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Editor’s Foreword

Among the many religions included in this series, the Unitarian Univer-
salist is certainly one of the smaller in numbers. But it is far from being
small in its impact on the world around it. Rejecting the constraints of
other Christian denominations, it sought tolerance for itself, and surpris-
ingly, freely granted tolerance to others. Thus it has evolved in its prin-
ciples and practices over a relatively short lifetime and shows every sign
of developing further in the future, reaching beyond Christianity to em-
brace what is good in other, more diverse religions. It has also regularly
been at the forefront in fighting for social causes, many and diverse, in-
cluding abolition, temperance, women’s suffrage, pacifism, educational
reform, environmentalism, and more. This has not been without strain ei-
ther, and it has not always been easy to keep its members together and
also on happy terms with the rest of society. Yet, looking back, it is
amazing not only how far the UUs have come, it is even more startling
to see just how many outsiders they brought along with them.

The A to Z of Unitarian Universalism adopts the standard format of
chronology, introduction, dictionary, and bibliography. In this case, the
dictionary section is even more important than usual, and its person en-
tries are particularly meaningful. For, despite its limited membership,
this denomination has generated an incredible number of “famous” peo-
ple, or perhaps numerous famous people have generated it. This in-
cludes not only persons of note within the religious community but also
in countless other sectors. At times it reads like a who’s who of litera-
ture, social work, education, politics, and even science. While entries
may sometimes be long, they show how members were drawn to the
church, adapted to and shaped it, attracted others and sometimes, in
fact, left themselves. It is probably through these biographies that read-
ers can best sense what the Unitarian Universalist experience is all
about.



X @ EDITOR’S FOREWORD

This volume was written by Mark W. Harris, who is presently minis-
ter of the First Parish of Watertown (Unitarian Universalist) in Massa-
chusetts, the heartland of the denomination. Prior to that, he was student
minister in Oakland and Davis, California, minister in Palmer and Mil-
ton, Massachusetts, as well as minister briefly in both Sheffield and
London, England. So, he has a good overview of the broader situation.
He also knows the administrative side, having been director of infor-
mation at the Unitarian Universalist Association (UUA) for four years.
But it takes a bit more than that to write a historical dictionary, so it is
important to mention that he was once in a doctoral program in Ameri-
can history and is a former president of the Unitarian Universalist His-
torical Society. During his time with the UUA, he served as historian
and archivist. Over the past two decades, Rev. Harris has written a num-
ber of pamphlets and publications, although clearly nothing of this im-
pressive scope, which covers several centuries of history, on several
continents, and shows where Unitarian Universalism has come from
and where it is heading.

Jon Woronoff
Series Editor
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Chronology

325 Nicene Creed adopted at Council of Nicea establishes dogma of the
Trinity.

553 Emperor Justinian gets the Council of Constantinople to declare
Origen’s universalism a heresy.

1531 Michael Servetus publishes On the Errors of the Trinity.
1533 Michael Servetus is burned at the stake in Geneva.
1566 Francis David preaches against the doctrine of the Trinity.

1568 King John Sigismund (the Unitarian King of Transylvania) pro-
claims the earliest edict of complete religious toleration, the Edict of Torda.

1579 Francis David, condemned as a heretic, dies in prison.
1579 Faustus Socinus arrives in Poland.

1585 Founding of the Rakow Press in Poland (the first official Unitarian
press).

1620 Plymouth colony founded, oldest parish in North America (later
becomes Unitarian).

1629-1630 Massachusetts Bay Colony

1740s Great Awakening when Standing Order of Congregational
Churches began to split along Evangelical and Rational lines.

1741 George de Bennevile emigrates to Pennsylvania and starts
preaching a Universalist gospel.

1750 James Relly, an associate of the evangelist George Whitefield,
withdraws from this connection and establishes himself as an independent
preacher of Universalism.

XV



XVi ® CHRONOLOGY

1759 Union (a theological treatise of universal salvation) by James
Relly published in London.

1770 John Murray lands in America. On September 30, Murry
preaches his first sermon in America in the meeting house of Thomas
Potter.

1774 Essex Street Chapel opened in London (marking the beginning
of permanently organized Unitarianism in England).

1777 Caleb Rich organizes The General Society (Universalist) to or-
dain ministers and issue preaching licenses.

1779 First Universalist Church in America is founded in Gloucester,
Massachusetts.

1785 The first Universalist convention with delegates from churches
is held in Oxford, Massachusetts.

1785 Liturgy of King’s Chapel, Boston, is revised, omitting references
to the Trinity.

1786 Gloucester Universalists successfully contest the right of the
state to raise taxes for the established church.

1787 Congregation of King’s Chapel, disregarding Episcopal proce-
dures, ordains lay reader James Freeman as its minister, thereby be-
coming the first independent church of Unitarian beliefs.

1791 Riots against Joseph Priestley and other Unitarians in Birming-
ham, England.

1793 Universalist General Convention
1794 Joseph Priestley brings Unitarianism to Philadelphia.

1803 Winchester Profession of Faith is adopted by Universalists at
Winchester, New Hampshire.

1805 Henry Ware elected Hollis Professor of Divinity at Harvard,;
Unitarian controversy begins.

1805 Hosea Ballou publishes A Treatise on Atonement, a defense of
universal salvation and also the first book published in America openly
rejecting the doctrine of the Trinity.



CHRONOLOGY ® Xxvii

1811 Maria Cook, considered the first woman to preach in Universalist
pulpits, begins her work.

1811 Harvard Divinity School is established.

1819 The Universalists begin publishing a weekly paper, The Univer-
salist Magazine, which became the Christian Leader and has been pub-
lished continuously since, now part of the UU World.

1819 William Ellery Channing’s Baltimore Sermon “Unitarian Chris-
tianity”

1820 Dedham Decision

1821 The Christian Register (Unitarian) begins publication.

1825 American Unitarian Association (AUA) is established.

1825 The British and Foreign Unitarian Association is founded.
1832 First recorded meeting of Unitarians in Montreal.

1833 Disestablishment of Congregational churches in Massachusetts.
1838 Ralph Waldo Emerson preaches The Divinity School Address.
1840 Brook Farm is founded by the Ripleys.

1841 Adin Ballou founds the utopian Hopedale Community in Hope-
dale, Massachusetts.

1841 Theodore Parker preaches “The Transient and Permanent in
Christianity.”

1842 First permanent Unitarian church is established in Montreal.
1843 A Universalist church is founded in Halifax, Nova Scotia.

1844 Meadville Theological School is established in Meadville,
Pennsylvania.

1852 Tufts College (now University) is founded by Universalists at
Medford, Massachusetts.

1856 Saint Lawrence University and Theological School is founded
by Universalists at Canton, New York.



xviii ® CHRONOLOGY

1856 Children’s Sunday yearly observance is started by the Universalist
Church in Chelsea, Massachusetts.

1862 The Universalist Publishing House is established.

1863 Olympia Brown becomes the first woman to be ordained by a
denomination.

1865 The National Conference of Unitarian Churches is organized.
1867 The Free Religious Association is organized.

1869 Women’s Centenary Association is formed. Later called the As-
sociation of Universalist Women, it unites in 1963 with the Alliance of
Unitarian Women to become the UU Women’s Federation.

