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Introduction

This is the third in a series of studies on Southern religion. The first focused on thetwo pr
dominantwhite religious groups in the South: Southern Baptists and United Methodists. The
second study was confined to black evarugglieligion. Both of these studies were historical in
nature and concentrated on examining the origins and basic beliefs ojreaph The general
purpose of this series is to foster a better understgradiSouthern religion by stuthg some of
its components.

In truth, this third study is more dissimilar than similar to its predecessors. Part of the reason
for this is rooted ithe Restoration Movement itself. First of all, the movement is not exclusively
ASout herno; it was established and grew on th
i mportant, it was not fASoutherno idmbytlefactul t ur e
that unlike Baptists, Methodists, and Presbyterians, the Restoration Movement did not split into
Northern and Southern wings before the Civil War. The reasons for this lack of identification
with the Southern world view are complex. Iisege, the Restoration Movement was a critique
of American religion in general and of Southern religion in particular. The movement rejected
both the denominationalism of American religion, and the emphasis on the emotive ame on pe
sonal i e X p e r d chamactaristic olvineteehtentuey Southern religion.

Before continuing, it is really necessary to give a brief overview of the Restoratiog- Mov
ment, which spawned three very different contemporary groups. The first is the Christian Church
(Disciples @ Christ), the most liberal of the three groups. Each of the three Restoration groups
developed, in large part, out of the issue of extracongregational societies. The general trend over
the last half of the nineteenth century was to create various boat@gancies to superviseesp
cific tasks. By the turn of the century the need for a general convention was broadly recognized,

and in 1917 the I nternational Convention of [
further discussion was underwayfor maj or restructuring ofd-the f
ing to the adoption of AA Provisional Desi gn

form of church government which was democratic but which many also perceived as being fully
Ademommat i onal . 0

In this church there are three levels of church polity: general, regional, and congregational,
each managing its own property, finances, and programs. A general assembly meets biennially,
elects officers, and has a general office located irmhagbolis.

Thoroughly ecumenical, the Disciples became charter members of the Federal Council of
Churches when it was organized in 1908, and in 1950 they were among the original members of
the National Council of Churches. They have been active in thedWZwlncil of Churches
since its founding in 1948.

The Disciples took with them the greater sh
tutions of higher education. Bethany College in West Virginia (founded by Alexander Campbell)
and Transylvania Calge in Lexington, Kentucky are the two oldest colleges in the movement.
Butler University, Drake University and Eurek
colleges and universities. Texas Christian University in Fort Worth, Texas is the |larddmstst
known educational institution associated with the Restoration Movement.



The Christian Churches and Churches of Christ is the middle group within the Restoration
Movement. This group gradually split from the Disciples over many years. The oritjiis &if-
sure can be traced back to the late nineteenth and early twentieth centuries. While tHese deve
opments are part of the intellectual history of the Restoration Movement they do not relate to its
intellectual origins. Briefly, then, the Restoratioroment was affected by the general growth
in influence of American religious liberalism and the disputes revolving around Darwinism and
biblical infallibility issues which were a part of the times. Open communion and cooperation
with nonDisciple Christias in organizations such as the National Council of Churches was also
a source of controversy.

While these issues were discussed for decades, it was not until 1927 that the firsb-move t
wards separation became concrete. In that year the conservativeld3ismgnowledged that
they were outvoted at the Convention and so formed one of their own, the North American
Christian Convention. While still designating themselves as Disciples of Christ, in reality they
constituted a separate group. The reorganizatighe Disciples of Christ in 1968 precipitated a
formal break. In 1971 they requested Wearbook of American Churcheslist them as a sep
rate religious body.

The Christian Churches and Churches of Christ consider themselves to be- a non
denominationalfellowship. There is no general organization. The North American Christian
Convention is headquartered in Cincinnati and meets annually. It is not considered an official
agency but rather a gathering of interested individuals for consultation and fétiowshre is
also a National Missionary Convention, founded in 1947 with headquarters in Copeland, Kansas.
The two most influential periodicals are tGaristian Standardnd theRestoration Heraldboth
published in Cincinnati, There is alsoDarectory d Ministry which is the principal means of
identifying member congregations. Milligan College in eastern Tennessee is a liberal-arts co
lege, but most higher educational institutions associated with the centrist group are Bigle colle
es. Johnson Bible Celfje in Kimberlin Heights, Tennessee is one of the oldest of thesa-instit
tions, while Cincinnati Bible Seminary (1923), which also has a graduate school, would be one
of the largest of the newer schools.

The Churches of Christ constitute the most conseevaving of the Restoration Movement.
The issues which prompted this group to split from the main body of Disciples were thie organ
zation of a missionary society and the use of instrumental music during church services. There
were also sectional and sdcfactors which help explain the rift and account for its largely
Southern character.

The Churches of Christ are organized along strictly congregational lines. Each congregation
is autonomous. There is no gener aslengreganioz dtni
absence of organization there is a plethora of periodicals which in a literal sense function as the
primary means of communication among this avowedly-agemominational body of Christians.
There are over one hundred periodicals publighyeohembers of the Churches of Christ. Among
the most influential are th@ospel Advocatepublished in Nashville, Tennessee, Fhen Foun-
dation (Austin, Texas); antRestoration QuarterlyAbilene, Texas). There are seventeen gplle
es and universities assated with the Churches of Christ, including David Lipscomb University,
Nashville, Tennessee; Abilene Christian University (Abilene, Texas); and Pepperdine University
in Malibu, California.



| have identified two motives within the Restoration Movemefittar ut h mot F ve 0 an
ty motive.o0 The truth motive is contained in
teaching and practices of the New Testament alone. This is a radical interpretatian sufrp-
tura, which seeks to eliminate asthabi s of communi on Aopinionso
proclamation of church councils and other ecclesiastical institutions, and theological disputation.
The Restoration Movement in a very literal sense has sougéstimrethe faith and practice of
primitive Christianity. The uniqueness of the Restoration Movement lies in the attempt to utilize
the truth motive of primitive Christianity as a means of uniting all Christians. Confident that the
New Testament is clear and precise about the essentials efi@hbelief and practice, it would
serve as the means of eliminating disagreemen
sense of the unity of the Church of Christ and a rejection of the idea that the Church could be d
vided legitimately into aariety of believing bodies which determined their own corpus of belief,
practice, and polity. The Restoration Movement began as an explicit rejection of denomlinationa
ism.

The three Restoration religious bodies have divided largely over their respatitivdes
toward the two motives. In other words, the liberal Disciples have in large part sacrificed the
truth motive for the unity motive. They would openly admit to being a denomination and have
concentrated on reducing barriers between Christian batkeses DeForest Murch, who was
associated with the centrist Restorati®n grou
tati sm, 0 by which he means the growth and i nfl
the AGreat Cont wrdegier syo of which he

In 1911 [Charles Clayton] Morrison ran a series of articles advocating the reception of

the unimmersed into the churches, thus creating the major issue of the Great&ontro

syd ®pen membership.d This and otddatinhisi ber al
own thinking because of the liberal premises he had acckpted.

These fAli beral premises, 0 according to Murc
Christ with Aanother gospel .0 In otheraswords,
tantamount to ignoring the teaching of the New Testament, regarding the proper immersion of
repentant believers in baptism. From the conservative perspective, the truth motive was lost to a
false kind of Christian unity, false because it violated thehimg of Jesus Christ.

Similarly, the Churches of Christ have emphasized the truth motive. They have heen scr
pulous in adhering to the teaching of the New Testament as they see it. For examplecthey pra
tice onlya cappellasinging because the New Testarh does not specifically mention that i
struments were used in church services during apostolic times. There has been a tengency, esp
cially before more recent times, toward exclusivism which has severely limited contacts between
the Churches of Christ drother Christian bodies. One could say that in this case the uaity m
tive has been greatly g¢amphasized if not lost.

On a congregational level it is nearly impossible to tell the three groups apart. Individual
churches <call t h e msoe | (vee.sg . i GBhruor ockhveasl | oefy €Chhruirscth
tiano (e.g. First Christian Church) regardl es
bodies. Obviously though, profound differences lie beneath the similarities of name.

A brief statistical prble may help the reader to understand the numerical importance of the
Restoration Movement and the geographical strengths and weaknesses of each of the-three Re
toration groups. According to the stu@nhurches and Church Membership in the United States
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19807 the number of total adherents are as follows: The Christian Church (Disciples of Christ),
1,212,977; the Christian Churches and Churches of Christ, 1,127,925; and the Churchres of Ch

ist, 1,600,177. The three groups are roughly comparable in sizehtbwi@hurches of Christ is

the largest. This illustrates a remarkable rate of growth in the conservative group in the twentieth
century, although it seems that growth has slowed in recent decades. In 1906, when the Churches

of Christ requested the Unitestates Religious Census to list them as a separate entity, they
numbered 159,658 member s, perhaps ten or fift
Di sciplesd membership was cut al most in half
fellowship. Combined, the three Restoration religious bodies constitute the largest native rel

gious group in the United States.

Based on the one hundred counties in the United States with the largest numbes-of adh
rents, the following configuration emerges:

Christian Church (Disciples of Christ). Of the 100 counties with the largest number of
Disciples of Christ adherents, 10 are in Texas, followed by lIllinois and North Carolina (each
with 9); lllinois (8); Missouri (7); Kansas and Ohio (each with 6); Catifor Kentucky, and
Virginia (each with 5).

The observation that the Disciples are mostly a northern group is belied by numerical
strength in Texas, North Carolina, Kentucky, and Virginia. The Texas statistics, however, are
somewhat deceiving. While thereedarge numbers of Disciples in the larger cities such &s Da
las, Fort Worth, and Houston, it should also be pointed out that adherents of the Churches of
Christ outnumber Disciples in Texas by a margin of nearly three to one. The strength in North
Carolina and Virginia is more authentic. These two states are exceptions to the sectional pa
tern? Kentucky, which represents the old heartland of the Restoration Movement, is nearly
evenly divided between the three Restoration bodies. It is interestingehatltheastern county
(outside the South) is Kings County, New York. Brooklyn (i.e. Kings County) ranks nineteenth
on the list, with adherents totaling 6,066. It is quite clear that the Restoration Movement was a
frontier phenomenon which occurred almostlesively west of the Appalachians.

Christian Churches and Churches of Christ(hereafter Christian Churches). The fact that
the division between this centrist group and the more liberal Disciples was largely ideological is
demonstrated by the fact thaethwo groups thrive in basically the same parts of the country.
Indiana has a remarkable total of twefdyr of the largest one hundred counties of Christian
Churches adherents. In fact, the Disciples and Christian Churches share Marion County (India
apols) Indiana as the county with the largest number of adherents for each group. In Marion
County, the Disciples number 22,874 and the Christian Church numbers 22,709 adherents. Ohio
is second (18), and lllinois third (15); Kentucky and Virginia each haeecbunties; California,
Oklahoma, and Pennsylvania each have four of the counties with the largest numbes- of adh
rents.

The Christian Churches show a high degree of compact strength in the contiguous states of
Indiana, Ohio, and lllinois. Kentucky, andrginia and (western) Pennsylvania, reflect the old
heartland of the movement associated with Barton Stone and the Campbells respectivély. Hami
ton County (Cincinnati), Ohio is the county with the third largest number of adherents of the
Christian Churches the United States. Cincinnati has long been a major Restoratiog-stron
hold, the site of frequent meetings and debates in the early nineteenth century. It is a particular
source of strength for the Christian Churches, where they have an importantdBibdé¢ and
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publish their most important periodicals. Fulton County, Georgia ranks ninth and DeKaib Cou

ty, Georgia ranks twelfth. Both counties are located in metro Atlanta and their appearance so
high on the list may reflect migration patterns to largeropetitan areas outside the traditional
geographical strongholds of the movement.

The Churches of Christ. This, the most conservative group, demonstrates numerical
strength in rather different parts of the country: 1. Texas has 23 of the one hundressawiinti
the largest number of adherents; 2. Tennessee (18); 3. California (11); 4. Alabama (10); 5. A
kansas and Florida (6); 7. Kentucky (4); 8. Michigan, Missouri, Ohio, and Oklahoma, each with
three of the one hundred counties.

The list illustrates théruism that Churches of Christ strength is concentrated in Tennessee
and Texas. California figures prominently in all three Restoration groups; Los Angeles County,
for example, appears in the top ten of all three lists. Undoubtedly this representsryniggiato
terns to California which apparently were especially significant in geographical areas of
Churches of Christ strength. Northern, particularly northwestern Alabama is an area of Churches
of Christ numerical strength which is often overlooked. Lauder@aunty, whose principal city
is Florence, Alabama, is the county with the ninth largest number of adherents, 13,620. Kentucky
and Ohio are the original heartland of the movement while Arkansas, Missouri, and Oklahoma
represent traditional areas of sattlent linked to nineteenttentury migration patterns. Thetpa
terns in Florida are less clear. The counties which show up are widely distributed throughout the
state: Duval County (Jacksonville) in the north; Polk, Pinellas, and Hillsborough in the -Tampa
St. Petersburg.akeland area of central Florida; and Dade (Miami) and Broward (Fort t-aude
dale) in the south. Perhaps the best explanation is the most general emératibn to the
Sunbelt and the very fast gr othetpdiominemce dfWagne,i d a 0 s
Oakland, and Genesee Counties in Michigan is clearer. This certainly is linked to the migration
of Southern workers drawn to the automobile plants in Detroit and nearby areas.

This project was originally intended to focus specifican the Churches of Christ because
they are the Restoration group with the largest presence in the South. However, since primary
interest is on intellectual history, this narrow focus had to be largely abandoned. This is a study
of the intellectual orims of the Restoration Movement, which concentrates on the eady nin
teenth century and on the philosophical antecedents of the eighteenth century. This period of
time antedates the actual division in the movement, so it would be anachronistic to agfer to
one of the three modern religious bodies.

I have decided, therefore, to speak of the
of all it seems to be a term which while not universally preferred is at least acceptable to all three
Restoration bdies; it is the closest thing to a neutral term one is likely to find. Secondly, it does
seem to be the term most preferred by the conservative elements and so it best preserves the
projectds original i nt erest lyntavoiksthe varyraa di t i on
fusing terminology of #fADisciples, o0 AChristian
vary over time and often changes with the ideology of the user. | have on occasion felt compelled
to use all of these terms; | hopeduve done so prudently. Hopefully the usage will be clear in
their specific contexts. Above all, I have tr
the term preferred by Alexander Campbell and many writers use it to refer to the movement as a
whole. | have not followed this practice because | am least concerned with the more northern and
liberal Disciples of Christ denomination and did not want to lead the reader into associating the
subject at hand with that modern religious body. Althoughftindysdoes deal with a nineteenth
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century unitary movement and despite the fact that | have tried to maintain a certain objectivity
in my writing and a catholicity in the choice of my sources, | have also attempted to maintain
some sensitivity to the issu#isat concerned the conservatives most, especially in the last two
chapters. Again, this is in keeping with the original intent of the study, to examine a facet of
Southern religion. In this context the conservatives predominate.

This is not a history ohie Restoration Movement. Rather, the scope of this study is a history
of the ideas which distinguish the movement as unique in American religious history. Mere sp
cifically, it is a history of the origin of the ideas which constitute the Restoration Mowease
an intellectual phenomenon. | have tried to eliminate all but the most crucial biographical facts.
The reader may find Barton Stone, the Campbells, and Walter Scott moving from place to place
for no apparent reason. | realize, with regret, that these and others, have been turned into
abstractions. This was not my goal, but was rather dictated by the need to keep the study as brief
as possible and closely focused on intellectual matters.

The movement was influenced by many factors: the Reformatienphilosophy of John
Locke. the Enlightenment, and the American frontier, to name the most prominent. | have tried
to explain how all of these affected the Restoration Movement, but | would like the reader to u
derstand that this is not a history ofyanf these sources of influence. For example, | make no
pretense of offering a complete or nuanced analysis of the thought of John Locke even though |
do spend considerable space discussing his philosophy.

The reasons that | chose not to write a genedbityi of the Restoration Movement are
threefold. First and most practical, there are several works that already provide a distinguished
general history. The history by Garrison and DeGroot, which has been updated by McAllister
and Tucker, offers the Disdipe s & p o i* Kurch writes from ¢hev perspective of the Ghri
tian Church and Churches of Christ, and Earl West, a member of the Churches of Christ, has
completed a mukvolume history of the movement.

The general reader should be aware that theopdgrance of studies have been written by
Disciples. They have established a Disciples of Christ Historical Society and have nurtured many
studies of high scholarly quality. The interested reader must search libraries diligently to find
information writtenby more conservative writers. | have tried not to be unduly influenced by the
more liberal Restoration tradition. The reader must decide how well | have succeeded. One of the
techniques | have used to foster objectivity is to rely heavily onMémoirs & Alexander
Campbellby Robert Richardson. First published in 18&8Bin two volumes, it is an authoritative
account of the life and thought of Alexander Campbell and the Restoration Movement as a
whole. Though long (over 1,200 pages) and discursiveldgsssideologically charged than more
modern studies. Moreover, the serious researcher cannot help but notice that many facts and
anecdotes which appear over and over again in modern works are ultimately derived from Ric
ardsonds ac c o uhetefore, togo baok ® this Widely essdtsource.

| have relied as much as possible on primary sources. | have attempted, therefore, to analyze
important sources such ake Last Will and Testament of the Springfield PresbythgDecla-
ration and Addressand theSermon on the Law(Just one note on a technical matter: | have
made an effort to allow the persons | have studied to express themselves in their own words by
qguoting them directly. In these quotes, | have preserved the original spelling andagonct
even when it is contrary to modern usage.)



On occasion | have used a contrary device. When discussing issues which have produced
much controversy such as the missionary society, | have quoted directly from histor@ns ass
ciated with each of the faohs and identified them as such. This was an attempt to allow those
within the Restoration Movement to define the debate and to devise the vocabulary with which
they define their respective positions.

