitude toward instrumental music?
What were the main arguments for and against instrumental music?

Describe J. W, McGarvey’s role in the music controversy.

S | S ey iino

How was each of the following involved in the music controversy?

(1} L. L. Pinkerton {4y A. 8. Hayden

(2} Midway, Ky. {(5) Benjamin Franklin

(3) Moses E. Lard (6) Isaac Errett

Discuss the controversy over the Central Christian Church building.

How do you account for the fact that a building could become the focal point
of such bitterness?

7. What did the formation of the Foreign Christian Missionary Society
mean in terms of brotherhood unity?
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The Lines of Division

THE PROGRESSIVES WIN THE NORTH

Three decades after the establishment of the Foreign Christian
Missionary Society, the United States Census Burean in 1906 listed
the Christian Church and the Churches of Christ separately in its
census reports. During those three decades the controversies be-
tween conservatives and progressives continued, churches divided,
and the two sides drifted slowly apart. And during those decades
the great majority of Christians in the North were won to the more
liberal views of the progressives.

The progressives’ victory was largely the work of two journals
—the Christian Stendard and the Christian-Evangelist. The
Christign-Fvangelist was begun in 1882 through the merger of
two earlier papers, and was edited jointly by J. H. Garrison and
B. W. Johnson (author of the popular People’s New Testoment
with Notes) until Johnson’s death in 1894. Garrison then contin-
ued as sole editor until 1912. After the new paper was begun, it
gave strong support to the missionary society and the growing use
of instrumental music among the churches. The relations between
the Christien-Evangelist and Christion Standard were cordial, and
shortly before hig death in 1888, Isaac Errett wrote that the two
journals had been “the two most effectual instrumentalities” in
winning acceptance for the missionary society. He added that he
and J. H. Garrison had agreed on all points of “doctrine and prac-
tice and expediency.”

Why did the great majority of the churches in the North accept
the missionary society and instrumental music? The influence of
Errett and Garrison was decisive, but this is not the whole story.
While they were giving strong and vigorous leadership to the
liberals, the conservatives lacked any comparable leadership after
Benjamin Franklin’s death in 1878 and fell to fighting among them-
selves. When Franklin died, John F. Rowe became editor of the
American Christian Review. FEight years later, financial problems
forced the Rewiew’s owner to offer it for sale, and editor Rowe
hoped to buy the Review at less than its real worth. The owner
refused to sell the paper on Rowe’s terms, and Rowe resigned as
editor and began a rival journal, the Christiun Leader, a few
months later. The Review was then purchased by Daniel Sommer,
who had been disappointed at not being named Franklin's successor
in 1878. Soon Sommer and Rowe were involved in a bitter per-
sonal feud, and the conservatives who had looked to the Review
for leadership were badly divided.
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Daniel S.mmer (1850 1940) published the Review for over
fifty years, but the paper was never what it had been under Benja-
min Frankiin s editorship. Sommer first changed its name to the
Octographic Review and in 1914 to the Apostolic Review. But the
changes wen. deeper, Sommer was ultra-conservative in spirit.
Shortly befo e his death, he recalled an incident at Bethany College
and said, *I dencunced pub icly the first deviation from apostolie
simplicity that I found among disciples,” and I have been acting
on the same principle ever s nce.” And this was the story of Som-
mer’s life—brotherhood crit c. He believed that Christian colleges
and orphan homes were wiscriptural, and he opposed the “located
preacher.” These ideas came to be known as “Sommerism,” and
through the early decade: of the twentieth century Sommerism
Is&ario hesly retarded the growth of the churches of Christ across the

orth,

THE CONSERVATIVE SOUTH

The story in the South was quite different. The majority of
the Southern churches had been committed to a more conservative
understanding of the restoration plea as early as the 1850’s. The
mos- influential journal 1: the South was the Gospel Advocate.
Dav:d Lipscomb edited the Advocate for nearly fifty years (1866-
1912%, and there was never a doubt about the conservative thrust
of his teaching. There is no greater tribute to the influence of
L.pscomb’s work than the fact that when the final division came,
most of the non-instrumental churches of Christ were located in
the Southern states where the Gospel Advocate was widely read.

One of these states was Texas; and what happened in the Lone
Star state was especially important, sinee churches of Christ were
destined to become stronger in Texas than in any other state.
There were many Tennesseans among the early settlers in Texas,
both before and after the Civil War, and many of these were Chris-
tiasa who brought their Gospel Advocates with them. Except for
Tennessee, the Advocate had its largest civeulation in Texas, and
for many years it contained a “Texas Department” edited by John
T. Poe. And when Austin McGary established the Firm Founda-
tion at Austin, Texas, in 1884, the Advocate had an ally in its
opposition to the “innovations.” McGary (1846-1928) was a native
Texan who had had a colorful career as a frontier sheriff before
he became a Christian.

The missionary society did not become a serious issue in Texas
until the mid-1880’s. Earlier, the churches had cooperated in sup-
porting a “state evangelist,” but the work had been under the
ovarsight of one congregation, usually Sherman. C. M. Wilmeth
was one of those who had served as “state evangelist.” But in
1826 the progressives formed a Texas state missionary society,
despte the opposition of men like Wilmeth, McGary, John T. Poe,
R. M Gano, Carroll Kendrick and others. The introduction of in-
strumental music followed in the wake of the missionary society
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in Texas. Prior to 1886, there were only a handful of Texas con-
gregations using an organ, but many others introduced it within
the next few years, often at the cost of a divided church. In 1896
J. D. Tant estimated that more than a hundred Texas congrega-
tions had divided over the use of instrumental music.