1880 The General Alliance of Unitarian and other Liberal Christian
Women (originally called Women’s Auxiliary Conference) is organized.

1886 Issue in the West

1889 Joseph H. Jordan is fellowshipped as the first African American
Universalist minister.

1889 Young People’s Christian Union is formed (later called the Uni-
versalist Youth Fellowship).

1889 W.C. Gannett publishes “Things Most Commonly Believed Today
among Us.”

1890 Universalists begin a mission to Japan.
1893 World Parliament of Religions
1896 Unitarian Young People’s Religious Union is organized.

1898 Isaac Morgan Atwood becomes the First General Superinten-
dent of the Universalist Church.

1900 The International Congress of Free Christians and Other Religious
Liberals (today the International Association for Religious Freedom), the
oldest international interfaith body, is formed.

1904 Joseph Fletcher Jordan, third fellowshipped African American
minister, heads the Suffolk (Virginia) Normal Training School for
African Americans (later Jordan Neighborhood House).



CHRONOLOGY ® Xix

1904 Starr King School for the Ministry is founded.
1919 The Unitarian Laymen’s League is reorganized.
1933 Humanist Manifesto

1934 Commission of Appraisal is appointed by the AUA.

1935 Washington Profession of Faith is adopted by Universalist General
Convention at Washington, D.C.

1936 AUA Commission of Appraisal publishes Unitarians Face a
New Age.

1937 Frederick May Eliot is elected president of the AUA. Sophia
Lyons Fahs is appointed children’s editor.

1939 Unitarian Service Committee is organized.

1944 The Church of the Larger Fellowship is organized to serve Uni-
tarians living in areas without Unitarian Churches.

1945 The Universalist Service Committee organizes and works in
Hungary, Japan, and Phillipines, etc.

1953 Liberal Religious Youth (LRY) merges the Universalist and
Unitarian youth organizations.

1953 The Council of Liberal Churches (Universalist-Unitarian), Inc.,
is organized for the federation of the departments of publication, edu-
cation, and public relations.

1961 American Unitarian Association and the Universalist Church of
America merge into the Unitarian Universalist Association (UUA).

1963 The Alliance of Unitarian Women and the Association of Univer-
salist Women join to form the Unitarian Universalist Women’s Federation
(UUWEF).

1963 The Unitarian Service Committee and the Department of World
Service of the Unitarian Universalist Association unite to form the Uni-
tarian Universalist Service Committee, Inc. (UUSC).

1963 First General Assembly resolution in support of abortion rights.



XX ® CHRONOLOGY

1964 First resolution against the Vietnam War is passed by a General
Assembly.

1965 James Reeb killed in Selma, Alabama.
1967 Black Unitarian Universalist Caucus organized.
1970 First UUA Resolution affirming gay, lesbian, and bisexual rights.

1972 Beacon Press publishes Pentagon Papers, and the federal gov-
ernment investigates UUA bank records.

1977 Women and Religion Resolution

1983 Young Religious Unitarian Universalists (YRUU) succeeds LRY.
1984 UUA resolution affirming gay and lesbian services of union
1985 UUA Principles and Purposes

1985 Election of President William F. Schulz.

1987 Tabloid Unitarian Universalist World becomes the World, pub-
lishing in magazine format.

1989 Sister (later Partner) Church Program established between UUA
and Transylvanian churches.

1992 World Summit of Unitarian Leaders in Budapest, Hungary
1993 Election of President John Buehrens

1994 Journey toward Wholeness report commits UUA to confront
racism.

1995 International Council of Unitarians and Universalists ICUU) is
organized.

2001 Election of President William Sinkford



Introduction

Unitarians and Universalists have always been heretics. They are
heretics because they want to choose their faith, not because they desire
to be rebellious. Heresy in Greek means “choice,” and during the first
three centuries of the Christian church, believers could choose among a
variety of beliefs about the man Jesus. Among these was a belief that Je-
sus was less than God, but sent by God on a divine mission. Those who
denied the divinity of Jesus later came to be called Unitarian, which lit-
erally means the unity or oneness of God, rather than the belief in the
trinity, God manifested in three persons. Another religious choice in the
first three centuries of the Common Era (C.E.) was in universal salvation.
This was the belief that no person would be condemned by God to eter-
nal damnation in a fiery pit. Thus a Universalist believed that all people
would be saved. Christianity lost its element of choice in 325 C.E. when
the Nicene Creed established the Trinity as dogma. For centuries those
who professed Unitarian or Universalist beliefs were persecuted.

This was true until the Protestant Reformation took hold in the re-
mote mountainous country of Transylvania in Eastern Europe. Here the
heritage of choice was extended to differing faith groups living in one
political realm when the first edict of religious toleration in history was
declared in 1568, during the reign of the first and only Unitarian king,
John Sigismund. The court preacher, Francis David, was successively
converted from Catholicism to Lutheranism to Calvinism and, finally,
to Unitarianism because he could find no Biblical basis for the doctrine
of the Trinity. Arguing that people should be allowed to choose among
these faiths, he said, “We need not think alike to love alike.” Here for
the first time in history, congregations of Unitarians were established.
These churches continue to preach the Unitarian message in present-day
Romania. Like their heretic forbears from ancient times, these liberals
could not see how the deification of a human being or simply reciting

XXi
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creeds helped them to live better lives, and so they said that they must
follow Jesus, not worship him.

During the next two centuries, Unitarianism appeared briefly in scat-
tered locations. A Unitarian community in Rakow, Poland, flourished
for a time, and a book by a Spanish doctor, Michael Servetus, On the
Errors of the Trinity, was circulated throughout Europe. But persecution
frequently followed these believers. The Polish Unitarians were com-
pletely suppressed, and Servetus was burned at the stake. Even where
the harassment was not so extreme, people still opposed the idea of
choice in matters of religious faith. Joseph Priestley, the famed scientist
and Unitarian minister had his laboratory burned in 1791 and he was
hounded out of England. Nearly 20 years after he had helped establish
the Unitarian church in England, he fled to America and founded some
of the earliest Unitarian churches there in the Philadelphia area.

Despite all these European connections, Unitarianism as it is known
in North America is not a foreign import. In fact, the origins of the faith
begin with some of the most historic congregations in Puritan New En-
gland, where one can find churches called the First Parish, as they were
the first church for the entire town. Each town was required to establish
a congregationally independent church that followed Calvinist doc-
trines. Initially there were no religious choices, but over time the strict
doctrines of original sin and predestination began to mellow. By the
mid-1700s, a group of evangelicals was calling for the revival of Puri-
tan orthodoxy. They asserted a belief in our eternal bondage to sin. An-
other group said that people have the ability to help save themselves be-
cause they are born as free moral agents. Those who opposed the
revival, believing in free human will and the loving benevolence of
God, became Unitarian. During the first four decades of the 19th cen-
tury, hundreds of those original Congregational churches fought over
ideas about sin and salvation, and especially over free will and how hu-
man Jesus was. Most of them split over these issues. A sermon called
“Unitarian Christianity” delivered by William Ellery Channing in 1819
in Baltimore, Maryland, helped to give the Unitarians a strong platform.
Six years later, the American Unitarian Association (AUA) was organ-
ized in Boston, Massachusetts.