It must be admitted that the whole idea of writingratellectual history reflects leftist pred
lections. | am not referring to my own personal philosophy but rather to the very noticeable fact
that conservatives do not generally spend much time discussing the intellectual origins of the
movement. The workBy Murch and Earl West are typical examples of this tendency. It is quite
possible that | have written an intellectual history of an-iatéllectual movement, or at least of
a movement with certain tendencies toward-antéllectualism. These tendencie® manifest in
a lack of historicity, an ambivalence toward philosophy, and a hostility toward education in
fields ot hkemowlheadgd.Bd bl e

The second reason | chose to write a history of the intellectual origins of the Restoration
Movement is thait seemed to be one of the less explored facets of a relatively rich hiskeriogr
phy. As stated, many historians fail to give anything but the most cursory treatment to the history
of Restoration ideas. OAtexaceet i Toemlogpphbe IW. &S
lished in 1900. | must admit that this volume was revelatory for me.

Garrison had impeccable liberal credentials. His father, of course, was J.H. Garrison, the
long-time editor of theChristian Evangelistwho Earl West describes as one @& thost influa-

ti al Aprophets of Iliberalism.o0o W. . E. Garrison
doctorate from the University of Chicag-o. I n
al dissertation. Significantly, | think, Garrisdregins his work with an introduction entitled,

AThe Historical Met hod. 0 Here i s what he says

He who undertakes to estimate the intellectual achievements of the nineteenth century
and to generalize upon the history of thoughthis period, cannot fail to admit that the

most fruitful and farreaching general conception which this age has brought into-pro
inence is the idea of development. Based upon a metaphysics which finds the essence of
reality to consist, notinthechanges s i dent ity of an unknowabl e
all attributes inhere, but in the process by which functions are fulfilled, forms developed
and new adaptations made to changing conditions, it quickly passed beyond the limits
of speculative philosophy drfound application in the fields of science, history, theol

gy, and every study which seeks a knowledge of nature, man or God. If the very essence
of reality lies in development, growth and adaptation, then knowledge of any portion of
reality is to be soght in the study of its process of dey@hent; i.e., in its history. In its

most general application, therefore, the idea of development gives rise to what may be
called the historical method of studying all phenontena.

To conservatives of the time in vehi Garrison was writing, liberalism was the great enemy
and history was one of the tools used to undermine the authenticity and credibility of the Gospel.
As Garrison suggests, the historical method can be used as a means of introducing the notion of
devebpment. In a metaphysics of development, the primitive church, for example, can become
not the one, true and perfect order of things, but rather an example of how the church adapted
itself to the particular environment of the first century and the RomaurEmn other words it



ceases to be normative and becomes instead merely a particular and transitory manifestation of
church.

As a historian | tend to see history as a means of enhancing human understanding. | am not
unaware, however, that history has meeanipulated by even the wdtitentioned. | must admit
that the conservatives within the Restoration Movement have correctly identified the threat
which the historical method proposes. The question that they raise is one of continuing relevance
for all Christian communions: What is the relationship between the immutable truth of she Go
pel and the mutability of the historical human experience? The particular problem which-the co
servative Restoration Movement has confronted itself with has its origewény a historical
concept of church. This is a major weakness i

All this brings me to the third, and in a sense the most important reason for writinglan inte
lectual history, namely that we can learn the most aBogrican, and in particular Southern,
religion by better understanding the intellectual bases for one of the largest religious bodies in
the South. This is a plea less to understand the Churches of Christ as they actually exist, in say,
middle Tennesseehan an invitation to meditate on the values and ideas which were articulated
on the American frontier in the early nineteenth century. | am suggesting that we can learn more
from the ideals expressed by the founding fathers of American Restorationisrfraimathe
failures of those ideals as they came into contact with the reality of a hostile world It is obvious
that those ideals addressed and still address certain needs. Much can be learned by trying to u
derstand what these needs were and continue to be.

It is so common as to have become a veritable tradition among Restoration writers (even
Ascholarlyd ones) to identify themselves as n
practice has its origin in the fracturing of the Restoration Movemeninahe tendency to speak
only to an audience which consists of members
invitation to express my evaluation of the Restoration Movement to my own readers.

As a Catholic, an outsider, | was at first pergldy the Restoration Movement. | rame
ber being thoroughly confused about the three Restoration groups, especially because their
names are so similar. | wondered what connection there was between the Churches of Christ and
the United Church of Christ. (Bhr e i sndét any, or at | east hardl
the beliefs associated with the movement, | became confused again. This time | was perplexed
by what seemed to me to be some very Catholic ideas. | refer here to two ideas in padscular: r
ervations over denominationalism and baptism for the remission of sins. When Alexander
Campbell wrote about baptism for the remissi
mal o forgiveHesguinebapnhissmous betweenpvoakhe sawf a
as the extremism of both Protestantism and Catholicism. While he certainly did not articulate a
view which was identical to Catholic teaching, he did speak in terms that fell somewhere b
tween the orthodox Protestant and Catholic gooftview. There is a real basis for discussion
here between Catholics and those within the Restoration tradition.

0
i

Because | have not been trained in theology, | feel more comfortable discussing the less
formally theological idea of denominationalism. histcase | feel confident that the average pe
son in the pew in both the Catholic and (conservative) Restoration tradition would share a more
highly devel oped notion of the unity of churc
denomination. Thisoo could be a real basis of dialogue, between Catholics and those associated



with the Churches of Christ. Interestingly, | suspect that conservatives in both traditions would
have much in common, though they would probably reject this notion, or simpkgign

Beyond the commonality of belief shared by both the Churches of Christ and Catholicism, is
a question which the Restoration Movement has raised, even if it has in fact failed to find a sol
tion. | refer to the idea of denominationalism. The ResitmrxaVlovement has gone beyond the
kind of unity which is embodied in Protestant ecumenism both because the Restoration concept
of unity is more ancient and because Christian unity really was a central tenet of the movement.
Again, this is more apparent an abstract, intellectual sense; the reality of efforts to unify the
Church, within the Restoration Movement, has been somewhat less distinctive and more typical
of other Protestant groups. Nevertheless, a study of the intellectual origins of the Restorati
Movement invites a reconsideration of the assumptions behind denominationalism. The
Churches of Christ offer one solution for the divisions of denominationalism; Catholicism offers
another. The two models share some similarities and many differen¢es,cbmparative @&
proach could be useful.

Alexander Campbell was not the only theologian of the nineteenth century who wrestled
with the consequences of modern philosophy. As we shall see, Campbell adopted a Lockean
epistemology while maintaining a stre&¢paration between the sources of knowledge of the na
ural and supernatural world. Gerald A. McCool suggests that the Catholic Church was very much
aware of the same epistemological problem:

Leo Xl 11 6s prTaansm asptheisystam to he useahe philosophical

and theol ogi cal education of the Churchodos p
Thomistic metaphysics of substance and accident could preserve the necessary distin

tion between grace and nature which géantian metaphysics hahown itself unable

to preserve, and that Thomisms abstractive theory of knowledge avoided usioon

between natural and supernatural knowledge of God whichKawdtan intuitive

epistemology could not avoid.

If the goal of Campbell and of the CalisoChurch in battling modern rationalism was the
same, their concerns and solutions were different. From the Catholic perspective, the centrality
of individual reason in theology first surfaced in the Protestant Reformation, but hadxbeen e
tended to CatHm theology through the philosophy of Descartes. Rationalism and skepticism
were the inevitable resul't of modern phil oso
communication of traditiof. Campbell saw the threat somewnhat differently. To hinonatism
threatened not the Churchdés authority but rat
reason but on divine and supernatural revelation.

McCool sees a real lack of historical sense in the theology of Joseph Kleutgerl §83).1
one ofthe major thinkers associated with AE@omism:

Kleutgen had no real sense of historical development. Development, for Kleutgen, took
the form of clarification and expansion of concepts or of deductive expansion @f phil
sophical or theological principlesle showed no awareness of the role of cultueal d
velopment or of different conceptual frameworks in the history of thought. He read the
historical sources of theology carefully and intelligently but he interpreted them in
terms of his own conceptual framesk, which was essentially the conceptual feam
work of postReformation scholasticisth.



Il find it interesting that both McCoost and '
cuss the influence of history on theology. This indicates, | think, a prdofoomnection between
history and theology in both modern Protestantism and Catholicism, rooted in a comraen exp
rience of dealing with the problems of the modern world. Modern philosophy and, lesstabstrac
ly, the French Revolution presented both nineteestitury Protestantism and Catholicism with
fundamental challenges. Ideologically, the authority of both Church and Scripture was cha
lenged by modern rationalism. On a more practical level, the privileges of the Catholic Church
and the Protestant State othies were beginning to come to an end, victims of the liberal state.
Of course, it was in the United States that this new religious environment was most advanced.
Both McCool and Garrison represent liberal critiques of conservative solutions to these cha
lenges. McCool would distinguish between Catholic Church and Roman theology, and would
argue that Leo X6 fApr escr iThtoimbors mof fmeae the Church i
when it was increasingly necessary to adapt to ever quickening changerlgi@darison crit
cized the conservative interpretation of the

Where does this all leave us? I think it leaves us with some remarkable parallels. Both the
Restoration Movement and the Catholic Church disceanttdleat in modern philosophy, aiph
losophy which was rationalistic and thoroughly secular. Both sought, therefore, to preserve the
integrity of the sacred against the secular, while both also used reason and rational methodology
to achieve their ends.

Wha can Catholics, especially in the South, learn from the Restoration Movement? First of
all they need to understand that the more conservative and Southern Churches of Christ chose to
sacrifice the unity motive to the truth motive. Truth, Biblical truthhighly prized. Secondly,
the more conservative elements of the Restoration Movement have preserved from éheir nin
teenthcentury origins an aversion toward secular rationalism (while maintaining, as we shall see,
a religious rationalism, distinguished hyrational approach to the Bible). Through a primitive
Christianity, based on an inerrant and immutable New Testament, the conservatives have instit
tionalized a deep suspicion toward the secular. And they have also maintained the nineteenth
century sepation between the natural and supernatural worlds. In their secular lives they are
quite modern: they drive automobiles, wear twentehtury dress and use electricity in their
homes. But their spiritual lives are quite different. This does not suggestrisy or a radical
compartmentalization of the message of Christ. It is an attitude deeply enmeshed inahe phil
sophical origins of the Restoration Movement, and one which is not foreign to Catholicism. The
Catholic Church during the Middle Ages alwaysintained a separation between spiritual and
secular authority, although the Church had great difficulty restraining itself from acting upon the
conviction that the spiritual, while separate, was also superior to the secular. And altlleugh C
tholicism is ®mewhat less dualistic, there has always been a strong-megglting tendency in
the Catholic tradition. By recognizing that the Gospel truth is revered but also that it is regarded
as intrinsically separate from the natural world, the reader will mgkéisant progress in m+
derstanding a dominant trait of Southern religious culture.
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Chapter One
European Origins

The Restoration Movement had to confront a difficult nineteeatitury problem: how to
defend the freedom of individual conscience chamgibby eighteenthentury thought and still
devise a way to bring individuals together with a sense of the unity of the Church of Christ. The
movement, therefore, had to contend with the implications of the Protestant Reformation, with
@Protestant sectangmdas it developed over the previous 250 years, and with the emphasis of
modern philosophy on individual freedom.

The Reformation

The sixteentkcentury Reformation has often been depicted as a movement which promoted
individualism. Certainly the Reforens rejected many of the social and communal aspecta-of C
tholicism, of which indulgences are but the most obvious example. Martin Butheividud-
ism was based on his firm conviction that every person must answer for himself to God:

The mass is a dime promise which can help no one, be applied , to no one, intercede
for no one, and be communicated to no one save him only who believes with a faith of
his own. Who can accept or apply for another the promise of God which requires faith
of each indivdualy?*

The sixteenth century produced intermediate forms of individualism which were not quite
modern. Thesuius regioprincipled that each prince had the right to determine the religion of his
realmd was widely adopted in an attempt to end the first phasedahrian strife in Germany.
While challenging the medieval concept of the universality of Christendormuthe regioprin-
ciple recognized the integrity of only one individual, the prince, who as a s&tpérindiw-
duabdetermined the religion oflahis subjects.

As the reform spread throughout Germany and to other parts of Europe, it became apparent
that without the Catholic authority structure the reform was in danger of breaking up o tho
sands of individual religions. To avoid anarchy andaxcessive individualism, the dogmatism
of the. Reformation theologies was developed. Ldthadvocacy of the individual conscience
was therefore tempered by his theology, which centered on the ideas of justification by faith
alone andsola scriptura Jdin Calvirts theology was even more systematic and dogmatic. This
Protestant reliance on a systematic dogmatism quickly led to disagreement among the reformers.
By 1527 Luther and Zwingli were engaged in a polemical duel over the interpretation of the
Lord&s Supper. The failure of the Marburg Colloquy in 1529 to reconcile these differences all but
guaranteed the continued fissuring of the reform movement.

The emphasis on theological truth also spawned an intolerance of deviationtd uiblent
denunciaibn of the Peasai#t Revolt in his tractAgainst the Murderous and Thieving Hordes of
Peasantswas largely motivated by his abhorrence of Thomas Muistzadical theology. The
most famous victim of Protestant intolerance, of course, was Michael Seeutedoping an
increasingly radical theology, Servetus was led to a denial of the Trinity. Passing throwgh Gen
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va he attended one of Cal@nsermons, was recognized, and turned over by the reformer to the
authorities. Tried and condemned as a heretieydseburned at the stake in 1553.

In Germany, the Peace of Augsburg in 1555 in effect legalized Lutheranism and geanted s
curity to the Lutheran princes and cities. But the idea of toleration was still foreign to the age.
Not until after the end of the Titty Years War in 1648 did the Treaty of Westphalia provide a
modicum of toleration for differing religious ideas and practices in the Empire, outside ®f Hap
burg territories. It was not until 1688 in England and not until the eighteenth or evendhe nin
teenth century in most of the rest of Europe that the idea of tolerating sects outside of the state
churches became generally acceptable.

Religious toleration is a largely Protestant idea (although a form of Catholic toleration can
be detected in Christianushanism). It grew out of the recognition of the importance of thie ind
vidual conscience and the necessity to protect the doctrinal uniformity of the sect. It was the
evangelicals who emphasized the individual nature of religion and the paramount impoftance
a personal relationship with God. On the other hand, the state churchiéeran, Anglican,
Reformed® were generally most concerned with promoting and defending a more rigid tdogma
ism. Toleration was the result of the desire of the state churchesrtamaloctrinal uniformity
by excluding dissenting members while recognizing the importance of the individual Christian
conscience, the sincerity of dissenting bodies and their right to a more or less free existence. The
consequence of a relaxed policytoferation was the development of modern Protestart-den
minationalism.

The Influence of John Locke

Throughout the eighteenth century, the individuality of religious experience could be seen in
mystical movements such as Pietism and Methodism, which pednpetrsonal conversion, and
the rationalistic impetus of the Enlightenment, out of which developed deism.

Since the time of Descartes the principal questions in Western philosophy were: How do we
come to know what we know? What do we know? How much cakmee, and What are our
limitations as knowers? In this context the whole thrust of philosophy (as in religion) was on the
individual and how and what the individual knows. At the forefront of this inquiry was John
Locke (16321704), whose ideas remainedmensely influential throughout the century after his
death.

Lockeds theory of knowledge redirected philosophy towards the study of man and infl
enced the politics, ethics, and philosophy of religion. Over the course of the eighteenth century
the inquirywhich Locke had begun into the knowing processes of man did not prove the validity
of knowledge but instead led to skepticism. But this philosophical process affected all spheres of
thought, especially American Protestantism. It directly gave rise tohitesgphy of religion of
Alexander Campbell which had a profound effect on the development of the Restoratien Mov
ment? It is to Lockes philosophy of religion that we must now turn.

In his Letter Concerning Toleratiohocke defines the church a&@a voluntary society of
men, joining themselves together of their own accord in order to [sic] the public worshipping of
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God, in such a manner as they judge acceptable to him, and effectual to the salvation of their
soulsdHe continues:

| say, it is a free andoluntary society. ... No man by nature is bound unto any partic

lar church or sect, but every one joins himself voluntarily to that society in whicghe b
lieves he has found that profession and worship which is truly acceptable to God. The
hopes of salaion, as it was the only cause of his entrance into that communion, so it
can be the only eson of his stay there. For if afterwards he discover any thing either
erroneous in the doctrine, or incongruous in the worship of that society to which he has
joined himself, why should it not be as free for him to go out as it was to &nter?

This is an@vangelicad definition of church, one to which any Congregationalist or Baptist
of Lockes time could accede. Moreover, it is a church organized on a largehdumalistic ka-
sis. Membership consists of likeinded individuals who voluntarily join together in communion
but who are principally concerned with their own individual salvation. There is no social or e
clesial structure. The acceptability of the churelGibd lies within the judgment of each belie
er. If the individual deems anything erroneous in the church he simply leaves and joins another
where he is more comfortable. This then is the recipe of modern toleration as expressed through
denominationalisma collection of independent churches each of which has a right to exist and
which is recognized as a Christian body consisting of sincere believers. From these churches one
may freely pick and choose.

Directly following this discussion of a definition @hurch, Locke dismisses the idea of
apostolic succession as unscriptural. This leads him to ask what things are necessary for ecclesial
communion in thé&Church of Chrigl? Locke responds that only such things as are expressly d
clared by the Holy Spiritni Scripture as necessary to salvation should be a condition of membe
ship. He continues:

| ask, | say whether this be not more agreeable to the church of Christ, than for men to
impose their own inventions and interpretations upon others, as if theyofveréne
authorty; and to establish by ecclesiastical laws, as absolutely necessary to tlse profe
sion of Chrstianity, such things as the Holy Scriptures do either not mention, or at least
not expressly commant?

As we shall see this is an opinion whidbsely parallels that of Alexander Campbell and which
became a basic principle of the Restoration Moverment.

