


ion in America 

During the past few years, opinion surveys have elicited what 
the Gallup Organization has called "new signs of vitality" in 
American religious life. A decline since 1955 in overall church1 
synagogue attendance has been arrested. (Forty percent of 
Americans attend services in a typical week.) The proportion of 
Americans who say that religious faith can help solve national 
problems (65 percent) has begun to rise for the first time since 
the mid-1960s. So has the proportion of those who express "a 
great deal" or "quite a lot" of confidence in organized religion 
as an institution (66 percent). More and more Americans have 
apparently "turned inward," perhaps tacitly acknowledging the 
failure of a consumer society to imbue their lives with meaning. 

Such responses to polls may be signs of a religious revival. If 
so, we do not know whether it is deep or shallow: The world, as 
presented in such statistics, is two-dimensional. 

By all accounts, however, America's major religious "fami- 
lies," for widely varying reasons, have undergone profound 
changes during the past two decades. The initial stresses and 
transformations identified by a handful of academics during the 
1950s and '60s-Nathan Glazer, for example, in American 
Judaism (1957); Jeffrey Hadden in The Gathering Storm in  the 
Churches (1969)-have fostered trends that preoccupy scholars 
and clergy alike. 

A disorientation among American Catholics has received 
considerable attention from scholars and journalists, in part 
because so much of it can be linked to a single event: the Second 
Vatican Council, beginning in 1962. The liturgical overhaul and 
doctrinal facelift brought about by Vatican 11 had been antici- 
pated by Catholic intellectuals, in America as in Europe. But 
such modifications, implemented fairly suddenly, estranged 
many laymen on both sides of the Atlantic even as some Catholic 
liberals sought more sweeping change. 

The specific concerns of America's Jewish community have 
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not been as frequently aired in the non-Jewish press. One of 
these is a lingering preoccupation with identity. "A social group 
with clearly marked boundaries exists," wrote Nathan Glazer in 
the early 1950s, "but the source of the energies that hold [it] 
separate, and of the ties that bind it together, has become com- 
pletely mysterious." Lately, the trend toward Jewish-Gentile 
intermarriage, the low Jewish birth rate, and the muted revival 
of anti-Semitism have prompted new worries. 

The tangled landscape of present-day Protestantism is the 
most difficult to depict. Its elements are so diverse that one 
must question most popular generalizations. One trend is clear. 
Most of the major Protestant denominations-the ones com- 
monly referred to as the "mainline" or "liberal" churches-have 
experienced sharp reversals since the high tide of their vigor and 
prosperity during the 1950s. 

Until recently, mainline Protestantism might have been de- 
fined as the Protestantism most in the public eye, the one that 
conformed to popular visions of what American religion should 
be (and always has been). Its prestige was sustained by the bet- 
ter known theologians, the better known seminaries, and many 
of the most prominent clergy and laymen. Yet the mainline 
churches-Episcopal, Presbyterian, Congregational, et a1.- 
have suffered significant declines in their memberships for rea- 
sons that are not fully understood. 

Numerous congregations were torn by bitter, public dissen- 
sion over such issues as civil rights, the Vietnam War, and the 
New Morality. The political activism of some clergymen alien- 
ated many churchgoers. Ecumenism encouraged "dialogue" 
among the various denominations, sometimes leading to a de- 
emphasis of confessional distinctions-and loyalties. "In a free 
society," historian Martin E. Marty has written, "it is question- 
able whether many would take pains to continue to belong to 
groups that give them few reasons for adherence. When the 
Mainliners minimized their reasons, Americans began to take 
their quests to other locales." One result has been continued ex- 
pansion of evangelical Christianity. 

These and other issues are addressed in the three essays that 
follow. 
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PROTESTANTISM AND THE 
EVANGELICALS 

by Cullen Murphy 

The most important development within American Protes- 
tantism since the early 1970s has been the ascendancy of the 
evangelicals, a phenomenon that most journalists have de- 
scribed only in political terms, thereby contributing generously 
to public misunderstanding of the forces behind the evangelical ', revival ." 

Many Americans seem to believe that the expansion of polit- 
ical activity by evangelical Protestants, widely noted during the 
1976 and 1980 presidential campaigns, is unprecedented. Public 
opinion researchers, operating without much historical perspec- 
tive, at first predicted (and then interpreted as radically "new") 
a tide of Protestant support for "born again" candidates for pub- 
lic office and for "moral" legislation in the areas of education 

L, 

(e.g., prayer in the schools) and family life (e.g., a constitutional 
amendment to ban abortion). Much of the credit, or blame, for 
this mobilization went to a network of organizations repre- 
senting the so-called evangelical Right, symbolized by the Rev. 
Jerry Falwell's Virginia-based Moral Majority, Inc. 

In fact. even if Falwell and his energetic allies did not exist. 
L, 

evangelical Protestants in large numbers would be politically 
active-in a variety of causes. This activity is nothing new. Dur- 
ing the 19th century, northern Presbyterians (to cite but one 
group) joined with other evangelicals to lead crusades against 
slavery, urban vice, and alcohol; they were firm proponents of a 
tax-supported public school system. Social historians have long 
known that an individual's participation in politics often varies 
directly with the intensity of his religious commitment. The 
commitment of evangelicals to their beliefs has always been 
strong. The political surge that struck outsiders as "new" during 
the 1970s primarily reflected the great numerical increase in the 
community of evangelical Christians.* 

'The word evangelical (from the Greek evangelion, or "good news") referred in the 18th cen- 
tury, and refers now, to Christians of whatever denomination who are determined to rest 
their faith and religious practice on the authority of the Bible; who believe that the New 
Testament promises eternal life through a morally transforming experience of the Holy 
Spirit that Jesus described to Nicodemus as being "born again"; and who are, for these rea- 
sons, intensely committed to missionary work ("evangelism"), both in their own towns and 
neighborhoods and around the world. 
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Yet, since the 1980 election, many groups, including the 
American Civil Liberties Union and the American Jewish Com- 
mittee, have seemed genuinely alarmed by developments within 
American Protestantism. Their spokesmen, eyes fixed on the 
new evangelical Right, tend to cast all evangelicals into a sinis- 
ter heap called "Fundamentalists." They bring to their analysis 
of Fundamentalism the same condescension that H.  L. Mencken 
and Frederic Lewis Allen popularized during the 1920s (Funda- 
mentalists, Mencken wrote, "are everywhere where learning is 
too heavy a burden for mortal minds"), while forgetting that 
Fundamentalism is merely a subculture within "mainstream" 
evangelicalism, a relatively young and extreme movement 
within an older, moderate one. The insistence of Fundamental- 
ists on the literal "inerrancy" of the Bible in all matters and 
their implacable hostility toward virtually all of modern culture 
amount to a caricature of most evangelicals' beliefs-just as 
Elmer Gantry is a caricature of most Fundamentalists. 

If politicans and journalists are confused by the intricate 
mosaic of evangelical Protestantism, so are many evangelicals 
baffled by all the fuss. For whatever their personal political 
orientation~old liberal, new conservative, or young radical-a . ., .., 
large proportion of America's evangelical Protestants have re- 
sisted, as their forebears always did, pressure from an ardent 
few for the formation of an explicitly Christian political pro- 
gram or party 

A 12-Ring Show 

The recent surge of publicity has at least turned the spot- 
light on the continuing growth of evangelical Christianity. At 
the end of the 1970s, pollster George Gallup conducted a survey 
of America's religious beliefs and practices. That poll, which 
was published by Christianity Today, beginning in December 
1979, indicated that at least 20 percent of Americans age 18 or 
older-some 31 million people~considered themselves to be 
evangelicals. One out of five adults described himself as either a 
Pentecostal or a "charismatic." Some 30 percent of those polled 
professed to have had a "life-changing" experience involving 
faith in Jesus Christ. Almost 40 percent believed the Bible to be 
free of error, although Gallup doubted whether all of those 
polled understood the Fundamentalist interpretation of iner- 

Cullen Murphy, 29, is senior editor of The Wilson Quarterly. This essay 
was prepared in consultation with Timothy L. Smith, professor of history 
at Johns Hopkins University. 
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During the 1980 campaign, Ronald Reagan attended a prayer meeting orga- 
nized by Fundamentalist Jerry Falwell. One speaker asserted that God 
"doesn't hear the prayers ofJews," prompting this Oliphant cartoon. 

rancy he had in mind. While firm data are impossible to come 
by, given the dispersion of evangelicals among scores of denomi- 
nations, some estimates suggest that one-half of all Protestants 
may be considered evangelical Christians. 

These numbers are startling, but the fact is that evangelical 
movements in the United States have been expanding steadily, 
a t  a rate not much changed since the 1930s. Dean M. Kelley's 
W h y  Conservative Churches Are Growing (1972) was but one of 
scores of books and articles, generally unheralded outside the 
larger Protestant community, that  noted and analyzed the 
trend. Theologically conservative churches, Kelley wrote, per- 
formed most effectively that "indispensable" function of reli- 
gion: providing meaning for people as individuals and as members 
of society. They were effective, and growing, precisely because 
they laid heavy demands for discipline upon their converts. 

As Kelley predicted, the decline of the better known Protes- 
tant denominations, many of whose leaders championed "Mod- 
ernist" views of Scripture, theology, and ethics and often 
exacted little in the way of religious commitment from their fol- 
lowers, has proceeded apace in this country. During the 10 years 
ending in 1980, the membership of the United Methodist Church 
declined by 11.4 percent; that of the United Presbyterian Church 
fell by 23 percent. The Episcopal Church shrank by 16.9 percent; 
the Christian Churches by 22.6 percent. 
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Theological Modernists still predominate in the leadership 
of these old-line Protestant denominations (and of their ecumen- 
ical umbrella, the National Council of Churches). Many of them 
have been all too ready to encourage the myth that all evangel- 
ical Protestants, particularly those who are both politically con- 
servative and born again, are rather backward types. They know 
full well, however, that the accelerating decline of liberal Chris- 
tianity stems less from a revival of Fundamentalism than from 
three other factors: 

7 The proliferation of large urban and suburban evangel- 
ical congregations within their own denominations. (All but a 
handful of the prominent Presbyterian pastors in New England 
today, for example, were educated at evangelical Gordon-Con- 
well Theological Seminary .) 

H The rapid expansion of old-line denominations that have 
always been theologically conservative, such as the Southern 
Baptists, the Churches of Christ, the Lutheran Church-Missouri 
Synod, and most branches of the Mennonites. 

The emergence of large urban congregations among 
younger evangelical denominations, such as the Nazarenes, the 
Assemblies of God (to which President Reagan's Interior Secre- 
tary, James Watt, belongs), and the Christian Reformed Church. 

These trends suggest what sociologists and historians have 
only begun to confirm: that the old demographic stereotype of 
evangelicals as primarily Southern, rural, and ill-educated- 
"the people that time forgotu-is obsolete. 

Indeed, it was never accurate. While detailed sociological 
studies of evangelical congregations are few, the pattern of 
evangelical growth indicates that born-again Christians mirror 
the rest of the U.S. population in many key characteristics. In 
particular, they share other Americans' aspirations for upward 
mobility. Historians of 18th- and 19th-century revivalism have 
shown that evangelical fervor was not confined to, or led by, the 
working classes; in fact, those most active in revivals tended to 
be merchants, doctors, factory owners. 

The Fundamentalist image persists. Yet anyone who peers 
into the vast tent of evangelical faith will find a lively 12-ring 
show in progress, with true Fundamentalists holding the atten- 
tion of only part of the crowd. 