The Universalist half of the liberal heritage developed independently
of Congregationalism in at least three distinct geographical locations in
America. Its European roots had a direct influence on its foundations in
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North America in two of these instances. The earliest preachers of the
gospel of universal salvation appeared in what were later the Middle At-
lantic and Southern states, including European refugee George de Ben-
neville. By 1781 Elhanan Winchester had organized a Philadelphia con-
gregation of Universal Baptists. Among its members was Benjamin
Rush, the famous physician and signer of the Declaration of Indepen-
dence. The most well-known founder was John Murray, an English
preacher, who arrived in 1770 and founded the first Universalist church
in Gloucester, Massachusetts, which rose to a leadership role in the bat-
tle to separate church and state. The third strain was a completely in-
digenous movement. In the 1770s a small number of itinerant preachers
in the rural, interior sections of New England led by Caleb Rich began
to disbelieve in strict Calvinist doctrines of eternal punishment and dis-
covered from their biblical studies the new revelation of God’s loving
redemption of all. From its beginnings, Universalism challenged its
members to reach out and embrace people whom society often margin-
alized. The Gloucester church numbered a freed slave among its char-
ter members, and the Universalists became the first denomination to or-
dain women to the ministry, beginning in 1863 with Olympia Brown.
Universalism was also a more evangelical faith than Unitarianism, as
seen by the charismatic conversion style of many of its early leaders, in-
cluding Caleb Rich, the mentor of Hosea Ballou. Ballou became the de-
nomination’s greatest leader during the 19th century. After officially or-
ganizing in 1793, the Universalists spread their faith across the eastern
seaboard, with Ballou and his followers leading the way. Both Univer-
salism and Unitarianism developed in Canada by the middle of the 19th
century, beginning with a Universalist society in Stanstead, Quebec
(1830), and a Unitarian congregation in Montreal (1842). Other preach-
ers followed the advice of Universalist publisher Horace Greeley and
went west. One such person was Thomas Starr King, who is credited
with keeping California in the Union during the Civil War. In the 19th
century Thomas Gold Appleton, brother-in-law of Henry Wadsworth
Longfellow, defined the difference between Universalists and Unitari-
ans. His witty statement accurately captured that one group relied on the
goodness of the divine and the other on human ability and powers when
he said that the humble small town Universalists “believed that God
was too good to damn them,” while the self-confident Unitarians be-
lieved that people like themselves “were too good to be damned.” The
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Universalists believed in a God who embraced everyone, and this later
became central to their belief that lasting truth is found in all religions
and that dignity and worth is innate to all people regardless of sex,
color, race, class, or sexual orientation.

Growing out of this inclusive theology was a lasting impetus in both
denominations to create a more just society. Both Unitarians and Uni-
versalists became active participants in many social justice movements
in the 19th and 20th centuries. The great Unitarian preacher Theodore
Parker was a prominent abolitionist, defending fugitive slaves and of-
fering support to John Brown. Other reformers included Universalists
such as Charles Spear, who called for prison reform, and Clara Barton,
who went from Civil War “angel of the battlefield” to the founding of
the Red Cross. Unitarians such as Dorothea Dix fought to “break the
chains” of those incarcerated in mental hospitals, and Samuel Gridley
Howe started schools for the blind. For the last two centuries, Unitarian
Universalists have been at the forefront of movements for peace, aboli-
tion, suffrage, and women’s rights, among others, working to free peo-
ple from whatever bonds may oppress them.

Two thousand years ago, religious dissenters were persecuted for
seeking the freedom to make religious choices, but such freedom has
become central to both Unitarianism and Universalism. As early as the
1830s, both groups were studying and promulgating texts from world
religions other than Christianity. By the beginning of the 20th century,
humanists within both traditions advocated that people could be reli-
gious without believing in God. Unitarian Universalists believe that no
one person, no one religion can embrace all religious truths. Freedom of
choice is central to the faith.

By the middle of the 20th century it became clear that Unitarians and
Universalists could have a stronger liberal religious voice if they
merged their efforts, and they did so in 1961 by forming the Unitarian
Universalist Association (UUA). Many Unitarian Universalists became
active in the Civil Rights Movement, and this era is remembered for its
struggles over “black power” and the martyrdom of James Reeb, a UU
minister who was murdered in Selma after he and 20 percent of the de-
nomination’s ministers responded to Martin Luther King Jr.’s call to
march for justice. Today the UUA is determined to continue to work for
greater racial and cultural diversity. In 1977 a “Women and Religion”
resolution was passed, and since then the denomination has responded
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to the feminist challenge to change sexist structures and language, es-
pecially with the publication of a new, inclusive hymnal. In 1999 the as-
sociation announced that just over 50 percent of its active ministers
were women. The denomination has been especially proactive in af-
firming gay and lesbian rights, including ordaining and settling gay and
lesbian clergy in its congregations, and, in 1996, affirming same-sex
marriage. All of these efforts reflect a modern understanding of “uni-
versal salvation.” The history has carried the denomination from liberal
Christian views about Jesus and human nature to a rich pluralism that
includes theist and atheist, agnostic and humanist, Christian, Jew, and
Buddhist. More recently they have affirmed earth-centered spirituality.
God’s love welcomes all to an expanding circle of understanding and
choice in religious faith.

The last decades of the 20th century saw an increased emphasis on
international contacts. Much of this was initiated during the presidency
of William Schulz. In an effort to reestablish ties with the oldest Uni-
tarian churches in the world in Transylvania, Schulz and UUA modera-
tor Natalie Gulbrandsen planned a trip to Romania, which occurred in
the wake of the fall of the Communist dictatorship. The UUA delega-
tion that traveled there in 1989 sought guarantees of religious freedom
for all. That same year a Sister Church program was established, even-
tually linking hundreds of American and Transylvania congregations
with moral and financial support. Schulz also sought to bring interna-
tional groups into UUA membership and succeeded when the Unitarian
Universalist Church of the Philippines joined in 1988. Although
Schulz’s successor, John Buehrens, felt a primarily North American as-
sociation could not provide adequate services to other cultures,
Buehrens continued to advocate for more international cooperation, and
the International Council of Unitarians and Universalists was estab-
lished in 1995 after an organizational meeting in Essex, Massachusetts.

During the last 20 years the UUA has achieved slow, but steady,
growth, unlike most mainline churches, which have declined. This is
important for a denomination, which, despite its influence, is very small
in numbers with only 1,055 congregations and 222,000 adults and chil-
dren in North America. This growth has primarily taken place in the
South and the west rather than in the traditional stronghold of New Eng-
land. It continues to be a denomination of “come-outers,” primarily
peopled by individuals who reject the religion they were raised in and
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seek a nondogmatic, antiauthoritarian faith. Today Unitarian Universal-
ists tend to be less rational and more interested in spirituality. Although
the term is vague to some and overused by others, the trend toward sup-
plementing reason with more worship rituals and personal religious dis-
ciplines has captured the hearts of many in the denomination. This has
been fueled by the women’s spirituality movement, Eastern traditions
and practices, and a renewed appreciation for the interdependence of all
creation. Young people are also seeking religious renewal within the
Unitarian Universalist fold as the number of college-age groups has in-
creased dramatically in recent years. Perhaps the denomination can
change the trend where those who are raised in the faith tend to leave.
As a result, the UUA has put an increased emphasis on Unitarian Uni-
versalist identity and community building, while deemphasizing indi-
vidual freedom. Balancing radical religious individualism with strong
institutional commitments will continue to be the great challenge for
this liberal religion in the new millennium.
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ABBOT, FRANCIS ELLINGWOOD (1836-1903). One of the
founders of the Free Religious Association (FRA) and the editor of
its periodical, the Index. Abbot was born in Boston on November 6,
1836, attended Harvard Divinity School, and graduated from
Meadville Theological School in 1863. Even as a student, Abbot be-
came interested in debating the relationship between Unitarianism
and Christianity. He was settled in the parish at Dover, New Hamp-
shire, in 1864, but soon found himself increasingly dissatisfied with
organized Unitarianism. He was especially disturbed that the pream-
ble of the new National Conference professed “allegiance to the Lord
Jesus Christ.”