Recalling recent British history and the divergent religious directions acceded to by the clergy
during the reigns of Henry VIII, Edward VI, Mail and Elizabeth I, Locke dismisses the ability

of clerics to determine articles of faith and modes of worSfipe mechanism which Locke
substitutes fosystems of divinitgis revealed in the preface of another warke Reasonabt

ness of ChristianitydThe little satisfaction and consistency that is to be found, in most of the
systems of divinity | have met with, made me betake myself to the sole reading of the scriptures
(to which they all appeal) for the understanding [of] the Christian Reljion.
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Locke begins the Reasonableness by pointing out two extreme methods of reading Scripture.
He then lays out his own method for reading the sacred text as a

...collection of writings, designed by God, for the instruction of the illiterate bulk of mankind,

the way to salvation; and therefore, generally, and in necessary points, to be understood in the
plain direct meaning of the words and phrases: such as they may be supposed to have had in the
mouths of the speakers, who used them according to the gngtithat time and country

wherein they lived; without such learned, artificial, and forced senses of them, as are
sought out, and put upon them, in most of the systems of divinity, according to-the n
tions that each one has been bred up in.

To undersand the Christian religion one must first consult Scripture, and interpret it in the
@lain and dire@meaning of the word. It is the individual believer who makes this intexpret
tion, not the clergy or any other church authority. The questiavhatis to be believed is,@a
cording to Locke, set down plainly in the Gosfielit is plain, that believing on [sic] the Son is
the believing that Jesus was the Messiah; giving credit to the miracles he did, and the profession
he made of himseffLater on Locle adds the idea that those who believe Jesus was the Messiah
must also believe that he rose from the dead, and also in the necessity of reg@taiscia-
terpretation of what Christians are required to believe has been labullddchalistf although
mary reject the term. Nevertheless, restricting Christian belief to what is explicitly in Scripture is
an idea which would become central to the Restoration Movement.

The very idea of thé&easonableness of Christiardityrings attention to the role of reasm
religion and leads to a brief consideration of Lask&eory of knowledge.

John Locke is most famous as the founder of empiricism and for his theory of knowledge. In
his most substantial workhe Essay on Human Understandihgcke denies that ideare n-
nate. Instead, he insists that ideas are derived from experience which he defines as sensation and
reflection. The mind derives ideas from sensation while from reflection it becomes aware of i
ternal operations such as thinking, willing, and degiriUltimately, Locke concludes that
&nowledge then seems to me to be nothing but the perception of the connexion and agreement,
or disagreement and repugnancy, of any of our id¢assay 4.1.2). Although it is based upon
empirical knowledge, the subjadsm of knowledge is apparent since it is the (individual) mind
which perceives the agreement or disagreement of ideas which constitute knowledge.

Throughout theEssaylLocke struggles with the subjectivity of knowledge. His world is
made up of particuta and he is reluctant to discuss substance, which he believes can only be
known imperfectly:d am certain, that | have evident knowledge, that the substance of my body
and soul exists, though | am as certain that | have but a very obscure and cordasedaialy
substance at aft’ In the Essay he states:

Whatever therefore be the secret and abstract nature of substance in general, all the

ideas we have of particular distinct sorts of substances, are nothing but severaheombin
tions of smple ideas, coasting in such, though unknown, cause of their union, as
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makes the whole subsist of itself. It is by such combinations of simple ideas, &nd not
ing else, that we represent particular sorts of substances to ourselves...(2.23.6)

Since Locke rejects the doice of innate ideas, he is forced to explain the cause of simple
ideas. Human beings are virtually incapable of experiencing substance but they can perceive va
ious qualities of things. There are primary qualities such as extension, form, solidityphitid m
ty. Material things really possess these qualities. There are also secondary qualities such as color,
sound, touch, taste, and smell. Perception of these (secondary) qualities vary from individual to
individual. What might seem bitter and cold to ggegson may seem sweet and hot to another.
Secondary qualities, therefore, do not really exist, they are sensations which affect the individual.
The logical consequences of these assumptions were elaborated by Berkeley and Hume as will
be seen below.

Consdering Lockés theory of knowledge, it is not surprising that he concludes that we do
not know very much? Reason, for Locke, is the faculty which distinguishes man from the beast
and which is a crucial tool in ménability to know. If knowledge is the peption of the agee
ment or disagreement of ideas, then it is reason which helps man to know:

For as reason perceives the necessary and indubitable connexion of all the ideas or
proofs one to another, in each step of any demonstration that producesdgeveo it
likewise perceives the probable connexion of all the ideas or proofs one to another, in
every step of a discourse, to which it will think assent’due.

Locke is insistent on placing strict boundaries between reason and faith. Locke defines re
son af.. the discovery of the certainty or probability of such propositions or truths, which the
mind arrives at by deduction made from such ideas, which it has got by the use of its aatural f
culties; viz. by sensation or reflectiéide defines faith ad.. the assent to any proposition, not
thus made out by the deductions of reason; but upon the credit of the proposer, as coming from
God, in some extraordinary way of communication. This way of discovering truth to men we call
revelationd(4.18.1)

Locke &ontradistinguishésbetween reason and faith, and he prefers to rely on reason u
less the evidence of revelation clearly exceeds the evidence of reason and its principles. He car
fully whittles down the criterion by which we ought to rely on faithstfby denying that no new
simple idea can be conveyed by traditional revelation, i.e., Scripture. (4.18.3) Traditiora revel
tion conveys ideas through words which by custom revive in our minds latent ideas but not
things of which we have had no previadsa at all. Similarly, revelation cannot exceed our i
tuitive knowledge. Even when God immediately reveals something to us, our assurance can ne
er be greater than our own knowledge that it is a revelation from God. Finally, faith can never
convince us oanything which contradicts our knowledge.

Locke admits the existence of things which are above reason, such as the resurrection of the
dead, which are purely matters of faith. (4.18.7) But he immediately asserts once again the pr
macy of reasond/Nhateve God hath revealed is certainly true; no doubt can be made of it. This
is the proper object of faith: but whether it be a divine revelation or no, reason mustgudge...
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(4.18.10) A little later on Locke includes an even clearer staterd@asison must beur last
judge and guide in every thirigf4.19.14)

Removing the guiding influence of reason from revelation creates enthu$iasoke felt
so strongly about the topic that he added a chajidéf-nthusiasngjin the fourth edition of the
Essay. Immediat revelation, or enthusiasm, is a much easier way of establishing opinion than
strict reasoning. 16.. flatters meés laziness, ignorance, and vanifyrises.. from the conceits
of a warmed or oveweening brain..§frees the mind from reason andleetion, and subst
tutesh.. the ungrounded fancies of n@arown braind4.19.37) What seems to disturb Locke
most is that enthusiasm is a short cut to knowledge which discards experience, reflection, and
reason for the conviction that one is sure besaun is sure. (4.19.9)

Since enthusiasm boasts the perception of an inner light, the question arises: is this perce
tion a revelation from God, a fancy to do something, or the work of the devil? In other words, in
divine revelation there is no need toye truth since God cannot deceive, but how can it be
known that any proposition in our mind has been infused by God? The answer, according to
Locke, is reason. A truth is known.either by its own selévidence to natural reason, or by the
rational prods that make it out to be €94.19.11) Since enthusiasm is the rejection of rational
proof (since there is the belief that something is revelation simply because it is strongly believed
to be revelation) there is no criterion for truth.

For if the light which every one thinks he has in his mind, which in this case is nothing
but the strength of his own persuasion, be an evidence that it is from God, contrary op
nions have the same title to inspirations; and God will be not only the father of lights,
but of opposite and contradictory lights, leading men contrary ways; and contradictory
propositions will be divine truths, if an ungrounded strength of assurance be-an ev
dence, that any proposition is a divine revelation. (4.19.11)

Lockeds discussion of ehtisiasm ultimately raises the question of the criterion of revelation
and of authority since for him reason is something whidexgrinsicabto our opinions, without
which we cannot discern truth from falsehood. In the context of the sort of denomatiatio
which Locke advocates, without, one presumes, a single source of teaching authority for all
Christians, how can we know if a proposition is from God or not? Locke answers the question by
referring to the Old Testament where revelations from God t(Wwbeke calls original revet
tions) were proven by outward signs. He mentions, for example, Moses and the burning bush and
the miracle of his rod turned into a serpent. Of course revelation need not always beaaccomp
nied by extraordinary signs. In this ease have two rules by which we can judge if the internal
light of private persuasion is truly revealed by God. These are reason and Sddighere ra-
son or scripture is express for any opinion or action, we may receive it as of divine authority; but
it is not the strength of our own persuasions which can by itself give it that 8{@ni9.16)
Locke seems simply to accept Scripture as a true report of original revelation. The only evidence
to support the claim of divine inspiration would seem to leedhims by the writers that they
faithfully reported eyewitness accounts of the events and message of Jesus. The rationality of
Lockeds religion lies principally in his interpretation of Scripture, his exegesis of the Bible as an
historical document, anith his deasonabl@approach, one which is not forced, extravagant or
extraordinary but which seeks to sustain the plain, straightforward meaning of the text.
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Over the course of the eighteenth century Léekghilosophy had an enormous impact in
Britain, the Continent, and the United States. The philosophy of Locke was so populaeboth b
cause it was innovative and especially because Locke offered such a common sense approach.
When confronted with paradox or inconsistency Locke never hesitated to oppfacteal if
inconsistent solution. However, some of the philosophers who followed Locke were mere co
sistent, and consequently arrived at conclusions which Locke himself would have been reluctant
to make.

George Berkeley

George Berkeley (1685753) wasan Anglalrishman, the Anglican Bishop of Cloyne, who
brought Lockés philosophy of knowledge to the logical conclusion of denying the existence of
matter. Locke had made a distinction between primary and secondary qualities. The latter were
nothing but paers to produce various sensations, they were not qualities actually possessed by
an object. Berkeley applied Lodlsearguments to primary qualities as well. He agreed that such
secondary qualities as heat, color, and sound were subjective, but argsedhhaimary qua
ties as extension, motion, and rest were equally subjective. If motion is really in the object how
comes it that the same motion can seem slow to some and fast to others? And if things have real
sizes and cannot have different sizedhatdame time, then why does an object look larger when
we are near it than when we are farther away?

Berkeley concluded that since primary qualities cannot exist apart from secondary qualities
and since the latter are subjective and relative to the gercénen objective material existence
must be questioned. Berkeley argued that sensible objects are complex ideas and that-ideas ca
not exist without the mind. Material objects, therefore, exist only through being perceived. To
the objection that a treégr example, would cease to exist if no one was looking at it, Berkeley
responds that God always perceives everything.

David Hume

Although Berkeley eliminated the material world, he maintained the existence of an external
spiritual reality and also presexd Lockés insistence that ideas had a cause, which Berkéley a
tributed to God. The person who applied Ldisktheory of knowledge to an even stricter logic
and completed the undermining of human knowledge was David Hume-{¥76). Born in
Edinburgh, Hme was instrumental in making Scotland one of the centers of philosoptical i
quiry, an environment which had a direct influence on Alexander Campbell and the Restoration
Movement.

Hume was the author of a philosophical skepticism which could be summgdgumting
from hisTreatise of Human Nature

All probable reasoning is nothing but a species of sensai@not solely in poetry

and music, we must follow our taste and sentiment, but likewise in philosophy. When |
am cawinced of any principledis only an idea, which strikes more strongly upon me.
When | give the preference to one set of arguments above another, | do nothiag but d
cide from my feéng concerning the superiority of their influence. Objects have s di
coverable connexion together;rns it from any other principle but custom operating
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upon the imagination, that we can draw any inference from the appearance of one to the
existence of another. (Book 1. Part 3. Section 8)

And a little later ona.. all our reasonings concerning cauaed effects are derived from
nothing but custom; and that belief is more properly an act of the sensitive, than of the cogitative
part of our naturds

According to Bertrand Russell, Hu@ephilosophy represented the bankruptcy oheig
teenthcentury reaseablenes$® Beginning, like Locke, by rejecting innate ideas and proceeding
with sensible and empirical inquiry, Hume ends up by concluding that nothing can be learned by
experience and observation. With such a conclusion it is hardly surprising thatféluméates
an ambiguous agnosticism about the existence of God. He would have admitted that the ultimate
cause of order in the universe probably bears some remote analogy to intelligence but little
morel’ But the whole of the Christian world from the Failthe Day of Judgment he would
have rejected.

Deism

Humes philosophy was part of a long tradition of skepticism aboutnalpility to know
complex doctrines. Catholic philosophers such as Erasmus had been able to suspeng-+their ske
ticism and accept théhurclés teaching, but with the revolt of the Protestant Reformatiorpacce
tance of the Churé magisterial authority became increasingly rare. By the eighteenth century
the traditional role of the Church had been largely replaced by reason, a triurapieaitific
method, and most devastating of all, by a skepticism which rendered religion meaningless in the
minds of many philosophers.

The principal religious consequence of seventeenth and eightasittiry rationalistic ph
losophy was deism. There wemgany varieties of deism ranging from the acceptance of most
Christian tenets to an attitude which approached atheism. Generally, deism rejected revelation
for a religion of pure reason. The lengthy title of a treatise published in 1696 by the English deis
John Toland (1671722) betrays deisis rationalistic bentChristianity not Mysterious: Or a
treatise Shewing That there is nothing in the Gospel Contrary to Reason, Nor above it: And that
no Christian Doctrine can be properly calla Mystery

The hidorical origins of the rise of deism in the seventeenth century can be traced to the
Protestant rejection of tradition and the acceptance of Scripture @s uitimate guide to faith.
This reliance on Scripture presented many problems of interpretatioh sdemed to defy sl
tion. One of deisi@® answers to this problem was to treat Scripture as simply a type of ancient
literature filled with scientific inaccuracies and cultural oddities. Scripture was largely replaced
with natural religion, i.e., one wth was formulated by reason and experience. This approach
was buttressed by Locéetheory of knowledge.

The strongest element leading to deistic thought was the Scientific Revolution. Thediscov
ries of Copernicus, Kepler, Galileo, and Newton annihilaedtotelian physics. The law of
gravity, for one, seemed to explain the very nature and operation of the universe. For the first
time humanity was privy to Gd@sl plan of creation. Hence the sentiment expressed by Alexander
Pope:
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Nature and Natuiis lawslay hid in night,
God saidd_et Newton bedand all was light.

This newfound confidence encouraged the notion of God as divine watchmaker, creating a
world machine so perfectly balanced that no further adjustment need be made. God became less
and less mimmediate factor in life.

Voltaire (16941778) was one of the most moderate and influential deists. Exiled to England
from 1726 to 1729, he published Histtres philosophiques 1734. The letters popularized
Locke and Newton on the continent and degacEngland as a land of freedom, tolerance, and
progress, all of which were notably absent, according to Voltaire, from his native France.

VoltaireGs religious ideal was epitomized by the Quakers, who developed a religion of the
heart. He lauded theirmaplicity, sincerity, pacifism, toleration, and lack of priests and cerem
ny. Of course Quakerism is the very essence of religious individualism, and deism valued highly
the right of the individuals to think for themselves on all subjects and to commuttieate
thoughts to others for the general welfare. The deists also affirmed the oneness of humanity. In
this regard Voltaire comments in one of his letters that people are weary of sectarian disputes
which have made them indifferent to religion. He commesardonically how the great refo
mersd Luther, Calvin, Zwingld have all founded sects which have divided Europe, but that
the great English philosophers and scientists such as Newton, Locke, and Samuel Clarke, rati
nalists who tried to develop a ratioraid unifying religion, have attracted almost no follow&rs.

Thomas Reid and Common Sense Philosophy

Thomas Reid (172Q796), the founder of the Scottish philosophy of common senke, pu
lished his most important worldn Inquiry into the Human Mind on tHerinciples of Common
Sensein 1764. With Reid, we come closer to the world of Thomas and Alexander Campbell.
Reid, a Presbyterian minister, was born near Aberdeen. In 1764 he was appointed professor of
moral philosophy at Glasgow University, where bothtttd Campbells subsequently studied,
succeeding Adam Smith.

Reid was a convinced Berkeleyan until he realized the consequences of that philosophy after
reading Humés Treatise of Human Naturéde contended that Hur@ephilosophy was a system
of skepticismand traced its origin to what he called its theory of idé&eid distinguished se
eral senses of the worddeadIn popular language idea means the act of conceiving. To have an
idea of something is to conceive it. But the word has also been giipdil@sophicabmeaning:
not the act of the mind we call thought or conception but the object of thought. This is tire defin
tion accepted by Locke, Berkeley, and Hume, which led, Reid contends, to the destruction of
both matter and mind in the universe.

Red attacks the theory of ideas in two ways. He argues that ideas in the philosophical sense
of the word do not exist but are the invention of philosophers. He also appeals to common sense.
Explicit is a rejection of Lock# theory that knowledge is the agment or disagreement of
ideas. Instead, Reid asserts, knowledge is a complex of image and belief. The imagepar conce
tion of an internal object is accompanied by an intuitive belief or judgment, which is not just a
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message sent to the mind by the selhsiss also ara priori enrichment and validation of ise
sory information proved by a strong and irresistible conviction of belief. InGReidrds,

... every operation of the senses, in its very nature, implies judgment or belief, as well as
simple appreénsion. Thus, when | feel the pain of the gout in my toe, | have not only a
notion of pain, but a belief of its existence, and a belief of some disorder in my toe
which oc@sions it; and this belief is not produced by comparing ideas, and perceiving
theiragreement and disagreements; it is included in the very nature of the seTisation.

There is a theistic presupposition in the doctrine of common sense. According to Reid there
are@riginal and natural judgmeriéte/hich are not discovered through an exaniamaof the five
senses. They are, therefore,

a part of that furniture which nature hath given to the human understanding. They are
the nspiration of the Almighty, no less than our notions or simple apprehensions. They
serve to direct us in the commoriaafs of life, where our reasoning faculty would leave

us in the dark. They are a part of our constitution; and all the discoveries of our reason
are grounded upon them. They make up what is called the common sense of mankind;
and what is mafestly contray to any of those first principles is what we call abstrd.

Reid maintains that there is no opposition between reason and common sense. In fact they
are inseparable in their nature. He ascribes two offices or degrees to reason. The first is to judge
things which are selévident; the second to draw conclusions that are neesg®lént from those
that are. The first of these is the province of common sense. The distinction between tbe two d
grees is justified both becadsein the greatest part of manki no other degree of reason [i.e.
common sense] is to be foudahd also because the two degrees of reason are sufficiently diffe
ent to be entitled to distinct names.