In one circle are perhaps a half-million "peace-church" 
conservatives, both noisy and quiet ones, anchored by a com- 
mitment to biblical ethics. This commitment has been charac- 
teristic of Mennonites since the Protestant Reformation and of 
Quakers and Brethren since the Puritan and Pietist awakenings 
in 17th-century England and Germany. The great majority of 
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these peace-church Christians remain firmly evangelical; in- 
deed, their sense of identification with evangelicals of other ori- 
entations has lately strained their tradition of "separateness." 
Following the antiwar protests of the 1960s, some peace-church 
activists joined Fundamentalists and a few Wesleyans in the 
radical coalition that publishes Jim Wallis's Sojourners maga- 
zine in Washington, D.C. Others have supported Ronald Sider's 
Philadelphia-based Evangelicals for Social Action. 

In another ring, more than two million strong, are a com- 
pany of Arminian conservatives, descended from Alexander 
Campbell's 19th-century Disciples of Christ. The Disciples in- 
corporated elements from virtually every other evangelical tra- 
dition: the Wesleyan doctrines of free will and free grace; the 
Baptist call for the immersion of adult believers; the Anglican 
custom of the Lord's Supper every Sunday. Their heirs can be 
found in several 20th-century extensions, particularly the 
Churches of Christ. The sectarian rhetoric of this denomina- 
tionÃ‘t'th reconstituted embodiment of the true church of the 
apostolic agew-sometimes suggests that its members think 
they are the only people under the tent. But they don't, really. 

The "Mainline" Myth 

In a third circle moves a group of denominations and insti- 
tutions rooted in the immigrant experience: upwards of three 
million people in the Lutheran Church-Missouri Synod, with 
German and Scandinavian roots; nearly a half-million Dutch 
Calvinists in the Christian Reformed Church; a bewildering va- 
riety of both free-church and Lutheran Scandinavians and 
~ i n n s ;  and assorted Italian, Romanian, Ukranian, and German 
Baptists. Throughout the 20th century, the Dutch Calvinists 
have given intellectual leadership to evangelical political activ- 
ism. They remain concentrated in Michigan, particularly around 
Holland and Grand Rapids. (Grand Rapids is the home of Calvin 
College and of three major evangelical publishing firms.) 

In a fourth ring are the lively black Pentecostals, who con- 
stitute perhaps one-quarter of the 16 million Christian blacks in 
this country. They maintain a network of independent churches 
(ranging from storefronts to vast congregations in Houston, 
Detroit, Chicago), radio ministries, and close-knit denomina- 
tions. The largest black Pentecostal denomination, the 1.5-mil- 
lion-member Church of God in Christ, is "progressive" across 
the board, championing fair-housing laws on the one hand and 
the ordination of women on the other. 

All of the rings are filled: by German Pietists, who estab- 
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I A FAILURE OF NERVE? 

Among the many reasons adduced for the relative decline of America's 
liberal Protestant churches is the erosion of their specifically religious 
character. In  a controversial October 1978 Harper's essay, political 
scientist Paul Seabury weighed developments within the 2.8-million- 
member Episcopal Church: 

As early as 1966, when a commission of the Episcopal Church 
chaired by [Harvard's president] Nathan Pusey began its assessment 
of Episcopalian theological training, it was already apparent that 
large numbers of ministers and priests chafed at the routines of par- 
ish work. . . . The excitement lay outside the institutional church, 
and it was unlikely that even a church with a history of political 
moderation could fail to be dazzled by it. 

In such times it was by no means certain which of many contra- 
dictory gusts should set the direction of the weather vane. What 
would be the marching orders? Civil rights? Poverty? Whose pov- 
erty? Colonialist exploitation? The Vietnam war? All these crusades 
found eager recruits among [clergy] who had come to doubt the sig- 
nificance of the unchanging church in a violently changing society. 

It was not only that such church activists turned attention to all 
these secular and fashionable causes-their license the greater due 
to the prevailing political passivity of local congregations. Their 
hands also turned to the refashioning of the institutional church 
from within. Here, in a "revolution from above," the Episcopal 
Church also began to incorporate and accommodate the other 
gentler, introspective styles and causes of the Sixties, which were of 
the self-indulgent, rather than radical-activist mode: guitar litur- 
gies, rap sessions, light shows. These were designed to effect within 
the church a new emphasis upon loving and caring, even at the ex- 
pense of belief and Christian commitment. (So it was-a bit further 
down the road-that when Barbara Walters interviewed the first 
woman ordained as a priest under new dispensation, the colloquy 
went: "Reverend Means, do you consider yourself to be a woman of 
strong religious faith?" The response: "No, Barbara, I do not. But I 
do believe in caring, and that's what religion is all about, isn't it?") 

By the late 1960s, national church authorities were dispensing 
millions of dollars of missionary funds collected from parishes and 
dioceses to radical political movements across the land-Black 
Power groups, migrant farm workers, Afro-American thespians, na- 
tive American organizers, Puerto Rican nationalists, Marxist docu- 
mentary-film producers, and Third World liberation movements. . . . 

The "failure of nerve" in the churches is manifest in the concep- 
tion that the world should set the agenda for the Church. The irony is 
that, since the world changes its agenda capriciously, the Church be- 
comes directionless. 

I 0 1978 by Harper's Magazine. All rights reserved 
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lished themselves in the New World during the 1720s, and 
whose emphasis on inward spirituality was a major impetus be- 
hind the "Great Awakening" of the mid-18th century and still 
influences many evangelical congregations; by Baptists, notably 
the 14 million members of the Southern Baptist Convention, 
America's strongest evangelical movement and the largest Prot- 
estant denomination in the country (a statistic that should 
prompt some commentators to reassess exactly what they mean 
by "mainline"); by the black evangelicals, chiefly Methodists 
and Baptists, who together with black Pentecostals account for 
perhaps 25 percent of all evangelical Christians. 

Old Landmarks? 

The Adventists have a brightly lit place under the tent. 
Their millenarian traditions suffused many groups-Joseph 
Smith's band of Latter-Day Saints, the Jehovah's Witnesses- 
but the only ones today within the true evangelical tradition are 
the Seventh-Day Adventists and three or four smaller sects. 
There are Wesleyans and conservative Calvinists, both dating 
back to colonial times. And nearby is a growing group of white 
Pentecostals. Both black and white Pentecostals share many of 
the beliefs of other evangelicals but have one distinctive ele- 
ment: "speaking in tongues."* 

Suffice it to say that none of these groups fits the Funda- 
mentalist mold. Fundamentalism-occupying the final ring 
inside the tent-only emerged as a significant force within evan- 
gelicalism toward the end of World War I, in independent con- 
gregations and a handful of tiny new Baptist, Presbyterian, and 
Brethren denominations. It flourished chiefly in the cities of the 
East and Middle West, its temper, style, and program shaped in 
the public battles of the early 1920s against Darwinism and his- 
torical criticism of Scripture. Then as now, Fundamentalists 
wanted the world to think they were the only ones who guarded 
the "old landmarks." They insisted on the divine inspiration of 
every word of the Bible, declared it without error in all matters, 
and embraced the teachings of John Nelson Darby's Plymouth 
Brethren concerning the imminent Second Coming of Christ. 

Moody Bible Institute (founded in Chicago during the 

'Pentecostals believe that an experience of ecstatic, automatic speech in a mysterious 
nonhuman language is the God-given sign of baptism in the Holy Spirit. A form of 
Pentecostalism, often called "charismatic," has been sweeping through many Roman Cath- 
olic and liberal Protestant congregations since the late 1950s. Zealous missionary work has 
made Pentecostalism the dominant force in Third World Protestantism. The two largest 
Christian congregations in the world are Pentecostal groups located in Seoul, South Korea, 
and SSo Paulo, Brazil. 
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1880s) became after the turn of the century the most important 
of Fundamentalism's many centers. A network of similar 
institutions-Philadelphia College of the Bible, Dallas Theo- 
logical Seminary, the Bible Institute of Los Angeles, Biblical 
Seminary in New York City, Northwestern Bible Institute in 
Minneapolis-sustained the Fundamentalist movement in every 
part of the nation.* 

Some of the movement's latter-day adherents share with 
conservative Presbyterians and Southern Baptists the leader- 
ship of the National Organization of Evangelicals (established 
in 1942). Both in that body, and as faculty members at the bur- 
geoning evangelical seminaries, these "post-Fundamentalists" 
(as some call them) persist in a determination to impose their 
brand of militant biblicism upon the whole of evangelical 
Christendom. 

In 1976, shortly before his retirement as editor of Christian- 
ity Today, Harold Lindsell published a volume called The Battle 
for the Bible, asserting that anyone who denies that Scripture is 
free of "factual, historical, scientific, or other errors" cannot 
truly be an evangelical. In taking this position, Lindsell ignored 
the virtually unanimous reliance of 19th-century Protestants 
upon the Bible as the authority for "Christian faith and prac- 
tice," if not necessarily for history or science. Lindsell's book 
sparked debate inside nearly every evangelical community. 
When the controversy began to surface in the daily press, Fun- 
damentalists joined with journalists in labeling their opponents 
"liberals" or "Modernists," when in fact they usually repre- 
sented the traditional evangelical perspective. 

Such was the situation when, in 1979, Jerry Falwell, pastor 
of the sprawling, 13,000-member Thomas Road Baptist Church 
in Lynchburg, Virginia, launched the Moral Majority. Unnoticed at 
the time was the extent to which other Fundamentalists, not to 
mention traditional evangelicals, disavowed his efforts. 

Evangelicals, Fundamentalist or not, are a diverse lot. What 
this brief summary cannot provide is a sense of the bewildering 

'More than any other evangelical movement, the Fundamentalists seized on the new com- 
munications technologies. Beginning in the 1920s, radio airwaves were crowded with the 
messages of Charles E. Fuller and others. While the first religious TV star was actually Cath- 
olic Bishop Fulton J. Sheen, Fundamentalists today dominate "televangelism." However, 
despite estimates by religious broadcasters and even the New York Times and Wall Street 
Journal that as many as 130 million Americans watch religious television programs every 
Sunday morning, the actual figure may be only 40 million-and falling, according to A. C. 
Nielsen estimates. Pentecostal faith healer Oral Roberts remains the nation's most popular 
TV preacher, followed by Robert Schuller, Rex Humbard, Jimmy Swaggart, and Jerry 
Falwell. Falwell's "Old-Time Gospel Hour" drew fewer than 1.5 million viewers weekly in 
November 1980, despite his own organization's estimate that the audience is 10 times 
greater. See William Morris, "The Birth of a Media Myth," Atlantic (June 1981). 
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internal diversity within each of the 12 major evangelical groups, 
from Pietists to Pentecostals. (The peace-church group, for ex- 
ample, includes about 20 separate religious bodies, including a 
dozen Mennonite sects.) These evangelical families are tied 
together-and, more importantly, to each other-by webs of 
nondenominational "para-church" organizations: Christian lib- 
eral arts and Bible colleges, publishing houses, radio and televi- 
sion ministries, family vacation camps, women's fellowships, 
businessmen's associations, and so on. Evangelical coalitions 
are resilient, comfortable with diversity, and successful in main- 
taining loyalties over long periods of time. 

Wesley's People 

The history of the Wesleyans illustrates the persistence over 
two centuries of a complex, organizationally fragmented, but 
nevertheless coherent religious culture. The first society of 
"Methodists" (as Wesleyans were derisively called) was founded 
in England by John Wesley (1703-91), the son of an Anglican 
clergyman. Wesley opposed Calvinist predestinarian doctrines 
and was firmly committed to the idea of Christian perfection: 
Beyond the experience of being born again lay the possibility of 
a "second moment" of grace that brought purity of heart-erad- 
ication of the impulse to sin inherited from the Fall of Adam. 
Under the leadership of Francis Asbury, whom Wesley sent from 
England as a lay preacher, Methodism flowered in America dur- 
ing the Revolutionary era. In 1784, Asbury organized most 
American Wesleyans into the Methodist Episcopal Church. 