His inability to reconcile modern knowledge with Christianity led
him to resign his pastorate in 1868. He was called back to the church
under the condition that the Unitarian society dissolve itself and a
separate Independent society be organized. The society split, and an
injunction was sought forbidding Abbot’s supporters from using the
building. The Supreme Court in New Hampshire forbade Abbot, a
non-Christian, from using the pulpit as long as any member objected.
In 1867 the FRA was formed, with Abbot as one of the signers of the
call to the meeting. He believed that faith in humanity was the great
affirmation of free religion. Free religion transferred its loyalty from
Christ to His principles: truth, righteousness, and love. This new faith
made possible the reconciliation of science and religion.

In 1869 Abbot was called to the Unitarian Society in Toledo, Ohio,
and he accepted contingent upon it dropping the sectarian connection
and becoming an Independent society. After a series of sermons on free
religion where the defects of Christianity were discussed, the society
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agreed to the change. Part of the plan was for Abbot to have sole edi-
torship of a weekly journal, and this bore fruit when the first issue of
the Index came out on January 1, 1870. The periodical carried Abbot’s
“Fifty Affirmations.” This editorship continued until 1880. The latter
stages of his career were devoted to writing, including Scientific The-
ism (1885), in which Abbot said that the pursuit of science and religion
were essentially the same. He died by his own hand on October 23,
1903, after final years of personal sadness. Abbot was an uncompro-
mising believer in intellectual freedom, and he was a leader of the re-
volt from a Christian basis for Unitarianism, saying, “If you want free-
dom, you must abandon Christianity.”

ABOLITION OF SLAVERY. Unitarians and Universalists have often
been portrayed as activists in the crusade to abolish slavery. George
Willis Cooke in his Unitarianism in America (1902) wrote: “In pro-
portion to its numbers no religious body in the country did so much
to promote the antislavery reform as the Unitarian.” In fact, the pic-
ture is mixed. Conrad Wright has categorized Unitarian ministers in
three ways: Abolitionists who called for an immediate end to slavery;
moderates, who were a majority, and strongly antislavery, but they
preferred to contain it and see its gradual abolishment; and finally, an
especially cautious group of moderates who believed that religious
bodies should not take stands on political issues.

William Ellery Channing, the leader of the Unitarians, held mod-
erate views on slavery. He believed, “A human being cannot right-
fully be held and used as property. No legislation, not that of all coun-
tries or worlds, could make him so.” The great scar of slavery on the
individual soul was that it did not allow individuals the right to their
own moral fulfillment. Although Channing became more outspoken
on slavery prior to his death in 1842, he could not commit himself
fully to abolitionism, partly because he was disturbed by radicals dis-
rupting an orderly society and inviting conflict, and partly because he
could not condemn all slaveholders as evil. His positive view of hu-
man nature made him believe that at least some slaveholders would
recover their moral sense. Channing’s conciliatory attitudes toward
slaveholders derived from a brief period spent tutoring in Virginia
when he was a young man. His greatest contribution may have come
as an influence on others through his ability to link religion and abo-
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lition. In 1840 his friend Charles Follen, an active abolitionist, died,
and the Massachusetts Antislavery Society requested the use of
Channing’s Federal Street Church for the service. The standing com-
mittee of the church initially agreed but then reversed itself. Chan-
ning was outraged that his friend’s memory was insulted, and he pro-
ceeded to memorialize him at the church despite the vote of the
leaders. After this, Channing’s ministry at the church continued only
in name, as he preached there but once during the last three years of
his life.

There were other ministers who also experienced differences with
their congregations over involvement in reform issues. John Pierpont
was dismissed from his pulpit for “too busy interference” with re-
form. Outspoken pastors risked their jobs as many wealthy Unitari-
ans were leaders in the textile industry. After the capture of fugitive
slave Thomas Sims in 1851, William Lloyd Garrison’s Liberator re-
ported that the Universalist church bell and others in Waltham, Mass-
achusetts, were tolled, but “the bell on the Unitarian Church being
clogged with cotton would not sound.” Some clergy were able to
strike a balance. Samuel J. May was among the most eloquent and
persuasive abolitionists without being too divisive. In 1845 the lib-
eral clergy published A Protest against American Slavery by One
Hundred and Seventy-Three Unitarian Ministers.

Other Unitarians used legislative means to combat slavery. John
Quincy Adams spearheaded the battle in the U.S. House of Repre-
sentatives over the “gag rule” —whether Congress could even discuss
the subject of slavery. The leadership of Adams during this contro-
versy (1835-1844) was exemplary. Adams’s strategy was to subordi-
nate the antislavery cause to the issue of civil liberty. Despite his ad-
vanced age and threats of censure and even assassination, Adams
sponsored petition after petition to keep the issue open to debate.
Adams’s efforts resulted in a significant victory for freedom of
speech with the defeat of the “gag rule” in 1844.

The truly radical Unitarian position was expressed by Theodore
Parker, who labeled slavery “the great national sin.” Parker made
many enemies by attacking not only the slaveholders but also the
Northern economic elite who profited from and perpetuated slavery
through their banks, mills, and shipping interests. After the passage
of the Fugitive Slave Law, Parker’s views and actions became even
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more militant, “The man who attacks me to reduce me to slavery, in
that moment of attack alienates his right to life, and if I were a fugi-
tive, and could escape in no other way, I would kill him with as little
compunction as I would drive a mosquito from my face.” When
Parker conducted a wedding ceremony for two fugitives, he said,
“With this sword, I thee wed.” After this, Parker wrote his sermons
with a sword in the drawer under his ink stand and a loaded pistol in
the flap of his desk. The arms were appropriate, as Parker soon en-
listed others to the possible use of armed resistance. His vigilance
committee evolved into a conspiratorial cabal of six prominent
Northerners, who supplied the radical John Brown with money and
weapons. The armed conflict they were materially and emotionally
advocating became a reality the year after Parker died in 1860.

