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PAULI MURRAY 
ANTI-BLACKNESS
AND THE
EPISCOPAL
CHURCH

By Angel Nalubega



and one of bread and wine and childhood

dreams.

I would often attend services with my

family at either my local Catholic school or

a parish that had a primarily African

(specifically Ugandan and Kenyan)

congregation. The differences between

the restrained smiles, lackluster attempts

at passing the peace, and the short 10-

minute homilies at the former and the

bright, joyous, gospel-esque forms of

African worship spaces were massive.

Sometimes I couldn’t understand the

dissonance.

As I grew up, I became acutely aware of

my uniqueness within the church. As a

girl, I was often discouraged from asking

too many questions about theology, and I

was often chided for my precociousness.

As a teenager, I became disillusioned with

the limited roles for women in the church

and grew frustrated after realizing that

women could not become priests. After

times of devastating loss, namely the

death of my grandmother, I drifted away

from the church.

Which brings me back to the dog-eared

copy of the Marx-Engels Reader, and

Song in a Weary Throat, in its original

edition. I was grabbing a cup of coffee

when I passed a Housing Works in

Manhattan. I stepped inside to peruse the

books. I stumbled across that bright red 

0 4

P A U L I  M U R R A Y ,  A N T I - B L A C K N E S S ,  &  T E C

T H E  H O U R

I first discovered Pauli Murray in the

stacks of a Housing Works in New York

City. Her autobiography, Song in a Weary

Throat, was tucked under a dog eared

copy of a red Marx-Engels Reader. I didn’t

know it yet, but both of those books would

serve as a compass towards not only

great political development in my life but

also help me navigate questions around

Blackness in the Episcopal tradition that

I’ve called home within the last two years.

I grew up as a Roman Catholic black

child, who went to catholic schools with

black and white students, but I was often

the only black and catholic student

attending. I was raised by a very devout

Catholic grandmother who, in addition to

naming all of her 12 children after saints,

raised me with a daily discipline of prayer.

Novenas and twice-weekly Mass was the

norm in my household of my mother,

grandmother, and me. I was exposed to

the wonder of the Sacraments at an early

age. I didn’t understand why, but I had

many questions and a love for the

Eucharist. I loved knowing exactly what to

expect at Mass: the standing, kneeling,

crossing oneself; the bodily movements

anchored me in this knowing of something

larger than myself was occurring in this

strange space. The large crucifix of a man

who I did not yet know would keep me

thinking of what it exactly meant to be

human. Above all, receiving the Eucharist

felt like I was in two worlds -- one of God 



with this woman, person, being, saint -- in

a way I couldn’t identify with others.

Pauli was raised in the Episcopal Church,

whereas I found it in my early 20s. I found

the Church at a time in my life where I

thought God didn’t love me. I was burnt

out from organizing and it felt like the

Episcopal tradition was what I needed.

Pauli Murray’s early twenties and beyond

ended up being taken up by social justice

work. Pauli committed herself to the labor

of social justice, becoming a community

organizer for the case of Odell Walker, a

project that pushed her into the fold of the

civil rights struggle for years to come. I

myself became politically active after the

murder of Michael Brown by Ferguson

police. Our paths are different, yet similar.

Pauli Murray is one of those public figures

that truly inspire the world. She described,

years before the term “intersectionality”

was coined by Kimberle Crenshaw, the

unique experience of “Jane Crow.” Black

women have historically been

discriminated against not just for their

race, but also for their gender. Pauli knew

this intimately and articulated it while in

attendance at Howard University Law

School.

As a Black woman in the Episcopal

Church, I have experienced many

microaggressions, frequently racist
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Marx-Engels Reader and marveled at the

bold lettering and the size of the thing. I

decided to pick it up, and beneath it was

Song in a Weary Throat: An American

Pilgrimage. It was written posthumously. I

decided to purchase both.

I devoured Pauli Murray’s autobiography

on the subway ride home. I resonated with

Pauli’s life experiences, especially her

childhood -- it was very chaotic, being

raised by her Aunt Pauline, her namesake

and her grandparents. I myself was raised

by my grandmother, and extended family

had a major part to play in my upbringing.

Pauli and I are quite similar, both very

weak children, but very stubborn and

shared a love of books. Pauli read

everything and threw herself into

activities. She always wanted to be the

head of things. She describes herself as

follows: 

"I was an all-around athlete, I was the

editor in chief of the high school

newspaper, I was a member of the

debating club, I was involved in most

of the things that kids are involved in. I

enjoyed doing these things, but

underneath I hated segregation so

that all I wanted to do was to get away

from segregation."

I grew up in poor Black working-class

neighborhoods, and I insisted on doing

well in school because I saw that as my

way out into a better, more stable life. The

more I read, the more I started to identify 



and even jailed. We work for revolution

knowing that we might not live to see it.

Pauli Murray worked diligently throughout

her life for a justice that she did not live to

see. I recognize that although Pauli and I

disagree on methods of social change, we

both understand that the journey towards

justice is long and filled with obstacles.

And yet, we believe in a God that

accompanies us on that journey.

Black people are part of the Church

because we are a creation of God. We

deserve to be loved and respected as

fellow children of God. Our God, as

James Cone writes, is a “God of the

Oppressed.” Through the struggles that

Black people in this country and in the

African diaspora have undergone, our

God stays with us. At times it feels like the

Church only wants us around when it’s

convenient. Even though we have a

Presiding Bishop, Michael Curry, who is

Black, representation isn’t enough. Black

people who live their lives at the margins

are prayerful witnesses to the Gospel, not

tokenized symbols of an “inclusive”

church.  It is a matter of how do we value

the Black people in our parishes? How do

we treat them as our neighbors, friends,

the beloved family of God?

The Episcopal Church has a history that

has historically been aligned with power.

It’s the Church of presidents and

slaveowners, but it is also the Church of 
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remarks, and isolation. Our Church is

known for its inclusivity but it is only to a

point. We use the LEVAS Hymnal only

during Black History Month. We mention

Black saints only during the month of

February. Our churches tend to cater to

the white, rich, and elderly. At times it

feels as if there is no place for me. I love

this tradition. I love the prayer book. I

dislike the discrimination that I and others

from marginalized backgrounds have had

to undergo. It is hard to speak truth to

power, and it is even harder to pattern

your life as one who fights for justice even

when it is difficult.

I mentioned the Marx-Engels Reader

earlier. The words of Marx and the words

of Murray don’t actually differ all that

much. They both discuss inequities in

society, and provide a lens through which

to encounter the world. I identify as a

Black, Marxist-Leninist Christian because

I am committed to the struggle for justice

and freedom for all peoples. I see the

Gospel and dialectical materialism as

lenses through which we encounter

something larger than ourselves, which

propels us towards a place of freedom.

Black people have constantly had to fight

to be recognized and valued by society.

We have had to organize ourselves,

boycott, start movements in order for us to

get even a modicum of rights. Our leaders

have been assassinated and harassed 



daily lives. It’s not easy, and I struggle

with it myself. But our predominantly white

parishes don’t seem to do this. Racial

reconciliation is more than just “doing

community outreach when it is beneficial”

or “reading Ta-Nehisi Coates Between the

World and Me for a book club and yet not

talking to the two Black parishioners in

your church.” It isn’t enough to be anti-

racist, but we must be accomplices in the

struggle against racism. I wonder what

our churches would be like if they

confronted the anti-blackness that they

perpetuate in favor of living into the

Gospel of Jesus Christ and the greatest

commandment.

Even Pauli Murray, as accomplished as

she was, who got sainted rather recently

is still the subject of controversy over her

sainthood in the Episcopal Church. Some

clergy believe that she shouldn’t be

included on account of the 50 year

moratorium on the addition of people to

the sanctoral calendar -- which

automatically seriously lessens the pool of

saints and blessed people to a mostly

white, male, heterosexual pool of people.

Even after the grave, Black people still are

not valued in the church.

I’ve gotten to a point where I’m learning

that I need to value myself and what I

bring to the Church despite the

continuous struggles I’ve gone through in

the past two years in the Episcopal 
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laborers, immigrants, and working class

people. It’s a place where experiences

and identities converge. It is a place

where many historically black

congregations are closing, while white

parishes have millions in endowments. It

is a place where some people are

perfectly content with the status quo, and

where some people are prayerfully

fighting for justice in an unjust world. We

cannot have a beloved community if we

cannot reckon with the reality of the

Church, and the inequities present.

The organizer, the lawyer, Saint Pauli

Murray was one who challenged the

status quo in favor of a more equitable

future for Black people and women of all

backgrounds. She tirelessly fought back

against the system. Even though later in

life, she became more mainstream and

not as radical as I suppose I think myself

to be, she never forgot the work she did,

and why she did it.

The thing I love about Pauli Murray is that

her sermons really touch on the key parts

of the Christian life but in very direct ways.

She wasn’t beating around the bush. Pauli

preached often on the necessity of loving

one’s neighbor. The golden rule,

encompassed in Matthew 7:12, says “In

everything do to others as you would have

them do to you; for this is the law and the

prophets.” and yet we, being sinners,

continuously struggle to do this in our 



That passage speaks to why I am still in

the church. Despite the pain, the anti-

blackness, and the struggle of isolation, I

must love and nourish myself, and

understand my role as God’s own. God is

working in me, and God is working in

every church, no matter the congregation.

The love of God is deep and broad and

my prayer is that we can prayerfully work

towards a radically loving and united

church.

Over the past few months of Black death

and mourning and the rise of uprisings

against police violence, I have been

praying on Romans 8: 12-39. This verse

keeps me steadfast in faith despite a

capitalistic, anti-black society that would

rather see me and those I hold dear dead.