‘While the Advocate and Firm Foundetion were united in op-
posing the society and organ, they took opposite sides on the ques-
tion of rebaptism. The “ssue was whether one who had been im-
mersed, but not specifically for the remission of sins, had to be
rebaptized to be accepted as a member of the church. Austin Me-
Gary thought that rebaptism was necessary while David Lipscomb
opposed it. The question was discussed by the two editors over a
period of several years.

THE 1906 CENSUS

The United States Census Bureau gave official recognition to
the reality of a division between the Christian Churches and
churehes of Christ in its 1906 religious census, which was published
in 1910. On June 17, 1907, 8. N. D. North, the Director of the
Census, wrote David Lipscomb and asked whether there was “a
religious body called ‘church of Christ,” not identified with the
Disciples of Christ, or any other Baptist body.” And if there was
such a church, North wanted information about its organization
and prineiples, and how the Censug Bureau could secure a complete
list of the churches. Replying to North's letter, Lipscomb outlined
the basic principles of the Restoration Movement as formulated in
Thomas Campbell’'s Declaration and Address. Next, Lipscomb
charged that these principles had been betrayed when the society
and instrument were introduced and that division had resulted.
But Lipscomb explained

The polity of the churches being purely congregational,
the influences work slowly and the division eomes gradually.
The parties are distinguished as they call themselves “con-
servatives” and “progressives,” as they call each other “antis”
and “digressives.”

In many places the differences have not as yet resuited in
separation. There are some in the conservative churches in
sympathy with the progressives, whe worship and work with
the conservatives because they have no other chureh faecilities.
The reverse of this is also true. Many of the conservatives
are trying to appropriate the name “churches of Christ” to
distinguish themselves from “Christian or Disciples’
Churches.”

A few monthg later, North visited the Advocete office and ar-
ranged for J. W. Shepherd, one of Lipscomb’s co-editors, to compile
a list of the churches of Christ for the census report. The Shep-
herd count was inexact, but even so, the 1906 census revealed two
significant facts about the division in the Restoration Movement.
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First, the Christian Churches were the larger body. The census
report listed 8,293 churches and 982,701 members for the Christian
Churches, while the churches of Christ had only 2,649 churches
and 159,668 members. Second, it was clear that the Christian
Churches had won the North, while the churches of Christ found
their numbers concentrated in the South. In the band of states
stretching from Ohio to Kansas and Nebraska (the heartland of
the Restoration Movement), the Disciples outnumbered the
churches of Christ by 534,695 to 31,883, a ratio of 10 to 1. The
game 19-to-1 ratic prevailed in the Atlantic seaboard states from
Maine o Florida.

The ten states in which the churches of Christ had their largest
membership are listed below (with the membership of the Chrig-
tian Churches in the same states for comparative purposes):

Church of Christ Christian Church

State Membership Membership
1. Tennessee _________________ 41,411 14,904
2. Texas e ———— 34,006 39,650
3. Kentucky 12,451 123,659
4. Arkansas - 11,006 10,269
5. Imdiana ___________________ 10,259 108,188
6. Alabama 9,214 8,756
7. Oklahoma 8,074 24,232
8. Migsouri _ 7,087 159,050
9. Ohio ___ = 4,954 83,838
10. Illinois 3,652 101,516

Ten years later in 1916, the churches of Christ were stronger
than the Christian Churches in Texas, with 71,542 members com-
pared with 54,836 for the Disciples. Also, Texas had surpassed
Tennessee as the state where the churches of Christ had their
largest membership.

WHY THE DIVISION?
Why did the Restoration Movement suffer division?

(1) The long controversy focused on the missionary society and
instrumental music, but the basic problem underlying these two
issues was the rise of two antagonistic interpretations of the resto-
ration principle. Alexander Campbell had formulated the strict
view in the Christian Baptist, when he insisted that the New Testa-
ment was a blueprint for the church and that any practice not
specified in this pattern was forbidden. Later, as the movement
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grew and the first traces of a denominational mentality began to
appear, many interpreted the restoration principle less rigidly by
allowing many practices as “expedients.” The basic issue was
the same whether the practice in guestion was the society or the
organ. They were defended by some ag “expedients,” and opposed
by others as unauthorized by the New Testament pattern. Moses
Lard proved to be correct when he warned in 1869 that expediency
might be the rock on which the Restoration Movement went to
pieces. At least, it was one of the rocks.

(2) Sectionalism and Civil War bitterness were another factor.
The churches in the South, it will be remembered, had turned
against the Cincinnati missionary society during the 1850’s, but
this had not preduced any real feeling of alienation between them
and Northern Christians. But when sectional feelings were added
to the doctrinal disagreements, the sense of oneness was shattered.

(3) Another factor, particularly in the North, was the growing
social and economiec differences among the Christians, frontier and
rural conservatism set against urban demands for a2 more dignified
and progressive religion. The sociologist of religion would desecribe
it as the evolution of a denominational spirit. The new denomina-
tional gpirit, symbolized by leaders like Errett and Garrison, fa-
vored a looser interpretation of the restoration prineiple and came
to think of the movement as a denomination among denominations.
The other spirit, symbolized by Franklin and Lipscomb, was com-
mitted to the past and to a narrower view of the restoration plea;
and it was firm in its convietion that their brotherhood was not
anothder denomination but was, in truth, the one true church re-
stored.