Dogmatic distinctions were probably less critical to Meth- 
odism's success in America than was the transmission to the 
new nation of (a) a distinctive style of religious discipline, piety, 
and evangelistic passion; (6) the system of moving pastors fre- 
quently and making each responsible for a "circuit" of con- 
gregations~crucial at a time when the American frontier was 
expanding and clergymen were scarce; and ( c )  Wesley's com- 
mitment to social justice for the poor and oppressed. This last 
consideration, in the American environment, made Methodists 
champions of political democracy. 

Asbury quickly learned how to develop evangelical coopera- 
tion in a pluralistic religious culture. This is evident in his 
association with Philip Otterbein's German-speaking United 
Brethren, resulting in the spread of Wesleyan doctrines among 
Reformed and Lutheran Germans in the Susquehanna Valley. 
This produced several Wesleyan sects, including Jacob Albright's 
Evangelical Association, whose merger in the 20th century with 
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the United Brethren presaged the affiliation of both with the 
United Methodist Church. 

The diversification of the larger Wesleyan movement pro- 
ceeded. The "Republican Methodists" split off in 1794, protesting 
the authority of bishops. A half-century later, disagreements 
over the issue of slavery prompted the secession first of the abo- 
litionist "Wesleyan Methodists" and then of the "Free Method- 
ists," both concentrated in upstate New York. 

A Common Heritage 

Meanwhile, a "holiness" movement emerged, whose advo- 
cates believed that Methodist churches had forsaken Wesley's 
original emphasis on spiritual perfection. During and after the 
Civil War, it spread to other denominations, deeply influencing 
many Quakers, and eventually giving rise to several "anti- 
sectarian" sects, the most notable being the Church of God 
(Anderson, Indiana). It also paved the way for the welcome that 
American Methodists gave to William Booth's thoroughly Wes- 
leyan Salvation Army, which arrived in New York City in 1880. 
A full-scale debate over the doctrine of Christian perfection 
preoccupied American Methodists during the following two dec- 
ades. It produced a half-dozen denominations that now consti- 
tute the backbone of the Wesleyan holiness movement, the 
strongest being the 500,000-member Church of the Nazarene. 

While Wesleyanism's organizational diversity denies John 
Wesley's dream of catholicity, the enduring loyalty of the move- 
ment's many factions to his doctrines of holiness and free grace 
is remarkable. Evangelical Wesleyans today include not only 
those in the many independent denominations but also many 
clergy and a growing number of congregations within the 
9.6-million-member United Methodist Church. 

The kaleidoscopic character of American evangelicalism 
often makes it difficult to perceive the movement as a whole. At 
any given moment, of course, one can discern well-defined 
boundaries demarcating a variety of evangelical forces. Yet, 
over time, the boundaries shift. Upstart groups merge into a 
somnolent mainstream. New groups take their place. Clergy and 
lay people move from one congregation to another. Schisms and 
mergers alter the landscape. For all of these reasons, those who 
would interpret the present status of evangelical Protestantism 
in light of its past, or would project its future on the basis of the 
present, should be prudent. And they should bear several things 
in mind. 

One is the persistence of evangelical interest in issues that 
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demand a moral response. The sectarian impulse (be it mani- 
fested in a withdrawal from worldly affairs or an unwillingness 
to cooperate with other Christians) has only rarely been an im- 
portant barrier to evangelical social concern. The Mennonites 
offer an example. They have clung for 400 years to their convic- 
tions that Christian citizenship is in "two kingdoms," the heav- 
enly one being primary, and that they must live at peace with all 
lawful authorities, even evil ones. The Mennonites are reputedly 
a classic example of sectarian withdrawal. 

Yet virtually all of them identify readily with theological 
conservatives in the other peace churches and strive for a com- 
mon stand with other evangelicals on both religious and social 
issues. Mennonites are among the leaders of the radical evangel- 
ical Left, championing unilateral disarmament as well as the 
"right to life." They have financed agricultural projects in 
impoverished areas of the Third World. 

At more than 100 evangelical liberal arts colleges around 
the country-from Presbyterian Whitworth College in Spokane 
to Southern Baptist Wake Forest University in North Carolina 
and Christian Reformed Calvin College in Grand Rapids- 
faculties keep Christian social and political strategies constantly 
in the forefront of their students' attentions. The ecumenical evan- 
gelical magazine Christianity Today (circulation: 185,000), per- 
haps the world's most influential religious journal, performs a 
similar function. Most evangelicals share the conviction, grounded 
in the Old Testament and revitalized in the New, that they must 
demonstrate their faith through the exercise of justice and com- 

A Methodist 
circuit preacher 

roams the Western 
frontier in  the 

early 19th century. 
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passion toward other human beings. 
The preoccupation of the media with the evangelical Right 

diverts attention from the great majority in the middle. It also 
slights the ethical action of black evangelicals, who never have 
separated the social from the spiritual gospel, or their earthly 
from their heavenly hopes. Whether white or black, evangelical 
Christians feel themselves bound, as Jesus and the Apostles 
were, to advance justice by bearing crosses, not swords. For the 
most part, they do not embrace the neo-Marxist analysis of the 
economic order, or accept the inevitability of violence as do the 
proponents of radical "theologies of liberation" now being 
offered to the oppressed peoples of the world. On this point, they 
stand alongside Pope John Paul 11. 

What the leaders of the many evangelical movements-and 
their congregations-need right now, some say, is more knowl- 
edge of the real history of conservative Protestantism in this 
country. Without this knowledge, and the confidence it engen- 
ders, the moderate majority may find it difficult to sustain a 
middle course. Many moderate evangelicals are insufficiently 
aware of their own churches' past to recognize the incongruity 
of the doctrines now described by others as being in line with 
the old evangelical traditions. From the radical Right, they hear 
a crassly nationalist appeal for political involvement. From reli- 
gious and secular neoconservatives in the social sciences, they 
hear that religious values are best maintained when enshrined 
in, and enforced by, the laws of the land. 

Evangelicals in the 19th century marched to a different 
drum. They embraced the American experiment in religious 
liberty, believing that Christian values would most readily 
triumph in a society that allowed no legal constraints upon 
religious choice-if only Christians would practice what they 
preached. Those values would prevail, they insisted, not by force 
or political pressure but by the persuasiveness of the Bible's 
moral message, and by the love that God's spirit, through faith, 
would implant in the hearts of those who were born again. This 
tradition, which is not that of the Moral Majority or the neocon- 
servatives or the neo-Marxists, is the common heritage of the 
vast majority of evangelical Protestants. 
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EDUCATIONAL DIFFERENCES BY RELIGION DURING THE 1970s 

TOTAL TOTAL 
JEWISH WHITES JEWISH WHITES 

Years of school completed 
Males Females 

Less than 12 years 15.2% 46.1% 16 .O% 44.9% 

12 years 22.5 28.5 35.3 35.5 

College: 1-3 years 17.3 11.1 21 .O 11.1 

4 years 14.9 7.2 13.6 5.7 

5 or more years 26.5 7.1 10.6 2.8 

Unknown 3.5 - 3.5 - 

Socioeconomic differences continue to  set America's religious families 
apart from one another. W i t h  regard to  education, for example, Jews 
(above) still outpace all other groups. Indeed, Jewish women are twice as 
likely to attend graduate school as Catholic men. Catholic-Protestant edu- 
cational differences (below) have narrowed, particularly among the young. 
The same pattern is evident in  employment. Catholics moved from blue- 
collar to  white-collar jobs faster than did Protestants i n  the 1950-70 pe- 
riod. Today, proportionately more Catholics than Protestants have in- 
comes of $25,000 or more. 

College: College: College: Less than 
5 or more years 4 years 1-3 years 12 years 12 years 

WCED WPNS WCED WPNS WCED WPNS WCED WPNS WCED WPNS 

5.1% 4.9% 10.2% 12.9% 28.5% 21.2% 41.7% 44.4% 14.5% 16.6% 

4.3 7.6 11.1 8.7 14.9 17.5 46.0 41.8 23.7 24.4 

2.5 4.7 5.0 6.8 12.8 14.1 30.3 30.4 49.4 44.0 

WCED: white Catholic ot European descent 

WPNS: white Protestant, non-South 

Source: Mary T. Hanna,  Catholics and American Politics, Cambridge, Mass.: Harvard, 1979; 
Milton Himmeltarb and  David Singer, eds., American Jewish Year Book 1981, New York: 
American Jewish Committee. 
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A CATHOLIC 
ROMANCE WITH MODERNITY 

by Jay P. Dolan 

On October 11, 1962, Pope John XXIII solemnly convened 
the Second Vatican Council. Roman Catholicism has not been 
the same since. In the United States, nuns have traded in their 
religious habits for skirts, slacks, and Gucci bags. Priests appear 
in public dressed in shirt and tie; many of them openly differ 
with church authorities on such issues as birth control and di- 
vorce. Lay people occupy prominent positions in religious ser- 
vices. English has replaced Latin as the language of worship. 

So much is clear even to the most casual readers of news- 
papers. In the words of Pope John XXIII, the church has been 
"bringing herself up-to-date," coming to grips with issues first 
raised during the 18th-century Enlightenment. As he put it in 
his opening speech at Vatican 11, the church "must ever look to 
the present, to the new conditions and new forms of life." Theo- 
logical discovery, he maintained, should be pursued "through 
the methods of research and the literary forms of modern 
thought." Scholars took the pope at his word, producing such 
works as Raymond E. Brown's The Birth of the Messiah: A Corn- 
rnentary o n  the Infancy Narratives i n  Matthew and Luke (1977) 
and Edward C. Schillebeeckx's Jesus: An Experiment i n  Christol- 
ogy (1979). Catholicism appeared ready to embrace the modern 
world. 

In America, Catholics twice before fell in love with moder- 
nity and both times-first during the 1790s and again during the 
1890s-they came away repentant. The question is thus un- 
avoidable: Is the current situation a flirtation or a marriage? 

The American Revolution altered the lives of all Americans. 
For one group in particular-the small community of 25,000 
Roman Catholics, most of them of English or Irish stock-the 
difference was especially dramatic. Catholics had long been dis- 
criminated against politically, professionally, and socially, but 
the revolution of 1776 changed all that. New laws and new state 
constitutions soon gave Catholics religious and political free- 
dom. Catholics could now vote, even run for office, and they 
jumped quickly into politics. In Maryland and Pennsylvania, 
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Bishop John Carroll 
(1735-1815). Of 

American 
Catholicism's 

~otent ia l ,  he wrote to 
Rome in 1785: "I  truly 

believe that the most 
flourishing portion o f  

the Church. . . may one 
day be found here." 

where the majority of them lived, Catholics wielded considera- 
ble power. 

In the egalitarian atmosphere of the 1780s, relations be- 
tween Catholics and Protestants became more cordial. They 
attended services in each other's churches, sometimes out of ne- 
cessity (there were not enough priests or ministers), more often 
out of a genuine interest and curiosity. Mixed marriages were 
common. Protestants gave money and land for the construction 
of Catholic churches. 

But the republican revolution did more for Catholics than 
improve their standing in the community. It also influenced the 
way they thought about their church. And during the 1780s, 
they began to articulate an understanding of Roman Catholi- 
cism that was unique in Western Christendom. 

The chief spokesman for this new vision was John Carroll. 
Born in Upper Marlboro, Maryland, Carroll was educated in 
Flanders, where he was accepted into the religious order of 
priests known as the Jesuits. He returned to the colonies in 1774 
and soon emerged as an eloquent spokesman for a uniquely 
American church. 