St. Paul writes, “If God is for us, who is

against us? He who did not withhold his

own Son, but gave him up for all of us, will

he not with him also give us everything

else?” Even as our world falls apart, I pray

that any forces of evil, hatred, and works

of oppression fall before the mighty love

of God found in Christ Jesus.

Angel Nalubega

Philadelphia, PA
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Church. I must have faith that even here,

where I’m often isolated, God is still

present in me as much as He is present in

others.

One of my favorite sermons by Pauli

Murray is titled “The Second Great

Commandment.” She gave this

commandment at the Epiphany Parish in

Winchester, MA on November 21, 1976.

This passage articulates her theology

quite well. “Pivotal to my relatedness to

God, on the one hand, and to my

neighbor, on the other, is my relationship

to myself. Unless I love and accept

myself, I am not free to love and accept

my neighbor.” Loving myself in this

context simply means self-respect, a self-

regard born of the realization that I am the

object of God’s limitless love and mercy,

part of God’s creation. Self-acceptance

does not mean uncritical self-approval, but

self-understanding, awareness of my

strengths and weaknesses, and the

blessed assurance that God-in-Christ is

working in me and through me toward the

perfection of my life. When I can believe,

as St. Paul did, that “neither death nor life,

nor angels, nor principalities, nor things

present, nor things to come, nor powers,

nor height, nor depth, nor anything else in

creation, will be able to separate us from

the love of God in Christ Jesus our Lord.” I

am liberated from self-preoccupation that

blocks my capacity to care for others.



Anglican
Guide To theHolyRosary

No one expects the anglo-catholic

inquisition. Yet not long after starting a

magazine working from that tradition we

began receiving emails and messages

asking about things like apostolic

succession and praying the rosary. The

truth of the matter is, I am not a very good

Anglo-Catholic with respect to piety. I was

a Pentecostal before I became

Episcopalian and I intentionally sought out

the most evangelical parish in the city

when I finally did switch teams. This

diocese as a whole is comfortably broad

and low in churchmanship and while a few

heady places make occasional use of

incense, Minnesota is not known for

elaborate ceremony or widespread marian

devotion. I don't think I've seen more than

two candlesticks on an altar around here.

You can surmise that I am not a reliable

person to ask for advice on praying the

Rosary. And yet enough people have

asked about it that it almost felt cruel to 

continually shrug and confess my

ignorance. There is a perceived need for

such resources, and by gosh, our DIY

spirit was roused to action. But if I was

going to put my hand to the plow, I was

going to find a way to integrate our aids

with Anglicanism.

Now there is no "Anglican way" to pray

the rosary. The so-called "Anglican

Rosary" maybe a helpful way for some

people to pray, but it is not the same thing

as the traditional rosary. So we will not

cover that here.

But it is not uncommon for people to use

Scripture or additional prayers to aid in

praying the rosary. I wondered to myself:

What if I were to design a booklet that

used collects from the (1979) Book of

Common Prayer, and thematically

organized scriptural passages to help?

Roman Catholic resources, while 
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6 - Ten Hail Marys

When finishing: 
Hail, Holy Queen.
 
Then the Sign of
the Cross & "In
the name of the
Father, & of the
Son, & of the Holy
Spirit"

1 - The Sign of the Cross, &
     The Apostle's Creed

5 - Announce the first
Mystery & Our Father

Announce the 
next Mystery, &
Our Father

2 - Our Father

3 - Three Hail Marys

4 - Glory Be

A "Decade"

Glory Be

with formatting an introductory essay by

Jayan Koshy, a member of the Sodality of

Mary, which is included below. I hope that

this project will help people enter more

fully into contemplation on the life of

Christ, told by way of his Holy Mother.

Nota Bene: Read the squares top left to

top right; bottom left, then bottom right.

I N T R O  T O  T H E  R O S A R Y

exceptionally helpful, often use a

hodgepodge of translations, few of which

are standard in Anglican contexts; and the

syntactical registers often fluctuate wildly

from contemporary to jacobean. What I

felt was needed was conformity across

the board. Utilizing scriptural passages

shared with me by Jayan Koshy, I decided

on three rules.

1) Whenever possible, use collects

straight from the prayer book.

2) For Rite I language use only the

Authorized Version; for Rite II, the NRSV.

3) Where there was overlap between rule

1 and 2, always prioritize the BCP

translation.

My reasoning behind the third rule was

the recognition that if an Anglican has the

Magnificat memorized, they will have it

from praying the Daily Office in the BCP.

It's a simple matter of giving first position

to memorization over absolute

translational consistency.

Anglicans deserve our own kitschy

devotional material. To that end we will

include images, but give them The Hour

twist. The scope of the project has quickly

gotten out of hand. With the full force of

the semester upon me, my "free time" has

dried up. Thus I have only been able to

finish the Joyful Mysteries in Rite I, along 
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Prayed by Roman Catholics and many

Anglicans/Episcopalians, the Rosary is

a non-liturgical devotion that meditates

on the life of Christ through the eyes of

his mother, the Blessed Virgin Mary. It

makes use of three main prayers (Our
Father, Hail Mary, and Glory Be) as

aids to meditation. 

The Rosary is structured around

“Mysteries,” which are moments in the

life of Christ/Mary that reveal deep

spiritual truths. There are 4 sets of 5

Mysteries (for a total of 20):

Introduction 

to the 

Holy Rosary
- The Annunciation: When the Angel

Gabriel told Mary she would give

birth to Jesus

- The Visitation: When Mary visited her

cousin Elizabeth (John the Baptist's

Mother)

- The Nativity: Christmas! When Mary

gave birth to Jesus

- The Presentation: When Mary and 

Joseph brought Jesus to the

temple to dedicate him

- The Finding of Jesus in the Temple:

When Mary and Joseph lost Jesus

but found him in the temple

teaching the elders

the joyful

mysteries

- The Baptism of the Lord: When Jesus

was baptized by John and revealed

as God’s Son

- The Wedding at Cana: When Jesus

 turned the water into wine

- The Proclamation of the Kingdom: 

When Jesus first proclaimed that

the Kingdom of God was at hand

- The Transfiguration: When Jesus was

revealed to three disciples in his

divine majesty

- The Last Supper: When Jesus 

instituted the Holy Eucharist

the Luminous 

mysteries

- The Agony in the Garden: When

Jesus wept in the Garden of

Gethsemane

- The Scourging at the Pillar: When

Jesus was whipped by the Roman

guards

- The Coronation with Thorns: When

Jesus was crowned with a wreath

of thorns

- The Way of the Cross: When Jesus

carried his cross to Golgatha

- The Crucifixion of our Lord: When

Jesus was killed on the Cross

the Sorrowful

mysteries
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- The Resurrection of our Lord: Easter!

When Jesus rose from the dead

- The Ascension of our Lord: When

Jesus returned bodily to the Father

in Heaven

- The Descent of the Holy Spirit: When

God sent the Holy Spirit to the

Church at Pentecost

- *The Assumption of the Blessed

Virgin*: When Mary was taken up

     bodily into Heaven

- The Coronation of the Queen of 

   Heaven: When Mary, representing

the Church, is crowned as the

Queen of heaven, the pinnacle of

God's creation

the Glorious

mysteries

*not all Episcopalians believe in this,

but most Anglo-Catholics do. The

Episcopal Church does, at any rate,

maintain the feast day as St. Mary the
Virgin.

Each of these mysteries is

contemplated as you pray a “decade” of

the Rosary. A decade is the basic unit

of the Rosary; it consists of: 

1 - Our Father
10 - Hail Marys
1 - Glory Be
You will find these prayers in this

pamphlet.

You can pray one decade (for one

Mystery) or even 20 (for all of them),

but usually, people pray a different set

of Mysteries each day. Typically they

follow this pattern, but you’re not bound

to it:

Sometimes it’s helpful (especially when

starting out) to use Scripture verses to

help you focus on the Mysteries at

hand. A "Scriptural Rosary" is included

in this pamphlet.

To start the Rosary:

- Sign of the Cross    
- Apostles Creed     
- Our Father (x1)         

- Hail Mary (x3)     

- Glory Be (x1)   

("In the name of...)
("I believe in God...)

("Our Father in...)

("Hail Mary, full of...)
("Glory be to the ...)

Sunday:               

Monday:               

Tuesday:              

Wednesday:         

Thursday:             

Friday:                  

Saturday:              

Glorious Mysteries

Joyful Mysteries

Sorrowful Mysteries

Glorious Mysteries

Luminous Mysteries

Sorrowful Mysteries

Joyful Mysteries          

Then pray however many decades of

the Rosary you want or have time for.

Announce the Mystery and spend some

time thinking about it & what God is

saying to you in it before you start the

Hail Marys. When you’ve finished

praying the decade(s) you intend to,

you resolve with a hymn to Mary called

the Salve Regina or Hail Holy Queen.

Close with the Sign of the Cross in the

name of the Father, and of the Son,

and of the Holy Spirit.

Why the Rosary? 

Why Mary?

For some who come from Protestant

backgrounds, praying the Rosary may

seem strange, confusing, or even

troubling. Are we praying to Mary

instead of God? Why does Mary feature

so prominently in a devotion that’s

about Jesus?
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While most Protestants tend to think of

Mary as an ordinary Christian after the

Reformation, since the earliest days of

the Church, Mary has been given a

particularly high seat of honor because

of her unique role in the Incarnation.

There’s a staggering variety of images

and metaphors used to talk about her,

but they all revolve around once central

truth: Mary, in saying “Be it unto me
according to your will,” became the

vehicle for God to become human flesh

in this world.