The first is purely the gift of Heaven. And where Heaven has not given it, no educatio
can supply the want. The second is learned by practice and rules, when the first is not
wanting. A man who has common sense may be taught to reason. But if he has not that
gift, nzg teabing will make him able either to judge of first principles or tosmrafrom

them:

It is common sense which enables man to judge first principles..aimda matter of am-
mon sense, every man is no less a competent judge, than a mathematician is in a mathematical
demonstration; and there must be a great presumptiothéadgment of mankind, in such a
matter, is the natural issue of those faculties which God has giverofReitis argument is that
to suppose that mankind has deviated from the truth in things which asviselht ischighly
unreasonabl&?>

Reid nex argues that we cannot learn of first principles through experfénce:
Thus | think it appears, that the principle we have been considetingit, that, from

certain signs or indications in the effect, we may infer that there must have beean intell
gene, wisdom, or other intellectual or moral qualities in the caisea principle which
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we get né@her by reasoning nor by experience; and therefore, if it be a true principle, it
must be a first principl&

Applying this criterion tahatural theolog@Reid develops an argument which he calls the
AArgument from Final Causés;oncluding thatdesign and intelligence in the cause may, with
certainty, be inferred from marks or signs of it in the eftBtReid cites Hume as being pattic
larly hostile to tiis argumentdBut says the skeptical philosopher, you can conclude nothing from
these tokens, unless past experience has informed you that such tokens are always joined with
understanding. Alas! Sir, it is impossible | can ever have this exped&nce.

By restoring a source of knowledge which is beyond the capability of experienceeReid r
stores the possibility of revealed knowledge as found in the Bible. In fact Reid restores the n
cessity of the existence of God, which had been undermined by skeptiecghthidt seems,
then, that the man who maintains that there is no force in the argument from final causes, must, if
he will be consistent, see no evidence of the existence of any intelligent being but fimself.

The Influence of Common Sense Philosophy iimerica and on Alexander Campbell
Theodore Bozeman has suggested a summary of the principal elemé@dsafianisras
elaborated by the Scottish School to include:

1. A spirited enthusiasm for natural science.

2. A scrupulous empiricism, grounded upthe confidentdrust in the sensésnd in the
reality of the outer world supplied by the Realist doctringuafgmentd

3. A sharp accent upon the limits of scientific method and knowledge, directed to the i
ductive control of generalizations by contius reference tdactsd Abstract concepts
not immediately forged from observed data have no place in scientific explaitation.

The Scottish Common Sense Philosophy infiltrated most American universities and exe
cised a major influence on American thoughtund the turn of the nineteenth century. Thie ph
losophy provided a rational defense of orthodoxy against the infidelity of the Enlightenment
through a dualism which facilitated an attack on both idealism and materialigme. Scottish
Philosophy restokrealism, that we perceive an external object itself and not just an idea of the
object, and therefore the validity of induction, which the idealism of Locke, Berkeley and Hume
had undermined and destroyed. Furthermore, the reassertion of trust in dbe iselicated a
reaction against the emphasis on pure reason which was so dominant in the philosophy of the
Enlightenment. By preserving the separation between the Creator and His creation the Scottish
Philosophy was able to invoke Bacon and Newton andtanaithe efficacy of scientific inquiry
into the natural world while at the same time preserving the transcendence of God which made
revelation necessary. This is precisely the position developed by Alexander Campbell.

Alexander Campbell was deeply indlniced by the Scottish Common Sense Philosphy. In
fact, the entire Restoration Movement is intimately related to the Scottish philosophy. As Perry
Gresham, a former president of Bethany College, has observed:

The Christian Churches would do well to stuldg Scottish sources of rational phdes
phy which Alexander Campbell brought with him from Glasgow. There is a strong
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measure of Adam Smith in the political ethics of the communion. Thomas Reid exe
cised a substantial influence over the pioneer who setdims whereby the congrag

tions have developed. The reasonable approach to worship and Bible study came from
the moon [sic, probably mood] of common sense which dominated the University of
Glasgow at the turn of the meiry when Thomas and Alexander Campbere su-

dents. The economic and social pkilphy which underlies A. Campbéll argument
against Robert Owen on the occasion of the famous debate in 1829 is an interesting
blend of Scottish thought adapted to the frontier in Améfica.

In the beginningf a chapter on Alexander CampldelViews on skepticism, natural theel
gy and socialism, Robert Richardson contrasts Cangphierality with the narrow course pu
sued by sectarian editordhey [i.e. sectarians] had adopted certain articles of edieinqus-
tionably true, and did not wish to have any misgivings created in regard to them. They had begun
with certainties, and very naturally felt unwilling to end with doubts. Mr. Campbell and those
with him, on the other hand, had begun with doubtsydter that they might end with certainties.
Conservation was the aim of the former, but progress that of thedfatter.

Beneath the hyperbole of Richardémjudgment lies a difference rooted in historical origin.
The Gectarian$ originating in the sixtenth-century Reformation, revolted against the authority
of Rome but did not reject the basic notion of orthodoxy, of right thinking, which was embodied
in dogmatic theological creeds. In CampéeNiew these creeds were responsible for dividing
the Churt of Christ. Campbell was a peshlightenment thinker who had absorbed Ldske
rationalism, but also Locke low opinion of human knowledge. Campbell, therefore, was th
roughly familiar with deism, skepticism and other forms of modern philosophy anddees-un
tood well the arguments against traditional Christianity. In a series of essays arguing against the
socialist, Robert Owen, Campbell astutely analyzed the basis of modern phil@saftagk on
religion:

... having voluntarily extinguished the light supernatural revelation, [Owen and his
followers] have now candidly and honestly avowed that whether there is a god at all, a
spirit in man that will survive his mortal body, a heaven or hell, is to them unknown and
unknowable. This is the identical colusion to which | knew most certainly, by all the
knowledge of philosophy which | possess, they would be constrained to come. For, as |
have frequently said, there is no stopppigce between Deism and Atheism; and they
are lame philosophers who, takingilpsophy for their guide, profess to hold withrHe

bert, Hume, Gibbon and Paine that there is a God, an immortal soul, a heaven or a hell.
| give great praise to the New Harmony philosophers for their candor and their honesty
in frankly avowing the conclien which all the lights they have authorize them to
maintain. | say they are good philosophers. They have reasoned well.

In a subsequent essay Campbell penetrates the skeptical argument even more clearly:
A Problem: For the Editor of thi#larmony Gazéeband his doubting brethren:

You think that reason cannot originate the idea of an Eternal First Cause, and that no
man could acquire such an idea by the employment of his senses and reason; and you
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think carectly. You think also that the Bible is neipernatural revelatidnnot a ree-
lation from the Deity in any sense. These things premised, gentlemen, | present my
problem in the form of a query again:

The Christian idea of an Eternal First Cause uncaused, or of a God, is now in the world
and has beefor ages immemorial. You say it could not enter into the world by reason,
and did not enter by revelation. Now, as you are philosophers and historians, and have
all the means of knowing, how did it come into the wotld?

Much of Campbefis fame rested ohis ability to transcend traditional argumentation and to
answer the question he posed in a thoroughly rational way. Campbell would agree with Locke
that the source of our knowledge of the natural world is our senses and reflection, but he would
deny thatwe could know God through our senggsle preserves a dualism akin to that of the
Scottish philosophers. Nature and religion, therefore, are related but separate; they are the

...0ffspring of the same supreme intelligence, bear the image of onéfaharsisters

of the same divine parentage. There is an intellectual and moral universe as clearly
bounded as the system of material nature. Man belongs to the whole three. He is animal,
intellectual, and moral being. Sense is his guide in nature, faithigiorel reason in

both. The Bible cotemplates man primarily in his spiritual and eternal relations. It is
the history of nature so far only as is necessary to show man his origin and destiny, for
it contemplates natufe the wiversed only in relation to mads body, soul, and spirif.

The source of our knowledge of religion is the Bible which is,

... to the intellectual and moral world of man what the sun is to the planets inseur sy
tem, the fountain and source of light and life, spiritual and eternal. Therd a spir

tual idea in the whole human race that is not drawn from the Bible. As soon will the
philosopher find anndependent sunbeam in nature, as the theologian a spiritual co
ception in man, independent of THE ONE BEST BO&K.

Reason is not excled from religion but Campbell disapproves of speculation. He draws a
parallel with scientific induction, which had been rehabiliated from the attacks of skepticism by
the Scottish Common Sense Philosophy:

Speculation in philosophy has been widely discardem approved systems. Since the
days of Bacon, our scientific men have adopted the practical and truly scientifi® mode
that is, they have stopped where human intellect found a bound over which it could not
pass, and have been content to go no fartlaar thaterial objects, analyzed, gave out
their qualities and left the manner of their existence as beyond the bounds of created i
tellect. We plead for the same principle in the contemplation of religious truth...i-So rel
gious truth is to beatuced from tke revelations which the Deity has been pleased to
give to mare®

As we have seen, Alexander Campbell was deeply influenced by the philosophy of John
Locke. He accepted Loc&eepistemology that all knowledge is derived from the senses fand re
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lection. LikeLocke, he also accepted revelation as the word of God, while he attempted to i
terpret Scripture rationally. But Campbell rejected some of the implications of Gsopkéo®-

phy, the skepticism of Hume and the deism of the Enlightenment. Influenced iglSCan-

mon Sense philosophy, he acknowledged the validity of induction but rejected the deistic notion
that we can know God through our own senses and reason. Campbell embraced a dualism which
separated the source of nimknowledge of the material wodtbm the source of his knowledge

of God. Spiritual things are known only by divine revelation. Surely revelation operates through
the senses, and once the idea of the Deity is suggested to the mind, reason attests, bears witness
to, and demonstrates theigience of such a Being, but the Divine Concept originates frohm wit

out the human mind. Through this dualism Campbell largely accepted the methodologdy of eig
teenthcentury philosophy while rejecting the results, namely deism, which had devéfoped.

The sde source of revelation is the Bible. Revelation operates through the senses, but it
opens the senses to a field which is entirely closed to natural ffa8ampbell shared theng
lightenmends aversion to speculation, metaphysic&He does not deny &b Scripture can be
interpreted but he is hostile to creeds, for example, because they are deductions derived from
theories about the facts of revelation, human attempts to discern ideas which God chose not to
reveal to us and which the human intellect Idonever penetrate. Again, Campbell follows
Locke both in his relatively low opinion of what can be known and also in the maintenance of a
rational approach to religion which rejedenthusiasrd and embraces the plain meaning of
Scripture. The Bible is Book of facts, not of opinions or theories. These facts, clearly revealed
and defined, and clearly limited to the Bible alone, constitute the bases of restoration. In turn,
these restored Bible facts were to be the means for uniting all the sects intetédurch of
Christ.
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Chapter Two
Barton Stone and the American Context

The Origins of Denominationalism and its Place in American Religion

The origins of modern denominatiorsti can be traced back to theprasis on the ind
vidual nature of salvatioma to the dogmatic certainty which was characteristic of the Protestant
Reformation. The revolt against the medieval Church was in large part motivated by thee convi
tion that Christ and his message had been constrained by human thought and institugions. Th
result was a fundamental redirection away from those medieval structures and towardra more i
dividualistic religious context. Doctrinal differences were recognized, while at the same time
most Reformers felt that uniformity was desirable within geogcabhurisdictions. The result
was a series of state churches which, while they preserved their evangelical nature,iall const
tuted different facets of the one, holy, catholic church.

These developments were especially advanced in England where Pratpstiant was pa
ticularly fractured. By the end of the reign of Elizabeth | the Church of England was divided
among high church Episcopalians, Independents, and Baptists. Division became acute during the
English Civil War which necessitated the need fohtBarunity against the king and high church
advocates such as William Laud, Archbishop of Canterbury. The result was a systemowhich a
knowledged differences of opinion regarding the outward life of the Church while maintaining a
certain degree diProtestat unity0 based on shared principles, but also based on an agreement
to disagree. Convinced that the Church of Christ could never be represented by a siagle eccl
siastical structure, it was decided that a large number of smaller subdivisions of atditger e
(the AChurchd) was possible. These were identified by namédenominated and becaméde-
nominationsd Through thes@denominational structures a high level of individual freedom was
possible, since believers had the right to choose in wiipaho of the Church they wished to
participate. Since large numbers of Puritans emphasized the autonomy of the local congregation,
a fair degree of local differences were permitted to develop. The entire system was held together
by a highly developed notion édleration. It is at this point in therocess that Locke epise-
mology and his opinion of toleration functioned as a philosophical buttress faiD&momira-
tional Systent

Within this Adenominationalizing process, the United States has occupied auendace
because of the special conditions which prevailed in the new republic. The first amendment to
the Constitution specifically prohibited the establishment of a state religion. With compéete fre
dom to organize, denominations quickly proliferatedcdpely, the American colonies hatt a
ways been a refuge for various religious groups. In this sense they were the heirs to the religious
situation in England which had fostered the growth of a denominational concept of church. Even
after independence, easticcessive wave of immigrants brought with it its own religious ergan
zation. Very quickly the United States became home to a religious diversity which existed n
where else in the Western world.

The United States, particularly the American frontier, piedia very different context from
that of Europe. Theological training and philosophical inquiry were less important factotis in rel
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gious thinking than the rather freewheeling competition between theologically similar religious
groups which was taking plaén the growing settlements across the mountains.

Many years ago Richard Niebuhr pointed out that there were sége@al sources ofed
nominationalismd Although differences among Christian groups were always at least partly
theological in nature, the were social causes of division as well. National psychology, social
tradition, cultural heritage, and economic interest were all factors which influenced religious
thought and helped to foster the growth of denominafions.

Economic factors are probahtlge best known causes of religious differences. Research in
this direction has been so prolific that it would be impossible to offer even a brief summary. Pe
haps it would suffice to say that churches of the disinherited, the poor, the uneducated, have
tended to emphasize an emotional fervor, a certain simplicity, anistefiectualism, and soea
times a program of social reformation. On the other hand, mallaés churches have focused on
a religion which was more intensely personal. For their membkgson would be more a gee
tion of personal salvation than social reformation, and in some cases the middle class might
equate prosperity with virtue and poverty with sin.

Nationalism, language, and culture have always been important factors in thé @hdrc
became particularly so with the establishment of Reformation national churches. In the United
States the immigration patterns transformed this nationalist impulse into an ethnic factor. The
immediate result was a proliferation of denominations divioke national origin.

A more critical source of denominationalism was sectionalism. Early in American history
divisions emerged between North and Southland more importantly for the development of rel
gion, between East and West. The historical heartlamideoRestoration Movement was neither
in the North nor in th&outh but in the border states along a line running from Tennessee north
to Ohio on the western side of the Appalachians.

The origins of sectionalism were complex. Certainly economics wasiésteamong them.
The Eash especially New England and the Middle Atlantic Statesas dominated by me
chants, manufacturers and shippers, while the West was peopled by small farmers. Politically,
the division was marked by the development of political pertidamiltonian Federalists and
Jeffersonian Republicadsand by disagreements over issues such as tariffs and war wgth En
land. Perhaps the most obvious differences were social. The eastern urban centers were more
class conscious and culturally European.il/New York City was founding its first symphony
orchestra and hosting premiers of Rossini operas, the people moving west were concerned with
clearing forests, growing food, building shelters and holding on to their scalps. It is hardly su
prising then that there were religious differences as well between East and West.

The East tended to maintain a religion which was typically European, bourgeois, rationali
tic, and class organized. A waitructured polity which tended to reflect the order of a elass
structured society, an emphasis on an intellectual conception of the content of faith, and an ethic
which promoted sober middidass values were dominant features of Eastern religion. On the
other hand, the West developed religious attitudes which emptidbze&motional character of
the religious experience, little patience for the intellectual structures which formal education
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nourishes, a dedication to a democratic and highly congregational polity, and a tendency to blur
the distinction between laity aratdained clergy. Highly individualistic, Western churches also
developed an ethic which condemned the excesses of the frontier, especially drunkemess, ga
bling, sexual license, and profanity. In a society which was extremely isolated by conditions on
the frontisgr, the emotional side of religion often broke out in the context of large scale camp
meetings.

EastWest sectional differences in the South, especially religious sectional differences, were
probably less noticeable than in the North. This waslirgause of the general state of religion
in the southern colonies. Unlike the northern colonies, so many of which had been established by
religious groups for expressly religious reasons, the southern colonies were for the most part
founded for profit. Ftthermore, the southern colonies all became royal colonies where the
Church of England was the legally established religion. By the middle of the eighteenth century,
most3Southerners were either members of the Church of England or not members of any church
at all:

The Great Awakening

The Great Awakening was a movement which fundamentally altered the course of American
religious history and ultimately heightened sectional differences. A radical individualism was
securelylodged in Puritan thought, gamularly in the tendency to speak of the necessity of the
sinner coming face to face with God. Over the course of the seventeenth century the original sp
rit declined. The conviction of the need for a personal religious experience was gradoally co
promised. Tk HalfWay Covenant, for example, was a device to grant church membership to
the grandchildren of the original New England settlers, all of whom had had a persasal exp
rience of conversion. By the 17@0 there were signs of change, ofi@reat Awakening
Among the early leaders of the movement were Jonathan Edwards58);@BCongregatioma
ist in New England and William Tennent, Sr. and his sons, especially Gilbert-§#j0Bresk-
terians active in the Middle Atlantic states. Their efforts were raisfbby the Methodist &
vival and in particular by the preaching tours of George Whitefield which began in 1739 and
which were conducted throughout the colonies.

The tendency to speak offieegenerate church memberahand to makeiexperiencé the
most inportant requirement for both laity and the ministry was powerfully propounded by the
Great Awakening. These tendencies had a particularly traumatic effect on the Presbyterian
Church, the most conservative of the evangelical denominations. Robert EllipJdrospeaks
of the conflict between the Great Awakening and traditional Presbyterianism:

...the root of all the theological peculiarities of New England theology...may be traced
to the extravagant individualism which has characterized her social ardatutl life.