Although less well known, the Universalists also played a role in
fighting the greatest social issue of the 19th century. In fact, the Uni-
versalists made the first official denominational challenge to slavery
when they adopted the following resolution at their convention in
Philadelphia in 1790. “Of holding Slaves—We believe it to be incon-
sistent with the union of the human race in a common Saviour, and
the obligations to mutual and universal love, which flow from that
union, to hold any part of our fellow creatures in bondage. We there-
fore recommend a total refraining from the African trade and the
adoption of prudent measures for the gradual abolition of the slavery
of the negroes in our country, and for the instruction and education of
their children in English literature, and in the principles of the
gospel.” The eminent Dr. Benjamin Rush was responsible for this
resolution and the foremost advocate of the antislavery impulse
among Universalists. Rush had published two antislavery tracts in the
1770s and became president of an antislavery society in Philadelphia.
Elhanan Winchester not only attacked slave traders and holders, but
also preached directly to slaves in South Carolina and told them that
“Jesus Christ loved them, and died for them as well as for white peo-
ple.” In New England this belief was reflected at the Universalist
church in Gloucester, Massachusetts, where Gloster Dalton, an
African brought to America as a slave, was one of the 85 signers of
the Charter of Compact for the church in 1785.

Despite these early signs that Universalists would be especially
prominent in efforts to condemn and abolish slavery, their record is
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as mixed as the Unitarians’. While a small number of Universalists
made abolition the central goal of their lives, most opposed slavery
but feared the divisive nature of the issue would destroy their de-
nominational unity. As a group, Universalists usually argued against
slavery on moral and religious grounds, rather than for political or
economic reasons. Using their unique theology, they believed that
humanity was “one great family” that would ultimately “share one
common destiny.” Like the Unitarians, most Universalists were
against slavery, but they were more likely to refuse to be part of the
mainstream antislavery movement for political and religious reasons
(i.e., religion and politics do not mix, and refusal to be part of groups
that included orthodox believers). Preferring to operate indepen-
dently, their national influence was limited. Slowly the Universalists
began to take an official position. The leader of the Universalists,
Hosea Ballou, attended the third annual Universalist Anti-Slavery
Convention in 1842 and declared himself “heartily opposed to slav-
ery.” Yet Ballou refused to sign the roll as a member on the ground
that the discussion of slavery was not a proper denominational ques-
tion. Increasingly a variety of state conventions found the courage to
debate the question and risk disunity among themselves. It is fitting
that Universalists in Maine were among the first to speak out. Like
the Unitarians, they also had an ally in Congress in the person of Is-
rael Washburn. Washburn, one of the founders of the Republican
Party and the person responsible for choosing its name, made every
effort to help curb the growth of slavery. Some Universalists who
lived with slavery firsthand in the South became apologists for it.
Others, like Mary A. Livermore, who witnessed slavery for three
years when she taught in Virginia, became avowed abolitionists, sup-
ported Garrison’s Liberator, and attended antislavery meetings at
every opportunity. As the war approached, most Universalists be-
lieved that slavery was contrary to the basic teachings of the faith and
it must be eradicated.

ABRAHAM LINCOLN CENTRE. Established in Chicago in 1905,
the Abraham Lincoln Centre was initially an outreach project of
Jenkin Lloyd Jones’s All Souls Church. For 10 years Jones and his
congregation had been planning and raising funds for a cultural cen-
ter for the community. On Easter Sunday 1905 a seven-story brick
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building was dedicated as “a proving place of worship unhampered
by creed or dogma, or denominations, a place of study, and a platform
for every honest message.” The facility had a gymnasium, art gallery,
guest rooms, chapel, and auditorium and offered every conceivable
type of program to educate and uplift people. Jones became the first
director and continued there until his death in 1918. This attempt to
minister to the diverse types of human needs and longings has this
stated purpose: “For the advancement of the physical, intellectual, so-
cial, civic, moral, cultural, and religious interests of the community
without restrictions as to age, sex, race, creed, color, or economic cir-
cumstance.”

During the 1930s the church collapsed, but then services were re-
instated when a leading humanist, Curtis Reese, became dean of the
center. Attendance dwindled as the surrounding neighborhood
changed, and then services ended again when aid from the Commu-
nity Fund required support of secular activities and not the mainte-
nance of a church. In 1951 the Free Religious Fellowship, an inten-
tional interracial church supported by the American Unitarian
Association (AUA), moved to the center. After this the fellowship
lost a number of members, but its founder and minister, Lewis
McGee, helped stabilize the congregation before he left in 1953. The
church took on the original name All Souls and merged in 1971 with
First Universalist Society. Jenkin Lloyd Jones’s original dream of a
community center that was interracial and provided education for the
whole person continues today with day care programs, dance and
drama classes, recreational events, and social and mental health ser-
vices, among other programs at the Abraham Lincoln Centre.

ACADEMIES. The Universalists founded a number of academies and
colleges in the 19th century. Although these were sustained by Uni-
versalists, they were nonsectarian so that all faiths were encouraged
to attend, and no proselytizing was allowed. The schools were never
under ecclesiastical control. One of the first such academies was
Westbrook Seminary in Portland, Maine. Its charter was granted in
1830, and it opened in 1834 as a coeducational boarding and day
school. Goddard Seminary was founded by the Universalist Conven-
tion of Vermont and Quebec in 1863. Located in Barre, Vermont,
Goddard specialized in college preparation and music. Its president
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in the early 20th century was Orlando Hollister, who was also presi-
dent of the convention.

The year after Goddard was founded, Oliver Dean of Franklin,
Massachusetts, who was a Universalist benefactor, established
Dean Academy. It also became the best endowed preparatory school
and by 1905 had 150 boarders. All of these academies maintained a
continuing history as Westbrook Junior College, Goddard College,
and Dean Junior College and had no specific Universalist connec-
tions after 1922. There were several other academies founded by
Universalists, of which the earliest was Clinton Liberal Institute in
1831, which was eventually absorbed by St. Lawrence University
in Canton, New York. The broad level of Universalist support for
education was a reflection of their aim to develop the mind to its
fullest extent.

ADAMS, ABIGAIL (1744-1818). The daughter of a minister from
Weymouth, Massachusetts, she was born Abigail Smith on Novem-
ber 11, 1744. She is revered by many as one of America’s first advo-
cates of women’s rights. When her husband John Adams (whom she
married in 1765) was working on the Declaration of Independence,
she wrote in March 1776, “I desire you would remember the ladies
and be more generous and favorable to them than your ancestors! Do
not put such unlimited power into the hands of the husbands. Re-
member all men would be tyrants if they could. If particular care and
attention is not paid to the ladies, we are determined to foment a re-
bellion.” During her husband’s frequent political forays, she effec-
tively balanced motherhood and managing the family farm and busi-
ness. They were partners and equals in their marriage.

Her independence of mind and spirit also applied to her religious
beliefs. In 1815 and 1816 she wrote letters to her son John Quincy
Adams saying: “There is not any reasoning which can convince me,
contrary to my senses, that three, is one, and one three. . . . I ac-
knowledge myself a Unitarian—believing that the Father alone is the
supreme God, and that Jesus Christ, derived his Being, and all his
powers and honours from the Father.” In 1818 she wrote to her
daughter-in-law, Louisa Catherine Adams: “True religion is from the
heart, between Man and his creator, and not the imposition of Man or
Creeds and tests.” Adams died on October 28, 1818, and is buried in
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the crypt of the United First Parish in Quincy, Massachusetts, along
with her husband, son, and daughter-in-law.