For this reason, Mary has been seen as

a key participant in the Incarnation–

without her the Word would not have

become flesh; and she’s been seen as

a type, or image, of the Church. This

has led the Church to see her as

particularly meriting devotion: as we

come closer to Mary, she points us

more powerfully and more intimately

to her Son, the object of our worship.

The Rosary builds on this idea that

Mary is a helper or aid in strengthening

our relationship with Christ. Just as the

Church gives us a framework for

understanding the wonder of the

Incarnation, the Rosary invites us to

take Mary’s vantage point as a spiritual

aid in understanding God’s saving work

in Christ. Mary is not the object of our

worship but rather the most brilliant

signpost pointing us to the object of all

worship.

jayan koshy

minneapolis, mn

The Apostles Creed

I believe in God, the Father almighty,

maker of heaven and earth;

And in Jesus Christ his only Son our

Lord; who was conceived by the Holy

Ghost, born of the Virgin Mary,

suffered under Pontius Pilate, was

crucified, dead, and buried. He

descended into hell. The third day he

rose again from the dead. He

ascended into heaven, and sitteth on

the right hand of God the Father

almighty. From thence he shall come

to judge the quick and the dead.

I believe in the Holy Ghost, the holy

catholic Church, the communion of

saints, the forgiveness of sins, the

resurrection of the body, and the life

everlasting.   Amen

U R  
F A T H E R

who art in heaven,

hallowed be thy Name,

thy kingdom come,

thy will be done,

on earth as it is in heaven.

Give us this day our daily bread.

And forgive us our trespasses,

as we forgive those who

trespass against us.

And lead us not into temptation,

but deliver us from evil.
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Hail Mary, full of grace,

the Lord is with thee.

Blessed art thou among women,

and blessed is the fruit of thy

womb, Jesus.

Holy Mary, Mother of God,
pray for us sinners,
now and at the hour of our death.
Amen

Glory be to the Father, and to the Son,

and to the Holy Ghost: as it was in the

beginning, is now, and ever shall be,

world without end. Amen

HAIL MARY

GLORY BE

Hail !  holy queen
Hail! Holy Queen, Mother of mercy, our life,

our sweetness, & our hope. To thee do we

cry, poor banished children of Eve. To thee

do we send up our sighs, mourning and

weeping in this vale of tears. Turn, then,

most gracious advocate, thine eyes of

mercy toward us. And after this, our exile,

show unto us the blessed fruit of thy womb,

Jesus. O clement, O loving, O sweet Virgin

Mary.

Pray for us, O holy Mother of God,

That we may be made worthy of the
promises of Christ.

O God, whose only begotten Son by his life,

death, and resurrection has purchased for

us the rewards of eternal life; grant, we

beseech thee, that by meditating upon

these mysteries of the Most Holy Rosary of

the Blessed Virgin Mary, we may imitate

what they contain and obtain what they

promise, through the same Christ our Lord.

Amen

scriptural rosary

The following collects and

Scripture passages are provided

as aids to meditation. You may

pray the collect when you

announce the mystery; then set an

intention, if you have one, for the

decade before you proceed. You

may read a verse with each of the

ten Hail Marys in a decade.



1 5T H E  H O U R

Joyful mysteries

First joyful mystery: 

The Annunciation

We beseech thee, O Lord, pour thy

grace into our hearts, that we who

have known the incarnation of thy Son

Jesus Christ, announced by an angel

to the Virgin Mary, may by his cross

and passion be brought unto the glory

of his resurrection; who liveth and

reigneth with thee, in the unity of the

Holy Spirit, one God, now and for ever.

Amen.

Luke 1.26-38
1. "The angel Gabriel was sent from

God to a virgin; and the virgin's name

was Mary" 

2. "Hail, thou that art highly favored.

Blessed art thou among women" 

3. "When she saw him, she was

troubled at his saying, and cast in her

mind what manner of salutation this

should be" 

4. "And the angel said unto her, Fear

not, Mary: For thou hast found favor

with God" 

5. "Behold, thou shalt conceive in thy

womb, & bring forth a son, and shalt

call his name Jesus" 

6. "He shall be great, and shall be

called the Son of the Highest: and of

his kingdom there shall be no end 

7. "Then said Mary unto the angel,

'How shall this be, seeing I know not a

man?" 

8. "The Holy Ghost shall come upon

thee, and the power of the Highest

shall overshadow thee" 

9. "Therefore also that holy thing which

shall be born of thee shall be called the

Son of God" 

10. "Behold the handmaid of the Lord;

be it unto me according to thy word" 

Joyful mysteries

second joyful mystery: 

The visitation
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Father in heaven, by whose grace the

virgin mother of thy incarnate Son was

blessed in bearing him, but still more

blessed in keeping thy word: Grant us

who honor the exaltation of her

lowliness to follow the example of her

devotion to thy will; through the same

Jesus Christ our Lord, who liveth and

reigneth with thee and the Holy Spirit,

one God, for ever and ever. Amen

Luke 1.39-55

1. "Mary arose in those days, and went

into the hill country...and entered into

the house of Zacharias, and saluted

Elizabeth" 

2. "When Elisabeth heard the

salutation of Mary, the babe leaped in

her womb; and Elisabeth was filled

with the Holy Ghost" 

3. "And she spake out with a loud 

voice, and said, Blessed art thou

among women, and blessed is the fruit

of thy womb" 

4. "And blessed is she that believed:

for there shall be a performance of

those things which were told her from

the Lord" 

5. "And Mary said, My soul doth

magnify the Lord, and my spirit hath

rejoiced in God my Savior. For he hath

regarded the lowliness of his

handmaiden" 

6. "For behold from henceforth all

generations shall call me blessed. For

he that is mighty hath magnified me,

and holy is his Name" 

7. "And his mercy is on them that fear

him throughout all generations" 

8. "He hath showed strength with his

arm; he hath scattered the proud in the

imagination of their hearts" 

9. "He hath put down the mighty from

their seat, and hath exalted the humble

and meek"

10. "He hath filled the hungry with

good things, and the rich he hath sent

empty away. He remembering his

mercy hath holpen his servant Israel,

as he promised to our forefathers,

Abraham and his seed for ever" 

Joyful mysteries

third joyful mystery: 

The nativity
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Almighty God, who has given us thy

only-begotten Son to take our nature

upon him, and as at this time to be

born of a pure virgin: Grant that we,

being regenerate and made thy

children by adoption and grace, may

daily be renewed by thy Holy Spirit;

through the same our Lord Jesus

Christ, who liveth and reigneth with

thee and the same Spirit ever, one

God, world without end. Amen.

Luke 2.6-19; Matthew 2.1, 11

1. "And so it was, that, while they were

there, the days were accomplished

that she should be delivered" 

2. "And she brought forth her firstborn

son, and wrapped him in swaddling

clothes and laid him in a manger;

because there was no room for them

in the inn" 

3. "And there were in the same country

shepherds abiding in the field, keeping

watch over their flocks by night" 

4. "And, lo, the angel of the Lord came

upon them, and the glory of the Lord

shone round about them: and they

were sore afraid" 

5. "And the angel said unto them, Fear

not: for, behold, I bring you good

tidings of great joy, which shall be to all

people" 

6 "For unto you is born this day in the

city of David a Savior, which is Christ

the Lord" 

7. "Glory be to God on high, and on

earth peace, good will towards men" 

8. "There came wise men from the

east...and when they were come into

the house, they saw the young child

with Mary his mother" (Matt 2.1;11)

9. "and they fell down, and worshipped

him: they presented unto him gifts;  

gold, and frankincense, and myrrh"

(Matt 2.11)

10. "But Mary kept all these things, and

pondered them in her heart" 

Joyful mysteries

fourth joyful mystery: 

candlemas, or The presentation
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Amighty and everliving God, we

humbly beseech thee that, as thy only-

begotten Son was this day presented

in the temple, so we may be presented

unto thee with pure and clean hearts

by the same thy Son Jesus Christ our

Lord; who liveth and reigneth with thee

and the Holy Spirit, one God, now and

forever. Amen.

Luke 2.22-40

1. "They brought him up to Jerusalem,

to present him to the Lord; as it is

written in the law of the Lord" 

2. "And, behold, there was a man in

Jerusalem, whose name was Simeon;

and the same man was just and

devout, waiting for the consolation of

Israel: and the Holy Ghost was upon

him" 

3. "And it was revealed unto him by the

Holy Ghost, that he should not see

death, before he had seen the Lord's

Christ" 

4. "And when the parents brought in

the child Jesus...then took he him up in

his arms, and blessed God" 

5. "Lord, now lettest thou thy servant

depart in peace, according to thy word" 

6 "For mine eyes have seen thy

salvation, which thou hast prepared

before the face of all people" 

7. "To be a light to lighten the Gentiles,

and to be the glory of thy people Israel" 

8. "And Simeon blessed them, and

said unto Mary his mother, Behold, this

child is set for the fall and rising again

of many in Israel; and for a sign which

shall be spoken against" 

9. "(Yea, a sword shall pierce through

thy own soul also,) that the thoughts of

many hearts may be revealed" 

10. "They returned into Galilee, to their

own city Nazareth. And the child grew,

and waxed strong in spirit, filled with

wisdom: and the grace of God was

upon him" 

Joyful mysteries

fifth joyful mystery: 

Finding in the temple
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Blessed Lord, who has caused all holy

Scriptures to be written for our learning:

Grant that we may in such wise hear

them, read, mark, learn, and inwardly

digest them, that, by patience and

comfort of thy holy Word, we may

embrace and ever hold fast the blessed

hope of everlasting life, which thou hast

given us in our Savior Jesus Christ;

who liveth and reigneth with thee and

the Holy Spirit, one God, forever and

ever. Amen.