Their shortlived Gmprovement8of the Calvinistic theology were but so many attempts
to bring Calvinism into harmony with a principle which found its final expression in
Emerso#s fisupremacy of the individual conscierioaver all law and &fforms of inst-
tutions. In her opgsition to congregational independency and her maintenancenof sy
odical authority, the Psbyterian Church held to the principle of an organic social life
in both the race and the chufth.
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The conflict betweefiEasterd andfiWester religion was most dramatically fought within
Presbyterianism. The Presbyterian Church may have held firm but she became deeply divided.
Some of those who emerged out of this conflict were Presbyterians who came to found the
fiChristian Churcha Ultimately they became one of two groups which were the progenitors of
the Restoration Movement.

Because of the relatively backward development of religion, the Great Awakening man
fested itself differently in the South, where it was much more of aonamy movement than in
the North. The Presbyterian awakening was begun by Northerners such as Samuel Dawvies (1723
17612_), whose efforts in Virginia collapsed when he left to become president of Princeton in
1759:

Southern Baptist revivalism owed its angto a New Englander, Shubal Stearns (1706
1771). Originally a Congregationalist, Stearns became a Baptist in 1751. After workingsas a mi
sionary in New England, he moved to Virginia in 1754, and then to North Carolina the following
year, where he establied the Sandy Creek Church with his broethdaw, Daniel Marshall, and
a few followers® The Methodists arrived in the South a bit later. They had been preceded by an
Anglican priest Devereux Jarratt (173801) who had formed a large circuit which ceade
parts of southern Virginia and northern North Carolina. When the Methodists began to arrive in
1772, Jarratt formed mamChristian societigswith them and cooperated with their revivéd e
forts.” All of these movements, especially those of the Presiayts and Baptists, were centered
away from the seaboard in the piedmont areas of the southern states. This helps to explain why
the same denominations and a similar religious expression could be found on both sides of the
mountains. It also accounts ftire ease with which these groups and their ideas moved quickly
and easily over the Appalachians.

The Awakening in the South was shiived. Despite a brief resurgence between the years
1785 and 1788, the last quarter of the eighteenth century saw algd@ine in religious fervor
in the South. The reasons for this decline were mostly secular. Certainly the Revolution disrupted
life sufficiently to make a strong settled religious life very difficult. Then there were all thte poli
ical distractions surmnding the establishment of a new country and a new constitutionwrollo
ing the treaty with England, signed in 1783, there was a frantic rush for land in the West. Francis
Asbury pondered the effects of this migration on the state of religion on thesfronti

When | consider where they came from, where they are, and how they are, and how
they are called to go farther, their being unsettled, with so many objects to také-their a
tention, with the health and good air they enjoy; and when | reflect that aonhaa
hundred came here to get religion, but rather to get plenty of good land, | think it will be
well if some or many do not eventually lose their s8uls.

By the year 1800 the social sources of sectionalism were in place. It remained for aother r
ligious movement to further separate Eastern and Western religion. One of the principal features
of the Great Western Revival or the second Great Awakening, was that it was thoroughly inte
denominational. The ease with which Presbyterians, Baptists, and Néshgathered together
in the camp meetings betray a certain commonality of belief and a general solution to what was
perceived as a general problem. That problem was a decline in religious zeal. The commonality
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of belief was rooted in a pietistic evangalism which had been introduced into the South by the
Great Awakening, whether in its Presbyterian, Baptist, or Methodist ¥dtnis frontier belief
system rejected the Newtonian universe with its cloelker God for a deity which was int
mately involvedin every aspect of earthly existence. This was a benevolent God who loved
people. But Gog anger could be aroused by human predisposition to sin. The decline in rel
gious zeal was Gdd punishment for human sin, evidence of which abounded in lack adrpray
materialism, blasphemy, fornication, alcoholism, and general irreligion. God could and would
reverse this decline if people would only repent:

Bretheren, what can we expect, if we live in disobedience, if we backslide in heart and
depart from God? Wilhe not chastise us with the rod of blindness and barrenness? Can
we expect any thing but a declension? Is it not owing to such conduct that our eengreg
tions from year to year complain of coldness and dess. ...The truth is, we do not

cry to him withsuffient fervency and zeal: we do not plead the promises with sufficient
faith: we are too much at our ease: we see cause for lamentation: It will not be better
with us until we &er our conduct and reform our livés.

The theology of revivalism, theref was rooted in a pietistic evangelicalism which saw a
more idealized past destroyed by surrender to the sinful nature of human beings. The solution
was simple: faith, confession of sin, and repentance on an individual level. Once each individual
compleed this process, the community could entreat God to send the Spirit and revitadize ma
kind. The duty of the clergy, therefore, was to exhort the laity to repent and reform, and to lead
the justified in fasting and prayer until the time of providentiamaetince.

It is one of the paradoxes of American religious history that one of thefiastierrtyped
churches, the Presbyterian, played such a crucial role on the American frontier. The principal
reason for this can be traced to European emigratiorrpattThe bulk of Presbyterians who
came to the United States emigrated from Ulster beginning in 1717 and continuing in waves until
the Revolution. By this time the seaboard had already been settled and the best land had already
been taken. The Scotdhsh, therefore, were at the forefront of the westward movement in
search of land, and by means of this movement Presbyterianism became a frontier religion.

The first occasion for a clash between the Presbyterian heritage, with its firm ecclesiastical stru
ture, and its appreciation of right doctrine; and its American environment had been the Great
Awakening. Very quickly, the Presbyterian Church was divided beti@dh Sided and fiNew

Sided. The major issues were the authority of the presbyteries to enfsoiglide, and the rat

tive merit of an educated clergy versus one thatfieageriencedreligion. In fact it was a duel
between Calvinist theology and the pietism of the Great Awakening which emphasized the i
portance of an inner light over objective ttotwal truth and ecclesiastical authority. A recorgili

tion was reached only in 1758, a compromise asserting the jurisdiction of the presbyteries while
noting that candidates for the ministry were to be examined for their experimental acquaintance
with religion no less than their learning and orthodoxy. Revivalist tendencies still persisted,
however, even to the point that some Presbyterians began speaking of restricting cimirch me
bership to regenerated adults and of treating its baptized children, irotle @f one historian,

fi...as outside pagans, exempt even fromits dip |*i ne . o
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James McGready

The Presbyterians were intimately involved in frontier revivalism. It was very nearly one
man who brought the ideas and method$idéw Sid@ Presbyterianismot the frontier which
became the basic ingredients of the Great Revival. James McGreadyl@I/H0was born in
Pennsylvania of Scotehish parents but moved with them to Guilford County, North Carolina in
1778. Attracted to the ministry from his youth, te¢urned to Pennsylvania to study with John
McMillan, a New Side Presbyterian minister. McGready Wisevingly converted to Gadn a
Sunday morning in 1786, completed his formal education, and was licensed to preach by the
Redstone Presbytery (Pennsyli&ron August 13, 1788 With all of these New Side crede
tials intact, McGready returned to Guilford County to begin his ministerial career.

Guilford County, located in the piedmont of North Carolina, was physically not very far
from the frontier, and wh its scattered congregations, rampant materialism, and genetal irrel
gion it resembled those frontier communities which were to give birth to the Great Revival. It
was here that McGready worked out his theology of preaching the Word. In the evanggsilical p
ism of the South the role of the minister changed from the performance of ritual to ewangeliz
tion. Because of the individualistic nature of the predominant theology, individual believers were
converted in the context of local congregations. The preattherefore, began this process of
evangelization/conversion by convincing the sinner of the horror of the unconverted state. The
first step is the recognition of the deadly force of sin:

What transformed the beloved creature man, the darling of hisrMake the governor

of the lower world, into a child of wrath, a slave to his lusts, and a drudge to the devil?
It was sin, that, like a deadly plague, or malignant and mortal contagion, has filled the
earth with deceit and wickedness, bloodshed and \delamisery and woe, destruction
and death, and has turned an early Paradisen emblem of heff

The second step is to convince the sinner of the consequences of sin, by proclaiming the
bliss of heaven and the agony of hell; and thus break the siomar. Barton Stone himseilé-
| ated the ef fspreathingof Mc Gr eadyd

Such earnestness, such zeal, such powerful persuasion, enforced by the joys of heaven
and the miseries of hell, | had never witnessed before. My mind was chained by him,
and fdlowed him closely in his rounds of heaven, earth, and hell with feeling intbescri

able. His concluding remarks were addressed to the sinner to flee the wrath to come
without delay. Never before had | comparatively felt the force of truth. Such was my
excitementhat, had | been standing, | should have probably sunk to the floor under the
impression”

McGreadys theology was much more deeply rooted in an Augustinian view of sin and
grace than most other revivalists. While not rigidly predestinarian, he thoughetnzals @-
curred not because people freely sought out grace but rather because there was suah a gulf b
tween human sin and divine grace. In the elemental battle between the free grace of God and si
ful human nature, G@d grace was more powerful. TheuRal, therefore, was a divine means
of converting society to Gad.The preacher plays a key role in the reception of divine grce b
cause he
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must use every possible means to alarm and awaken Christless sinners fromuheir sec
rity, and bring them to a se& of their danger and guilt. He must use every argument to
convince them of the horrors of an unconverted state; he must tell them the worst of
their cased roar the thunders of Sinai in their ears, and flash the lightenings [sie} of J
hoval@s vengeance itheir faces.... Let them hear or not, though the world scorn and
revile us, call us low preaers and madmen, Methodidtslo this we must, or we will

be the worst murderers; the blood of sinners will be required at our hands, thei-damn
tion will lie at our door!®

Once sufficiently alarmed and awakened, the sinner must plead f@ G@tious offer of
mercy forfilt is the will of God that the sinner should try to foresake [sic] his sins, and as a
guilty, condemned criminal, fall at the footstool séveréggn mercy, crying for pardod’’
Through the Holy Spirit, the sinner is led to saving grace, the acceptance of Jesus Christ as pe
sonal savior and a new birtfiin that awful day, when the universe, assembled, must apgear b
fore the quick and dead, the gties of bretheren, will not be, were you a PreshytersaBecd-
er - a Covenanter a Baptist- or a Methodist; but did you experience a new birth? Did ywu a
cept of Christ and his salvation as set forth in @mspel?®According to McGready, the new
birth is thefimplantation of a living principal [sic] of grace in the soul, which before was spir
tually deadd Through regeneration the whole soul is changed and reoriented away from Satan
and towards God and holinéSsSo terrible was the terror of hell asd glorious the bliss of
heaven, that McGready for one was hardly surprised that the new birth was accompanied by the
fainting, barking and jerking which was so characteristic of the Great Revival.

Given McGread§s proclivity towards attacking the immoitglof piedmont society anded
nouncing the hypocrisy of the upper classes, it is hardly surprising that he occasioned a strong
reaction to his preaching. His church at Stoney Creek was attacked; pews were overturned, the
altar was burned and finally a dedhreat, written in blood, persuadeitGready to head we8t.

McGready took charge of three small congregations in Logan County, Kentucky in January
1797. Kentucky was in the midst of a tremendous surge in population from 73,677 in 1790 to
220,955 in 1800Most of the people coming to Kentucky and Tennessee were from Virginia, the
Carolinas, or other parts of the South. Even at this early stage, therefore, both Kentucky and
Tennessee were culturally part of the South. This may help to explain why theReveal,
though originating on the Western frontier, eventually became a Southern phenomenon. For two
years, despite fasting and prayififgr the conversion of sinners in Logan couatjere was no
revival. Then in July 1799 at the Red River churchraaréable series of events began to unfold
as the congregation became alive in spirit and Ze&lmonth later people at a sacramentat se
vice at the Gasper River congregation were so overcome with emotion that many fell to the floor.
A similar experiencexercame the Muddy River congregation in late September.

The Great Western Revival truly got under way the following year. In June 1800, the three
congregations came together at the Red River Meetinghouse for a communion service. The three
regular Presyterian ministers of the aréaWilliam Hodge, John Rankin, and McGrea@dwere
joined there by the McGee brothers. William McGee, a Presbyterian, had been a convart and p
pil of McGready in North Carolina. His brother, John, was a Methodist. The emotional enth
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siasm of the Methodist McGee was crucial to the great fervor of the meeting. For foundays i
creasing waves of emotion swept over the meeting, with the first manifestations of the crying and
shouting which were to be typical of the Great Revival. A secoaeting was planned for the

last weekend in July at Gasper River. This was to be the first genuine camp meeting. Crowds
flocked in from miles around, prepared to camp out for the duration of the service. McGready
reflected on the significance of the eveathad witnessed:

the power of God seemed to shake the whole assembly. Towards the close of the se
mon, the cries of the distressed arose almost as loud as his [William #tGaiee.-

After the congregatiowas dismissed the solemnity increased, tél ¢gneater part of the
multitude seemed engaged in the most solemn manner. No person seemed to wish to go
home- hunger and sleep seemed to affect nobagtgrnal things were the vast concern.

Here awakening and converting work was to be found in evetyopahe multitude;

and even some things strangely and wonderfully new t& me.

The revival in Logan County set off a chain reaction in other parts of Kentucky and eve
tually in other parts of the South. The largest and most famous of all revivals vaaetheld at
Cane Ridge, Kentucky in August 1801. The meeting was planned by Barton W. Stoneya Presb
terian minister who had known Mag@&ady in North Carolina. Stone had been pastor of two small
congregations at Concord and Cane Ridge in Bourbon Countg &in@8. Eager to awaken his
congregations, Stone publicized the meeting for over a month. He was amazed when a few
weeks later as many as tweiiiye thousand people converged on his simple log meetinghouse
to make American religious history.

Barton Stone

Barton Warren Stone was born in 1772 at Port Tobacco, Maryland, a descendant of the first
Protestant governor of Maryland, William Stone (168}. Stoné mother was widowed only a
few years after Bartd@n birth. She sold the family property and movedPitbsylvania County,
Virginia near the North Carolina border. In 1790 Stone left his home to attend the academy e
tablished by David Caldwell in Guilford County, North Carolina. Caldwell was a New Light
Presbyterian, a native Pennsylvanian, who had gtaddeom Princeton in 1761. In 1765 he was
ordained and began his ministry with two small congregations near Greensboro, North Carolina.
As was traditional in those days, Caldwell had establishidgacolleg® which functioned as
the principal educatiohanstitution in the area. Intent on pursuing a career in law, Stoneawas r
ther disturbed by the religiousatns p her e whi ch psacadesyat ed Cal dwel |

After some debate, Stone resolvediget religiono His search came to a head when none
other than dmes McGready canteo p r e a ¢ h s axddemy.aMcGremaay|preathed his fire
and brimstone and the need for the new birth, which pushed Stone into a spiritual turhzoil wit
out resolution. How was one to achieve the new birth? It was a question not abjegsivered
for Stone by McGready. Stofe second contact with McGready was even more disastrous.
Speaking on the thenf@Veighed in the BalancésMcGready spawned an almost inconsolable
hopelessness in young Stone:

He went through all the legal works thie sinner, all the hiding places of the hypocrite
all the resting places of the deceivd® drew the character of the regenerated in the
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deepest colors, and thundered divine anathemas against every other. Before he closed
his 2(?giscourse | had lost allope- all feeling, and had sunk into an indescribabla-ap
thy.

Stone was in turmoil until he heard the preaching of With Hodge at @ne of
churches. The topic wd&sod is lov® and after its conclusion Stone went out into the woods to
read tle Bible and pray where he felt released from his fear and apathy:

| yielded and sunk [sic] at his feet a willing subject. | loved hiadored him1 praised

him aloud in the silent night, in the echoing grove around. | confessed to the Lord my
sin and 6lly in disbelieving his word so long and in following so long the devices of
men. | now saw that a poor sinner was as much authorized to believe in Jesus at first, as
at last- that now was the accepted time, and day of salv&tion.

The significance of tis event lay not only in Stode rejection of the popular Calvinism of
McGready, but also in his rejection ihe devices of mealn this way Stone turned away from
the conventional process of conversion as agonizing struggle, but he also placeddrinisel|f
path of discarding all human devices for a simple Bdgetered religion which was to be one of
the principal hallmarks of the Restoration Movement.

Early Movements for Christian Unity

The thirteen years between Sténdecision to enter the matiy in 1791 and his final break
with Presbyterianism in 1804 can be summarized by a series of meetings and events which infl
enced him and propelled him towards the founding of a new religious movement. Barton Stone
was not a particularly original thinkere rarely expressed opinions which were not shared by a
good many other people of his time. What he did do was cull opinions from several different
sources and push forward with these ideas even if it meant abandoning some old structures. The
movement with Stone helped found took ideas which were at the periphery of other dearomin
tions and placed them in the mainstream of a new religious movement.

Once Stone had completed his studies, he was assigned a topic by Caldwell and asked to
write a discourse othe Trinity. As a candidate for the ministry, Stone was examined by the
Orange Presbytery, at that time headed by Henry Patillo. Patillo {I8@H had been an early
advocate of the toleration of diverse ideas for the sake of Christian unity. Whilegnfaitithe
next session of the Presbytery to license him to preach, Stone went off to visit his brother and
taught at Succoth Academy in Washington, Georgia.