Central to Carroll's idea of Roman Catholicism in the 
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United States was a desire that American Catholics be as inde- 
pendent of foreign influence as possible.;' He urged Rome to 
grant the U.S. church "that ecclesiastical liberty which the tem- 
per of the age and of our people requires." On some matters, 
church authorities eventually relented. Thus, rather than ap- 
point a foreigner to head the church in the United States, Pope 
Pius VI allowed the American clergy to elect their own bishop. 
The man they elected in May 1789 was John Carroll. 

A Call for English 

American Catholics also wanted their church to reflect the 
spirit of the new nation, not mirror the ethos of some foreign 
country. A native-born clergy was crucial. As Carroll put it, the 
U.S. church needed men "accustomed to our climate and ac- 
quainted with the tempers, manners, and government of the 
people, to whom they are to dispense the ministry of salvation." 
To foster an American clergy, John Carroll founded a school, 
Georgetown Academy (1789), now Georgetown University. 

A further aspect of republican Catholicism was its insis- 
tence on religious toleration and the separation of church and 
state. This was essentially the reverse of the traditional Euro- 
pean view, but it came naturally to American Catholics, who 
knew that if any religion were "established" as a state-sup- 
ported church in the United States, it would not be theirs. 

Enlightenment thought influenced American Catholics pro- 
foundly. The Enlightenment demanded faith-faith in the 
power of reason and understanding. In the realm of religion, 
such convictions required that doctrine and worship be both in- 
telligible and reasonable; that belief and learning be reconciled. 
The Catholic Enlightenment, led by European intellectuals such 
as Joseph Berington (with whom Carroll corresponded), em- 
braced this position, although its spokesmen acknowledged that 
Enlightenment principles and Christian doctrine were not al- 
ways compatible. 

Car ro l l ' s  insistence on the "independence" of thc American church was in p a n  a point of 
principle, in p a n  a consequence of his own experience: His order,  the Jesuits, had been sup- 
pressed by the pope in 1773. Most of the priests in colonial America were Jesuits. 

Jay P. Dola~z, 45, is director of the Center for the Study ofAmerican Cathol- 
icism at the University of Notre Dame. Born in Bridgeport, Conn., he 
received an A.B. from St. John's Seminary (1958) and a Ph.D. from the 
University ofchicago (1970). He is the author of The Immigrant Church : 
New York's Irish and German Catholics, 1815-1865 (1 975) and Catholic 
Revivalism (7977). 
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The most visible manifestation of such Reform Catholicism 
in the United States was the desire to have worship services cel- 
ebrated in English. "Latin is an unknown Tongue, and in this 
Country, still more than yours," Carroll wrote to an English 
colleague in 1784. A vernacular liturgy was never officially 
adopted, but the use of English in church services was common. 
Publicly, Carroll was careful to avoid a rift with Rome on the 
issue; privately, he considered the continued use of Latin an ob- 
stacle "to a much more general Diffusion of our Religion, partic- 
ularly in N. America." 

Another effect of the Enlightenment was the democratiza- 
tion of local church government. Under a trustee system, lay- 
men elected by parishioners presided over the temporal affairs 
of the parish. They collected pew rents, managed the finances, 
and paid the pastor's salary. Widespread but by no means uni- 
versal, the trustee system was an attempt to adapt an old church 
to a new culture. As one Charleston trustee put it, American 
Catholics must "rear a National American Church, with liber- 
ties consonant to the spirit of the Government, under which they 
live." 

In sum, by 1790, the leaders of America's small Catholic 
community-it numbered about 35,000, the equivalent of a 
large urban parish in France or Germany, less than one percent 
of the U.S. population-had envisioned a republican blueprint 
for their church and begun to build. 

"Excesses of Democracy" 

Bit by bit, for a variety of reasons, the unfinished edifice 
began to crumble. First, the election of bishops by the clergy 
ceased at the turn of the century; Rome began to appoint its own 
candidates. The vernacular liturgy was the next to go. The 
trustee system-an occasional source of unseemly quarrels be- 
tween priests and laymen-faded more slowly, but by the 1850s 
the European model of clerical supremacy in the parish was 
again the norm. 

Why did American Catholics abandon their republican 
views? One factor was the conservative reaction that swept 
through the new nation during the 1790s as Alexander Hamilton 
and other influential Federalists entertained second thoughts 
about the beneficial effects of popular democracy. For John 
Carroll, the turning point appears to have been his ordination as 
Bishop of Baltimore in 1790. After that, he became more preoc- 
cupied with maintaining his own authority. The "excesses of de- 
mocracy" rekindled his loyalty to Rome, leading him to do all 
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he could to prevent, as he put it, "disunion with the Holy See." 
A second factor-it would prove decisive-was the influx of 

large numbers of Europeans, priests and immigrants. 
The American church had long suffered from a chronic 

shortage of priests, and Bishop Carroll needed reinforcements. 
He got them from France, Germany, and Ireland. By 1795, eight 
out of 10 priests in the United States were foreign-born. When it 
came time in 1808 to select bishops for the new dioceses of Bos- 
ton, New York, Bardstown (Kentucky), and Philadelphia, not 
one of the men chosen was American. 

The Cloak of Americanism 

These foreign-born priests generally shared a medieval con- 
ception of authority and an exaggerated sense of loyalty to the 
pope. They were not inclined to adjust their ways to those of a 
frontier society. The influence of the foreign clergy swelled as 
Irish and German Catholics began arriving in the United States 
in large numbers. By 1850, Roman Catholicism had become the 
largest single denomination in the country (as it still is), num- 
bering more than 1.6 million members. Some 70 percent of the 
faithful were recent immigrants. 

The transformation of American Catholicism into an immi- 
grant Catholicism precluded any further efforts by Anglo-Amer- 
ican liberals to fashion a republican church. The overwhelming 
concern now was simply to meet the spiritual needs of the new- 
comers. Between 1830 and 1860, the number of churches in- 
creased from 230 to 2,385; the number of priests also expanded 
10-fold, from 232 to 2,235. As an immigrant institution, the 
American Catholic church was wedded to the cultures of the Old 
World; it had become, in a way, "foreign," and was thus a con- 
venient target throughout the 19th century for some Protestant 
reactionaries-Know-Nothings, for example, and, later, the 
American Protective Association. 

Certainly, the Catholic population was now "differentu- 
politically and socially-from the rest of America. Where the old 
Anglo-American Catholic nucleus had comprised men and 
women who in many respects shared the outlook of their Protes- 
tant compatriots, the immigrants seemed incapable of con- 
forming to the "national average." They were less likely than 
other Americans to become farmers, more likely to be unskilled 
laborers; they had less education, were more likely to live in 
cities and join the Democratic Party. 

They were also extremely loyal to their national churches, 
with the result that the external aspect of Catholicism varied 
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markedly from neighborhood to neighborhood. It required a 
strong hierarchy to maintain order and discipline. That task 
was abetted by immigrant Catholics' uncommonly strong alle- 
giance to the papacy-a suspicious loyalty in the eyes of many 
non-Catholics, and one that appeared especially threatening 
after Pope Pius IX's proclamation of papal infallibility in 1870. 

For all of these reasons, American Catholics had become some- 
thing of a people apart by the mid-19th century. Even today 
Catholiclnon-Catholic differences persist, most notably in poli- 
tics, in the job market, and in opinions on certain social issues. 

Helping the Workers 

American-born Catholic intellectuals such as Orestes 
Brownson recognized the danger of foreignness and, during the 
1860s, urged their coreligionists to put on the cloak of American- 
ism. American-born priests such as New Yorkers Isaac Hecker 
(founder of the Paulist fathers) and Richard Burtsell echoed this 
sentiment. Like their 18th-century counterparts, these men 
called for an English liturgy, democracy in church government, 
and openness in Catholic theology to new intellectual discov- 
eries. But such thinking, did not gain much support at the time 
from working-class Catholic communities. 

During the 1880s, however, the situation began to change 
somewhat, and for the second time in history, a number of 
American Catholic leaders fell in love with modernity. 

Historians are fond of picking out watersheds in history, 
those epochal moments when an old order dies and a new order 
takes its place. Unquestionably, the last quarter of the 19th cen- 
tury was such a time in American history. Here, one finds the be- 
ginnings of modern industrial America-steel, coal, oil, and the 
infrastructure and factories that they spawned. With big busi- 
ness came labor unions. And, in the realm of ideas, the Darwin- 
ian revolution forced people to reconsider not only the origins of 
man but the evolution of civilization itself. All of this had a con- 
siderable impact on American Catholicism. 

The most enduring influence centered on the church's atti- 
tude toward labor. In some European countries, notably France, 
Catholic workers were abandoning the church in large numbers 
because of its hierarchy's long-time identification with the rul- 
ing elite. This never happened in the United States. From the 
very beginning of the labor movement, prominent church lead- 
ers stood behind workers. 

James Cardinal Gibbons (1834-1921) was the most famous 
Catholic opponent of the "mail-clad power of hard and obsti- 
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nate monopolies." Born in the United States of Irish parents, 
Gibbons returned to Ireland with his family but immigrated to 
the United States at the age of 18, settling in New Orleans. He 
was ordained a priest in 1861 and began his ministry in Balti- 
more, the city of his birth. Seven years later, he was named 
bishop of the mission territory of North Carolina. Less than a 
decade after that, in 1877, he was appointed the Archbishop of 
Baltimore. During the next 44 years, he was America's leading 
Catholic churchman, a strong administrator, and at times a cun- 
ning ecclesiastical politician. 

Gibbons intervened in 1887 when it looked as if the Vatican 
would condemn the Knights of Labor, the only national labor 
union in the United States. (Church authorities were upset by 
the union's ritual of initiation involving secret oaths modeled 
after those of the Masons.) Called to Rome to accept a Cardinal's 
hat, Gibbons used the occasion to intervene on behalf of the 
Knights, the majority of whom were Catholic laborers. His point 
of view prevailed. 

"Onward Movement of the Mind" 

This second romance with modernity did not end at the 
Catholic "social gospel" (embodied not only in support for labor 
and wage legislation but also in church-run hospitals, poor- 
houses, and a growing network of charitable societies). Numer- 
ous Catholic leaders also pressed the church "to fit herself to a 
constantly changing environment, to the character of every peo- 
ple, and to the wants of every age," as Bishop John Lancaster 
Spalding of Peoria, Illinois, wrote in 1888. Led by Spalding, 
Archbishop John Ireland of St. Paul, Minnesota, and other like- 
minded clerics, Catholic liberals pursued a rapprochement be- 
tween the church and the "onward movement of the mind." 

A few Catholic intellectuals were prominent apologists for 
the Darwinian theory of evolution. Chief among them was Fa- 
ther John A. Zahm, a professor of physics and chemistry at the 
University of Notre Dame and the most able Catholic scientist of 
his day. On the lecture platform and later in his book, Evolution 
and Dogma (1 896), Zahm vigorously defended Darwinism and 
advanced the idea of a theistic evolution that "admits the exis- 
tence of God, and the development under the action of His Provi- 
dence of the universe and all it contains." 

Enthusiasm for the "new learning" prompted the founding 
of scholarly journals, such as the American Catholic Quarterly 
Review. Opposing the Balkanization of the church into ethnic 
enclaves, liberal Catholics also pushed for the Americanization 
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of the immigrants. They urged an ecumenical posture toward 
other religions and were lukewarm at best in their support for 
parochial schools-which by 1900 were educating about 900,000 
children. Running schools was properly the state's business, 
they believed, and public schools were a force for Americaniza- 
tion. (Most historians agree, however, that the parochial schools 
did just as good a job in this regard.) 