Luke 2.42-51

1. "When Jesus was twelve years old,

they went up to Jerusalem after the

custom of the feast" 

2. "And when they had fulfilled the

days, as they returned, the child Jesus

tarried behind in Jerusalem; and

Joseph and his mother knew not of it" 

3. "And when they found him not, they

turned back again to Jerusalem,

seeking him. " 

4. "And it came to pass, that after three

days they found him in the temple,

sitting in the midst of the doctors, both

hearing them, and asking them

questions"

5. "And all that heard him were

astonished at his understanding and

answers. And when they saw him, they

were amazed:" 

6 "And his mother said unto him, Son,

why hast thou thus dealt with us?

Behold, thy father and I have sought

thee sorrowing" 

7. "How is it that ye sought me? Wist

ye not that I must be about my Father's

business?" 

8. "And they understood not the saying

which he spake unto them" 

9. "And he went down with them, and

came to Nazareth, and was subject 

unto them...And Jesus increased in

wisdom and stature, and in favor with

God and man 

10. "But his mother kept all these

sayings in her heart" 
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THE AESTHETIC of this magazine, no

less than its content, was of crucial

importance from the very first

conversations Tony and I had about it. At

the start, we knew that we didn’t want to

produce yet another “church blog” and this

meant that we would have to resist not

only the predictable sermonizing of which

we had grown so tired, but also the

familiar stock images of cathedrals and

sacred wares that typically adorned such

publications. What’s more, since we

established our editorial trajectory in the

tradition of the Anglican Left as developed

in the late 19th and early 20th centuries,

we were well aware of how easy it would

be for our stylistic choices to suggest a

boutique and reactionary nostalgia that

would undermine our criticism. And so we

drew visual inspiration from sources as

wide-ranging as Art Nouveau, the DIY

punk zines of the 80s and 90s, obscure

But because these things have been shifted, because the natural continuities within which
they normally exist have been broken, and because they have now been arranged to
transmit an unexpected message, we are made conscious of the arbitrariness of their
continuous normal message. Their ideological covering or disguise, which fits them so well
when they are in their proper place that it becomes indistinguishable from their
appearances, is abruptly revealed for what it is. Appearances themselves are suddenly
showing us how they deceive us.

-- John Berger, “The Political Uses of Photo-Montage.”

“...the only sure fact is ceaseless flux….” -- Vida Dutton Scudder.
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film posters from Eastern Europe in the

60s, the Vienna Secession, and the

impeccable austerity of the midcentury

book covers put out by McGraw-Hill. Our

intent was that all of these references

would converge in order to present a

conscious modernism in the best sense of

the word.

But the modernist aesthetic that pervades

our pages is not so separable from the

content as to be merely a “style” that we

happen to like (though we do have a

shameless affection for it). Our whole

project is one of recovery -- both of

aesthetics and of thought. The figures that

we consider our greatest influences were

thoroughly modernist in their methods --

this much is clear. But most are at least a

century in the past and can seem distantly

removed from our present context. Their

books are long out of print and

contemporary secondary literature is

scarce to non-existent. Between us and

them, there is something like a chasm,

and not just in history, but in the very

consciousness of our church. They are,

for all intents and purposes, irrelevant --

and the fact that we acquire so much of

their material from random pdf scans in

the public domain proves the point. Again,

our project is one of recovery.

But what does it mean to recover

modernism? The mere suggestion of such

a project is at risk of a basic contradiction.

If, as Marshall Berman wrote, “to be

modern is to be part of a universe in

which, as Marx said, ‘all that is solid melts

into air,’” [1] then we are very much still in

modernity. Where then is this vantage

point supposed to be located from which

modernism could be recovered? Granted,

the artistic movement of modernism is

generally considered to be something that

has already run its course, having since

been succeeded by something else. And,

as already mentioned, the intellectual

movement we draw from most directly is

likewise mostly consigned to the past.

There is thus an added risk of indulging in

mere antiquarianism; a presumption of

indifference that allows one to look back

on the past with nostalgic curiosity.

Fredric Jameson describes this risk with

penetrating insight in his distinction

between pastiche and parody. He says:

Pastiche is, like parody, the imitation

of a peculiar or unique style, the

wearing of a stylistic mask, speech, in

a dead language: but it is a neutral

practice of such mimicry, without

parody’s ulterior motive, without the

satirical impulse, without laughter,

without that still latent feeling that

there exists something normal

compared with which what is being

imitated is rather comic. (emphasis

his) [2] 

That last line is key: pastiche

presupposes that what it imitates is no
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longer a present reality, and thus that it

makes no contribution to the construction

of the present reality as it is or as it could

be. The detachment from the past

ironically obscures the contingency of the

present, which is why pastiche is so

indicative of both the culture of late

capitalism and, oddly enough, the

aesthetics of reaction. Change depends

upon contingency, and “...in a world in

which stylistic innovation is no longer

possible, all that is left is to imitate dead

styles, to speak through the masks and

with the voices of the styles in the

imaginary museum.” [3] Any project of

recovery such as ours must somehow

overcome this challenge.

When I think about the present reality of

the Episcopal Church, what stands out in

particular is exactly this kind of pastiche.

We are at our own End of History, it

seems, and I’m not just talking about our

terminal decline. Consider the various

“church parties” that historically

determined the local idiosyncrasies of

liturgy and devotion that were radically

neutralized by the 1979 Book of Common

Prayer. One can see an analogy between

the sincerity of the old rivalries between

Anglo-Catholics and the Low-Church

crowd and the “ulterior motive” that

Jameson identifies in parody: not only did

each side satirize the other, but they did

so out of the “latent feeling

that...something normal” existed against

which both they and their rivals could be

defined. But now, long after the revolution

of the Liturgical Movement, that “latent

feeling” is all but gone. The impressive

minimalism of our current Prayer Book,

however commendable, has inadvertently

produced a kind of stasis in the

consciousness of our church; and with it,

a corresponding “disappearance of a

sense of history” [4] that, for Jameson,

defines the late capitalist condition. And

this holds for both the aesthetics of our

liturgy and the state of our intellectual life.

After all, what is Weird Anglican Twitter if

not an ironic celebration of this pastiche?

We don’t so much inhabit an identifiable

present as what is rather a supposedly

neutral realm that is beyond history itself.

And, to be clear, this is just as much the

case for those who fetishize the return to

some imagined Real Anglicanism™ as it is

for those who would endlessly improvise

the liturgy to keep up with their solipsism.

Both presuppose an evacuated present in

which we are fundamentally disinterested

spectators who only become invested by

an act of preference.

In spite of these challenges, I would

suggest that what we are recovering at

The Hour is itself part of the reason that

this magazine is capable of overcoming

these challenges. We are out to recover a

specific kind of modernism -- the

modernism of the Anglican Left -- and the

fact that we have to recover it at all says

more about the false presumptions of our

present moment than it does about its
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supposed loss to the past. Those we

consider our heroes -- Vida Dutton

Scudder, Percy Dearmer, Stewart

Headlam, et al -- looked out on a world in

which all that was solid was melting into

air… and it’s still melting. That world, the

world imposed by capitalism, is the

“something normal” with which we can

compare ourselves. And with regard to

our aesthetic, it’s far from being an

exercise in pastiche simply because it

references the past. Which brings us back

to the quote from the inimitable John

Berger at the beginning of this essay.

In context, Berger is analyzing the work of

the German artist John Heartfield, known

for his use of photo-montage to make

visual art that was explicitly anti-fascist.

But Berger proceeds to describe the way

in which the political statement of his work

was somehow embedded in the very

medium of photo-montage itself. Like our

intent with The Hour, the form in which

Heartfield presented his message was not

separable from the message, as though

merely incidental, but rather preceded it

and made it possible. By “shifting” things

around, by breaking the supposedly

“natural continuities” between things as

we normally experience them, photo-

montage forfeits its claim to realism and

representation in order to depict a truer

realism altogether. It embraces the

arbitrary in order to reveal the arbitrary.

And in this sense, photo-montage is

inconceivable except under capitalism and

within Walter Benjamin’s “age of

mechanical reproduction.” In short, when

all that is solid melts into air, art can only

proceed by demonstrating that such is the

case.

Coincidentally enough, Berger was writing

elsewhere about Benjamin when he said

that “the antiquarian and the revolutionary

can have two things in common: their

rejection of the present as given and their

awareness that history has allotted them a

task.” [5] To the extent that it’s possible to

be both antiquarian and revolutionary, I’d

like to think that these words, along with

Berger’s analysis of Heartfield’s photo-

montage, get at something important in

our project of recovery at The Hour. There

is obviously “the rejection of the present

as given” which inspired Heartfield’s anti-

fascist art and also inspires us to produce

this magazine in the manner that we do.

But a mere rejection of the present is not

enough; by itself, it lacks a sense of

history and the task that accompanies it.

Our heroes never ascended to the

pretenses of universal significance in the

eyes of those who came after them. They

soon became inescapably confined to the

particular times and places in which they

lived and thought -- and thus to obscurity.

The same can be said for many of the

inspirations behind the aesthetic of The

Hour. But it is precisely their obscurity that

affords us with the possibility of a fresh

and radical recovery. Because who let

them become obscure in the first place?
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When we cropped that picture of Vida

Dutton Scudder and placed it alongside

disparate text and colors, we were

effectively displaying our whole project in

a visual depiction: we can only access

someone like her through the fragmented

and arbitrary means of digital

reproduction, so we might as well be

honest about it. But once we re-publish

her likeness and work in The Hour, we

find that it is presented anew. Contra

Jameson’s pastiche, innovation all of the

sudden is possible, because the people

and the styles that we are imitating are no

longer dead. They speak again, in

whatever way is possible in this

haphazard little operation, with a voice

that is now confined, inescapably, to our

particular time and place, as well as

theirs. Which is true of every voice. With

them as our comrades, the continuities

that were thought to have been broken

have been restored, but for the specific

task that has been allotted to us: the task

of recovery and revolution.