LIBERALISM IN THE CHRISTIAN CHURCH

While it was still in the process of dividing from the churches
of Christ, the Christian Church began to feel the strain of serious
internal tensions. The key to the problem was theological liberal-
ism. The new liberal theology and Biblical criticism, which had
arisen in Germany through the work of such scholars as Schleier-
macher, Wellhausen, Ritschl and Harnack, was widely accepted by
American Protestants in the 1880°s and 1890’s. And the Christian
Church was unable to escape the challenge of the new thought.
Alexander Proctor and George W. Longan, prominent Missouri
preachers, were among the first to accept some of the conclusions
of Biblical criticism. In 1889 Dr. R, C. Cave of St. Louis shoeked
the brotherhood with a sermon which openly denied such funda-
mental doctrines as the virgin birth and bodily resurrection of the
Lord. But the brotherhood was not ready for such ideas, and Cave
soon left the church. However, after the Disciples Divinity House
was established at the University of Chicago in 1894, many young
Christians began doing graduate work at Chicago and at Yale,
and as a result, theological liberalism was soon widespread among
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the Disciples. The liberals had a strong editorial champion after
1908 when Charles Clayton Morrison became editor of the Chris-
tign Century. Later, the Christion Century severed its ties with
the Disciples and became the voice of liberal Protestantism in
America.

Meanwhile, the Christian Standerd took a determined stand
against the new liberalism. J. W. McGarvey hegan a regular
column on “Biblical Criticism” in the Standord in 1893 and con-
tinued it until his death. McGarvey was 64 years old when he
beran this work, but even =o, he read extensively in eritical litera-
ture and mastered the liberals’ views. His approach to Biblieal
criticism was typical of his whole bent of mind—he studied the
conclusions of Biblical criticism with great thoroughness, coneliided
that they jeopardized New Testament teaching about salvation,
and were incompatible with Biblical faith. He never retreated
from that conclusion. "The Christian-Evangelist and Christicn
Century both came in for sharp criticism, but McGarvey did not
stop there. The most prominent scholars in America—Charles A.
Briggs, William Rainey Harper, Lyman Abbott, Washington Glad-
den and George IMoote Moore—were scornfully atbacked. But
McGarvey’s message was not really addressed to the scholar. It
was for the average Christian to warn him that Biblical crities
were a threat to his faith.

The Christion Standard and Christion-Evangelist had stood to-
gether when the issues were the missionary society and instru-
mental music. But as the new liberalism appeared, the two jour-
nals moved apart. The Christian-Evangelist was more open to
RBiblical eriticism than the Standerd. When the Federal Council
of Churches was launched in 1908, the Disciples of Christ became
members. J. H. Garrison supported this decigion, while the Stan-
dard opposed it. Next, the activities of the missionary society
hecame a serious issue in the 1920’s. When it became known that
the society’s missionaries were practicing “open membership” in
the mission fields (accepting members without immersion), the
Standard turned against the society, and decades of stormy con-
troversy followed. As a result the Christian Church has now been
divided into two rival fellowships. The liberal group is the Infer-
national Convention of Christian Churches (Disciples of Christ)
whose headquarters are in Indianapolis. The Christian-Evangel-
ist, now named The Christian, is their official journal. The more
conservative group is usually called the “independent” or “‘con-
servative” Christian Churches. The Christian Staenderd is their
most influential journal. Bach group has approximately one mil-
lion members.,
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QUESTIONS FOR REVIEW AND DISCUSSION

1. How do you account for the fact that Christian Churches were so much
stronger than churches of Christ in the North?

2. Where were the churches of Christ strong numerically? How do you
acecount for this?

3. Discuss David Lipscomb’s role in having Christian Churches and
churches of Christ listed separately in the 1906 census.

4. Why dié the Restoration Movement suffer division?

5. Describe the rise of liberalism in the Christian Church. What effect
has this had on the Christian Church?

6. Identify the following:

(1) J. H. Garrison (7} Austin McGary

(2) Daniel Sommer (8) Diseiples Divinity House
(3) Christion-Evangelist (9) “Biblical Criticism”

(4) Christian Century (10) “Comservative” Christian
{5} The Christian Churches

{6) John F. Rowe (11) “Open membership”
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Twentieth Century Growth

The churches of Christ have experienced a remarkable growth
in the twentieth century. They increased from 159,658 members in
1906 to 817,937 in 1916. This was a growth of more than 100%
in a single decade, though some allowance must be made for the
incompleteness of the 1906 count. By 1926 the churches of Christ
had grown to 438,714, a 50% growth over the previous census. But
the strength of the churches was still concentrated in the South
with Texas, Tennessee, Arkansas and Oklahoma leading the list
in that order.

It is difficult to obtain accurate statistics for the growth of the
church after 1926. The 1936 religious census was so incomplete
that nearly all churches showed sharp declines in total membership
(the churches of Christ from 438,714 in 1926 to 309,551 in 1936).
The statistics were so unsatisfactory that the government dizcon-
tinued its religious census after 1936.

The best estimates are that the tolal membership had grown
to 2,250,000 or 2,500,000 by the late 1960’s. The Yearbook of
American Churches for 1967 lists the membership of churches of
Christ at 2,850,000, In 1967 Louis Cassels, Religion Editor for
TUnited Presg International, called the churches of Christ the “fast-
est growing major religious body in the United States.”

But numbers do not tell the full story of the dynamic growth
of the churches of Christ. The larger and more expensive build-
ings, the more affluent middle-class membership, the number of
fulltime ministers, the increasing emphasis on Bible gchools and
Christian edueation, and missionary outreach all reflect a gradual
but impressive growth. As the century began, the churches of
Christ were largely rural and had small frame buildings and
preaching once-a-month. The larger urban congregafions had
nearly all gone with the Christian Chureh. The rural charaeter
of the churches of Christ is obvious in the 1926 religious census.
Of 6,226 congregations (with an average membership of 70) listed
in the census report, 5,330 were classified as “rura ' But by the
1940’s many more congregations were appearing in the larger
towns and cities. After World War II the church enjoyed a re-
markable growth in urban areas. As its members ciimbed the
economic and educational ladder, the church moved “across the
tracks.” The gmall frame building with a few Bible classes meet-
ing in different corners of the auditorium disappeared. Thousands
of new church buildings were erected, some costing hundreds of
thousands of dollars with adequate educational facilities.