The academy had been founded by Hope Hull, one of the early leaders of Methodism in the
South. Hll had been an associate of Jame¥Xdlly, the founder of an earlieiChristiard
movement. After the Revolution, when Wesley realized the necessity of separating the Methodist
movement in the United States from that in England, he appointed Francis Aslksuperinte-
dent. Within a few years Asbury had assumed the title of bishop and the authority to appoint
each preacher to his circuit, without appeaKé@ly, with the assistance of Hull and others, was
at the forefront of an attempt to curb the poweAsbury. At the first general conference in
1792 GKelly proposed a resolution allowing a preacher to appeal to the Conference if he felt he
had been treated unjustly by the bishop. The resolution was defeatediéelty @nd others
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withdrew. Hull was evemally reconciled with Asbury, but the others went on to found e R
publican Methodist Church. After only a few months the group renamed itsefiCtiréstian

Churchd and declared that the Bible was its only creed, that all preachers were equal, that both
preachers and lay people were allowed to interpret Scripture, and that each congregation was
completely independent. TheB€hristian® were concentrated in Virginia, North Carolina and

later on the Southern frontier. Their ideas played a significantimolkee development of the
thought of Barton Stone, especially regarding Christian unity, and on the environment in which
he worked”

Another earlyfiChristiardo movement was founded by two Baptists, Elias Smith (b. 1769)
and Abner Jones (b.1772) on the NEngland frontier. Both men came to reject orthodok Ca
vinism and the whole idea of an orthodox body of doctrine. In 1801 Smith organized a church at
Lyndon, Vermont which he simply calledi@hristian churchd The program of thig§iChristiard
body can bewnmarized by the remarksade by a correspondent of tAdvocate and Messe
gerin 1827.fiWe mean to be New Testament Christians, without any sectarian name connected
with it, without any sectarian creeds, articles, or confessions, or discipline to ilterniha
Scriptures.... It is our design to remain free from all human laws, confederations and unscriptural
combinations; and to stand fast in the liberty wheret h  Chr i st HRlésdomtafde us
that these easteifiChristian® exerted any dirednfluence on the Great Revival, but at a later
date Barton Stone did attempt for many years to reconcile this eastern group with Alexander
Campbell, an attempt which failed because of mutual distrust. In 1931 this Christian Church
united with the Congregianal Church. Thirty years later another merger was effected creating
the United Church of Christ.

Stone and Revivalism

Barton Stone has long been associated with the Great Western Revival. No doubt this is due
to his pastoring at Cane Ridge, Kentuckyenehthe largest and most famous revival took place.
As we have seen, Staiseole at Cane Ridge was largely limited to traveling to Logan County to
obs er ve MswWhorkepeordoynging it good, and then advertising a similar revival to be held
at Cane Ridg. Stoné attitude toward the Revival was practical, he thought that the Camp
Medings stirred up the spirit and heart religion and so were useful. But the emotional aspects of
revivalism never occupied a central role in Stisrtbeology. This is not toedy the influence of
revivalism on the thought of Stone, but it ought to be kept in mind that the Revival occupied only
a few years in his life and work.

One of the principal influences of revivalism is found in Séerrejection of the Calvinistic
patten of conversion. As William Garrett West describes it:

Stone encouraged the pattern of conversion which broke the Calvinistic scherlre deve
oped by Presbyterians in Kentucky, a scheme which asserted that man must wait until
God was ready to strike with tlesvord of the Spirit. Stone cried out that God hkd a
ready struck the hour of salvation and continued to strike. The revival was his proof that
salvation couldrivade mefs lives without years of waiting.

Based on his own experience Stone felt that canwerbest occurred... with a Bible in
hand, a prayer in the heart, and the Confession of Faith buried in the dust of afégiémne
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enhanced maa role in devising a new scheme of salvafibhle rejected the Calvinist idea of
election, that sinners calo nothing to be saved until God instills faith and repentance in them,
because he could not understand how God could grant his grace to some and withhold it from
others. God offers grace to all, but men and women must take the next step.

The role of theGospel is crucial in Stode scheme of salvation. The sinful person is-co
verted through the testimony of the Scriptures. The Gospel must be accepted as true. g+his acce
tance is based both on rational grounds and through fieith|God] deals with man asrational
creature. The strongest motives are presented to our understandings; but they cannot-move, e
cite, or influence us, unless we believe: in other words, they are no motives at all, withaut faith.
The Word is not only the foundation of faith, produces faith. The cruelty of Calvinisnt-a
cording to Stone, was that it made God a tyrant ddraanded that sinners believe the Scriptures
but who gave the capacity to believe them only to a few.

Stone rejected this construction, asserting that God thevGospel to the fallen, not thepe
fect, and would never command fallen creatures to believe, while denying them the capacity to
do so. In a frontier environment which had hardened the doctrines of total depravity arsd prede
tination to the point thahe sinner could do nothing but wait for the grace of God to initiate co
version, Stone asserted that no special illumination was necessary to understand the Word of
God. Sinners could believe the testimony of Scripture before the Holy Spirit operatesion th

Stone himself acknowledged some imperfection, eccentricity, even evil in the revivals, but
for him the good greatly outweighed the evil. The greatest good was that the revivals were great
ecumenical movements where Baptist, Methodist, and Presbyteiigsters all came to preach
the Word of God. Moreover, they were spontaneous outbursts of fellowship:

Out of the abundance of their hearts they [the people who attended the revivals] spoke
often one to another on the subject of religion; controvertédmswere not the themes

of their conversation, but the secheering doctrine of heaven, and its divine effects, as
exper?jgznced by themselves and others. Here was unity indesdn opinions, but in

spirit.

Revivals were crucial to the RestoratiomWment not for their methodology or emotibna
ism, but because they were promoters of Christian unity and it was this spirit which gave great
impetus to Stor Christian movement.

The Break With Presbyterianism

Revivalism had another important but indtreffect on the thought of Stone and the Best
ration Movement. The Revival became the focal point of dispute within the Presbyterian Church.
Within a few years a dispute arose between revivalist andentialist parties in which thetia
ter prevailed. BRced with what was in effect an ultimatum to abandon either revivalism or the
Presbyterian Church, revivalists such as William Hodge and James McGready chose orthodoxy
and were marginalized within an institution which allowed no place for their méti@itiers,
including Stone, felt forced to sever their ties and form new religious bodies. One of the ironies
of the Great Revival as a movement of Christian unity was that ultimately it spawned #aree di
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tinct Presbyterian schisms: the Stonéi@hristian Churb,0 the western expansion of the 8ha
ers, and the Cumberland Presbyterian Church.

Stone was deeply influenced by the liberalism of North Carolina Presbyterianism,ifperson
fied by Henry Patillo, who had expressed theological ideas similar to the reviviahst en-
phasized the need for a new birth, he attacked denominationalism and urged the close cooper
tion of Christian bodies. He held that Christians ought to be allowed to differ peaceably about
doctrine without letting their differences divide theBtone recalled that when Patillo haxt e
amined him on the subject of the Trinity he kept the questions very brief and indétiods-
less to prevent debate on the subject in the Presbytery, and to maintain peace amamg its me
berso® But peace among thedsbyterians was not to last, and Stone found himself at the center
of an acrimonious debate. A little more than three months after the Cane Ridge meeting, the off
cial Presbyterian Church in the form of the Washington Presbytery reacted to the groeviofg tid
revivalism. The Presbytery presented formal charges against Richard McNemar, a Presbyterian
minister and one of the most radical of the Kentucky revivalists. The general tenor of the charges
revolved around McNemé& Arminianism. Specifically, he waharged with declaring that €h
ist had died for the salvation of the entire human race without distinction, that a sinner has the
power to believe ifChrist at any time, that a siar has as much power to act faith as to aceunb
lief, and that faith consisd of believing that Christ was dsepersonal saviot’ This amounted
to nothing less than the rejection of the doctrine of election, the importance of confessions, and
the traditional excruciating conversion experience. It was also a rejection obtrabRresb-
rianism, and the Church recognized it as such.

No action was taken against McNemar because no one came forward to substantiate the
charges. Surprisingly, he was allowed to continue to preach. The final confrontation came hi
September 1803 bafe the Synod of Kentucky was even one year old. The Synod chided the
Washington Presbytery for failing to follow up on the charges made against McNemae-In a s
ries of lopsided votes it was clear that the -agtivalists were firmly in control. The rewalists
withdrew from the deliberations but made a dramatic return a few days later when Robert Ma
shall read a paper to the Synod on their behalf.

The paper declared their intention to remove themselves from the jurisdiction of the Synod
and its Presbyters. Furthermore, they claimed the privilege of interpreting Scripture with the
aid of the Holy Spirit, but without human doctrines, citing the Confession of Faith as particularly
harmful. The document concluded with these woiidsve bid you adieu untithrough the pro-
idence of God it seems good to your rev. body to adopt a more liberal plan, respecting human
Creeds and Confessioadt was signed by Marshall, McNemar, John Dunlavy, Barton W. Stone,
and John Thompsofi.After three days of fruitless netjations to close the rift, the Synodssu
pendel all five men from its membdrip.

It is clear that both sides understood that the Confession of Faith was a critical stumbling
block on which neither could afford to compromise. Because it was so ctitieallid be well to
examine at least the disputed part of the Confession and the re@wvaligction to it.

The Confession in question was the Westminster Confession. During the English Civil War
the Long Parliament passed an act, in 1643, callingf@saembly of divines to eliminafialse
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aspersions and interpretatiorfsom the Church of England. In 1647 they completed their work.
The assembly had been dominated by Presbyterians which may explain why the Scottish General
Assembly approved the Cosfaon within a few months. In 1690 the Scottish Parliampnt a
proved this action. In 1729 the Synod of Philadelphia, the first Presbyterian synod in the Amer
can colonies, adopted the Westminster Cssifée asfithe Confession of our FaithWith a few
revisons it remained the Confession of American Presbyterianism until the time of Stone.

One of the parts of the Westminster Confession with which the revivalists surely disagreed was
Chapter XlI,/Of Effectual Callingy

All those whom God hath predestinatacto life, and those only, he is pleased, in his
appointed and accepted time, effectually to call, by his word and Spirit, out of that state
of sin and death in which they are by nature, to grace and salvation by Jesus &hrist: e
lightening their minds, sptually and savingly, to understand the things of God, taking
away their heart of stone, and giving unto them an heart of flesh; renewing their wills,
and by his BEnighty power determining them to that which is good; and effectually
drawing them to esusChrist; yet so as they come most freely, being made willing by
his grace.

Il. This effectual call is of Ga® free and special grace alone, not from anything at all
foreseen in man, who is altogether passive therein, until, being quickened and renewed
by the Holy Spirit, he is thereby enabled to answer this call, and to embrace the grace
offered and conveyed in it...

IV. Others, not elected, although they may be called by the ministry of the word, and
may have some common operations of the Spirit, yst ti@yer truly come to Christ,
and theefore cannot be saved®.

The revivalists objected to the stark predestination of the Confession which limited ihe abil
ty fito understand the things of Goghresumably including the the Gospel, to the elect. ktore
ver, they rejected the complete passivity of the sinner whose regeneration is the resulisof God
free grace alone: the elect must rely completely on the Holy Spirit to enable them to answer
God call. Othergan never be called, can never be saved. The &sigpbn predestination, on a
small number of the elect, on the inability of man to initiate his own regeneration was recognized
as inimical to the revival. The Confession of Faith had to be rejected.

The Springfield Presbytery

The immediate result of theonfrontation was the expulsion of the revivalists by the Synod
of Kentucky and the formation of a new presbytery by Stone and his associates. The Springfield
Presbytery was organized sometime after September 1803. It represented a conscious effort on
the part of the five revivalists to demonstrate that although they had withdrawn from the Synod
they had not renounced Presbyterianism. In January 1804 the Springfield Presbytery published
An Abstract of an Apology for Renouncing the Jurisdiction of the Syh&eéntucky, Being a
Compendious View of the Gospel and a Few Remarks on the Confession oAgdtfik title
indicates, the work was divided into three parts. The first, written by Robert Marshall was an a
count of the events leading up to separatiore 3écond, written by Stone, was intended to show
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where the Confession had erred in its interpretation of Scripture. The third part, written by John
Thompson, argued that creeds and confessions divided Christians and were therefore harmful.

Within that seond part, authored by Stone, is contained some of the fundamental ideas of
the Restoration Movement. The first of these is the idea that the origin of division within the
Church is rooted in creeds.

Through the subtilty of the enemy, the Christian chumel long been divided into
many different sects and parties. Each hasead, confession of faitbr brief statement

of doctrines, as a bond of union among its members, or rather a separating wall between
itself and other societies. This is generallylezhlithestandardof such a church.... The
people have the privaje of reading the scripturesgmve the standard to be rightut

no privilege to gamine it by Scripture, and prove it to Wweong For if any should do

this, he forfeits his pvilege inthat church, and must be cast out aswetic*°

Creeds become dangerous and divisive when they cease to be considered human opinion and
instead replace the word of God:

It is an established maxim, that when any law, or rule of condattieritativelyex-
plained, the explanation is the law; and we are necessarily bound to understargt the ori
inal according to the explanation. A creed, or confession of faith, is considered both as a
summary of the doctrines taught in the Bible, and an explanation of th&nmwere left

in its own place, to occupy the low ground of human opinion, it might do some good.
But the moment it is received and adopted akaadard it assumes the place of the B

ble; it is the explanation, according to which we must understandrtginal law, the

word of the living God®’

Stonds solution to this division is the rejection of human creeds for the divine word of God
as contained in the Bible:

Is it not better to clear away all the rubbish, of human opinion, and build the church
immediately on the rock of ages, the sure foundation, which God has laid in
Zion?...Thus thesereeds, helfo split the real church of Christ, keep asunder the truly
pious, and prevent that union, which would otherwise take place among the real lovers
of religion. That real Chstians would be united, ifiuman creedsvere laid aside, is
evident; because we find, that such do agree, on practical religion, when they enjoy the
Spirit of Christ®®

Much of Stonés confidence in Christian union is derived frons hecent experience with
the Great Revival. Revivals are useful because they enhance the power of the Spirit and decrease
the influence of creeds:

And wherever this revival is going on with life and power, as in Cumberland, and some
other places, there @istians of different societies, losing sight of theieeds, confe

sions, standards, helpand all those speculations which enter not into the religion of
the heart, flock together, as members of one body, knit by one®3pirit.

38



The idea that creeds ardnfessions divide Christians, that they need to be abolished for a
Bible-centered faith, is central to the Restoration Moverffent.

On June 28,1804, less than ten months after separation from the Synod, and only five
months after the publication of thegpdogy, the Springfield Presbytery met at Cane Ridge and
decided on its own dissolution. Thast Will and Testament of the Springfield Presbyterg
whimsical but serious document considered to be one of the basic charters of the Restoration
Movement.

It is probable that theast Will and Testamentas written by Richard M&lemar. Accod-
ing to Robert Marshall and John Thompson, two other signatories, McNemar came totthe mee
ing with the text already prepared. No one had planned to dissolve the Prebhytaiter some
discussion it was agreed to accept the document. Presumably the members came to realize that it
was somewhat inconsistent to decry the existence of sects while creating still another religious

party.

The Last Will and Testameneiterates ame of the ideas found in previous documents.
While it does not explicitly promote the idea of a united church, it does, in the very beginning,
call for the dissolution of the presbytery so that it maink into union with the Body of Christ
at large..0 Similarly, it does not call for a general return to the primitive church, but it makes
clear that the Bible is the ultimate Christian authority and it puts forward a rather pure @engreg
tionalism in which each particular church has complete authaorithoose its own preacher and
to govern itself. The Presbyterian origins of the group are clearly revealed in the amount of space
devoted to the procedure and criteria for licensing preachers, which had been a dominant issue in
American Presbyterianism si@the Great Awakening.

We will, that candidates for the Gospel ministry henceforth study the Holy Scriptures
with fervent prayer, and obtain license from God to preach the simple Gospel, with the
Holy Ghost sent down from heaven, without any mixture lifogophy, vain deceit,
traditions of men, or rudiments of the world.

The influence of the revival is just as clear in the following section:

We will, that the church of Christ resume her native right of internal govermgnt

her candidates for theinistry, as to their soundness in the faith, acquaintance with e
perimeantal religion, gravity and aptness to teach; and admit no proof of their authority
but Christ speaking in them.

At the same time that the revivalists were renouncing sectarianisnadogyed the name
AChristiaro for their enterprise. The choice of the term is attributed to Rice Haggard visho pu
lished an Address on the Import of the Christian Name at this same time (1804). Haggard, it
seems, had also been instrumental in having botlO&Kelly Republican Methodists and the
New England movement under Elias Smith and Abner Jones adopt the fiGmistian
Churcho™ But it was Barton Stone who identified the tef@hristiard with the Restoration
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Movement, a quarter century before Alexandampbell suggested the alternative tdibDis-
cipleo

The Last Will and Testament was signed by the original five revivalists and Dasid Pu
viance, a candidate for ordination by the West Lexington Presbytery, who had been attracted to
the movement. Of the sixJohn Dunlavy and Richard McNemar shortly joined the Shakers,
while in 1812 Robert Marshall and John Thompson returned to the Presbyterian fold. Only Stone
and Purviance remained faithful to the ideals of the Last Will and Testament.

Despite these defeohs the Christians grew quickly. Almost all of the Presbyterian
Churches in southwestern Ohiedame Christian and with theflux of Christians from the East
there were at least eight Christian churches in Kentucky and seven in southwestéfn Ohio.

Stones Theology

We have already seen that Barton Séertbeology led him in the broad direction of seeking
the simple essentials of original Christianity. This was the basis of his opposition to sdpraco
gregational organizations and to creeds. He rejectestigrbecause he felt that they divided
Christians into parties, but he also rejected specific doctrines in traditional creeds as eitiier unre
sonable or unrevealed. Stone rejected the orthodox doctrine of substitutionary atonement which
held that Chrige sa&rifice purchased reconciliation. This made Stone vulnerable to the charge
that he reduced the death of Christ to a natural event and robbed it of its éffiSaoge also
became embroiled in a public debate over the nature of Christ. He believed tishtn@brnot
God but the Son of God. This assertion led his opponents to accuse him of Arianism, a charge he
denied** Nevertheless, Stofewritings on the Trinity were certainly less than fully orthodox.

Stone was frequently attacked for his deviatiomfrarthodoxy, a reaction which he had i
vited because of his public statements on doctrine. He generally declined to counterattack and
refused to enter into lengthy debate over doctrine, because he felt that it undermined the unity of
the Church of ChristHe sometimes disputed specific doctrines because he felt that they unde
mined the primacy of revelation. But if Stone concluded that a doctrine was the product of the
human mind it became something relatively unimportant and unworthy of dispute. Responding
to a correspondent who asked why he rejected the doctrine of the Trinity, Stone replied:

This query is founded on the supposition that we deny the trinity because of ks myst
riousness....No, sir, we deny the doctrine for better reasons, and the goéatewst that

it is not a doctrine of revelation....All of God you love and adore is his charaeter r
vealed; you know nothing more. His being or essence, or the mode of his existence, you
know not....That same character in God | love and adore; his beiegsence | know

not; It is not revealed, and therefaret necessary for us to kndw.