Caleb Roberts

Ponca City, Oklahoma

[1] Marshall Berman. All That is Solid Melts into

Air: The Experience of Modernity, 15. 

[2] Fredric Jameson. The Cultural Turn: Selected

Writings on the Postmodern, 1983-1998, 5.

[3] Ibid., 7.

[4] Ibid., 20.

[5] John Berger. Landscapes: John Berger on Art,

56. 
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STANLEY EVANS (1912-1965) appears

today as a rather marginal figure even to

many with an interest in Christian

Socialism. To mention his name to many

in those circles is to bring forth either a

knowing smile or a confession of

ignorance. Evans, like Alan Ecclestone,

worked at a time of transition between the

marching optimism of John Groser and

the grassroots organizing of Ken Leech.

Groser's association with Socialists and

Communists helped him find an

appointment in the East End while Evans

was among a number of clergy blacklisted

by Lambeth in the 1950s for the same

reason. Evans had trained at Mirfield with

the Community of the Resurrection before

coming to London to serve a succession

of curacies where he quickly became

disillusioned with the politics of his fellow

clergy. His politics during the 1940s meant

that he was able to report on the trial of

Cardinal Mindszenty for the Communist

Party of Great Britain's Daily Worker, but

was unable to secure an appointment as

an incumbent in the Church of England.

Even if he was not a member of the Party,

he was enmeshed in its political scene.

His sermon at a requiem for Stalin at St.

George's, Queen Square in 1953 speaks

both to his refusal to discount the

Communist project at that time as well as

to his ambivalence about some of his

strange comrades. In the intervening

years, Evans appears to have become

disillusioned by the state of the Soviet

Union and in 1965 could describe Stalin's 

“sub-human ruthlessness.” The failure

was partly an infidelity to Marx, a lack of

awareness of humanity, and a “crudity of

thought” leading to “a cruelty in action.”

Out of this time of disillusion, Evans

eventually emerged as a successful

parish priest who took services out into

the streets and saw the need to train

working people for the priesthood. He

became a canon of Southwark Cathedral

as Southbank Religion was emerging. He

helped develop a model of theological

training for people unable to leave behind

work to go to a college of any sort. Evans

remained radical throughout this time

even as he shed some of his earlier

sympathies. He saw, following Jack

Putterill, the need to closely link the

worship, prayer, and devotion of a parish

with its own internal economy of sharing.

He took so many attempts to stop

Christians from pursuing the discipline of

sharing as so many refusals of genuine

discipleship. For him, the only division in

the Church was between those who knew

the Kingdom of God demanded the

transformation of the world and those who

did not. His great work, The Social Hope

of the Christian Church, forcefully argues

for the need for this transformation. The

Social Hope was published the year of his

death and stands as a testament of his

thought.

In this work, he takes up at length

arguments made earlier in The Church in 
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the Back Streets, Return to Reality, and

Christian Socialism: a Study Outline and

Bibliography. In it he provides a dialectical

account of what he describes as the

“social tradition” in Christianity beginning

with Jesus and ending in his present.

Influenced by his time among

Communists, Evans does not take a

Romantic view of Church history. He does

not valorize or glamorize the Middle Ages,

viewing them as only marginally better

than the Reformation. The time when

Christian life was properly shared, when

its unity was manifest, when the faith was

truly preached, was the Apostolic age.

The social tradition is the faith of the

Apostles. To preach the social

implications of the Gospel is not to add

anything to it. The long sections of the

book on Church history are a dialectical

account of the emerging, submerging, and

rediscovery of this fact of the gospel.

Evans' goal in The Social Hope of the

Christian Church was to show how this

fact of the Gospel might once again be

recovered, how we might return once

again to the Apostolic faith. However

disillusioned he became with some forms

of Communism, Evans remained faithful

and hopeful to the coming of God's

Kingdom among us. The true faith

remained.

In what follows, I am going to try to restate

the heart of Evans’ vision in The Social

Hope. Putting to the side his account of

Church history, I will concentrate on the 

Kingdom of God in the preaching of the

Prophets, Jesus, and Paul. Jesus makes

a decisive intervention into previous

prophetic work. Paul establishes the

strategy and tactics of the new situation

following Christ's ascension. The longer

historical sections of the book detail the

attempts of various Christians to avoid or

to engage in their contemporary situation.

The heart of the work calls us to that

engagement now.

Evans builds The Social Hope of the

Christian Church around the idea of the

Kingdom: what it is; how it has been

pursued; how we strive for it today. He

does not take up the concept out of an

ideal curiosity or an academic desire to

generate research. Repeatedly throughout

the book, Evans returns to the fact -- and

he believes it to be a fact -- that the

Kingdom is essential to what Christianity

is. As he puts it towards the end of the

book: “It is important to grasp the fact that

this is not something added to Christianity

by those who think a particular kind of

way, it is of its essence.” (245) The

“social” tradition of Christianity does not

come late to the scene but is precisely

how Christianity initially appears.

The source of this view is, of course, the

Bible. By “Bible,” Evans does not mean

the text drawn through any number of

contemporary interpretive schemes or 

The Origin of the Kingdom of God



secured in fundamentalist bulwarks. The

Bible we have received conveys a

coherent message of God's self-revelation

to humanity and the wending of

humanity's response to that self-

revelation. The human response to God's

self-revelation is a way of living together.

The composition of the Bible by different

human people is evidence of the

coherence of this self-revelation across

time. Evans sketches his view of the Bible

to show that his reading is faithful but also

to show his readers that they too can

engage with the Bible as a source of life.

He sees parallels between the minute

parsing of Origen and later historical-

critical scholars but insists that the primary

thing is to read the Bible seriously as a

whole. He, therefore, places Jesus within

the twists, turns, and contradictions of the

Bible as a whole.

The social hope pursued by Christians is

the Kingdom of God. The phrase,

announced powerfully by Jesus in Mark

1:15 -- “The time is fulfilled,and the

kingdom of God is at hand: repent ye, and

believe the gospel,” is a phrase with a

history. The basic structure of the

kingdom exists already in the Old

Testament:

The law comes about as the Israelites

become a people in the desert. It

enshrines the form of their unity. The unity

and freedom of this people requires an

egalitarian way of life wherein things are

shared. The law begins with the idea that

the land belongs to God rather than being

owned as private property. “Behold, the

heaven and the heaven of heavens is the

Lord’s thy God, the earth also, with all that

therein is.” (Deuteronomy 10.14) Evans is

aware, of course, that this egalitarian

approach has often failed. It is unclear, for

instance, if the envisioned regular erasure

of debt was ever practiced. Nevertheless,

some form of life together based upon

sharing was practiced that was capable of

generating this law. Even if it was never

fully practiced, the law still announces this

vision for a society that can be pursued

where such erasure could be a regular if

not constant practice.

The law points to an ideal pursued in the

progressive discovery of the life and

morality God has intended for God's free

people. The discovery of the law of the

Kingdom of God is an ongoing process in

the Bible. The prophets again and again

call people back to the unity of life

announced in the law. More than this 

"This story is, in a sense, the key to the whole
of Hebrew history. Moses is the liberator,
the inspired leader who found the way to
freedom, and the law enshrines the way of
living of those who were slaves but have
become free. It was not a chain that bound
but a sword that released." (15)
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recollection, though, they continually

press the implications of God's will for a

truly equal society. Evans explains this

critical function in two ways.

First, the prophets resist the impulse to

move the relationship of human beings to

God into a separate “religious” sphere.

The attempt to sequester God into a

religious sphere, to cordon off worship

from life, is moral choice and dereliction of

the law.

Bring no more vain oblations; incense

is an abomination unto me; the new

moons and sabbaths, the calling of

assemblies, I cannot away with; it is

iniquity, even the solemn meeting.

Your new moons and your appointed

feasts my soul hateth: they are a

trouble unto me; I am weary to bear

them. And when ye spread forth your

hands, I will hide mine eyes from you:

yea, when ye make many prayers, I

will not hear: your hands are full of

blood.  (Isaiah 1:13-15)

Second, the prophets recall their hearers

back to this integrated version of life. They

knew that to abandon this way of the law

was to court destruction. “For they have

sown the wind, and they shall reap the

whirlwind.” (Hosea 8:7) God's concern is

with the morality of the community as a

whole, and so they must be recalled as a

whole or they will fall as a unit. Evans

goes on at length to show how this 

"For them as for the prophets the great

consuming interest of life and of its

future was the Kingdom of God and the

Messiah comes into the picture only in

connection with the Advent of the

Kingdom. That the coming of the Kingdom

involved struggle they never doubted and

the real point of division between the

general aspirations of the people and the

Pharisees was the latter's rejection of

struggle and growing view that the

Kingdom could only come by the

miraculous intervention of God." (33)

concern manifested itself in the prophets

as a concern for the very concrete

machinations of empires, armies, and

politicians at the time.

Evans sees two emerging elements in this

theology that prefigure the coming of

Jesus of Nazareth.

First, in books like Jonah and in the

Wisdom literature, one can see an

emerging internationalism wherein the

pursuit of the unity desired by God by a

specific community is tied up with the life

of all. The internationalism inherent in the

life of the church finds its roots in these

moments. The good life is only possible

on the basis of justice and equality, and

this equality will eventually extend to all.

Second, Apocalyptic literature points to

the coming Kingdom of God as the return

of the law:
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Announcing the coming Kingdom of God

in its fullness, rather than its religious

sequestration, meant announcing the

suppression of all empires and dominions.