The liberal point of view, though ardently propounded, was 
a minority one, and to most of America's 10 million Catholics, it 
was also irrelevant. The church in 1895 was a sprawling enter- 
prise, administered by 14 archbishops and 73 bishops. The hier- 
archy was chiefly concerned about dealing with a new influx of 
Catholic immigrants from Eastern Europe and Italy, and few 
prelates had much time to think seriously about "reform." Of 
those who did, many, including Bishop Bernard McQuaid of 
Rochester, opposed the liberals. The Vatican ultimately came 
out on their side. In 1899, Pope Leo XI11 condemned what he 
called "Americanism," the desire to have "a church in America 
different from that which is in the rest of the world." 
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Pope Leo, however, never grappled with the more delicate 
issue of theological "Modernism"-of interpreting the old truths 
of Catholicism in the light of contemporary scholarship. He left 
that to his successor, Pius X. It did not take long for the new 
pontiff to reveal his thinking. In 1907, Pius published his famous 
anti-Modernist encyclical, Pascendi. In the pope's opinion, 
Modernism could lead to a corruption of traditional Catholic 
doctrine, and in a narrow sense, he was right. Such avowed 
Modernists as biblical scholar Alfred Loisy in France and Jesuit 
George Tyrrell in England were using modern historical and 
critical methods to analyze traditional Catholic teachings. In 
the process, they sometimes reached conclusions that were at 
odds with Catholic belief. Loisy, for example, contested the idea 
that Jesus Christ had intended to found a church and asserted 
that Christ was not conscious of himself as a divine being. 

The Council and After 

There was more at stake than theological orthodoxy. The 
basic question was what orientation Catholics should take to- 
ward a changing world. Should Catholic scholars attempt to 
reconcile traditional church teachings with modern thought 
and culture? Should they attempt to come to terms with the 
revolutionary developments in 19th-century science and schol- 
arship? The pope, unequivocally, said no. 

While Modernism was predominantly a European move- 
ment, its influence was felt in the United States; so, too, was the 
pope's condemnation. With Pascendi, the lights went out for 
American Catholic intellectuals. A few priests, such as William 
L. Sullivan, left the church. Others, like John Zahm, turned to 
less controversial pursuits. (Zahm started writing travel guides 
to South America.) Catholic seminarians were prohibited from 
attending classes at secular universities. Before long, a Jesuit 
priest, George Bull, was able to write that "research cannot be 
the primary object of Catholic graduate school, because it is at 
war with the whole Catholic life of the mind." 

The Catholic social gospel remained a solitary symbol of 
progressive thought. To some conservative prelates, such as 
William Cardinal O'Connell of Boston, even this was suspect: 
Suffering was good for the soul. This view did not survive the 
Great Depression, when the church hierarchy, strongly backed 
by the Vatican, threw itself into the task of organizing relief. 

The contemporary Catholic revival began almost impercep- 
tibly during the late 1940s and early '50s as scattered critics 
lamented the "ghetto mentality" and intellectual stagnation 
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I THINKING IT OVER 

Whether American Catholics could accept "modernity" was a clear 
challenge during the 18th century, when modernity meant the En- 
lightenment, and again during the 19th, when it meant evolution- 
ism. But in the present "postmodern" world, the challenge is more 
ambiguous. If modernity means confidence in the power of reason to 
solve all questions, or in the power of evolution to achieve unlimited 
progress, modernity itself is out of date. Many Americans, Catholic 
or not, are more apprehensive than exhilarated about the prospects - - 

for the future. 
Less ambiguous is the question of how American Catholicism 

must relate itself to the general culture of the nation. Here a real 
shift has taken place. When Catholics in the United States were 
chiefly poor, immigrant laborers, the formation of ghetto-like 
subcultures was almost inevitable. World War 11 and the events of 
the subsequent decade burst the ghettos open and thrust Catholics 
into the mainstream of American life. The rise of John F. Kennedy to 
the Presidency symbolized the eligibility of Catholics for the highest 
positions of affluence and power. In this regard, Vatican 11, with its 
moderate accommodationism, did little more than ratify what had 
already in this country become a fact of life. Nothing could have 
forced American Catholics to favor a European-style union of church 
and state. Nor could church authorities have easily prevented the 
vernacular from being introduced into the liturgy before long. 

Because Catholics in this country are by now immersed in the gen- 
eral culture, it is inevitable that they will take part in the various 
movements that pulsate through the land. They will take up causes 
that seem urgent and, feeling quite at home in America, will feel free 
to join in popular protest movements-as has already happened in 
the case of the civil-rights movement, the peace movement, and the 
ecology movement. 

In this new situation, the church will have to be sufficiently flexi- 
ble and permissive to accommodate groups having different orienta- 

nurtured by conservative Catholicism. Father John Cavanaugh, 
President of Notre Dame, put the question most poignantly: 
"Where are the Catholic Salks, Oppenheimers, Einsteins?" In 
1955, historian John Tracy Ellis published a celebrated essay, 
"American Catholics and the Intellectual Life," wherein he criti- 
cized American Catholics for their "failure to make a notable 
mark" in the world of scholarship. 

Other signs of an awakening were not hard to find. The writ- 
ings of progressive European theologians such as Karl Rahner, 
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tions. A measure of "loyal opposition" to official teaching from 
within the church is probably inevitable. But American Catholics 
can hardly define themselves simply in terms of what they reject in 
the teaching of their own church. To be a Catholic, if it means any- 
thing, implies a fundamental solidarity with a perennial tradition 
and with a faith community that transcends national frontiers. 

For reasons that are historically understandable, liberal Catholics 
of the recent past have been preoccupied with the problem of getting 
out from under what they see as repressive "authority." Liberalism 
teaches Catholics how to reject, but not how to cherish, their own 
past; how to embrace, but not how to critique, the secular. Many 
Catholics, who in adolescence or young adulthood experienced the 
shock of Vatican 11, have yet to learn how a church that changes can 
be revered and loved. Having won the battle against authoritarian- 
ism, they will have to ask themselves how, with their new freedom, 
they can make a distinctively Catholic contribution to America. 

Serious contemplation of this question may deter Catholics from 
infatuation or hasty marriage with modernity. It may make them, in 
theology, conscious of the limits of pure reason and of the depth of 
the mystery of God. It may give them, in worship, an appreciation 
of the rich symbolism of their tradition as a needed supplement to 
the gregarious hymn-singing recently borrowed from free-church 
Protestantism. In biblical interpretation, Catholics may again be 
prompted, as their forebears were, to go beyond the findings of 
historical-critical scholarship in order to experience the power of 
God's word. In church-state relations, they may be led to reaffirm 
the importance of religion as an essential support to public order 
and morality. Generally speaking, Catholics will be well advised to 
tap their own religious heritage in order to enrich what is sound, and 
correct what is amiss, in the successive waves of modernity that 
break upon us. 

-Avery Duties, S.J. 

Father Duties, a former Wilson Center Fellow, is a theologian at the 
Catholic University of America. 

Henri De Lubac, and Yves Congar gradually acquired an audi- 
ence in the United States. Americans started asking for changes 
in the Mass; a plea for an English liturgy was again heard. While 
the majority of Catholics may have been comfortable with the 
status quo, it was obvious that the intellectual leaders of Ameri- 
can Catholicism were not. Any doubts that they would prevail 
were dispelled by the Second Vatican Council. 

The council was a pivotal point in the history of modern Ca- 
tholicism. In effect, the church endorsed many of the practices it 
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had once condemned. Since 1962, worship services have 
undergone a major overhaul. The Catholic social gospel, never 
abandoned, has been given new force and a global mission. Re- 
lations between the Roman church and other denominations 
have warmed dramatically, partly as a result of Vatican 11's 
acknowledgement of "the right to religious freedom." Catholic 
scholars such as Richard McBrien and Raymond Brown have 
endorsed a theological method that emphasizes a historical and 
critical interpretation of both the Bible and tradition. Biblical 
scholar George MacRae underlined the meaning of this shift: 
"The affirmations of the Bible," he wrote, "are in varying ways 
conditioned by the limitation of time, culture, human under- 
standing, literary expression, and all the factors that make up 
what is called the historical relativity of the various biblical 
books." 

A World Church 

Underlying all of this was the most fundamental change of 
all: As Karl Rahner has noted, since Vatican I1 Catholicism has 
become "a world Church whose individual churches exist with a 
certain independence in their respective cultural spheres, incul- 
turated, and no longer a European export." The thriving, indige- 
nous church in Africa is the best evidence for Rahner's thesis. 

Admittedly, in religion as in politics, the ideological pendu- 
lum is again swinging toward conservatism. This is evident in 
Pope John Paul 11's efforts to order priests out of politics, to 
maintain a celibate clergy, and to control faculty appointments 
in Catholic theological schools. In my opinion, the pendulum 
may continue to swing, but the hands of the clock itself cannot 
be pushed back. 

First, the impact of Vatican I1 has not been limited to the 
United States; it is worldwide. Trying to contain it in one place 
will not prevent its resurgence in another. Besides, in contrast to 
the situation during the 1780s and 1880s, a church council itself 
fostered this new relationship between church and culture, be- 
tween ancient truths and the modern mind. 

Furthermore, Catholics today realize, far more than their 
predecessors did, that the church is flexible. Whatever else Vati- 
can I1 did, Garry Wills has written, "it let out the dirty little se- 
cret. It forced upon Catholics, in the most startling symbolic 
way, the fact that the Church changes." No one school of theo- 
logical interpretation can any longer claim a monopoly on truth. 

Finally, the 50 million American Catholics are a more 
highly educated group of people than were their immigrant 
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predecessors. In terms of education, occupation, and income, 
the demographic profile of US. Catholics today more nearly re- 
sembles that of white, Northern Protestants. (The exception 
here is the nation's Hispanic Catholic population, concentrated 
in the American Southwest. This is the fastest growing segment 
of U.S. Catholics-but also the poorest, the most rural, and the 
least educated.) The vast majority are middle-class Americans 
searching for meaning in the world of the late 20th century. 
They want (and need) intelligible answers, not authoritarian 
pronouncements, to questions involving family life, moral be- 
havior, and religious belief. It is difficult to imagine them set- 
tling for anything less. 

To claim that the situation is different this time around may 
seem overly optimistic, especially when a theological conserva- 
tive is pope. But this is 1981, not 1907. The pope is not the 
church; rather, as the Second Vatican Council expressed it, the 
church is "the people of God." Catholics raised during the last 
25 years believe this profoundly. They may disagree with church 
authorities-over divorce, birth control, abortion-but when 
they do, they generally do not break with the faith. Nor do 
church authorities expel them from the flock. As Archbishop 
John R. Roach of St. Paul-Minneapolis said last November, 
"We would regard the use of contraceptives as a deviation from 
the moral law [but] if you do [use contraceptives] you are not ex- 
cluded from unity with the church." 

Recent Gallup polls reveal that the rise in church atten- 
dance among Catholics in recent years has been most dramatic 
among young adults between the ages of 18 and 29. This is the 
group that came of age after Vatican 11. In The Search for Arner- 
ica's Faith (1980), George Gallup, Jr. and David Poling asserted 
that "a vital new spirit is flowing through the Catholic commu- 
nity, The conflict/crisis mood of a decade ago has yielded to a 
new flowering of faith and a new confidence about being a Cath- 
olic in America." Fundamental to this new spirit is a more open, 
more positive stance toward modern culture. What this means 
for the future of Catholicism in the United States is unclear. 
Having caught up with the modern world, the church must now 
keep up with it. 
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JEWISH LOYALTIES 

by Nathan Glazer 

Since the late 1960s, American Jews have been uneasy. This 
uneasiness is surprising; perhaps it is unwarranted. After all, 
probably no Jewish community in world history has been, at the 
same time, so numerous, so prosperous, so influential, so secure, 
as have American Jews during the past 30 years. American Jews 
have surpassed in these respects the remarkable position 
achieved by the Jews of Germany in the Weimar Republic. Tak- 
ing account of their much smaller numbers (one percent of the 
German population, against almost three percent of the Ameri- 
can), German Jews were, if anything, more distinguished than 
American Jews in scholarship, science, and culture, and prob- 
ably more prosperous. But as events demonstrated, they were 
far from politically secure. 