Barton Warren Storie greatest contribution to the Restoration Movement was his tiecogn
tion that stress on doctrinal differences was the greatest cause of Chigim@itydPerhaps as a
Presbyterian, in a tradition which particularly emphasized right doctrine in the guise of the
Westminster Confession, Stone was able to perceive that while doctrine was the principal means
of maintaining the identity of each denominat in so doing it also tended to divide the Church
of Christ into seldefined and mutually exclusive doctrinal groups.
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In attempting to devise &heology of Christian unity, Stone went to the Bible buepr
sented higiBible idea® in a context of Chstian love and trust without which there could be no
true union*® Stone was convinced that no creed which reduced Christianity to a few essential
doctrines could form the basis of union. While he wanted to go back beyond creeds, beyond what
he called the postasy in the age of Constantine, to the Bible, he warned his own followers that
they must not attempt to make their own interpretations of the Bible essential to salvation. This,
he maintained, would be hardly different from union proposed on a crezsial ble went still
further and rejected any attempt at union through a simple amalgamation of a heterogeneous
mass of sectarian people by means of discarding wrong doctrine. Instead, Stone suggested that
union ought to be modelled on the unity existingusen the Father and the Son, who were one
in character, one hi operation, and one in the spirit of love. Put another way, he spoke of four
types of union: book union, head union, water union, and fire union. He defined book union as
unity founded on authiative creed or confession of faith. Head union he defined as union
founded on common opinion. Stone recognized that some enthusiasts asserted that their creed
was the Bible alone. He saw a danger in this since different interpretations of the Bibla-were
evitable. Making any opinion, whether creedal or in the form of a personal interpretation of the
Bible, the basis of fellowship was wrong. Water union, based on the immersion of believers into
water, he rejected as too easily dissolved. Finally theseumngon of fire or of the spirit. This is
the only true union, founded by faith not in opinions but in Jesus Christ and in obedience to his
commands. Christian unity is the result of the activity of both God and humanity. Stone felt that
humans could iniéite union. Certainly it is necessary to pray to God to effect union, but there
could never be unity unless there was unity in each individual;, each one is to begin in himself or
herself and correct his or her own errors. Through God and mankind trugaDhuisity can be
achieved:

Let every Christian begin the work of union himself. Wait upon God, and pray for the
promise of the Spirit. Rest not till you are filled with the Spirit. Then, and not till then,
will you love your God and Savierthen and notill then will you love the bretheren,
who bear the image of the heavenlthen you will have the spirit of Jesus to love the
fallen world. ...Every one in this spirit flosogether and strive together to save the
world. The secret is would this, the wanftthis Spirit, the Spirit of Jesus is the grand
cause of division among Christians: consequently, this spirit restored will be the grand
cause of union. Let us, dear bretheren, try this plan; it will injure no one. God is faithful
who has promisedhaspromised to give the Holy Spirit to them that ask him. With this
spirit, partyism will die- without it antipartyism in profession only, will become as
rank partyism as any other, and mameierant?’

Stone was a rationalist, even a Lockian. He couitewhatfifaith depends not on the will,
inclination, or disposition, but on testimony. Were | from home, and a messenger should come
and inform me that my wife was dead, | should believe it* not because | was willing, but because
of the testimony of the essenged’® But Stone was also a bit of a mystic rooted in perfaetio
ism. He derived from the Great Revival a deep trust in the Spirit and in individual reformation.
Ultimately, for Stone, the unity of Christians depended on love. These revivalist tessxderece
much less pronounced in the thought of the leaders of a second strain of American Restoratio
ism, Thomas and Alexander Campbell.
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Chapter Three
From Scottish Presbyterianism to American Restorationism

If the founders of the Restoration movementevaffected by the philosophical currents of
their time, even more influential was their religious environment. That religious environment
was Presbyterianism. In fact it is remarkable that each of the principal founding figures of the
Restoration MovemeniThomas and Alexander Campbell, Barton Stone and Walter Scott were
originally all Presbyterians. It is difficult to dismiss this fact as a mere coincidence.

Lynn A. McMillon suggests that Scotland was such a fertile environment for the Restoration
Movement because in that country A...more than ;
climate for religious groups to dev'eThiwag i ndery
sation is apparently based on the Declaration of Indulgence issuedrinl&87 by James II,
which suspended the penal laws against Catholics and dissenters in Britain. The relative religious
freedom which undoubtedly did exist in Scotland was therefore also to be found in England as
well, which first of all makes Scotlandds unique than McMillon suggests. It might also lge su
gested that in the eighteenth century at least some of the North American English colonies e
joyed even greater religious freedom than did Scotland, which would indicate, once again, that
Scotlanddihot occupy such a unique place fAin the w
congregation needs to be recognized, a contrary principle better explains the importact conne
tion between Presbyterianism and the Restoration Movement.

If religious groupswere indeed permitted to develop independent of church authority, then
precisely the opposite would have occurred: they could and would have remained in tige Presb
terian Church. In fact, John Glas, Barton Stone and Thomas Campbell were all forced md accou
for themselves and their ideas before official church authorities. Their refusal to submit to those
institutions is what stimulated the development of a new religious organization.

So it i's not so much that fi ¢ Imat Protdstandismtinh o r i t
general and Presbyterianism in particular attempted to maintain a dual source of authqoity: Scri
ture, as the ultimate Geglven authority for all Christians, but also an earthly authority which
Christ handed down to his Church. In theventeenth century, a very authogtnscious age
indeed, and in a Presbyterian context, church authority tended to manifest itself in a creed, nam
ly the Westminster Confession.

The tension implicit in this division of authority (and of course it waisviewed as divisive
but rather as complementary) was that individuals were encouraged to read the Biblmfor the
selves but were also expected to adhere to the creedal statement. In practice the system worked
very well, but there was always the possibithat someone might not see creedal authority as
having the proper basis in scriptural authority.

Stated another way, Presbyterianism can be traced back to its Calvinist origins ag-embod
ing a rather radical theology and ecclesiology which rejectedms@ntal Catholicism, a higra
chical episcopacy and medieval devotional practice for a much simpler;d8itiered New Te
tament Church. This is true of most Protestantism. What distinguished Presbyterianism was the
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rather conservative polity and organieatl genius which Calvin devised, which, while diffe

ent in structure from the episcopate, was nevertheless very effective in developing and enforcing
a rigid orthodoxy. That orthodoxy was heavily doctrinal and creedal; deviation was not tolerated
for very long. As a result there was a tension within Presbyterianism which fostered bath an i
terest in New Testament Christianity and a fair amount of local autonomy to practice it, together
with an orthodoxy and enforcing agent, the synod. Therefore, theram@svironment which
encouraged Restoration ideas rooted in a strict evangelical spirit, but which forced adherents of
those more radical ideas out of the church because they conflicted with the accepted ofthodoxy.
In a more relaxed congregational orgamion these more radical ideas might have coexisted
with orthodoxy for a time until one was absorbed by the other. In a less evangelical context, the
conflict between Scripture on the one hand, and creed and practice on the other may never have
surfaced tall. But in Presbyterianism, a lively dynamic between a strict biblicism and a strong
church organization formed a fertile environment for the development of the Restoratien Mov
ment.

Robert Richardson, the first biographer of Alexander Campbell, adch less sanguine
view of Scottish Presbyterianism:

No despotism, indeed, could be more complete than that sought to be established by the
Church of Scotland, which exercised, by means of its clerical machinery, a realinquis
torial aut hminds ang conosvienced..me n 6 s

The tyranny of the presbyterial system, as Richardson saw it, was responsible for the growth
of various reform movementsThese fiScotch I ndependent 0 wer e
theless were precursors of the Restoration Mm@ and which certainly influenced the thought
of the Campbells.

How influential were dissenters such as Glas, Sandeman and the Haldanes on tlae Restor
tion Movement? This is a matter of debate. Alexander Campbell himself gave indications both
that he wasand was not influenced by them. The real value of examining these men and their
ideas is to demonstrate that the Restoration Movement had deep European roots and that a good
many of Campbell ds most i mportant i dimaih wer e
effect, the ideas of these eighteenéimtury reformers provide the historical context for the-Re
toration Movement.

John Glas

John Glas was born on September 21,1695 at Auchtermuchty, Scotland. He attended school
in Perth and college at St. Amdws and Edi nbur gh. Gl asé6 father
Scotland and Glas himself was ordained and became minister of the Tealing parish in the Presb
tery of Dundee.

Gl asé6 ministry went wel | unt i | he ahiamtmme wupot
AHow doth Chri st execute the office of a ki nt
part, AChrist executeth the office of a king,
giving them officers, laws, and censures, by which héd\isiy g o v e r’he contioeersy, o]
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in which Glas was to become enmeshed revolved around the relationship between church and
state. In the Scottish context the debate was over the covenants.

Early in the Scottish Reformation confessions of faith watiéied by the king and imposed
on all his subjects. In 1638 the National Covenant defended the reformed religion and pledged
resistance to innovations. In 1643, at the beginning of the English Civil War, the Solemn League
and Covenant was signed. This enant agreed to establish a uniform religion for England,
Scotland and Ireland. Moreover, since the Assembly which drafted the covenant was dominated
by Presbyterians, It concluded that ganv er nme r
ma n d e d oONew Testamierg as the proper polity of the Church. In Scotland, as illustrated in
the excerpt above from the Larger Catechism, a strong majority of Presbyterians came to believe
that the ALord Jesus is the sol ed&spimwplgand Hea
ernment in the hands® of chosen representative

During the first few years of his ministry Glas was moving towards a position that rejected
the covenants and replaced them with a new idea of the nature of the Church. This view of
churchwas manifested by the local congregation which was made up of believers who &éad exp
rienced Goddéds saving grace. As he made these
Glas and some of the members founded an independent congregation neay0 Glposi t i on
not widely known until circumstances brought him together with John Willison, an argent su
porter of the covenants, in 1726. The public debate that ensued brought Glas and his ideas to the
attention of the Presbyterian authorities.

AsGls 6 case was wending its way through the
he wroteThe Testimony of the King of Martyrs Concerning His Kingdo/727. It denounced
state religion as unscriptural. A year later the Synod of Angus and Mearns sulweitegsix
guestions to Glas. When asked if it was warrantable to carry on reformation by natiaal cov

nanti ng, he replied: it i s my opinione that
nant, and the Solemn League and Covenant were without warrann God dés wor d; an
true reformation that has been in these lands, was carried on by the word and Spirit of the Lord
Jesus, by t h e Ardeiven d5led if there ésma wadant for a national chuneh u

der the New Testament ornot,hee p | i e d: Alt i s my opinion: for
by Christ, in the New Testament, bé&Basetien t he u

his replies, the Synod suspended Glas from any exercise of his ministry. Subsequently ne was
deposed from the ministry, a decision which was confirmed by the General Assembly of the
Church of Scotland in 1730.

Robert Sandeman

Robert Sandeman possessed a more dynamic personality than Glas and became the dissem
nator of Gl as 6 i mdeaadsin thermNortB Ameticaracoldnies. Bomgnl Paerth,
Scotland in 1718, Sandeman was introduced to the ideas of John Glas at an early age through his
fatherés membership in Glasé fell owshigags at T
reer for him n the Church of Scotland, and around 1734 Robert was sent to Edinburgh to begin
his studies. Shortly after entering the university, Sandeman met Glas and was won over to his
teachings. By 1735 he had abandoned the idea of a career in the Church of Sootletdrned
to Perth where he established a weaving business with his brother William. Both Robert and his
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youngest brother Thomas married daughtmers of
self fulltime to promoting the establishmentandgromth congr egati ons devot e

Sandemandés fame rested on his rDiapguesnBse t o
tween Tleron andAspasiopublished in 1755. Hervev had been a student of John Wesley and a
member of the O%andemath commumitayed diéctytwithdHervey for a time
and then issued a reply in 1757 entitleektters on Theron andspasio Bot h Her veyao:

Sandemandés books are quite |l engthy and treat
is particularly relevantdc ause it foreshadowed an i mportant
theology.

The controversy over the nature of fdAsaming f a
tury. In 1888, for example, a debate began between W. H-aNthia Baptist, anéG.W. Longan,

a Disciple, over whether or not the Di®&ciples
ject and in many other mattéfsThis was but one chapter of the sometimes heated debate b

tween Baptists and Disciples.

Simply put, the debate eten Hervey and Sandeman can be summed up by the question,
ADoes a miracul ous change of heart precede f a
t ual act of accepting the Gospel as true?0 S
fathast he fAentrance into the Christian redigion.
ron in hopeful circumstances because the latter has repented his sins although he hag-not yet e
pressed his faith in Jesus Christ. Sandeman suggests that mercyallgsgeaie mercy, is not
related to misery. In other words, we do not merit saving grace through our very sincexe awar
ness of our sinfulness. Saving grace is a free giftfrom&dch e i nfl uence of Cal
can hardly be overlooked here.

A goodd e a | of Sandemanés ar gument-43)fobtheugecels o n
thief, which he concedes illustrates how a change of heart won the dying thief a placa in Par
dise. Sandeman argues, however, that such a change was extraordinary since etldap¢nel
death of the Savior himself which cannot reoc
that the ordinary way of attaining good hope, is by endeavouring to make our hearts beat time to
the moving addr es s ¥kis dfffcult &o efcape theecontlusiprrtratsSeri e r . 0
man is attacking the Afervent preachingo of
preaching was such an important part of the emotional Great Awakening in Aherica.

Somewhat later, immediately preceglian extensive quotation froheron and Aspasiof
a description of a classic conversion experience, Sandeman makes a telling critique pf the ps
chology of the Apopul ar preacher so:

| proceed now to take notice of another notable artifice, by which #tegsgle theid

vine sovereignty. They urge the hearer to believe, that Chriswliag to save him as

he isable This, at first view, seems somewhat plausible; and the hearer is led to think it
would be impious to move any objection. But here it nbestonsidered, that so soon as
any man knows that Christ is willing to save him, he knows that he shall infallibly be
saved, seeing it is simply impossible, that the divine will can be frustrated. Here the
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preachers, who seldom fail to find some subtexfog other, are ready to extricate
themselves, by giving us toderstand, that Christ is willing to save him, whose will is
previously well disposed to accept of him in all his offices, so is ready to obey all his
commandments. Thus the divine wiliimessto save him, which the hearer is called to
believe, and which is displayed before him, with many {sganding words of divine
grace, turns out to no more account than the aboetioned grant or deed of gift.

After refuting what he considersto be fhe et ensi ons of the Apopul a
the example of the good thief to buttress their argument, Sandeman attempts his own explanation
of saving grace:

We may now proceed to take notice of the capital absurdity of the popular doctrine. It
leadsus to read the New Testament backwards. It sets before us the several effects or
fruits of faith, or rather certain operations of its own, under the sacred names of these
effects; and then prompts us to work our way to faith, by first attaining or fabksg

effects. Hence it is, that we have so many treatises describing to us the previous steps
necessary to be taken in order to conver&ion.

I n attempting to reverse the ANew Testament
He states that the firsipostolic converts began by believing, or coming to the knowledge of the
truth. This is a key point in Sandemands thot
faitho:

Thence it will appear, that justification comes by bare faith. Ask a Christialvh at 6 s hi s
faith, the spring of all his hope? and he answers you in a word, The blood of Christ. Ask

a proficient in the popular doctrine the same question, and he immediately begins to tell

you a longwinded story, how grace enabled him to become @betan than he was,

and this he callgonversion Thus we see what a wide difference there is betwixt the

false and true grace of GOd.

If justification comes from faith, then what is faith? At one point Sandeman responds simply
that Alf tpey hol 8et h¥Algitdaseroh Sasdemas writea indrehfullyd
on the subject. He asserts that faith and belief are essentially synonymous. We beliexe, for e
ample, what a person says when we are persuaded that what he or she says idirtrerfas
closely related to truth. AWhen once a man b
truth; and that truth may be said to be his faith. Yea, we have no idea of truth, but with reference
to its beP3agndemare vedn whole efficacy of faith Hows fom thean
ture and importance of the thing testified, he who is justified by faith, is justified by what he b
lieves. He has peace with God; not conscious of any difference betwixt himself and others; but
hearing that Jesus the Christ, or that he hath fulfilled all righteousness, which now becomes to
him a truth, so his faith.o

Just as faith is linked to truth, truth is the same truth which the Apostles believed and is
therefore associated with the truth of the early Chur
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Every one who believes the same truth which the apostles believed, has equally precious
faith with them. He has unfeigned faith, an
found insufficient to save him, it is owing to this, that what heelelll for truth, was not the

very same thing that the apostles believed, but some lie connected with or dressed up in the
form of truth. So this faith can do him no good; because, however seriously and sincerely he
believes, yet that which he believes itséa and therefore it cannot save him. There is but

one genuine truth that can save men.

The saving truth which the apostles believe
but one uniform fixed sense of these words and that sense is contathedNew Testament,
Ai...faith comes by hear i n‘dWe canndd nothiegaa contriguteb y t h

to truth and so faith does not come by human endedvd¥e r et urn to the nof
faitho:

Every one who believes tha¢sus is th€hristin a different sense from the apostles, or
who maintains any thing in connection with these words subversive of their real mea
ing, believes a falsehood; so his faith cannot save him. In the days of the apostles many
affirmed along with them, thakesus is the Chrisivho yet meant very differently from
them. The far greater part of Christendom will affirm in like manner; yet we shall not
easily find many who, when they come to explain themselves, have the same meaning
with the apostle&’

In this way Robert Sandeman presented a very rational idea of faith, synonymous with truth,

revealed inthe gospéli st oryo and believed simpl%®Siniecause
|l ar tendencies toward a fAhead r el iegGampbal c an
along with a proclivity to speak %f Atrutho a

The Haldanes

With the Haldane brothers we come still closer to the world of Thomas and Alexander
Campbell. Robert was born in 1764 and James, his broth&7,68. Orphaned at an early age,
the brothers were raised by their maternal grandmother and their uncles. The boys received a
good education and then followed in the footsteps of their uncle, Admiral Duncan, by entering
the Royal Navy. By the time they weretheir thirties, both brothers had married, given up their
naval careers and found themselves drawn towards the ministry.