The suppression and destruction of the

oppressing empires happens in, through,

and with the coming dominion of the Son

of Man: “I saw in the night visions, and,

behold, one like the Son of man came

with the clouds of heaven, and came to

the Ancient of days, and they brought him

near before him.”

And there was given him dominion, and

glory, and a kingdom, that all people,

nations, and languages, should serve him:

his dominion is an everlasting dominion,

which shall not pass away, and his

kingdom that which shall not be

destroyed. (Daniel 7.13-14) Kingdoms are

falling in the coming of the Kingdom of all

peoples, all nations, and all languages.

The one who is going to do this is a

specific person.

Jesus of Nazareth takes up the prophetic

work of preaching the Kingdom of God.

Evans' exploration of Jesus' place in the

coming of the Kingdom can at times seem

theologically thin. It would be a mistake,

though, to assume he is not taking Jesus

or the dogmatic tradition seriously. Evans

does not dwell at length on these issues

simply because he assumes them as will

be clear when his theology of worship is 

considered. He emphasizes in The Social

Hope the practical work Jesus undertakes

to preach the Kingdom as well as to begin

the process of concretely bringing it about.

The model for his work are previous

religious figures like Moses and the

prophets who help form the community

into the unity that God desires. Jesus

“discussed the method of its achievement;

he came to inaugurate it.” (37)

As Evans describes the actual work of

Jesus on earth, he makes a point with

ramifications for his own theory of

Christian practice. Jesus worked to fulfill

the purpose and desire of the law,”'its

aspirations,” even as he changed the

methods for pursuing the Kingdom. Jesus

remains committed to the fundamentals of

the Kingdom, he accepts entirely its

strategy, but he acts tactically with

freedom from previous pursuits of the

Kingdom. The break becomes clear, for

Evans, when we see the way Jesus does

not simply accept the authority of inherited

traditions. He sees himself as competent

to judge their applicability to the Kingdom

in terms of their practical value. The

society that would follow from Jesus

Christ would, like him, take practice rather

than profession as its standard.

What standard of practice did Jesus

propose for these judgments? “It was one

of the coming of an actual corporate

society upon earth in which all men should

be adjudged of equal value, in which there 

Jesus and the Kingdom
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should be no exploitation or oppression,

but complete justice between man and

man.” (37) As from the very beginning,

God's desire is for complete justice

through equality between all people. The

Kingdom was and is the place where this

justice through equality comes to dwell

even if only in a fleeting way. Jesus

undertakes to effect the Kingdom in such

a way that it actually transforms those he

is in contact with at this time. Evans

describes how the initial temptation of

Jesus is a temptation to accept shortcuts

to the Kingdom.

Evans divides Jesus' mission into two

parts. The first part of the mission is the

calling and sending of the Twelve –

preaching, healing, and confessing that

Jesus is the Christ. This organizing work

began to show people that there was a

way of unity and equality in the law; and

such cooperation let them live at least

briefly under this law. Jesus was

beginning to create a new society where

justice, liberation, health, and life were

possible. He was healing, feeding, and

setting people free to be together. This

campaign was leading to the moment

when Peter would confess him as the

Christ acknowledging what was tacit until

now. As the prophets knew, the Kingdom

would arrive as the assertion of God's

total sovereignty on the earth. Jesus was

and is the way of God's sovereignty over

the earth: here is the Son of Man who is

God ruling. Evans sees Jesus as God's 

act, defining what it is to be with God in

this world. Jesus sets up the Kingdom,

something we cannot do, but does so in

such a way that we can become fellow-

workers in that Kingdom. Divine

sovereignty is whatever way Jesus acts.

Evans is not, therefore, taking away from

God's activity when he describes Jesus'

teaching:

"In germ, he taught, the Kingdom had

actually come, it was among men, but

in its fullness its coming depended

upon its acceptance by men. It was a

Kingdom of righteousness and peace

and active unwearied forgiveness.

The gospel meant a new community

with new standards and the equality it

produced included a full equality

between men and women." (46)

The second part of Jesus' campaign is the

move to Jerusalem and his assault on the

authorities there, “where he deliberately

ran his head into the noose that was to

kill.” (44) The cleansing of the temple is a

key moment in Evans' account of Jesus'

mission. The move against the temple

was not a solitary act by Jesus but one

where he led a mob to overturn the tables.

“It was a violent act: it was a usurpation of

properly constituted authority, and for it he

gave his reason, a reason which history

must judge to be adequate: ‘My Father's

House is a house of prayer, but ye have

made it a den of thieves."' (45-46) Evans

views Jesus as violent here because the 



turning over of the tables is a

proclamation of divine sovereignty and

power against another power. To declare

Jesus and a mob in power will look

revolutionary to those currently in power.

Evans continues to exegete Jesus' trial so

that the people did not abandon Jesus.

The trial takes place at night in secret

when the crowds and pilgrims were

distant from Jesus. It is the Chief Priests

and the Sanhedrin who shout for

Barabbas. Once he is condemned the

people do not simply abandon him. “And

there followed him a great company of

people, and of women, which also

bewailed and lamented him.” (Luke 23.27)

Later, as Jesus dies upon the cross, “all

the people that came together to that

sight, beholding the things which were

done, smote their breasts, and returned.”

(Luke 23.48) The people, the crowd, the

mob, do not abandon Jesus at the cross.

The struggle ending in the cross was not

with the people but with the authorities.

His solidarity with the poor could not be

brought to an end.

The crucifixion is the overcoming of the

authorities through the practice of

sacrifice: “the only sure and final way to

overthrow an evil domination was to place

over against it a community bound

together by love and prepared to

sacrifice.” (49) The domination was to be

defeated through unwearied forgiveness

and sacrificial love. The resurrection was

“the sign of the triumph of his Kingdom.”

(55) 

It is possible at this point to take up this

kind of sacrificial love, with accompanying

dramatics, as a call to what is effectively

political quietism. Evans takes this in

another direction entirely. He endorses

neither a quietism, nor a busy activism.

He knows that Christians cannot simply

bring the Kingdom, “And he said unto

them, It is not for you to know the times or

the seasons, which the Father hath put in

his own power.” (Acts 1.7) They are not,

however, meant to be idle: “But ye shall

receive power, after that the Holy Ghost is

come upon you: and ye shall be witnesses

unto me both in Jerusalem, and in all

Judaea, and in Samaria, and unto the

uttermost part of the earth.” (Acts 1.8) The

followers of Christ do not know when the

Kingdom will be restored in fullness,

nevertheless, they possess the power

appropriate to their task. When they go

out to Judaea, Samaria, and the ends of

the earth, they will go out with powerful

good news. “Not good news which

bypassed their real problems. This it did

because it proclaimed the advent of a real

kingdom of justice and denounced the

false kingdom in which they eked out an

inferior existence.” (54)
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Following the Ascension, we are faced

with the question of how to be duly

commissioned fellow-workers in the

Kingdom inaugurated by Jesus Christ. We

are set free from the strictures of the world

to live from the love given to us in Jesus

Christ. The basic structure of prophetic

action reappears in the church who now

call all people to the unity made known in

the Kingdom of God by Jesus Christ

freeing them from worldly respectability.

The dynamic of struggle in Christ's life, his

powerful embodiment of the laws of the

Kingdom against its enemies, leading to

his sacrifice upon the Cross, reappears in

the life of the church.

The complexity of the Church’s current

situation is the result of two factors: grace

and internationalism. Evans turns to St.

Paul, “both the leading strategist and the

leading tactician of the infant Christian

Church,” to show how these two factors

can be negotiated as part of the

preparation for and fellow-working in the

Kingdom of God by the Church.

Paul does not offer a new interpretation of

the law or additional laws. Paul's teaching

“was a belief in the outpouring of the Spirit

of God upon his servants, the result of

which was that whatever they did was

right. They were no longer under law but

grace.” (68) The doctrine was clearly

dangerous and remains a source of

danger today. The temptation will be to 

see the movement of the Holy Spirit as

freedom from engagement with the world

around us. The error is temporal and

moral. The error is temporal in failing to

recognize the nature of the present time of

transition into the Kingdom: “Then cometh

the end, when he shall have delivered up

the kingdom to God, even the Father;

when he shall have put down all rule and

all authority and power.” (I Corinthians

15.24) The current time is the prolonged

period of Christ's destruction of all rule,

authority, and power. The quietist position

assumes the irrelevance of the historical

process. It rejects the sense of creation as

the theater of God's activity. The Christian

position, however, sees the present time

as the continuation of the struggle against

rule, authority, and power in cooperation

with Christ's power and his Spirit.

“[Revelation 21.1-22.5] was a majestic

vision, but it was a realistic vision; one

which faced the cost involved in the fact

that there is no triumph of good save with

the collapse and overthrow of evil.” (79)

The struggle continues in a manner

appropriate to its location in the process of

salvation. The Church cannot substitute

any law-giving authority in the place of

Jesus Christ. No bishop, no president, no

judge, no court, and no police officer can

take his place. The analogy for the

present time is the desert years under

Moses: here the future law is forged in the

wrestle of worship with God so that the

saints will be ready to take command of

the situation at the right time.

The Church and the Kingdom



Paul's victory in the early Church was to

secure its internationalist commitments.