There were many great preachers who contributed to the twen-
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tieth century growth of the church. Early in the eentury there
were such men as M. C. Kurfees, Price Billingsley, George XKling-
man, C. R. Nichol, A. G. Freed, James A. Harding and G. Dallas
Smith. Kurfees spent many years preaching for the Campbell
Street church in Lonisville, Kentucky, and is remembered for his
book I'nstrumental Music in Worshiép. Klingman delivered a series
of lectures in Abilene, Texas, in 1907, forerunners of the Abilene
Christian College lectureship. C. R. Nichol engaged in many re-
lighious debatas, as did J. T. Tant, J. W. Chism, Joe Warlick and
others.

By the 1930°s and 1940’3 N. B. Hardeman, G. C. Brewer and
Foy E. Wallace Jr. were among the most influential preachers in
the church. Hardeman iz remembered for the great “Hardeman
tabernacle meetings” in Nashville, Tennessee. The first was held
in 1922 in Ryman Auditorium and attracted unprecedented crowds.
The religious debate was still very popular in the 1930°s and 194('s,
and the Hardeman-Bogard, Brewer-Lindsey and Wallace-Norris
debates were among those that excited widespread brotherhood
interest. And while debating is not as popular as it once was, the
1967 debate between William S. Banowsky and Anson Mount on
the “Playboy philosophy” is proof that a timely controversy still
arouses public interest.

The Bible school has played a very important role in the twen-
tieth century growth of the churches of Christ. Jesse P. Sewell
was one of the first to see the possibilities of congregational devel-
opment through adequate clagses, Seowell went to the Grove Ave-
nue church in San Antonio, Texas in 1927 and planned an education
%)rogram far in advance of sanything the brotherhood had seen be-

ore.

JOURNALS

The influence of the religious journals—always a key factor in
restoration history—has continued through the twentieth century.
It will be remembered that the Gospel Advocate and Firm Founda-
tion supplied leadership to the churches that opposed the society
and instroment in the late 1800°s, and these two journals have
continued to be the most influential among churches of Christ
through the twentieth century. The Gospel Advocate has had
many great men on its editorial staff including M. C. Kurfees, E.
A. Elam, H. Leo Boles, Foy E. Wallace Jr. and B. C. Goodpasture.
The Firm Foundation was edited by G. H. P. Showalter from 1908
until his death in 1954. Reuel Lemmons became editor of the
Firm Foundation in 1955, and under his leadership the Foundation
hags been a stabilizing “middle-of-the-road” influence in the church.

Many other journals have contributed to the growth of the
churches of Christ. The Christion Lender, another journal which
began in the 1800’s, exerted a strong influence in the North. It
was edited by F. L. Rowe for many years. The Christian Worker
began publication in Wichita, Kansas, in 1915 and was widely read
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through the Midwest. It was edited by Rue Porter through the
1940°s and 1950's. The Christien Chronicle was founded in 1942
by Olan Hicks, who continued ag its editor for 12 years. The
Chronicle was an important milestone in brotherhood jourmalism.
Barlier journals had carried “news amd notes,” but their main
contents were doetrinal and inspirational -writings, whereas the
Chronicle was intended to report the news of the brotherhood, The
Twentieth Century Christian, edited by Norvel Young, has fea-
tured shorter inspirational articles and has enjoyed a wide circu-
lation. QOther journals—such as Christian Womaen, Teenage Chris-
tian, Christion Bible Teacher and Power for Today—have been
designed to fill special needs in the church.

CHRISTIAN COLLEGES

The Christian colleges have also been an important factor in
the twentieth century expansion of the churches of Christ; but the
leaders of the chureh were so committed to Christian education
that they made one tragic mistake., During the years between
1900 and 1930 they established far too many schools, and most of
them faced an impossible struggle for survival. Lockney Christian
College, Gunter Bible Schoel, Clebarro College and Sabinal Chris-
tian College were among the early Texas colleges which failed. The
crash of 1929 brought acute financial problems to all Christian
colleges, and the decade of the 1930's witnessed the cloging of
Thorp Spring Christian College, Cordell Christian College and Bur-
ritt College. Burritt College, located at Spencer, Tennessee, had
been in operation since 1849, while Thorp Spring had been serving
Texas Christians for more than half a eentury.

By 1940 the brotherhood had five colleges which had survived
the depression years. (1) David Lipscomb College, founded in
1891 by David Lipscomb as Nashville Bible School, was the oldest.
(2) Freed-Hardeman College, Henderson, Tennessee, was founded
by A. . F'reed and N. B. Hardeman in 1908. (3) Abilene Christian
College (called Childers Classical Institute until 1920) was founded
by A. B. Barret in 1906. The annual Bible lectureship began in
1918 and has become the largest annual gathering of members of
the churches of Christ. The college moved to its present location
“on the hill” in 1929. Guided by President Don Morris and Dean
Walter Adams for more than a quarter of a century, Abilene has
become the largest of the Christian colleges with an enrollment of
more than 3,000. (4) Harding College began in 1924 through the
merger of Harper College, Harper, Kansas (1915-1924) and Arkan-
gag Christian College at Morrilton, Arkansas. Harding moved fo
its present location in Searcy in 1984, (5) Pepperdine College in
Los Angeles was begun in 1937 and is named for its chief benefac-
tor, George Pepperdine, a Christian businessman who founded the
‘Western Auto Co. In 1940 these five schools had a total enrollment
of legs than 2,000. Only Pepperdine was accredited, and none of-
fered graduate work.
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The growth of Christian colleges since World War II has more
than matched the growth of churches of Christ. All the older col
leges have achieved full accreditation, and Abilene, Harding and
Pepperdine now have graduate schools. More than a score of new
schools have sprung up in many parts of the United States. These
include Oklahoma Christian, Lubbock Christian, York, Alabama
Christian, Christian College of the Southwest, Fort Worth Chris-
tian and Michigan Christian. The Christian colleges now enroll
nearly 15,000 students annitally.