In contrast, American Jews live in a society in which, in 
truth, there are no strangers. The United States is unique among 
the great nations of the world in the degree to which it refuses to 
define itself in ethnic or religious or national terms, as our basic 
founding documents make clear. In practice, of course, it took 
almost two centuries before the promises of these documents 
were fully realized. But, since 1965, theory and practice have 
become one in the United States. 

This established, we return to the question: Why the uneasi- 
ness? Does it simply reflect a paranoia created by the events of 
the past, the ingrained fear of persecution, the expectation of 
renewed massacres, because of a 2,000-year history in which 
persecution and disaster have been the norm? Perhaps. But 
there are more immediate explanations. 

To give legitimate reasons-legitimate, in the sense of being 
understandable, rationally based on evidence-is not easy. This 
is so, in part, because if one predicts difficulties, one's readers- 
Jews and observers of Jews-easily leap to the worst, since the 
Holocaust, after all, is only 35 years in the past. Nothing like 
that, to my mind, will happen in America; it is inconceivable. I 
do not even believe that there is any chance that the United 
States will revert to the racism and anti-Semitism of the past 
that made possible the rigid two-caste system in the South, the 
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incarceration of the Japanese-American population during 
World War 11, or the massive exclusion of Jews from broad 
reaches of the economy. The course this country set in the 
mid-1960s is secure and firmly fixed. I see no withdrawal. 

But one cause of Jewish uneasiness is what has happened as 
we have moved on this course toward creating a more equal, 
multiracial society. A statistical standard to test for discrimina- 
tion in employment and education has rapidly grown and has 
been widely accepted by federal, state, and local administrators. 
The Equal Employment Opportunity Commission, the Civil 
Rights Commission, the Office of Federal Contract Compliance 
of the Department of Labor, and other government agencies 
now require employers and institutions of education to report 
on the number of blacks, Hispanic-Americans. American Indi- 
ans, and Asian-Americans they employ, promote, admit to edu- 
cational programs, and the like. Government agencies take 
action on the basis of these reports. 

One can see why this rapidly spreading development is a 
problem for all Americans, for our polity is built on individual 
rights, not group rights, and we all share a certain repugnance 
when forced to report on, or be judged on the basis of, our race, 
ethnic origins, or religion. But why should this be a special 
problem for Jews? 

There are a number ofreasons, and each is rooted in a dis- 
tinctive part of American Jewish experience. 

*w l J 7 - b ~  7alJrt ^ 
'THOU WALT NOT STAND iDLY BY". 

Once at the forefront of 
the civil-rights 

movement, many Jews 
are now divided over 
affirmative action. If 

the "underrepresented" 
merit help, do  the 
"ovewepresented" 

deserve blame? 
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First, Jews have long committed themselves unreservedly 
to a colorblind (or religion-blind or national origins-blind) ap- 
proach to rooting out discrimination. When Jews developed po- 
litical influence in New York and other states, they were the 
most vigorous fighters for state legislation that banned employ- 
ers and schools from seeking information on race, religion, or 
ethnicity and from acting on such information. To see a value 
one holds dear undergo a transformation into its opposite- 
and the shift from colorblindness to color consciousness could 
be seen as no less than that-was a deeply upsetting experience. 

Second, as a result of this change, Jewish organizations dis- 
covered that long-term alliances they had taken for granted 
with other civil-rights groups were broken. It was and is truly 
agonizing for many Jewish liberals (and most Jews are liberal) 
to decide on their position on these issues-and many Jews, be- 
cause they are lawyers, civil-rights activists, judges, community 
leaders, must take positions. No position they come to makes 
them happy. Many found that principles they held deeply and 
considered liberal were now attacked as conservative, reaction- 
ary, or even racist. 

Third, Jews were themselves more deeply split on civil- 
rights issues than any other group was, another cause of discom- 
fort. This split, which divides Jews almost evenly, was at work 
during the hotly contested 1976 New York primary for Demo- 
cratic Senator, when Jews had to choose between Bella Abzug 
and Daniel P. Moynihan. What troubled many was Moynihan's 
perceived conservative position on black issues, and blacks' un- 
favorable attitude toward him. The issue was not whether to 
vote for a Jewish candidate or not. Jews have generally voted for 
the more liberal candidate, regardless of race or religion. The 
more liberal candidate is, to Jews, the "Jewish" candidate. 

Of course, Jews are not different from other citizens in di- 
viding on these difficult issues, but they divide with greater in- 
tensity. For in taking a position, they make a judgment about 
their entire political past. They decide whether they were right 

- 

Nathan Glazer, is ~rofessor  of education and sociology at Haward 
University and coeditor of The Public Interest Born in New York City, he 
received a B.S.S. from City College (1944) and a Ph.D. from Columbia 
(1962). His books include The Lonely Crowd (with David Riesrnan and 
Reuel Denney, 1950), American Judaism (1957), Beyond the Melting Pot 
(with Daniel P. Moynihan, 1963), and Affirmative Discrimination 
(1976). Adapted from The Third Century: America as a Post-Industrial 
Society, edited by Seymour Martin Lipset, with the permission of the pub- 
Ushers, Hoover Institution Press. Copyright @ 1979 by the Board o f  
Trustees of the Leland Stanford Junior University. 
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or wrong in fighting so vigorously and consistently for the 
colorblind position and whether in doing so they were simply 
promoting their individual and group interests-for Jews are ,, overrepresented" in the occupations most often at the center of 
disputes over quotas and affirmative action: medicine, law, 
higher education. In taking their position, they also decide who 
are their allies and their enemies; they question their basic po- 
litical outlook; and they find, if they oppose quotas, that they 
are now allied with groups they have never been allied with 
before. This is uncomfortable as well as surprising. 

Fighting for Israel 

A clash of loyalties thus divides Jews on affirmative action. 
There is a second clash of loyalties, one that is potentially more 
serious: between loyalty to Israel and what are considered Isra- 
el's interests, and loyalty to the United States and what are con- 
ceived of as American interests. 

Israel has become the vre-eminent issue in ~mer i can  Jewish 
life, to a degree that could not have been envisaged in 1948, or 
1957, or 1966. Newspapers, the mass media generally, political 
candidates (especially presidential candidates) are aware of 
how important Israel is to American Jews. What is not often re- 
alized is how relatively new is the absolute predominance of Is- 
rael in American Jewish concerns. 

In the early postwar period, the Jewish community of Israel 
amounted to only six percent of the Jewish people. Within indi- 
vidual Jewish communities, including that of the United States, 
Zionism had been a minority movement. Jewish organizations 
fought over how much of the money raised for Jewish causes 
should go to Israel and how much to other claimants. Jews in 
other countries who were in distress (particularly those who 
emerged from the concentration camps of Europe and the Jews 
of Arab lands) had a strong claim to Jewish charitable funds. 
Domestic needs-synagogues, temples, schools, hospitals, social 
service agencies-also rated high among Jewish priorities. 

The exclusive and overwhelming concern of American Jews 
with Israel dates from the Six Day War of 1967, when it ap- 
peared at first that Israel might be defeated and its Jewish in- 
habitants massacred. American Jews discovered then that Israel 
meant much more to them than they realized. Everything possi- 
ble was done to save Israel. Political pressure was mobilized, 
large sums of money were raised in a surprisingly short time, 
and thousands of U.S. volunteers left to fight. If in the vast it " 
was possible for some Jews to separate their commitment to Ju- 
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daism from their commitment to Israel, after 1967 this was no 
longer possible. 

Israel has become the Jewish religion for American Jews. To 
those who think in terms of Christianity-and perhaps to some 
Jews, too-that may sound blasphemous or heretical. How can 
anything of this world be absolutized to the point where it be- 
comes the central theme of religion, while "other-worldly" 
themes are put aside? That, I would argue, is a rather non- 
Jewish way of looking at religion. 

The Jewish religion has always been linked to a single peo- 
ple. Among the great religions, it is perhaps unique in this re- 
spect. Judaism is inconceivable without Jews, the actual and 
living people. Christianity is quite conceivable without the ad- 
herence of any particular ethnic group, as is Islam. After the 
Holocaust, this apparently archaic feature of the Jewish religion 
became very modern again. The most creative Jewish theolo- 
gian on the North American continent, Emil Fackenheim, em- 
phasizes in his theology the centrality of the physical survival of 
the Jewish people-particularly in the aftermath of a diabolical 
effort, which enjoyed considerable success, to destroy them. 

One can thus make an argument out of Jewish theology and 
history that the Jewish commitment to Israel has something of a 
religious character. The problem is that Israel is a state, as well 
as the Zion whose restoration God promised to the Jews. And 
therein hangs a potential difficulty that Jews have only recently 
become aware of-one that can only become more serious with 
time, it appears to me. The difficulty is the potential conflict be- 
tween loyalty to the United States and loyalty to Israel. 

Put so bluntly, it may appear that I am manufacturing 
problems out of thin air. After all, there is no danger that the 
United States and Israel will be on opposite sides in a war, a fate 
that German-Americans and Japanese-Americans had to con- 
front. But in all other respects, the problem of Israel sharply 
raises the question of dual loyalty. Israel evokes a much deeper 
and more emotional commitment by American Jews than I 
think any homeland ever has from another American ethnic 
group.* After all, Israel is unique in that it is threatened not only 
with defeat and the loss of territories but with annihilation up 
to, one assumes, the massacre of its inhabitants. 

If American Jews were an uninfluential group, it would per- 
haps not matter much that they are deeply committed to the 
survival of Israel. Jews make up less than three percent of the 

I use "homeland" for Israel even though, of course, few American Jews have come from 
there. Many-perhaps most-have relatives there, and it takes the place of a homeland in 
sentiment, religion, and ideology. 
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FLYING OFF INTO SPACE 

The growing concern among American Jews over the high incidence of 
Jewish-Gentile intermarriage seems justified by the available statistics. 
But Hillel Halkin, an American-born Israeli writer, regards intermar- 
riage as a "side issue." In Letters to an American Jewish Friend 
(1977), he defined what he saw as the "real problem": 

For every Jew who intermarries in America today there are several 
more who might have and did not by sheer accident, and who are for 
all practical purposes lost to the Jewish community as well. For 
every Jewish molecule that combines with a non-Jewish one to form 
an identifiably new compound, other pairs simply fly off into space 
by themselves. Who does not know such American Jews? They be- 
long to that vague, totally assimilated, outer margin of the American 
Jewish population whose invisibility is a sign that it is shapeless but 
not small. 

They were born Jews; many were raised as such (a Bar Mitzvah, 
two or three years of Hebrew school, an annual family seder, Hanuk- 
kah gifts at Christmas time); many of their friends may be Jews; but 
this is as far as their Jewishness goes. Which is not to say that they 
have any wish to hide it. On the contrary, it would no more occur to 
them to do so than it would to join a synagogue or teach their chil- 
dren Hebrew, since being Jewish is too trivial a thing in their eyes to 
be worth either denying or affirming. They are no more ashamed of 
their Jewish names than are other Americans of their Polish or Ital- 
ian ones, and no more conscious of them either. They may react to 
Jews who are more Jewish than themselves and to the issues that 
concern them with varying degrees of sympathy or disdain, but 
rarely with any great interest. 

They are Americans of Jewish descent, and if they happen to be 
married to other such Americans, this is because the sociological 
probabilities of its happening are high. They will be lower for their 
children, who are not being raised as Jews at all, and still lower for 
their grandchildren, while the chances of either generation finding 
its way back to Jewish life one day will be slim, for nothing in their 
upbringing will have remotely inclined them that way. 