The unity of the body was to be potentially

unlimited. Paul saw the need for this

because he saw the coming of the

Kingdom not as a limited rescue operation

but an attack on “a world-order based on

hatred.” (70) The unity was not to be

secured by either a homogenous identity

in the Church or an abstract unity

detached from concrete life. The tendency

to see Paul as a reactionary or a

conservative figure fails to appreciate the

way Paul pursued the goal of an

internationalist Church. Evans describes

this failure as a failure to distinguish

between strategy and tactics. The

fundamental strategic commitment to the

unity of all people in, through, and with

Jesus of Nazareth cannot be questioned,

but everything else could be negotiated:

The strategy of the Kingdom of God had

to be pursued without wavering while

tactically Christians were to go as far as

possible without endangering the growth

of the community. A number of seemingly

faithful and conservative readings of Paul

that attempt to continue to implement his

specific guidance to early congregations

in fact straightforwardly betray his 

intended purpose. So, Evans maintains,

Paul could tactically call for submission to

the oppressing State given the general

situation while remaining fundamentally

committed to the fact that the same State

was passing away. The strategic fact was

that Christ was going to abolish 'all rule

and all authority and power' even if

tactically the Saints needed to pay taxes.

Evans sums up Paul's approach: “[St.

Paul] saw there could be no fundamental

change, no ‘Kingdom of God,’ until the

Roman Empire had doomed itself by its

own rottenness, but also only then if the

"Saints" were strong enough to take

command of the situation.” (72)

How, if we remain in basically this same

position, can we continue in this fellow-

work of the Kingdom?

To continue this project, two things are

necessary: worship and criticism.

Worship, which for Evans is primarily the

eucharist, is necessary to the Christian life

because in it we are united to God

through Christ and to each other. Worship

takes place in a specific place with the

understanding that those specific 

"We have to shock people on fundamentals. We are not

bound by any details—we are under grace—but let us not

shock people and divide our own ranks on things which

are not fundamental. Let us not use our liberty as a

cloak for maliciousness. Where things do not matter we

can conform in order to press the deeper argument. " (72)
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circumstances are capable of showing

forth our fundamental unity materially and

spiritually. The whole of life comes to our

worship, the offering of self and

possessions in the offertory, to find its

unity in the united act of the altar.

"The sacraments enact and proclaim

what Christian doctrine asserts, that

good is not an abstraction but

something which has to be made

incarnate, that truth and peace and

justice and all that is desirable are not

phrases to be mouthed but realities to

assert and realities which have to be

worked out in the entire order of

human society and expressed in

material terms." (256)

The eucharist shows the unity of human

beings with each other in concrete,

material, and worked-out realities rather

than in some abstract form. The worship

of this group shows the possible unity just

as the unity of the desert showed what

was possible for the Israelites.

More than merely illustrating unity,

worship of God transforms worshippers. In

worship, we experience “God whose very

being gives all human beings that serenity

which is one of the deepest needs of their

nature; the experience of Jesus of

Nazareth, his life and teaching and

suffering and resurrection” leading us to

the exultant inspiration of the Spirit. (246)

By beginning to live Jesus' life in our 

prayer and in our worship together, we are

becoming like God. The experience of

worship is at some level the experience of

the Triune God as we slowly become

incorporated into that God. At every level

this participation engenders sharing in

those who worship Jesus of Nazareth

because to worship him, to follow him, is

to accept his teachings. We are set free to

follow his way of life because we, like him,

are in total dependence upon God the

Father for the nature of our identity. Our

unity, our sharing, our suffering, and our

love of others does not secure this identity

given through Christ, but expresses it.

“The tragedy of life is division: the goal of

life is unity. The sacraments assert the

unity of spiritual and material, for life is

whole; they assert the unity of aspiration

and fulfilment; they assert the unity of man

with man; they assert the unity of man

with God.” (256) Worship places us in the

Spirit, and it is in the Spirit's power that we

are able to live free from the false

constraints of this world.

Worship is necessary for the life of the

church because it enacts the actual

dominion of God in this time and place. In

it, we live in the future where Christ has

“put down all rule and all authority and

power.” For a time we taste the reality of

the Kingdom.

The unity of the Holy Trinity in the life of

the Church, and the unity of all people – a

constant and perpetual Pentecost, leads 
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us to the necessary work of criticism.

The work of criticism includes theological

criticism of different forms of belief. We

tend to become like what we worship so it

“follows that there is no more important

question than what Christians have

thought that God is like.” (245) The

exemplary instance of this criticism is the

orthodox attack on Arianism. Arius affirms

the Son as the first of creatures so Jesus

is not, therefore, able to reveal the Father

and is capable of change. Evans sees the

Arian position as a denial of fellowship

between Son and Father as well as a

denial of the consequent fellowship

between God and humanity. Arians would,

then, have been on their way to denying

the fellowship of the Church and the

Kingdom. The Arian denies our

knowledge of God by denying our

fellowship with God and with each other.

Against this position, the orthodox faith

turns to a Son who is of one essence with

the Father, capable of revelation,

dominion, and fellowship for all time. With

God and humanity united in Jesus of

Nazareth, we know that humanity can be

made like God in its worship and life

through its fellowship with God in Christ.

The deifying community established in the

divine-human fellowship “is the perfection

of community in which individuality is not

blotted out, or unity, as a consequence,

impeded.” (248) Orthodox teaching

demands an egalitarian society wherein

individuals are freed from the terror of

competition. The attack on the egalitarian 

fact of the Kingdom will come as a revival

of past heresies of Arianism and

subordinationism and so our theology will

need to be held in constant criticism in

light of the truth revealed in Jesus Christ.

Orthodox doctrine stands behind the

social hope of the Christian Church. Part

of our task is to work to proclaim in word

and deed that faith in its fullness by

judging our ideas in light of the fact of the

incarnate God. The doctrine of the Holy

Trinity and our fellowship with that God

provide adequate criteria for making

critical judgments about what we believe

and how we live. Our doctrine cannot be

separated from our life together:

The orthodox confession demands the

social life of the Kingdom. Those who are

not interested in one will not, in the end,

be interested in the other.

Criticism must have its way with our own

moral lives as well. Justice and morality

must “be applied fearlessly to all social

life.” (237) Again and again Christians 

“IT IS IMPORTANT TO“IT IS IMPORTANT TO“IT IS IMPORTANT TO
GRASP THE FACTGRASP THE FACTGRASP THE FACT
THAT THIS IS NOTTHAT THIS IS NOTTHAT THIS IS NOT

SOMETHING ADDEDSOMETHING ADDEDSOMETHING ADDED
TO CHRISTIANITY BYTO CHRISTIANITY BYTO CHRISTIANITY BY
THOSE WHO THINK INTHOSE WHO THINK INTHOSE WHO THINK IN

A PARTICULAR KINDA PARTICULAR KINDA PARTICULAR KIND
OF WAY, IT IS OF ITSOF WAY, IT IS OF ITSOF WAY, IT IS OF ITS

ESSENCE.” (245)ESSENCE.” (245)ESSENCE.” (245)
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have been tempted to find some aspect of

human life to exempt from the moral

questioning Jesus requires of us. Such

exemption allows, in subtle and in obvious

ways, for the sin of Lenin, Stalin, and

Trotsky to recur in the life of the Church.

Evans sees a close parallel between Marx

and the New Testament when each point

out the way morality is related to the

social class of those attempting to be

moral, “How hardly shall they that have

riches enter into the kingdom of God!”

(Mark 10.23) The counter to this socially-

determined morality is a universal morality

appropriate to the future unity of all

people. The Christian and the Leninist

part company at this point. The Christian

cannot say that the peaceful ends justify

the violence of means necessary to

suppress the opposing classes. The

reason is not so much pacifism, which

Evans does not endorse, as the Christian

insistence on an objective morality not

entirely determined by social class, which

puts the Christian rather than Leninist

closer to Marx for Evans. There is some

power that breaks through these class

conceptions to point a way forward

without them. The moral criticism falls just

as harshly on the respectable gentleman.

The person who aims for the life of

respectability by following the moral code

at hand, without asking after it, exempts

their life from moral trial as surely as the

revolutionary who murders without

hesitation. Evans quotes Gore's stinging

condemnation of the well-to-do 

Englishman, “Conscientious within the

region of the traditional and expected,

they are almost impenetrable to light from

beyond.” (238) They may move through

society as respectable planters, judges,

priests, bishops, presidents, teachers,

soldiers, and students capable of making

sacrifices to fulfill their moral obligations.

They will fail as fellow-workers in the

Kingdom because they cannot see the

need for moral progress and criticism.

What is the basis of this moral criticism?

How do we know our morality is

progressing towards the morality of the

Kingdom?

The criteria of our morality is the same

criteria as the Kingdom: the sharing of our

life and the sharing of our goods. The

sharing is the result of our love becoming

manifest in our spiritual and material lives.

The teaching of the prophets, of Jesus,

and of the Bible:

"...is that love has to be expressed in

material terms as well as spiritual and

when this happens it needs no

explaining away. As to calculations

about the end of the age, the entire

mission of the Church was (and is) to

be ready for the end of the age and

replace it with something ordered

according to the will of God." (62)

The real sharing of our lives, our real

fellowship, is what we are forging, 



practicing, struggling, and sacrificing for

as we prepare for the Promised Land

where Christ has “put down all rule and all

authority and power.” We prepare

ourselves through this integrated life of

love, sharing, peace, and righteousness to

overthrow the evil of our division:

"The only kind of economic system

which is compatible with and is

expressive of, the Christian way of life,

is some form of sharing of the material

goods of the earth and it would seem

to be a primary Christian duty to play

a part in bringing such a system into

being. This is a Christian view

because it is in fellowship which is

expressed in sharing and arises out of

sharing that the Christian sees

heaven: fellowship is heaven, and lack

of fellowship is hell." (232)

To say all of this, for Evans, is not to take

a “social” or a “political” view of the

Gospel.  “It is a statement of the simple

fact that there is no such thing as a

Christianity which is not an assertion in

the midst of the present world order of the

life of the resurrection and which is not,

therefore, in the deepest of all possible

senses, a revolutionary agent in the

world.” (249)

Will we be that agent? Will we read the

Bible? Will we follow this Jesus of

Nazareth? Will we worship the Holy

Trinity? Will we share of ourselves?