CONTROVERSIAL ISSUES

The twentieth century has brought its problems as well ag
growth. Several controversial issues have strained the church’s
oneness.

Anti-Sunday School. Whether it was seriptural for a church
to have Sunday School classes was discussed just after 1900, The
igsue was more serious in Texas than elsewhere. Two of the early
Texas colleges, Lockney and Gunter, were operated by those who
opposed Bible classes, and this was one reason for their failure.
Ultimately, a very great majority of the churches accepted the
Bible classes ag an expedient, and invaluable, means of teaching,
But a tiny minority of churches has continued to regard classes ag
unsecriptural.

Premillennialism. Premillennialism is the doctrine that Christ
will reign for 1,000 yvears over an earthly kingdom following his
second coming, The question was first raised in 1914-1915 when
R. H. Boll began teaching bremillennialism in his front page edi-
torials in the Gospel Advocate. Boll was dropped from the Adwo-
cate staff, but in 1916 he became editor of Word and Work, and
this journal has continued to represent the millennial view. Boll’s
views precipitated a stormy controversy which plagued the church
for twenty years. Two milestones in the controversy were a writ-
ten debate between Boll and H. Leo Boles (1928) and an oral debate
between Foy E. Walace Jr. and Charles M. Neal (1933). Wallace
led the struggle against premillennialism in the church, and more
than any other preacher, was responsible for its ultimate rejection.
Louisville, Kentucky, was the center of brotherhood premillennial-
ism, though for seversl years Harding College was under a cloud
of suspicion for suspected premillennial sympathies.

Sommerism. The views of Daniel Soemmer-—opposition to lo-
cated preachers, colleges and orphan homes—have troubled the
church in the North throughout the twentieth century, W. Carl
Ketcherside and Leroy Garrett were the champions of these views
in the 1940’z and 195(’s and refused fellowship to those who would
not accept their ultra—conservative views. But Ketcherside and
Garrett have done an about-face in the 1960’s and now plead for a
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wider fellowship that will include all who stand in the restoration
tradition without regard to doctrinal differences.

War Question. The question whether a Chrigtian can take life
in the military service of his country has been a frequent topic of
debate among churches of Christ; but the issue has not been made
a test of fellowship, and the final answer has been left to the indi-
vidual’s conscience. David Lipscomb’s pacifism continued to have
a strong influence over brotherhood thought through the World
War I era, and most journal articles insisted that Christians could
not bear arms. In 1926, 450 preachers responded to a survey ques-
tion, “Do you believe that a Christian can scripturally take human
life in war?” and there were only 24 “yes” responses. But during
World War II a sharper division of brotherhood thought appeared,
and one influential journal, the Bible Banner, championed the view
that a Christian could accept military service. It should be added,
however, that during both world wars most Christian men dis-
regarded the pacifism in the pulpit and served in the armed forces.
The conscientious objector was the rare exception, not the rule.

Congregotional Cooperation. The most serious issue that
churches of Christ have faced this century is church cooperation
and “institutionalism.” Led by Roy Cogdill, Yater Tant and the
Gospel Guardian, a substantial number of churches have come 1o
oppose such cooperative programs of evangelism as the Herald of
Truth and the homes for orphans and aged, as they are presently
organized. During the past 15 years many debates have been held,
churches have divided, and fellowship has been broken. This is
the most serious division, numbers-wise, that churches of Christ
have suffered. Whether the division ig final, or whether it can be
healed, is yet to be determined.

WoORLD MISSIONS

The awakening of the churches of Christ to the call of world
missions in the mid-twentieth century has been one of the most
remarksble signs of their spiritusl vitality. Earlier in the century
there were only feeble efforts at miseionary work. J. M. MeCaleb
went to Japan in 1892. Three decades later he reported that a total
of 38 Americans had worked in Japan and that 1,000 had been bap-
tized. The church in Japan with less than 1,000 members was the
seventh largest Protestant body in Japan. Other countries where
early mission work was attempted were India, Persia, South Africa
and Mexico. John Sherriff, converted in Australia, went to South
Africa as a missionary before the turn of the century. The W. N.
Shorts established a mission at Sinde, Rhodesia, in 1923,

The cause of missions was weakened through the 1920’8 because
of its ties with premillennialism. The Highland church in Louis-
ville, Kentucky, was a leader in eneouraging missionary work; yet
it was known to be a premillennial congregation, and R. H. Boll
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and Don Carlos Janes were both associated with Highland. It
seemed that when missionaries returned to the United States for
visits, they inevitably went to Highland. Thus the brotherhood
came to suspect that the misgions in Japan, India and perhaps
Africa were premillennial, and this fear reinforced their apathy
toward the support of missions. When J, W. Shepherd published a
missions’ directory in 1931, he could list only 29 missionaries.
They Werelz working in Africa, China, Japan, Korea, the Philippines
and Brazil,