ADAMS, JAMES LUTHER (1901-1994). The son of a fundamental-
ist Baptist preacher, Adams became the outstanding Unitarian the-
ologian of the 20th century. Born in Ritzville, Washington, on No-
vember 12, 1901, he graduated from the University of Minnesota in
1924 and Harvard Divinity School in 1927. That year he was or-
dained and installed as minister of the Second Church, Unitarian in
Salem, Massachusetts. He was also married to Margaret Ann Young
at that time, and eventually they had three daughters. Adams’s life-
long interest in issues of social justice began with his pastorate in
Salem, when he supported the striking workers of the Pequot Mills.
He also briefly served the church in Wellesley Hills, Massachusetts.
During the 1930s he made two trips to Nazi Germany and was de-
tained by the Gestapo for a short time. In 1936 he joined the faculty
of the Meadville Theological School (Chicago) first as professor of
psychology and philosophy, and eventually he was a professor in Re-
ligious Ethics with the Federated Theology Faculty of the University
of Chicago. Adams became an authority on Paul Tillich, and his doc-
toral dissertation at the University of Chicago was later published as
Paul Tillich’s Philosophy of Culture, Science, and Religion (1965).

In 1957 Adams returned to Harvard as professor of divinity. He
went into active retirement in 1968 and held brief appointments at
Andover Newton Theological School as professor of Social Ethics
and at Meadville again. Many of his essays and other writings have
been printed, most especially in Taking Time Seriously (1957), On
Being Human Religiously (1976), and The Prophethood of All Be-
lievers (1986). Adams made the concept of the “voluntary associa-
tion” central to his thinking. This was lived by Adams through his
own affiliations with various denominational groups and professional
societies. He was one of the leaders of the first Commission of Ap-
praisal, a founder of Greenfield Group (a study group), and a leader
in many other professional societies and voluntary associations.
Adams was also a frequent editor of liberal religious journals.

During his long career Adams influenced countless students with
his brilliant and lively lectures, sermons, and conversations. His the-
ological perspective was that of a Unitarian Universalist Christian,
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but he challenged all perspectives with his belief that “religious lib-
eralism affirms the moral obligation to direct one’s effort toward the
establishment of a just and loving community.” He died on July 26,
1994. Adams received the Award for Distinguished Service to the
Cause of Unitarian Universalism in 1973. His work is being carried
on by the James Luther Adams Foundation.

ADAMS, JOHN (1735-1826). The second president of the United
States was born in Braintree, Massachusetts, on October 19, 1735.
Adams began reading books on religion when he was 12 and never
stopped. As a young man he considered the ministry as a profession,
but he believed that his unorthodox opinions might mean he would
be denied fellowship, and so he became a lawyer instead. Even
though he felt a minister could “do more good to his fellow-men, and
make better provision for his own future happiness in this profession
than in another,” he was aware that there was a rumor that he was an
Arminian, and with the spirit of dogmatism and bigotry abounding,
he said that his life might involve “endless altercations.” Like many
liberals he later arose to a prominent place among the leaders of the
American Revolution. Believing that every individual had the right to
seek truth, Adams proclaimed: “Let the human mind loose. It will be
loose. Superstition and Dogmatism cannot confine it.” In 1815 he
wrote to Jedediah Morse that the minister of the Quincy church
(Lemuel Briant) 65 years before that date had been Unitarian, along
with a number of other ministers. He chided Morse: “More than fifty
years ago, I read Dr. Samuel Clark, Emlyn and Dr. Waterland. Do you
expect, my dear Doctor, to teach me any thing new in favor of
Athanasianism?”” Adams asserted a strong link between religion and
morality. In 1821 he wrote to his daughter-in-law: “I do not however
attach much importance to creeds because I believe he cannot be
wrong whose life is right.”

After his retirement from public life, Adams began an extensive
correspondence with Thomas Jefferson in 1812. Adams claimed to
have been a Unitarian for 60 years, and with Jefferson affirming Uni-
tarianism as well, they found common ground in their religious be-
liefs. The two former presidents both died on the same day, July 4,
1826. Adams’ family had been members of the First Parish Church
(then Unitarian) for two centuries, and he had provided a gift of land
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in 1822, the income from which was to be used to construct a new
granite church (The Stone Temple) in Quincy, Massachusetts. It was
completed in 1828. During that same year, Adams’s remains, and
those of his wife Abigail (d. 1818), were transferred from the Han-
cock Cemetery to their new tombs in the First Parish Church. On the
wall of the church is a memorial tablet, where Adams is remembered
for his pledge of “Life, Fortune and Sacred Honour” to the indepen-
dence of his country and for affixing his seal to the treaty that re-
deemed the pledge. The tablet ends with these words: “This House
will bear witness to his Piety: This Town, his Birth-Place, to his Mu-
nificence: History to his Patriotism: Posterity to the Depth and Com-
pass of his Mind.” His was a mind that always sought new truth, but
it was the living out of those truths that became his essential faith. He
once said of theological writings: “I have learned nothing of impor-
tance to me [from them] for they have made no change in my moral
or religious creed, which has for fifty or sixty years been contained
in four short words ‘Be just and good.””

ADAMS, JOHN QUINCY (1767-1848). The sixth president of the
United States was born in Braintree (now Quincy), Massachusetts, on
July 11, 1767. He was a child of the Revolution who stood with his
mother and watched the Battle of Bunker Hill. Raised to be a states-
man, after his graduation from Harvard, he became U.S. minister to
the Netherlands at the age of 26 and never looked back. He was in
turn a U.S. Senator, minister to Russia, secretary of state, president,
and then made perhaps his greatest contribution as a U.S. Represen-
tative from 1831 to 1848, when he fought off the slave interests by
not allowing the voices of freedom to be silenced. He has been called
“one of the most accomplished persons ever to play a major role in
American politics,” but he also had a difficult time getting along with
others, displaying what one Englishman called, “a vinegar aspect.”

Like his father John Adams, John Quincy took his religion seri-
ously, beginning every day by reading the Bible. But he seems to
have had a harder time shaking orthodox beliefs than the elder
Adams. In 1815 his father wrote to him expressing amazement that
despite all that had been written by Samuel Clarke, Daniel Waterland,
and Joseph Priestley, John Quincy still held to the Athanasian creed
(i.e., Trinitarianism). The younger Adams wrote back in 1817 that he
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would not “cavil or quibble away” assertions about the divinity of
Christ. “You see my orthodoxy grows upon me.” Over the years
Adams vacillated between doubt and belief with the miracle stories
causing much of his questioning: “The miracles in the Bible furnish
the most powerful of all the objections against its authenticity,” and
he wanted to strip it of all its “supernatural agency.” He wrote in his
Memoirs, “I believe in one God, but His nature is incomprehensible
to me, and of the question between the Unitarians and Trinitarians |
have no precise belief, because no definite understanding.” Adams
confessed that Jesus Christ was superhuman, “but whether he is God,
or only the first of human beings, is not clearly revealed to me in the
Scriptures.” Adams publicly affirmed his membership in the Unitar-
ian church in Quincy soon after his father died. The funeral was held
in the church on July 7, 1826, and he decided that he wished to for-
mally join, and did so on October 1. Despite his “smack of orthodox,”
Adams’s devotion to the free mind led him to have anxious reflec-
tions about religious truth his entire life, but it also led him to fight
against constraints on individual human freedom in society and
helped make his one of the strongest voices in the battle against slav-
ery. “Old Man Eloquent” died on the job in the Capitol building on
February 23, 1848. Unitarian preacher and abolitionist Theodore
Parker wrote: “The slave has lost a champion who gained new ardor
and new strength the longer he fought; America has lost a man who
loved her with his heart; religion has lost a supporter; Freedom an un-
failing friend, and mankind a noble vindicator of our inalienable
rights.” Adams is memorialized on a tablet at the United First Parish
in Quincy. Remembered for all his labors on behalf of his country as
“A son, worthy of his Father, A Citizen, shedding glory on his Coun-
try, A scholar ambitious to advance mankind, This Christian sought
to walk humbly In the sight of his God.” His wife, Louisa Catherine
(Johnson) Adams, died four year later on May 15, 1852, and they are
both entombed in the church crypt with John Quincy’s parents. See
also ABOLITION OF SLAVERY.