Robert initiated two philanthropic missionary efforts. The first was an attempt to go as a
missionary to India; the second to edigecsome children from Sierra Leone and return them to
Africa as missionaries. With the failure of both enterprises, the brothers turned their attention
towards homé> In 1797 they became involved with John Campbell of Edinburgh in the-esta
lishment of Suday Schools for the children of the poor. The following year they beganm Edi
burgh a society for the propagation of the faith at home. Notably unconcerned about doctrine, the
brothers stated in their first address:

It is not our desire to form or to extd the influence of any sect. Our whole intention is,

to make known the evangelical gospel of the Lord Jesus Christ. In employing itinerants,
schoolmasters or others, we do not consider ourselves as conferring ordination upon
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them or appointing them todlpastoral office. We only propose, by sending them out,
to supply the means of grace wherever we perceive a defidency.

James began a career as an itinerant preacher while Robert continued to support various ente
prises from his personal fortune. In B7Be founded his own seminary in order to train men as
evangelists. Around this time the brothers came into intimate contact with several men who were
in the process of breaking their ties with the official Church of Scotland. In 1798 they invited
Rowland Hill, an English evangelist, to tour Scotland. They leased the Edinburgh Circus in
which Hill preached several times, sometimes to as many as ten or fifteen thousand people.

One of the most influenti al of t he,aHaMedfanesOo
Edinburgh, was ordained a minister in the Church of Scotland in 1793. Early on he became a key
participant in the missionary enterprise to India and in the home mission effort. Ewing resigned
from the Church of Scotland in 1798 and shortlgréafter he was one of the ministers wino o

dained James Haldane. When Robert Haldane established his seminary in Edinburgh in January
1799 he appointed Ewing its head. A few months later both Ewing and the school moved to
Glasgow, but the arrangement diot hast long. Disagreements over the financial support of the
seminary aggravated, no doubt, by a growing dispute over the proper administeringtof bap
ismd led to the resignation of Ewing and the removal of the seminary back to Edinburgh.

Ewing was particlarly important in the development of many of the ideas associated with the
Haldanes, and was responsible for their acceptance of the writings of Glas and Sandaeman, esp
cially regarding the simplicity of faith and the primacy of the Scriptftféhe Haldaes e-
jected, however, the Sandemanian intellectual definition of faith. They adhered to a aengreg
tional form of church government, the practic
and the baptism of believers only, by immersion.

The controversil names Glas, Sandeman, and the Haldanes were often invoked by critics of
Al exander Campbell in attempts to trace his i
technique of criticism he responded in 1827:

To call me a Sandemanian, a Haldanealasite, an Arian or a Unitarian, and to tell

the world that the Sandemanians, 4#daheans, etc., etc., have done so and so, and have
been efuted by such and such a person, is too cheap a method of maintaining human
traditions, and too weak to opposason and revelation. You might as well nickname
me a Sabellian, an Anthropomphist, a Gnostic, a Nicolaitan, or an Anabaptist, as to
palm upon me any of the above systems. | do most unequivocally and sineerely r
nounce each and every one of these syst&ém

Campbell felt sincerely and probably accurately that he was not beholden to any one thinker
for his views on the Christian religion. But no person thinks in isolation. Without labeliog Th
mas and Alexander Campbell, it seems certain that many alehe attributable to the Restor
tion Movement can be traced back to the historical context in which the Campbells lived. John
Glas emphasized the separation of church and state, a dislike for creeds and a preference for the
authority of Scripture to whichhe believed, nothing could be added. Robert Sandema deve
oped a theology which emphasized the precedence of faith and tended to equate faith with truth.
The Hal danes instituted the celebration of th
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believers by immersion and were certainly less aggressive and confrontational than Sandeman in
their approach to Christian unity. All of these men insisted on a strict Congregationalism which
they saw as scriptural; that only deacons and elders were schpautdorized church offices;

and on the plurality of elders in each congregation. All of these ideas play an important role in
the Restoration Movement.

Certainly Alexander Campbell had close contact with some of these men and their ideas.
Rowland Hillp eached at Rich Hill, Campbell 6s vill ag
Haldane preached there as well. During the time he studied at Glasgow, Alexander Cagapbell d
veloped a very intimate relationship with Greville Ewing and was frequently teedor tea at
Ewi ng 6 $°Mbreomeg Glas, Sandeman, and the Haldanes established an Amerisan pre
ence which may be considered a forerunner of the Restoration Movement. Sandeman himself
came to New England in 1764. He had been invited by some New Ergtangtegationalists
who had become interested in Sandemandés ideas
Letters on Theron and Aspasi®andeman created as much controversy in New England as he
had in Great Britain. By the time he died at DanbQonnecticut in 1771 he had created a good
many opponents and a few congregations that espoused his ideas. This movement grew despite a
split in its ranks, and one of these factions eventually affiliated itself with the movement headed
by Alexander Campbeih 18173°

Restoration connections with the Haldanes are even more obvious. Walter Scott, who was to
become the famous evangelist of the Restoration Movement, was hired to teach in a Pittsburgh
academy founded by George Forrester who was deeply infludncede ideas of the Ha
danes*Scott |l ater visited a congregation of @Sc
Errett. Henryds son, |l saac, | ater became per|
Movement after the death of Alexander Cémih®* Finally, Alexander Campbell himselfatr
veled to England and Scotland in 1847 and made personal contact with many of theacongreg
tions which had a close association with Glas, Sandeman and the Haldane Btaihetss
leads to the conclusion mabey Robert Richardson regarding th
progressing in Scotlando,o60... a movement from
a religious reformer, and which may be justly regarded, indeed, &ssthghaseof that religiows
reformation which he subsequently c#Arried out

To return to an earlier theme, the one trait which Glas, Sandeman, the Haldanes and the
Campbells all had in common was Scottish Presbyterianism. But the Canvpéelsnembers
of a particular subgroup of Scottish Presbyterianism. The Campbells came originally from Argyl
in western Scotland. At some point they relocated to northern Ireland. Archibald Campbell, A

exander 6s grandfat her , edvaAnglibaoismnsonse tinkeantmide.l i ¢ b u
Al exander 6s father, Thomas, was born i 1763
rian.

Thomas Campbell

In 1712 the Church of Scotland attempted to enforce the existing laws of patronage, depri
ing the congegations of the privilege of choosing their own pastors and instead givingethat r
sponsibility to the local landlords. Protests went unheeded and by 1733 a split was formalized
with the formation of a new presbytery which became the nucleus of a newligroupwn e-as S
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ceders. o The Seceders spread throudghlhomas Scot |
Campbell became a member of this Secession Church.

Although the separation was based on a dispute between church and state, there were some
theologich r ami fi cati ons as wel | . W. E. Garrison h
ref ormation of Cal vinismo and has suggested t
leyan revival in England. Presumably he is alluding to the fact that both were nriseamay
from the official church but which maintained ties to Presbyterianism and Anglicanism;-respe
tively, for some time. In actual fact they were quite different in spirit as illustrated in this story
cited by Garrison:

The difference between the twag regards their view of the Scriptures, was exhibited in

a conference between Whitefield and Moncrieff, one of the leaders of the Secession,

during an evangelistic tour by the former in Scotland. In discussing a point of church

polity, Whitefield dissened from an opinion which had been expressed. Laying his

hand over his heart, he said with emotion,
he slapped the Bible that Fay before him, #l

These kinds of differences were maine on the American frontier between Methodists
and AChristians. 0

The Secession Church itself split into two parties in 1747. The issue this time was whether
members of the Church should swear an oath t
ths real m. 0 The question, therefore, was wheth
(including Seceders) or to the established Church of Scotland. Those who supported tee oath b
came known as Burghers, those who opposed it-urtghers. Finayl, in 1795 still anotherie
vision developed among both Burghers and Awitighers over the power of civil magistrates in
religion. Thus there were A0l d Lightso and AN

Thomas Campbell was an Old Light, ABurgher, Seceder Pregbrian. In its historical
context this was a radical position because of its vehemence in rejecting any connection between
church and state. Anot her insight i nto the C.
Thomas Campbell was active in promgtinnion between the Burghers and ABtirghers. In
fact, Campbell took his plea for reunification to both the Synod of Belfast and the General Synod
of Scotland®” We do not have to go much beyond the personal experiences of Thomas»and Ale
ander Campbell inrder to understand their rejection of sectarianism and their interest inithe un
ty of the Church of Christ. Radicalism with a
strong roots in elements of Scottish Presbyterianism.

The narrative history fothe life of Thomas and Alexander Campbell has been told many
times. What follows is simply a brief synopsis of events which lead to the founding of tlee Rest
ration Movement in the United States.

Thomas Campbell was born on February 1,1763 in County Dmaland. After a few years

of schoolteaching, Thomas was drawn to the Seceder Presbyterian Church and to the ministry.
He studied at the University of Glasgow from 1783 to 1786 and then attended the theological
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school of the AntBurgher division of th&eceder Presbyterian Church. Shortly after completing

his theological studies, he returned to Ireland and married Jane Corneigle. Their first gon, Ale
ander , was born in 1788. After teaching and
SheepbridgeThomas Campbell became minister to a congregation in Ahorey in 1798. Ahorey
was a small town about two miles from Rich Hill and thirty miles southwest of B&ifast.

In April 1807 Thomas Campbell left Ireland, his wife, and seven children for America. Mos
authors cite ill health as the reason for his departure, his doctor having recommended a sea
voyage. Disappointment over his failure to heal the breach in the Seceder Church might have
been a contributing factor. Certainly the route from northern Irelamerica had been made
easier by decades of migration and Thomas Campbell may have been motivated like those before
him by the poverty of his native country and the opportunity of the New World.

On May 13,1807 Thomas Campbell landed in Philadelphialeartied that the Associate
Synod of North America was in session at that very time in the city. The Synod was in reality the
organization of the AntBurghers, but since the Burghers had never organized in America it was
in effect the organization of a$eceder Presbyterians. Campbell presented his credentials and
was cordially welcomed into the Synod. He specifically requested and was granted assignment to
the Presbytery of Chartiers because its jurisdiction included Washington, Pennsylvania, where
many of his friends had relocated from Ireland. Campbell received preaching assignments in
Pittsburgh and in points between that town and Washington beginning July 1, 1807. Within a
few months, however, he was facing serious charges before the Synod.

On Octobe 27,1807 charges were brought against Thomas Campbell which cast doubt on
his orthodoxy. Not long after he was admitted into the Chartiers Presbytery, Campbell was given
the task of visiting some of the widely scattered Murgher Presbyterians up thdl@gheny
River. He was accompanied by William Wilson, a fellow minister. One of the principal purposes
of the trip was to observe the Lordés Supper
the frontier. Her e i s iesimthe voords of Robert Ri€har@anmp b el | 6

. Mr . Campbell 6s sympathies were strongly
of some in the vicinity who belonged to other branches of the Presbyterian family, and

who had not, for a long time, had anoppouni ty of partaking of th
he felt it his duty, in the preparation sermon, to lament the existing divisions, and to

suggest that all his pious hearers, who felt so disposed and duly prepared, shbuld, wit

out respect to party differengemnjoy the benefits of the communion season thenprov

dentially afforded ther’

At the time of this trip Wilson said nothing of any disagreement with Campbell. However,
rumors began to spread and a short time later a Reverend Anderson refused tonageept a
point ment by the Presbytery to assist Campbel

as his excuse Campbell s all eged deviasion fr
bytery in October 1807, a committee was formed to investigatadtiesations and if necessary
to draw up for mal charges in the form of a n

preach in the United States, Thomas Campbell was involved in a controversy with the Seceder
Presbyterians over questions of both doetand discipline.
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It is surprising that previous writers have not commented much on why, apparently, Thomas
Campbell evoked no accusations of heterodoxy during all the years he ministered in Ireland, and
yet how almost immediately he stirred considératpposition on the Pennsylvania frontier.
Richardson has suggested that the action of the Synod was motivated by persoffal@mvy.
Anderson, who began the controversy by his refusal to serve with Campbell, was appointed to
the committee created to iestigate the charges. The other three members of the committee were
all former students of Anderson. In effect, then, the principal accusers of Thomas Campbell were
also his judges. It is entirely possible that at least part of the hostility toward TiZamgsbell
was rooted in a personal resentment on the part of a small group of frontier ministers toward a
newcomer with all the credentials of a European university educdtion.

A more general analysis can be attempted. It is true that one of the nofhldaces on
Thomas Campbell was the Independent congregation at Rich Hill, which was located just a few
miles from his own congregation at Ahorey, Ireland. It was at Rich Hill that Campbell heard the
preaching of Independents such as Rowland Hill, Alexa@#son, John Walker, and James
Haldane. Some of the attitudes which Campbell would have encountered at Rich Hill were a ce
tain liberality in allowing preachers of all opinions the use of the meeting house, an emphasis on
the right of private judgment atbined with the independence of the local congregation, and a
hostility towards the close connection between church and state. All of these ideas came into
pl ay during Campbell 6s confrontation with the

It is plausible to suggeshat one of the reasons that Campbell left Ireland for the United
States is that he felt he would have greater freedom in America to practice some of these uno
thodox ideas. He may have become more aggressive in openly expressing these ideas in the
United Sates than he had previously. This would explain why he had not had similar difficulty
with the synod in Ireland. Instead it is likely that Campbell was confronted with a Seceder Pres
byterianism which was motivated by an impulse contrary to his ownlikiely that the Sead
ers, confronted with the greater diversity of denominationalism on the frontier, insteachdrew i
ward and sought to protect their identity. After all, the whole history of Secederism was marked
by a willingness to split and split agaim preserve a strict orthodoxy. In 1796, for example, the
Associate Synod had passed an act prohibiting "occasional communion,” or communion with
other bodies of Christians. Thomas Campbell and the Chartiers Synod were travelling in opposite
directions wich was bound to lead to strain and perhaps a break. In other words the origin of the
Restoration Movement in the United States was intertwined with the history of the Presbyterian
Church.

In 1935 William H. Hanna published a biography of Thomas Camghele course of his
research Hanna had discovered the minutes of the Chartiers Presbytery and the Seceder Synod
and much of his book is devoted to the controversy between Campbell and the Seceder-Presbyt
rians. It remains the definitive account of thssede in CampbelPs life. What follows here is a
brief summary of that account for the purpose of understanding the origins of some ofithe pri
cipal ideas of the Restoration Movement.

At the meeting of the Presbytery in January 1808, a Libel was produged eharged Thomas
Campbell with seven errors. The Libel charged that the acé@ised:
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1. Holds that "...a person's appropriation of Christ to himself as his own Saviour, does not
belong to the essence of Saving Faith; but only to a high degree ofit."

2. Asserts "...that a church has no divine warrant for holding Confessions of Faith as terms
of communion.”

3. Asserts "...that it is the duty of ruling elders to pray and exhort publickly in vacant co
gregations."

4. Asserts that it is permissible to "...heamisters that are in stated opposition to ogF te
timony."

5. Asserts that "...Our Lord Jesus Christ was not subject to the precept as well aslthe pena
ty of the law in the stead of his people or as their surety."

6. Asserts thato. . .s liternoylivewihout sSinsin trobghteword and t h i
deed. 0O

7. Has preachedo. .. I n a congregation where
regul ar cal l or appointment. o0

Mr . Campbell 6s response to the fiyacceppi-and si
ble, his views on the others were not. The fi
Campbell refused to accept the idea that any sort of mystical or emotional experience resulting in
the assurance of salvation was an esseré@alent of saving faith. In his response to the charge
Campbell testified: ABut that this faith mayb
that therefore this assurance can not be of the essence of faith: for if it were, then none that had
true f ait h, could #a pewssbhyewceboabove.Bampbe
the right of all that hear the gospel so to believe upon the bare declaration, invitation and promise
of God...0 There i s s o mmeectipnubstiveerf thiscstaterneotrandfther d e
idea of an intellectual Abare faithod espoused

It is significant that this charge was the first listed against Thomas Campbell because it is
anticipatory of the theologicalivergences which were to separate the Campbells from @her r
ligious groups on the American frontier. Actually it is not surprising that the nature of &ith b
came a source of disagreement when it i s con
antagonist, wrote a book entitlethe Appropriation Wich is True Nature of Saving FaithThis
same Anderson and the rest of the committee composed the Libel. They cite as part of their a
thority the Larger Catechism Questi on 72, w h iyiaghfaith ia a gawdng t rea
grace, wrought in the heart of a sinner, by the Spirit and word of God; whereby he, being co
vinced of his sin and misery, and of the disability in himself and all other creatures to recover
him out of his lost condition, not only senteth to the truth of the promise of the gospel, dut r
ceiveth and resteth upon Christ and his righteousness... for pardon &f Biris. passage above
all reveals that Thomas Campbell, and later the Restoration Movement, was in large pest a reje
tion of the predominant form of frontier religion which was above all a repository of Calvinism.

The second article of the Libel was more straightforward. Regarding the use of Confessions
of Faith as terms of communion, Campbell responded that it is lawfgktthem for such a pu
pose Ainsofar as our testimony requires. o0 Sus

di pl omati c, he was asked what he meant when I
precept nor example in Scripture for Confeeso of Fai t h and Testi moni e
there was no for mal nor*®express precept to th
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Like the first, Campbell was found guilty of the second charge. Rejection of Confessions of
Faith as terms of communion was to become one of thieat@heas of American Restoratio
ism.

Campbell did not dispute the third article and admitted that he held that it was the duty of
ruling elders to pray and exhort publicly in vacant congregations. Once again he echoes an idea
found in both Glas and Sammhan who, unlike orthodox Presbyterians, made no distincgen b
tween ruling and teaching eldéfsCampbel | 6s opinion antickipates
ing little distinction between clergy and laity.

The fourth article touched on another doctrinealthivas to become an important tenet of
Restorationism and Campbell made no effort to hide his opinion from the Presbyterys-He an
wered: Al believe that in the present broken
not an opportunity of heamgnthose of their own party, it is lawful for them to hear other snini
ters preach the gospel where the publick worship is not corrupted with matters of hunman inve
tion*Campbel | 6s opinion that the divisions withi
g