The great missionary expansion of churches of Christ has come
since World War II. The most important reason for this awaken-
ing has been the scattering of thousands of Christians, most of them
servicemen, to the ends of the earth—a modern diagspora. These
servicemen have establiched congregations, have become mig-
sionaries after their tour of military duty was finished, and have
awakened countless churches in the United States to a sense of
duty. The “enemy countries” of World War II became the targets
of the first missionary work., Otis Gatewood and the Broadway
church in Lubbock aroused others, and the chureh was planted in
Germany (1947), Japan (1947) and Italy (1949). These begin-
nings encouraged others to tollow, and churches were planted in
every major country of Europe except Portugal,

The post-war missionary awakening has been crowned with
Some amazing successes. In Nigeria, an American correspondence
course sparked an indigenous restoration movement that resulted
in thousands of conversions. The first American missionaries ar-
rived in 1952 and a decade later the ehurch in Nigeria had over
40,000 members. The first attempt at group evangelism came in
1961 with an “exodus” of 13 families to Sao Paulo, Brazil. (It is
interesting to note, however, that an “exodus” had been attempted
more than 60 years earlier, when C. M. Wilmeth led a group to
Tampieco, Mexico in 1897.) 1India has been another field “white
unto the harvest,” and Canadian missionaries working in India
since 1963 have baptized thousands in the Assam and Madras areas.

Today the ehurches of Christ have about 350 misgionary fam-
ilies in more than 80 nations,

QUESTIONS FOR REVIEW AND DiscussioN

1. What was the approximate membership of the church of Christ in
19067 In 19167 In 16267 Today? What has been responsible for this growth?

2. Explain the statement, “The Restoration Movement has not had bish-
ops; it has had editors.” Mas this heen true in the twentieth century?

3. List six of our present journals. How is each contributing to the
growth of the church?

4. Name five Christian eolleges in existence in 1940, Why have so many
new schools begun since 19407 Name ag many of the new schools as you can,
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5. How has the church benefited from the work of the Christian colleges?
6. What problems do our Christian colleges face?

7. TList some of the main controversies in the chureh. Which have been
problems in the part of the TUnited States where you live?

8. Why has there been such a sharp increase in mission work since World
War 1I? (List as many reasons as you cam.)

9. What mission work has your congregation supported?
i0. Identify each of the following:

(1) George Klingman (8) R. H. Boll

(2) Hardeman tabernacle (9) Sommerism
meetings (10) Gospel Guardian

(3) Foy E. Wallace Jr. (11) A modern diaspora

(4) Jesse P. Sewell (12) “Exodus”

{5} Burritt College {18) Nigeria

(6) George Pepperdine (14) Otis Gatewood

(7) Premillennialism



Chapter 13

The Continuing Restoration

What is the status of the Restoration Movement today? What
is the restoration principle? Is the goal of a restored New Testa-
ment church still aceepted as valid?

There are now three major religious bodies whose historie roots
are in the Stone-Campbell restoration of the early 1800°s: (1)
Disciples of Christ, (2) “Independent” or “Conservative” Christian
Churches, and (3) churches of Christ. These groups now hold
opposite views as to the validity of the restoration principle.

DiscirLEs oF CHRIST

_ The leadership of the Disciples of Christ (the liberal wing of
the Christian Church) has now abhandoned the concept of restoring
New Testament Christianity. They believe that in the light of
modern scholarship it is no longer possible to accept the New Tes-
tament as a pattern for the church, and thus the whole nineteenth
century effort to restore the church was an impossible search for
an illusion. If this is correct, it follows that the work of Camp-
bell, Stone and McGarvey must be dismissed as well-intended but
wrong. And this is exactly how the Disciples’ leaders feel about
the past.

Dr. Ronald Osborn, Dean of Christian Theological Seminary
and past-president of the Discipies’ International Convention, is
quife frank in his repudiation of the restoration concept. As one
of the editors of a three-volume restudy of the Disciples (1963),
Dr. Osborn wrote, “Many of the papers constituting this volume
and the two succeeding volumes in this series explicitly repudiate
restorationism, as do numerocus other studies recently written by
Disciple scholars. As an interpretation of apostolicity, restoration
is no longer tenable.” (The Reformation of Tradition, p. 8318) Dr.
Ralph Wilburn, Dean of Lexington Theological Seminary, wrote in
the same volume, “The restoration ides is bagically a false concept.
. . . It would seem wise to abandon the use of the term altogether.”

But if the restoration principle is repudiated, what happens to the
distinctive practices once thought essential in a restored church?
What about immersion? Weekly communion? Congregational
independence? Writing in Christian Century (Sept. 25, 1963),
Osborn said, “The biblieal and theological scholarship of recent
decades has made restoration untenahble.” And as a result, accord-
ing to Osborn, “Most Disciples who have repudiated restorationism
have no adequate hasis for justifying their congregationalism,
weekly communion, immersion-baptism, boards of elders and dea-
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cons (vestiges of a one-time lay ministry) or other distinctive prac-
tices.” The Disciples of Christ are one of the denominations in
the Consultation on Christian Unity whose aim is the merger of
eight Protestant churches. The Disciples are now in a “restruc-
ture” movement that will end the old congregational freedom and
create o denominational structure that can join such a merger.
And what of such practices as immersion and the weekly obser-
vance of the Lord’s Supper? These will be abandoned and the
Disciples will disappear in an ecumenical church.