ADDAMS, JANE (1860-1935). The founder of Hull House in
Chicago, a settlement house that set the pattern for a generation of so-
cial work. Addams was born on September 6, 1860. Famous for her
work with the poor, she was also a labor organizer and women’s
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rights activist. She was awarded the Nobel Peace Prize in 1931, but
ironically her pacifism prior to World War I led some detractors to
call her a traitor. Early in life her religious affiliation was with the
Presbyterians, but during her Hull House years, she attended both a
Congregational Church and the Unitarian All Souls Church, where
Jenkin Lloyd Jones was the minister. Jones came to Hull House to
lecture, discuss the need for labor unions, and to help work in giving
aid to the destitute. Addams in turn often supplied the pulpit for Jones
and even performed weddings and funerals. Becoming a kind of
teacher/pastor, Jones called her the “sage of Hull House.” She wrote,
“For many people without church affiliations the vague humanitari-
anism the settlement house represented was the nearest approach they
could find to an expression of their religious sentiments.” Although
Hull House never had regular religious services, in the early years
there were regular evening meetings with Bible readings and prayers.
After the turn of the century, Addams increasingly turned toward ag-
nosticism, and fewer traditional expressions of religious sentiment
were seen at Hull House. Addams published many works, but is best
known for Twenty Years at Hull House. She died on May 21, 1935.

AGNOSTICISM. Term coined by Thomas Huxley in 1870, agnosti-
cism is a viewpoint that many Unitarian Universalists hold. In the
1989 Commission on Appraisal report, The Quality of Religious Life
in Unitarian Universalist Congregations, 3 percent defined them-
selves as agnostic/skeptic in their religious position, but more telling
was the response to a question in the survey asking how they would
describe the divine. Two responses that indicate strong agnostic ten-
dencies were 11 percent who said “don’t know/uncertain” and an-
other 11 percent who said “unknowable power.” While the atheist
states with final certainty that there is no God, the agnostic says that
there is no way of absolutely knowing if God exists, and thus the ag-
nostic will neither affirm nor deny the existence of God because they
do not have the evidence to tell one way or the other. While similar
to skepticism, the agnostic will not go to the extreme of saying that
any true knowledge is impossible. The agnostic position is always
open to discovery, willing to doubt, and is never complete. His father,
Julian Huxley, also considered himself an agnostic and in Religion
without Revelation wrote: “I hold that all our life we are oscillating
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between conviction and caution, faith and agnosticism, belief and
suspension of belief.” This exploring nature in matters of faith, led H.
L. Mencken to say, “The most satisfying and ecstatic faith is almost
purely agnostic.”

ALCOTT, AMOS BRONSON (1799-1888). A brilliant and progres-
sive, but misunderstood, educator, whose Temple School in Boston
was among the most innovative education institutions of its times.
Alcott was born in poverty near Wolcott, Connecticut, and had little
formal schooling. His teaching career began in Cheshire, Connecti-
cut, after a stint as an itinerant peddler. He called his school the
Cheshire Pestalozzi School after the great Swiss educator of his day
whose theories Alcott embraced. His educational innovations in this
classroom included a large library, decorations for the room, and
desks for each child. Every subject was taught in a different manner.
For example, instead of studying maps for geography, the students
made a map of their own schoolyard. Alcott’s central concern was
teaching children how to learn, but his progressive ideas alienated the
parents, and after a couple of years the school was closed.

After a brief period in Boston, his next teaching experience was in
Germantown, Pennsylvania, in a new private school, which again
was closed when parents learned that Alcott wanted to treat the chil-
dren with as much respect as the adults. This school was conducted
(1831-34) with his new wife, Abigail May, whom he had married in
1830. During his life, Alcott tried many other projects that never
seemed to come to fruition. His family was always in financial diffi-
culty, especially after the failure of the Temple School (named for the
Masonic Temple it was housed in on Tremont Street in Boston),
which lasted from 1834 until 1839 when Alcott admitted an African
American child, and all the white children except one were with-
drawn by their parents. His philosophy and methods are seen in his
Record of Conversations on the Gospels (1836). He assumed the spir-
itual integrity of young minds with an innate ability to embrace the
divine in their own souls. Jesus was the great educator.

After the school’s failure, the Alcotts moved to Concord in 1840,
where “conversations” became one of the few means of income for
the Alcotts. He took whatever work he could find, but mostly sur-
vived by being a woodchopper. The family followed the nutritional
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philosophy of Sylvester Graham, a vegetarian. Alcott was devoted to
his four daughters, Anna, Louisa, Elizabeth, and May, to whom he
taught the alphabet by acting out the shapes of the letters. He worked
on the manuscript about their development, Psyche, for years. Alcott
visited England in 1842 to see the Alcott School, which followed his
imaginative ideas of education. Ralph Waldo Emerson, who often
lent his friendly support to Alcott, wanted to learn the latest philo-
sophical news from England and financed the trip to England. Alcott
was a member of the Transcendental Club, and many of his writ-
ings were published in the Dial, including his “Orphic Sayings”
(1840). Here he encouraged youth to believe that “your heart is an or-
acle.” In England, Charles Lane taught him some utopian notions. Al-
cott returned to America with three companions including Lane who
made up a crowded household in Concord. Vowing to live simply off
the land, Alcott started the utopian community Fruitlands in Har-
vard, Massachusetts, but it foundered after less than six months in
1843.

The family moved around a great deal and moved back to Boston
where Alcott’s wife Abigail became one of America’s first social
workers. Bronson made frequent appearances around the country as
a lecturer. With Louisa’s success as a writer, the family was finally
able to settle in Concord permanently in 1857. After 1859 he was su-
perintendent of the Concord public schools until 1865. In 1879 Alcott
founded the Concord School of Philosophy, which remained a sum-
mer school of adult education until his death in 1888. Throughout his
career he was befriended by the members of the Concord literary cir-
cle, and he left a great legacy as an educator and philosopher whose
ideas were far in advance of his time.