How many such Jews are there in America today? This is any- 
body's guess since statistically they exist only by an unreliable pro- 
cess of elimination, that is, by subtracting the supposed number of 
affiliated Jews from the supposed American Jewish population as a 
whole. And yet knowledgeable estimates do not vary that much, the 
figures most commonly cited being between 20 and 30 percent. And 
one thing is clear: Whatever the number, it is rapidly growing, at 
least as quickly as the rate of intermarriage, with which it shares the 
same patterns of distribution and ultimately the same causes. 

0 by The Jewish Publication Society ofAmmica 
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U.S. population, and that proportion is declining. But despite 
their relatively small numbers in this country, there are enough 
of them (about six million) and they are prominent enough, 
owing to their disproportionately high distribution in business, 
public office, the professions, and the academy, that they matter 
politically. Yet there are not enough of them to matter deci- 
sively. It is an odd position to be in, and if the needs of American 
foreign policy dictate the withdrawal of active support for Israel 
(as such needs have for many of our leading allies anxious to en- 
sure continued supplies of oil from Israel's Arab foes), what will 
American Jews do-and what will their fellow citizens think of 
them? 

The Risks of Exceptionality 

There is yet a third conflict of loyalties, more internal to the 
Jewish community and the Jewish religion, that in some sense 
underlies these first two. Both in the first conflict, over group 
rights and individual rights, and the second conflict, over sup- 
port for American national interests and Israeli interests, there 
is fear among American Jews of standing out, of appearing ex- 
ceptional. Jews on the whole do not think it to their advantage 
to have it pointed out how successful they have been in entering 
esteemed and rewarding professions, or how special and distinc- 
tive is their support for Israel. 

But then an underlying question emerges: How can Jews 
protect themselves from exceptionality and its risks as long 
as they are identifiably Jews? This issue came up in Central 
Europe during the 19th century, as Jews escaped the ghettos 
and became successful. One answer-at the time it appeared 
somewhat eccentric-was proposed by Theodore Herzl, who 
said that the Jews could only avoid the dangers of their position 
by leaving Europe to live in a state of their own. A rather more 
popular answer, in behavior if not in ideology, was assimilation. 
There were a great number of conversions to Christianity, a 
great number of intermarriages. 

Arthur Ruppin, the great sociologist of European Jewry in 
the earlier part of this century, documented the amazing flight 
into intermarriage in Germany, Austria, and Hungary, where 
some 30 to 40 percent of young Jews were marrying non-Jews. 
While it is doubtful that the deliberate intention of those who 
intermarried was indeed to make their people disappear as a 
distinct entity, assimilation appealed to many Jews as a solu- 
tion to the "Jewish problem." 

The course of events in the United States has been quite dif- 
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ferent, until recently. Among the Jewish immigrants from Ger- 
many, the dominant group of American Jews until 1880, there 
was admittedly a good deal of conversion and intermarriage. 
But Jews from Eastern Europe, who today make up the over- 
whelming part of American Jews, seemed peculiarly resistant to 
both. They might abandon the practice of the Jewish religion, 
but this was less conversion than the embrace of an alternative 
secular faith-socialism or rationalism, say, which often 
seemed to the outside world as Jewish as Judaism itself. 

But the past decade has seen some changes. Conversion is 
not yet the issue, and perhaps may never be-though it is odd, 
and perhaps more than odd, that President Carter's Cabinet con- 
tained three members (Treasury Secretary W. Michael Blumen- 
thal, Energy Secretary James Schlesinger, and Defense Secre- 
tary Harold Brown) who were born Jews but who converted to 
Christianity during the course of their careers. Yet conversion is 
not much talked about and not much in evidence statistically. 

Diminishing Numbers 

The main issue of the Jewish demographic future is now 
posed by intermarriage and low birth rates. Until the 1950s, in- 
termarriage by U.S. Jews as a whole was low. In the late 1960s 
and 1970s, it became remarkably widespread, with some 20 per- 
cent of young Jews marrying non-Jews. This figure is not sur- 
prising when one realizes that almost all young American Jews 
go away to college (as early as 1953, one of six American Jews 
had a degree, compared to one of 20 other Americans) and meet 
non-Jews. Jews also go on to post-graduate training dispropor- 
tionately. In 1969, young Jews (25 to 34 years old) already had 
an average of more than 16 years of education. The figure for 
Italian- and Irish-Americans was about 12.5 years. 

What happens to the children of intermarried couples? To 
begin with, studies show that the intermarried have fewer chil- 
dren than Jews in general have. There is some reason to think 
that a substantial proportion of children of the intermarried are 
raised as Jews (perhaps as many as one-half), but there is little 
question that their identity as Jews is less strong than that of the 
offspring of two Jewish parents.* Thus, intermarriage inevita- 
bly reduces the number who will identify themselves as Jews in 
future generations. 
'According to one recent study, only about one-half of Jewish men who marry non-Jewish 
women say that they intend to give their children Hebrew names or have them Bar (or Bat) 
Mitzvahed. Jewish women who marry non-Jewish men are even less likely to stress their 
children's Jewish identity. See Egon Mayer, "Processes and Outcomes in Marriages Be- 
tween Jews and Non-Jews," American Behavioral Scientist, April 1980. 
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As significant as intermarriage is U.S. Jews' overall low 
birthrate. For decades-certainly since the 1950s-the Jewish 
birthrate has been remarkably low. Only Japanese-Americans 
match Jews among ethnic groups in the paucity of children they 
bear. The percentage of Jews in the American population has 
been dropping since the mid-1920s, when it reached a peak of 
about four percent. If the Jewish percentage today was what it 
was in the mid-1920s, there would be nine million American 
Jews instead of six. 

Undoubtedly, the extended time spent in education, leading 
to later marriage and later childbearing, has been a factor. 
Perhaps another, related, is the concentration of Jews in the pro- 
fessions. Higher education, attendance at the better colleges, 
and concentration in the well-paying professions (law and medi- 
cine more than teaching or nursing) has made Jews prosperous. 
Indeed, Thomas Sowell, the economist who has been studying 
American ethnicity, presents figures to show that Jewish family 
incomes are 72 percent above the U.S. average. Affluence corre- 
lates with lower birth rates, among all ethnic groups. 

Jews proportionately may have more weight-economi- 
cally, politically, and culturally-than do other groups. But 
there is no question that there are many fewer of them than 
there would be if they were not so well educated, so mobile, so 
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prosperous. And, of course, this kind of social mobility also 
tends to reduce commitment to tradition and identification 
with Jewish causes. If Jews were less successful, they would cer- 
tainly be better Jews. 

Rabbis have long thundered against conversion and inter- 
marriage. Other Jewish leaders are now beginning, more hesi- 
tantly, to discuss the birthrate and to project how many Jews 
there will be in the United States by the end of the century and 
beyond. Certainly, there will be fewer than there are now. 

A Question of Survival 

There are many reasons why a call for marriage within the 
group and for a higher birthrate cannot be issued forcefully, or, 
if issued, has little impact. The main one is that marriage and 
children are seen as individual choices, which should not be af- 
fected by ideology or religion. The second is that it is very hard 
to present demands affecting marriage and having children as 
religious imperatives rather than as being crudely nationalist, or 
even worse, racist. The Jewish religion is a peculiar one. Our 
common contemporary image of religion is universalist, di- 
vorced from given groups; the indissoluble and essential link be- 
tween Jewish people and the Jewish religion is not understood 
or accepted by Jews raised in an American environment. Here 
and now, religion is seen as a personal choice, as little con- 
strained as one's choice of marriage partner. 

This underlying conflict, then, is between loyalties, to indi- 
vidual choice, individual happiness, individual development, 
personal expression, wherever it leads, and to traditional group 
demands, rooted in an ancient religion but now, because of the 
general decline of faith, stripped of the dignity religion is capa- 
ble of giving them. It is not easy to express or make credible the 
purely religious component in the notion that there should be 
more Jews-particularly when there are clearly explainable 
nationalist and practical reasons for more Jews (the strength of 
Israel, the strength of the American Jewish community as an ac- 
tive supporter of Israel). Indeed, the strictly religious require- 
ments that have evolved over many centuries to define a Jew, 
and that have the force of state support in Israel (e.g., a child 
born of a non-Jewish mother is legally not a Jew in Israel), are 
now attacked by many critics of Zionism and Israel-Jewish 
and non-Jewish-as racist, and it is a rare American Jew who 
knows enough, or is clear enough, about these issues to counter 
this devastating charge. 

Loyalty to Jews and Judaism, I am convinced, simply can- 
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not be made parallel to other American ethnic loyalties. Jews 
may say they oppose affirmative action just as Italians and Poles 
do, or that they support Israel just as Greeks support Greece and 
the Irish Ireland. But something more is at stake: an ancient his- 
tory that has linked people and religion and made Jews excep- 
tional everywhere. We do not see among Jews in America today 
any large-scale, reasoned attack on the maintenance of this ex- 
ceptionality, as occurred among German Jews in the 19th cen- 
tury. But there has been a silent departure, on a surprisingly 
large scale, from the actions that will sustain this people and 
religion. 

This departure has occurred not because "it is hard to be a 
Jew." It has never been easier in the United States. But individ- 
ual choice, modern culture, and the difficulty of justifying an 
ancient faith in an individualistic and modern society, all con- 
tribute to the reduction of the number of Jews. 

The three conflicting loyalties that I have addressed are the 
issues facing American Jews, and they cannot be wished away. 
But American values-which Jews hold as closely as any other 
Americans-suggest solutions, none easy. 

Somewhere in the American commitment to individual 
rights on the one hand and equality on the other, there are an- 
swers to the conflicts between these two values; somewhere in 
the long American commitment to democracy and the indepen- 
dence of small nations, there are ways of reconciling distinctive 
Jewish political interests and larger American foreign policy in- 
terests. One can also find in the tradition of American tolerance 
for diversity a place for the Jewish people and religion, however 
individual Jews manage to iron out the conflict between indi- 
vidualism and modernity on the one hand, and tradition and 
community on the other. 

The answers that emerge may seem not like answers to 
everybody but only as defeats. I emphasize my own values when 
I say that if, in each case, individual and group choices of dis- 
tinctive values are respected, America's third century should 
turn out as well for American Jews as the first two have. 
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LIGION IN AMERICA 

"The religious history of the Ameri- 
can people [is] one of the grandest 
epics in the history of mankind. The 
stage is continental in size, and the 
cast is produced by the largest trans- 
oceanic migration and the most rapid 
continental dispersion of people the 
world has ever seen." 

As Sydney E. Ahlstrom proceeds to 
show in his two-volume A Religious 
History of the American People (Yale, 
1972, cloth; Doubleday, 1975, paper), 
a traveler making his way from Bos- 
ton to the Carolinas as early as 1700 
would have encountered Congrega- 
tionalists, Baptists, Presbyterians, and 
Quakers; Dutch, German, and French 
Reformed; Swedish, Finnish, and 
German Lutherans; Mennonites and 
radical Pietists; Anglicans and 
Roman Catholics; some Jews; and a 
few Rosicrucians. 

The distinctive patterns of Ameri- 
can religion were shaped, in part, by 
the New World's distance from 
Europe, Ahlstrom notes. The Puri- 
tans transferred their faith in Britain 
as an "Elect Nation" to the settle- 
ments they founded in New England. 
By 1893, their descendants, includ- 
ing Congregationalist Josiah Strong, 
were championing the United States 
as a new Rome, destined to "Anglo- 
Saxonize" the world. New England 
Calvinism, Ahlstrom believes, gave 
American religion a tone, an estab- 
lishment, and a moral consensus, 
and he laments its long decline as a 
dominant cultural force. 