What has caused the Disciples to make such z radical break
with the past? The answer is theological liberatism! The rise of
liberalism among the Disciples has bheen diseussed in an earlier
chapter. (Review the last section of Chapter 11.) When the
Disciples began sending men to Yale and Chicago for graduate
work around the turn of the century, the prevailing climate of
thought was extremely liberal. Amid such a climate the Disciples’
historie plea for restoration seemed an nntenable relic from the
past. And so, within a single generation the Disciples’ leadership
was so molded in the image of liberalism that there remained no
rationale for restoring New Testament Christianity. It should be
axiomatic that the restoration prineiple demands a conservative
view of the ingpiration and authority of the Scripture. When the
liberal sees his Bible as a fallible book (as Disciples do), how can
he be coneerned about restoring the church as it was in the New
Testament? Why restore what might be fallible? Thus, when
the Disciples became theologically liberal, their quest for New
Testament Christianity became as illusory as the pot of gold at the
end of the rainbow.

“]NDEPENDENT" CHRISTIAN CHURCHES

The “Independent” or “Conservative” Christian Churches do
not share the Disciple’ liberalism. Rather, they are so opposed
to the Disciples’ break with the past and “restructure” movement
that the division between them and the Disciples is becoming final.
The “Independents” publish an annual Directory of the Ministry,
listing their churches and preachers. A recent edition listed 4,456
congregations with an estimated membership of 1,008,988. The
“Independents” are strongest in Indiana, Ohio, Ilinois, Kentueky
and Missouri. They have an annual “North American Christian
Convention,” similar to our Christian college lectureships, which
attracts more than 15,000 each year. The “Independents” have
nearly 400 missionaries, all supported directly by churches, and
more than 30 Bible colleges for training preachers. Doctrinally,
the “Independents” are very conservative and just as committed
to the restoration principle as churches of Christ. They practice
baptism for the remission of sins, weekly communion, free churches
overseen by elders, and often wear the name “church of Christ.”
The most important difference between “Independents” and the
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churches of Christ is their use of instrumental music.

How should members of the churches of Christ regard these
“Independents”? As brethren in Christ—brethren whose worship
they cannot conscientiously fellowship, it is true, but still their
brethren in Christ,

CHURCHES OF CHRIST

The churches of Christ are still committed to the restoration
ideal—but there are serious questions about their future. Can
they remain conservative theologically? Will they continue to
believe in the restoration principle? And if they do, how will they
view the work of restoration? A task eompleted by past genera-
tions‘.; Or a continuing challenge which confronts each generation
anew?

When the history of the churches of Christ since 1908 is com-
pared with that of the Disciples, there are significant differences.
One difference is the remarkable growth of the ehurches of Christ.
(Cf. Chapter 12.) Only one-gixth as large as the Christian Church
in 1906, the churches of Christ are now larger (with 2,350,000
members) than the Disciples and “Independents” combined
(1,918,471 members). (Yearbook of American Churches.) 'This
growth cannot be explained apart from their Riblical faith and
commitment to the restoration ideal. The Disciples, on the other
hand, illustrate the fact that liberal theology and dynamic nu-
merical growth seem, somehow, to move in opposite directions.

Another difference has been the cultural isolation of the
churches of Christ. They entered the twentieth century largely
Southern, largely rural, and on the wrong side of the tracks. Early
in the century the preacher with a college education would have
been the exception, not the rule, among churches of Christ. Kven
after a substantial number of preachers began to receive an educa-
tion in the Christian colleges, the number who had any graduate
work was very small. The average preacher of the 1930’s and
1940’s knew his Bible and had a strong faith in the restoration
prineiple. But he would have known little about Karl Barth and
Emil Brunner, the rediscovery of Soren Kierkegaard, or the new
dialectical theology. These were of no concern to him. Perhaps
without realizing it, he had been living in cultural isolation.

Today the churches of Christ are emerging from their cultural
isolation. The higher social, economic and educational levels in the
average congregation indicate that they are becoming “middle
class” and that continued isolation is neither possible nor desirable.
The education of preachers shows that cultural isolation is passing.
There is greater interest in graduate studies. The preacher or
teacher with a doctorate was almost unknown among churches of
Christ a generation ago, but today he is appearing in increasing
numbers. This means that we now stand at a crossroad which is
analogous, at least in some respects, with that at which the Dis-
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cjples stood sixty years ago. Emerging from their cultural isola-
tion, the Disciples were won to liberalism and repudiated the quest
for the New Testament church.

What does the future hold for churches of Christ? Will they
slowly fall under the influence of modernism? Question whether
there is really 2 New Testament pattern for the church? As an
increasing number of our members seek graduate edueation beyond
our Christian colleges, some will become too liberal to remain
within our feHlowship. A substantial number have already done
this. And the time may come when those who have abandoned
the faith eommonly held among churches of Christ will choose to
remain in the pulpits of our churches, and when this fime comes,
the dangers will be intensified. The next ten or twenty years will
be a testing time for churches of Christ, but if we are aware of
the dangers that accompany the end of our cultural isolation, we
have a better chance to surmount these dangers.

Rut if there are analogies between our position today and that
of the Diseiples around 1900, there are also differences. (1) We
can profit from a half-century of Disciples’ history and be warned
not to say, “It could never happen to us.” (2) The theologica!
climate is more conservative now than it was a half-century ago.
When the Disciples left their cultural isolation, liberalism was un-
challenged. But in the fifty years that have elapsed since then,
liberalism has been chastened by neo-orthodoxy, existentialism, a
new interest in Biblical theology, and the discoveries of Biblical
archaeologists. The whole mood of Biblical and theological studies
is somewhat more conservative now than it was a half-century ago.
(3) Our Christian colleges are doing a better job of introducing
students to contemporary thought and preparing them for the
issues they will confront in graduate studies. (4) The conserva-
tive cause has scholarly and articulate voices today, as in Chris-
tianity Today, which were lacking fifty years ago. And the cause
for whieh these voices plead—the inspiration and authority of the
Scripture—is the foundation upon which the restoration princivle
rests.