Will Levanway

Chattanooga, TN
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If we are not lying, we are saying things

we believe are true. Or at the very least,

what we wish were true. And when we

intentionally refrain from saying things, we

tell on ourselves.

Recently, Rabbi Andy Kahn

(@rabbiandykahn) said on Twitter: 

“Is it just me, or is the term ‘person of

Jewish faith’ grating?... I don't know

many actual Jews who identify as

‘people of Jewish faith.’ It reduces

Judaism to a belief system, when

that's only one face of the multifaceted

jewel.”

I can’t speak for the rabbi, but I also don’t

call myself a “person of faith,” and for the

same reasons; because “person of faith” 

tends to function for progressive

Christians in the same way “judeo-

christian” functions for culture-war

conservatives: it gestures to a supposed

pan-religious consensus about this or that

issue and, more broadly, it describes a

ubiquitous mode of existence: the

“religious.” Religions, such language

assumes, may have some specific

historical or cultural forms, but they all

spring from a universal human need and

address a universal human practice.

“Person of faith” and “faith communities”

work as democratizing speech. In

common use, it is a way of politely

refusing to suggest one religion is “better”

than another. It has the side effect of

suggesting none are at root different than

another.

RELIGION
IN GENERAL 
RELIGION

IN

GENERAL 

RELIGION
IN

GENERAL 
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By Tony Hunt

"One can no more be religious in general, than one can speak language in general"

George Lindbeck, The Nature of Doctrine
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From anthropology and sociology we are

given the idea of religion as arising from

cultural pressure toward social cohesion.

Religion, on these older models, serves a

social function. It arises in order to satisfy

social and psychological needs. In

classical philosophy of religion this has

meant that religions can be analyzed by

how well they accomplish this function.

Modern comparative religion was rooted

in liberal Protestantism, so it is perhaps

not unsurprising that the “highest” form of

religion was often understood to be

Protestant Christianity. It was the least

“superstitious” and most deferential to the

authority of the state. Other religions fell

on a scale from mere tribal animistic

paganism to a culturally-universal

monotheism, ideally reigned in by the

reason, objective morals, and the state.

Once one had seen behind the curtain of

what religion was “really about,” one could

rise above the affective and delusional

nature of religion and realize its rational

fulfillment. Religion within the bounds of

reason alone passed quietly into the

highest form of supersessionism –

overcoming religion entirely. In the short

term, said the giants of the 18th-19th

centuries, popular religion should be

encouraged by the state because the

plebs were not yet capable of enlightened

religion without their system of prayers

and hymns; but the state must also blunt

the political force of such religion. Our

understanding of the genus “religion”

came to birth as not just an academic 

idea, but a political program. The state

defines what religion is, and exercises

authority over elements it deems

unsuitable for public practice. As Saba

Mahbood puts it:

"Political secularism is the modern

state's sovereign power to reorganize

substantive features of religious life,

stipulating what religion is or ought to

be, assigning its proper content, and

disseminating concomitant

subjectivities, ethical frameworks, and

quotidian practices." Religious

Difference in a Secular Age: A

Minority Report

Few consciously believe in this continental

tradition. Contemporary Christian

progressives would be loath to create a

hierarchy of religion. The progressive

religious language I am discussing owes

more to William James, who understood

religion to be a response to an

“experience” of “the divine.”

"...the feelings, acts, and experiences

of individual men in their solitude, so

far as they apprehend themselves to

stand in relation to whatever they

may consider the divine." Varieties

of Religious Experience (emphasis

added)

The experience is ineffable. It is also

private. No sooner does it pass into

corporate and linguistic form than it is 
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perverted. Religions institutionalize this

bare experience, and so devolve into their

various forms; which forms are always

necessarily transgressive of the real thing.

All are equally guilty of codifying the holy.

Both James and the theorists before him

either were or had once been Christians.

They theorized religion, if unwittingly, with

Christian assumptions and modes of

thought. We Christians ourselves, by way

of a supposedly universal discourse, have

come to believe we must eclipse our own

speech. Not only our speech but the

speech of others as well. And this point is

important to make. Neutral religious

language implicitly makes claims on other

religions, and presumes to speak for them

and define their content. We all must learn

to use the broadest, most generic speech

possible so as to make of each religion a

type in a category. We have convinced

ourselves that we can practice religion in

general.

The attempt to practice religion in general

manifests in several idiosyncratic ways.

One lies only in the intention of the

person, as Christian language is deployed

in a euphemistic sense to refer to the

“higher purpose” of religion: such as when

“resurrection” is evoked to indicate any

flowering of hope or joy from an

experience of despair, or where one

subsumes the power and efficacy of the

Eucharist under the category of

“experiencing the divine.” So, we partake 

in the sacrament, ultimately, for the same

reason that a Muslim (so we say!)

performs Salah. What the church has

generally said about the Eucharist is

useful insomuch as it conforms to the

broader “purpose” of religion. Theological

euphemism functions such as to

undermine our own convictions.

Another more recognizable example is

when transitive verbs come to be used

intransitively, so as to leave the object of

the verb indefinite. Perhaps no words are

used so obviously in this way than “faith”

and “hope.” One doesn’t have hope in the

Resurrection or in God’s promises, one

has hope as such. The object is plastic,

fluid. All “persons of faith” presumably

have hope, just as they all have faith.

That’s why we’re all “persons of faith!”

Faith is here a universalizing concept,

uniting all religious communities by

essentializing their particular convictions

and complex histories. And the purpose of

why we gather as “persons of faith” in

“faith communities” can be considered

without reference to the explicit framing of

baptism or Pentecost. The purpose has

been transformed to be about

experiencing “community” as such. We

baptize, Hindus practice Diksha, but to the

same end.

What we lose in such universalizing

linguistic moves is the ability to give any

account for the existence of the Church.

We don’t gather because God has called 
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us in the power of the Spirit to participate

in the Body of Christ Jesus. We’re not

really there because as Gentiles we’ve

been grafted by grace into Israel – we

gather to “experience the sacred” or “the

holy.”

Walter Brueggemann, in “The Costly Loss

of Lament,” points out that when particular

kinds of speech fall out of use, Christians

actually lose the ability to fully relate to

God.

"One loss that results from the

absence of lament is the loss of

genuine covenant interaction

because the second party to the

covenant (the petitioner) has

become voiceless or has a voice

that is permitted to speak only

praise and doxology. Where lament

is absent, covenant comes into

being only as a celebration of joy

and well-being."

There is a cost when inherited speech

passes over into the aspirationally

universal; and that cost is the loss of our

ability to adequately give witness to God’s

saving action and to the Church’s

testimony. We lose the plot of why the

Church exists, as our reason for being can

be registered as equivalent to any

meaningful gathering. We cannot be the

subject of prayer, of lament, or adoration,

because “a robust resource network of 

faith communities” is not a personal

subject in the way Israel or the Church is.

There is no semiotic field of founding

narratives, iconography, holy Scriptures,

covenant interactions, and so on, which

are generative of corporate identity and

action.

To be clear, I don’t think that such

phrases are used intentionally to dissipate

the integrity of Christian faith. The

problem is the larger philosophy of

religion, now woefully out of date (my

initial thought to criticize progressive

Christian language came largely from

post-colonial religious scholars). Yet it is

not unimportant to know how this

language has come to us, and the effect it

has on our ability to give an account of

what we believe about sin, death, and the

difference Jesus makes. Indeed, unveiling

our particularity and history has the effect

of allowing other religious bodies to give

their own account of why they exist. One

only encounters the other when the other

is not merely a reflection of the self. The

possibilities of religious dialogue and

cooperation are stronger when real

difference is allowed to exist.

The suggestion that we abandon

progressivism's supposedly neutral

language could be read as a mere

reactionary attempt to reinstall linguistic

control of a perceived “liberal” threat. But

it is generic language that is non-

generative, because the ideological 



boundaries of what constitutes “generic

religion” are already fixed; and unlike a

continuously renewed attention to

Scripture, and the Church’s history of

meaning, there is no generative source for

creative variations on semiotic themes

within a neutral religious discourse.

Because, again, nobody actually practices

religion in general. It has no scriptures, no

liturgies, evangelical content, or dialectic.

The latest statistics of the Episcopal

Church have just been released, and the

numbers are grim. We’re going to be

given many reasons why this is fine, even

good. By some, we’re going to be told we

need to be doing “new things.” Indeed.

But the “new” in our day may in fact be

learning to speak again a strange dialect –

the language of this particular faith, with a

particular life, and a inherited system of

reference. 

Tony Hunt

Minneapolis, MN
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And he that sat upon
the throne said,
Behold, I make all
things new



Shortly before this issue came together, Pope Francis released a rather remarkable

encyclical, Fratelli tutti. The idea of the "siblinghood" of all is ubiquitous in the Anglican

socialist tradition. It stood against any form of competition which would view social goods as

objects of a contest in which there are winners and losers. We are well-situated, then, to

engage positively with this new development in Catholic teaching. What follows are selections

from R. H. Tawney's influential work The Acquisitive Society, where he describes how private

right came to triumph over public use. Tawney, like Fratelli tutti, saw that only a revolution of

property rights was sufficient to remedy this catastrophic development. It is hoped that

bringing these two traditions into conversation with each other will enhance both, and display

the genuine insights of Anglican social teaching.  

                               -The Editors

R. H. Tawney
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