If Ahlstrom overstates the pre-emi- 
nence of New England Puritanism, 
Martin E. Marty's Righteous Empire 
(Dial, 1970, cloth; Harper, 1977, 

paper) constitutes a partial antidote. 
In recounting the Protestant quest 

for a "kingdom of God" in America, 
Marty frequently ventures beyond 
New England to the "overlooked 
Protestants." He depicts the unease 
with which Anglo-Saxons sometimes 
viewed the ethnic Protestants further 
south. Many were of two minds about 
the growing number of black Chris- 
tians: "It was feared that [blacks] 
would get ideas of freedom if they 
read about Moses leading God's peo- 
ple out of slavery in Egypt." But 
others saw religion as a valuable tool 
of the slave-holder: "The Gospel," 
wrote one Northern clergyman in 
1836, "teaches [the slave] obedience 
to God, and faithfulness to the inter- 
ests of his earthly master." 

Still, Marty's focus is "mainline" 
Protestantism. The evangelical 
strain in American Protestantism 
has other chroniclers. In Revivals, 
Awakenings, and Reform (Univ. of 
Chicago, 1978, cloth; 1980, paper), 
William G. McLoughlin identifies 
successive periods of religious 
"awakening" in America, beginning 
with the "Puritan revitalization" 
(1610-40), followed by the "First 
Great Awakening" (1730-60), and 
concluding with what he believes to 
be a "Fourth Great Awakening" that 
began in 1960. Now as before, he 
writes. Americans "are in a difficult 
period of reorientation, seeking an 
understanding of who we are, how 
we relate to the rest of the universe." 

Evangelicals have often channeled 
fervor into "good works," as Timo- 
thy Smith demonstrates in Revival- 
ism and Social Reform (Abingdon, 
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1957; Johns Hopkins, rev. ed., 1980, 
paper only). From its pre-Civil War 
emphasis on personal spirituality 
and public morality (e.g., temper- 
ance, abolition), revivalism evolved 
into "a search for the causes of human 
suffering and a campaign to recon- 
struct social and economic relations 
upon a Christian pattern." 

By the end of the 19th century, ac- 
cording to Henry May, in Protestant 
Churches and Industrial America 
(Harper, 1949; Octagon, 1963), some 
radical Christians, in the name of the 
"Social Gospel," were calling for 
paper money and state ownership of 
communications industries. 

Richard Quebedeaux brings the 
story of The Worldly Evangelicals 
(Harper, 1980, paper) up to date. In 
this compact survey, he takes in the 
current evangelical scene from Billy 
Graham to the left-wing People's 
Christian Coalition to sex manuals 
for the born again. 

George Marsden's long-awaited 
Fundamentalism and American Cul- 
ture 1870-1925 (Oxford, 1980) has 
been deservedly praised as a careful 
unraveling of the tangled roots of a 
movement that gave shape to much 
of 20th-century evangelicalism. 
Marsden punctures the conventional 
wisdom. He argues, for example, 
that in the debates of the 1920s over 
evolution, the Fundamentalists were 
not "anti-science." Rather, Marsden 
shows, they were mistakenly "judg- 
ing the standards of the later scien- 
tific revolution by the standards of 
the first-the revolution of Bacon 
and Newton. In their view, science 
depended on fact and demonstra- 
tion. Darwinism, so far as they could 
see, was based on neither." 

Wilson Carey McWilliams's The 
Idea of Fraternity in America (Univ. 
of Calif., 1973, cloth & paper), 
though sometimes prolix, remains 

the finest account of a still-raging 
conflict between the Protestant ideal 
of a covenant ("the fraternity of the 
Elect," unwaveringly committed to 
specified values and goals) and the 
Lockeian notion of contract (an 
agreement to form a political soci- 
ety). The American predilection for 
a politics of "interest-balancing," 
McWilliams says, has always clashed 
with Reformation religion's notion 
of a substantive "common good" 
that does not admit of compromise. 

Jews and Catholics have typically 
shunned the Protestant idea of cove- 
nant, largely because it has usually 
been defined so as to exclude Jews 
and Catholics. Protestant nativism, a 
recurring phenomenon in American 
religious history, is the subject of 
Ray Billington's The Protestant Cru- 
sade 1800-1860 (Macmillan, 1938; 
Times Books, 1976, paper). 

Billington traces periodic flare-ups 
of "No Popery" sentiment back to 
Tudor England. The Puritans of Mas- 
sachusetts and the Anglicans of Vir- 
ginia, he notes, "had seen the con- 
stant plot and counter-plot of the 
reigns of Elizabeth and James I when 
Catholic forces threatened to invade 
their land." Cut off from the mother 
country, American Protestants were 
largely unaffected by the "liberal cur- 
rents" that gradually nurtured a spirit 
of toleration in the Old World. 

There is a sore need for a new gen- 
eral history of Catholicism in Amer- 
ica. John Tracy Ellis's standard 
American Catholicism (Univ. of Chi- 
cago, 1956; 2nd ed., 1969, cloth & 
paper) has certain virtues, not the 
least of them its reminder that the 
Catholics were "here first ." (Some 
35,000 Catholic Indians, converted 
by Spanish missionaries, were living 
in New Mexico as the Puritan Ply- 
mouth Colony was getting under- 
way.) But Ellis's book is too heavily 
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devoted to institutional history and 
hierarchical biography. Thomas 
McAvoy's A History of the Catholic 
Church in the United States (Univ. of 
Notre Dame, 1969) is a good supple- 
ment but quite dated. 

A highly regarded interpretive sur- 
vey of changes in the American Cath- 
olic church since Vatican I1 is David 
O'Brien's The Renewal of American 
Catholicism (Oxford, 1972, cloth; 
Paulist, 1974, paper). For an insider's 
account of the council itself, one can- 
not improve on the pseudonymous 
Xavier Rynne's wry, sometimes acid 
Letters from Vatican City (Farrar, 
1963); The Second Session (Farrar, 
1964); The Third Session (Farrar, 
1965); and The Fourth Session 
(Farrar, 1966). Many of these letters 
originally appeared in The New 
Yorker. 

The best guides to Catholic sen- 
sibilities and political tendencies are 
Andrew M. Greeley's The American 
Catholic: A Social Portrait (Basic, 
1977, cloth; 1978, paper) and Mary 
Hanna's Catholics and American Pol- 
itics (Harvard, 1979). Greeley begins 
with several "givens": that American 
Catholics are predominantly lower- 
middle-class, blue-collar workers; 
that they are politically con- 
servative; that Catholic priests are 
unhappy in their vocations; that 
Catholic support for parochial 
schools is waning. "Every one of the 
above propositions," he states, "is 
demonstrably false." 

The most exciting new studies of 
U.S. Catholics have been social his- 
tories of ethnic groups for whom reli- 
gious faith has been an inducement 
to cultural cohesion. Representative 
of this genre are Victor Greene's For 
God and Country: The Rise of Polish 
and Lithuanian Consciousness in 
America, 1860-1910 (State Histor- 
ical Society of Wisconsin, 1975) and 

Humbert S.  Nelli's The Italians in 
Chicago 1880-1930 (Oxford, 1970; 
1973, cloth & paper). 

Arguably the best single social his- 
tory of ethnic religiosity is Irving 
Howe's stirring story of American 
Judaism, World of Our Fathers (Har- 
court, 1976, cloth; Simon & Schus- 
ter, 1977, paper). The first recorded 
arrival of Jews in what is now the 
United States occurred in September 
1654 when a French ship, the S t .  
Charles, sailed into New York harbor 
with 23 Jewish refugees from South 
America. By 1780, some 3,000 Jews 
were living in the 13 colonies. 

Howe's account starts with the 
massive influx of (primarily) East 
European Jews beginning in the 
1880s. "Once past initial barriers," 
Howe writes, "the Jews were al- 
lowed an entry into social and eco- 
nomic life on terms more favorable 
than any they had dreamed of. [All 
that America] asked was that the 
Jews surrender their collective self." 

Two important anthologies pro- 
vide glimpses of Jewish life in the 
United States from the end of World 
War I1 (where Howe leaves off) up 
through the 1960s. The Jews: Social 
Patterns of an American Group (Free 
Press, 1958; Greenwood, 1977), 
edited by Marshall Sklare, dispels 
the myth of American Jewry as a ho- 
mogeneous community. Cleavages 
persist, alone or in combination: by 
ethnic origin (Spain and Portugal, 
Germany, Eastern Europe, the Mid- 
dle East), occupational status (pro- 
fessional, entrepreneurial, working 
class) and religious identification 
(Orthodox, Conservative, Reform). 

The Ghetto and Beyond (Random, 
1969), edited by Peter Rose, includes 
essays on the Jewish mother, anti- 
Semitism, Jewish political radical- 
ism, the Jewish novelist, and other 
themes by such prominent writers as 
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Daniel Bell, Seymour Martin Lipset, 
Philip Roth, and Calvin Trillin. 

Several basic reference books on 
American religion are published an- 
nually. The American Jewish Year 
Book (American Jewish Committee 
and the Jewish Publication Society 
of America) contains current in- 
formation on worldwide Jewish pop- 
ulations, civic organizations, and 
specialized periodicals, as well as re- 
flective essays on such topics as 
"Jewish Survival: The Demographic 
Factors" and "Soviet Jewry since the 
Death of Stalin." The yearbook 
brims with statistical orts. One 
learns, for example, that there are 
three times as many Jews in Musca- 
tine, Iowa (loo), as there are in all of 
China. 

Less ambitious is the Yearbook of 
American and Canadian Churches 
(Abingdon), produced by the Na- 
tional Council of the Churches of 
Christ in the U.S.A. The volume in- 
cludes membership and financial 
data for some 219 religious bodies. 

J .  Gordon Melton's two-volume 
Encyclopedia of American Religions 
(McGrath, 1978) is an indispensable 
guide to 1,200 religious groups, rang- 
ing from Southern Baptists to the 
Satanic Church in America. A useful 
adjunct is Edwin S. Gausted's His- 
torical Atlas of Religion in America 
(Harper, 1962; rev. ed., 1976). Gaus- 
ted's concise, fact-filled commentary 
weaves together hundreds of maps 
and charts. 

George Gallup, Jr. and David Pol- 
ing's The Search for America's Faith 
(Abingdon, 1980) presents an analy- 
sis of opinion polls conducted by the 
authors as they sought to determine 

whether Americans' apprehensions 
about the state of organized religion 
"are a prelude to spiritual disaster or 
the final darkness before the dawn of 
a sparkling new day." Gallup and 
Poling are optimistic. They detect 
strong satisfaction among Americans 
with their particular religious pref- 
erence (self-esteem is strongest among 
the rapidly growing Mormons) and a 
surge toward "orthodoxy" (as op- 
posed to fringe cults). 

Many books appeared during the 
1960s and '70s on the growth of non- 
Judeo-Christian religions (and "para- 
religions") in the United States. A 
handful of these are works of real 
distinction. Among them: Robert Ell- 
wood's Alternative Altars: Uncon- 
ventional and Eastern Spirituality in 
America (Univ. of Chicago, 1979). In 
this critical survey, Ellwood discerns 
an impulse toward Eastern spiritual- 
ity since the days of Thoreau and 
Emerson. 

A more straightforward overview 
of new religious and quasi-religious 
movements in the United States- 
from the Hare Krishnas to the 
Human Potential Movement-is con- 
tained in The New Religious Con- 
sciousness (Univ. of Calif., 1976, 
cloth & paper), edited by Charles Y. 
Glock and Robert N. Bellah. 

If any general impression emerges 
from all of these books, it is of an 
American religious melting pot 
whose elements refuse to melt. As 
historian Philip Schaff noted in 1854, 
the United States, if nothing else, 
offers:"a motley sampler of all church 
history ." 

-John A. Coleman, S. J .  . 

EDITOR'S NOTE: Coleman, a Wilson Center Fellow, is associate professor o f  religion at 
the Jesuit School of Theology and the Graduate Theological Union, Berkeley, California. 
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