The future is a mixed mosaic. The crossroad at which we
stand challenges us to serious soul searching and concern for the
future. The brotherhood ostrich renders a disservice when he
ignores the cbwious. There are real dangers in the end of our
cultural isolation. The question yet to be answered is whether
the faith that has brought us where we are will survive. But
there are also unprecedented challenges and opportunities. If we
can break out of our cultural isclation without the loss of our
faith, and if we can raise up men of unwavering faith whose train-
ing will qualify them to approach classes we have never approached
before, the Restoration Movement might yet make such an impact
as the Campbells envisioned.
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A CONTINUING CHALLENGE
We must ask one more question. How successful hag the work

really been restored? Fully restored? Or is its restoration a comn-
tinuing challenge which calls each generation anew?

The goal of a restored church implies that the church in every
age must stand under the judgment of Holy Writ, ever striving
to become what God would have 1t be, but ever falling short of
this goal. Viewed from this perspective, restoration iz a eontinum
ing challenge. Yet our heritage from the past should not be
treated with contempt, We owe a great debt of gratitude to our
spiritual forefathers; and if it s self-righteousness to assume
that the work of restoration is complete and perfect, it is ingrati.
tude to look with disdain on what we have received from the past.
The truth is that the quest for a restored New Testament church
has been a mixture of successes and shortcomings,

‘Let us note some examples of the successes:

(1) The immersion of believers was the exclusive practice of
the early church. (Cf. Acts 8:36-39; Rom. 6:3,4; Col. 2:12.) The
believer’s burial reenacted the burial and resurrection of his
Savior. There wag no sprinkling of infants in the New Testament
chur_ch, nor will there be whenever it is restored. Furthermore,

the remission of ging” and always stood between the sinner and
salvation in New Testament teaching (Mark 16:16; Acts 2:38;
22:16; 1 Peter 3:21).

(2) The early Christians observed the Lord’s supper on the
first day of the week as a proclamation of their faith in the Lord’s
death “till he come” (Acts 20:7; 1 Cor. 11:23-29). Nor does the
New Testament record their observing the supper at any other
time.

(3) Voeal musie—*“singing and making melody with your
heart”—was the early Christiang’ way of praising God (Eph.
5:19; Col. 3:16; 1 Cor. 14:15). There is no trace of the use of in-
strumental music in Christian worship in either the New Testa-
ment or the apostolic fathers.

(4) The local churches in New Testament times were free and
autonomous. Christ was honored as the head of the chureh, his
word its only rule of faith and practice, There were two classes
of officers in each church: bishops or elders exercised the over-
sight, and deacons were special servants,

There can be no New Testament church without such marks as
believers’ baptism ang the oversight of elders; and the renewal
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and are not the sum total of discipleship. And it is possible that
the Lord might say, “Ags you have tried to restore the church,
you have stressed the outward observances like bapiism, but you
have left undone the weightier matters of the law like commit-
ment and sacrifice and the life of prayer. These ye ought to have
done, but not left the others undone.”

Let us note some of our failures—attitudes of the New Testa-
ment church which we have yet to restore:

(1) The early Christians were so committed to the Lord that
they “continued steadfastly” in his gervice and joyfully accepted
the loss of homes, or even life itself, for his sake. To live was
Christ. This was the only thing in life that really mattered to
thern. When this commitment is contrasted with the widespread
apathy in so many congregations today, can we be so sure that
we have succeeded in restoring real New Testament Christianity?

(2) The early Christians’ concern for the Lord transcended their
concern for material things. They could sell houses and lands and
property and lay the money at the apostley’ feet. The Corinthians’
“deep poverty” did not prevent their sharing with ofhers. When
today’s materialism gtands in such sharp contrast with the attitude
of the first Christians, can we really say, “We are just-like the
early church”?

(3) The early chureh was fervently evangelistic. Driven from
their homes by persecution, they went everywhere preaching the
word. Within a single generation the good TiEWS had been pro-
clajmed in every corner of the Roman world. The early church
accomplished so0 much with so litile, and we have accomplished
go little with so much. Have we really restored the missionary
fervor of the early Christians?

(4) The Christians of the first century believed that there was
power in prayer and that God truly answered their prayers. An
they prayed. When the prayer life of the early church is com-
pared with ours, can we really be so sure that we have restored
the New Testament church?

The restoration of the New Testament church is a heritage
which we have received from the past. But it is also a challenge
which we face in the present. As long as the twentieth century
church lacks the fervor and spirituality of the early Christians,
as long as it is complacent and materialistic and apathetic toward
a lost world, the restoration of the New Testament church must
be a continuing challenge which calls every single Christian anew.

QUESTIONS FOR REVIEW AND DISCUSSION

1. Identify the Discipies of Christ. What is their attitude toward the
restoration principle?

2. Why have the Disciples rejected the restoration concept?

3. How is our situation today gimilar to that of the Disciples arpund
19007 How is it different?
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4. Do you think the churches of Christ will still accept the restoration
principle twenty years from now?

6. Are the “Independent” Christian Churches more like the Disciples or
the churches of Christ?

6. Do you think it possible 1hat the “Independent” Christiam Churches and
churches of Christ might sometime unite?

7. Do you feel that we have really restored the New Testament church?
Its worship? Its organization? Its terms of membership? Its commitment?
Iis spirituality? (You might spend a few minutes in discussing each of these.)

8. Identify each of the following:
(1) Dr. Ronald Osborn
(2) “Restructure”
(8) Consultation on Christian Unity
(4) North American Christian Convention
(5) “Cultural isolation”
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