ALCOTT, LOUISA MAY (1832-1888). The author of Little Women
and numerous other books, Alcott is one of the most well-known
writers in the American tradition. She was born in Germantown,
Pennsylvania, on November 29, 1832. She was the second child of
A. Bronson Alcott, the innovative Transcendentalist educator, and
Abigail May Alcott, who was the sister of Unitarian minister Samuel
J. May. Louisa learned at an early age that wealth and possessions
could not matter to her, as the family struggled under the progressive
idealism of her father, who had brilliant ideas about education for his
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time, but could never manage to earn a living. Two more girls were
born in subsequent years (a boy died), making up the family who
were later depicted in Little Women. After moving from Boston to
Concord, Louisa began to write at the age of eight when she com-
posed her first poem, “To the First Robin.” Louisa’s mother, known
as Marmee, worked long hours to ensure the survival of her family.
The family moved from place to place, including a time at the ill
fated commune Fruitlands in Harvard, Massachusetts. During her
teen years, Alcott’s devotion to writing grew stronger. She kept a
journal and wrote hundreds of poems, stories, and plays. She also
helped support the family with sewing. Her first published piece of
writing was a poem, “Sunlight.” A collection of children’s fables was
published in 1854, Flower Fables. Her income as a writer eventually
allowed her to help her parents purchase the Orchard House in Con-
cord in 1857. This was the setting for Little Women (1868), whose
characters were based on her family life. Her father is absent from the
story, as a fictionalized chaplain away in the war. Louisa’s experience
in the Civil War as a field nurse was recounted in Hospital Sketches
(1863), a major literary success. During the first year of the war she
had sewn bandages, but she made an application to be a nurse in the
fall of 1862, the month she turned 30. After a few months service, she
fell ill and returned to Massachusetts. During her hospitalization she
reflected on her friendship for Henry David Thoreau, who had re-
cently died. The result was a poem published in the Atlantic,
“Thoreau’s Flute.”

In 1864, Louisa published the novel Moods, which strays from her
more familiar juvenile fiction to recount the complexities of relation-
ships between men and women. After Little Women, the demand for
her literary output was constant. Little Men was published in 1871.In
1873 she published Work: A Story of Experience, which offers a fic-
tionalized account of women’s work lives in factories and as domes-
tics (she had worked as a servant in Dedham), as well as a portrayal
of Unitarian minister Theodore Parker. She had been a frequent vis-
itor at the Parker home in her twenties when she met Frederic Henry
Hedge and Julia Ward Howe, among others. She said that Parker
was her sort of Christian. He did not turn his back on any who needed
help, she said, as some of the “pious” did. Alcott came to an aboli-
tionist position early in life and wrote a poem to commemorate John
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Brown’s martyrdom, which was published in the Liberator. In her
journal annotations, Alcott commented that she found religion as a
girl when “mother Nature led her to God.” She tried to maintain this
“happy sense of nearness” all her life, even as she battled frequent de-
pression. In 1881 she was a cofounder with her friend Ellen Emerson
of the Women'’s Parish Association of the First Parish in Concord, the
oldest church women’s group in town. During the 1870s and 1880s
she published numerous stories and sketches, which were collected in
volumes for children. She continued to write in her attic room at the
Orchard House in Concord with an output of several more works of
fiction, including her last novel, Jo’s Boys (1886). She died on March
6, 1888, only two days after her father.

ALGER, HORATIO JR. (1832-1899). The author of more than one
hundred “rags to riches” stories for children, Alger had a brief career
as a Unitarian minister before achieving fame as a writer. Alger was
born on January 13, 1832, the child of the Unitarian minister of
Chelsea, Massachusetts, Horatio Alger, and his wife, Olive Fenno Al-
ger. Alger was small and asthmatic as a boy. One of five children, Ho-
ratio’s family moved to a new parish in Marlborough, Massachusetts,
in 1844. The elder Alger urged his son to become a minister, but the
boy preferred writing and journalism. As a student at Harvard he was
admonished for unexcused absences from prayers. In the early 1850s
Alger wavered between which career to choose, as he enjoyed some
success with publishing writings, and he was also a tutor. Even after
he returned to divinity school, he continued to publish stories, in-
cluding his first important tales for young people appearing in Glea-
son’s. In the meantime, his father’s political involvements, especially
with a railroad controversy, led him to seek a new pastorate, and he
moved to South Natick, Massachusetts, in 1860.

By 1864, several important adult magazines, including Harper’s
Monthly, had published Alger’s stories, and a publisher had accepted
his first book for boys, Frank’s Campaign, a tale about a young boy
who wanted to assist in the Union war effort. That fall Alger was
called to be parish minister in Brewster, Massachusetts, but he only
lasted for 15 months, when he was dismissed for “unnatural famil-
iarity with boys.” With this scandalous incident in his background,
Alger abandoned the ministry forever and moved to New York City.
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Writing became the sole focus of Alger’s life, and some earlier sto-
ries about city life took their mature form in 1867 with the appear-
ance of Ragged Dick. This young waif who struggled on the streets
of New York to make a living captured the hearts of young American
readers. Later Alger created a female street urchin, Tattered Tom.
Publisher A. K. Loring wrote, “In his books he has captured the spirit
of reborn America. . . . Above all you can hear the cry of triumph of
the oppressed over the oppressor.”

In his books Alger returned again and again to the same theme, but
he was never known as a great American novelist, as was his dream
when he first moved to New York. Despite his success with books,
Alger continued to write stories and even composed a biography of
James A. Garfield in 1881. Later in life Alger traveled some in both
Europe and the western United States. Alger has been called the most
popular boy’s writer in American history, with sales in the hundreds
of millions. Not known for its literary quality, the writing and its
themes of poor young boys making a financial success of their lives
through courage, honesty, character, and luck were enduring symbols
for America. Alger became especially concerned about the treatment
of children; he supported several during his lifetime and provided
jobs for others. He frequented the Newsboy’s Lodging House, draw-
ing material for his stories and eventually became its chaplain. His
writings on childhood exploitation helped to lead to the founding of
the New York Society for the Prevention of Cruelty to Children. He
died on July 18, 1899.

ALLEN, ETHAN (1737-1789). The famed leader of the Green Moun-
tain Boys was also a radical religious thinker whose views especially
influenced the Universalist leader Hosea Ballou. Allen was born in
Litchfield, Connecticut, on January 10, 1737, and fell under the in-
fluence of the deist Thomas Young, an itinerant doctor. They both ap-
parently worked on a manuscript that Allen later added to and pub-
lished as Reason the Only Oracle of Man, or a Compendious System
of Natural Religion. (1785). Known variously as “The Oracles of
Reason” or “Allen’s Bible,” like many things in Allen’s life, the book
sparked a controversy. One biographer of Allen says, “Here for the
first time in America was a full-length treatise aimed directly at the
destruction of conventional Christianity, and, for that matter, all other
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forms of revealed religion.” Ezra Stiles called Allen, “a profane &
impious Deist.” Allen acknowledged the truth in this label to even
“being conscious I am no Christian, except mere infant baptism
makes me one.” Allen believed that the finite human mind could not
apprehend the infinite God, but that aspects of God were revealed to
human beings as they correctly interpreted the order of nature.

Allen’s rebellious frontier spirit that questioned all forms of polit-
ical and religious authority was evident in his suspicions of the
“priestcraft” who had invented such falsehoods as original sin and to-
tal depravity to keep people in darkness and chains. The undemocra-
tic principle that part of humanity received eternal damnation at the
hands of God showed “a diabolical temper of mind in the elect.”
Allen was not sure about future rewards and punishments except
“that they cannot be perpetual or eternal.” His optimism that people
would be “restored to virtue and happiness” was a Universalist state-
ment that was becoming increasingly popular on the frontiers of New
England. Allen believed that the Bible was neither infallible nor a
miraculous revelation of God’s will. Although “Allen’s Bible” was
poorly written and many copies were lost in a fire, it received a fairly
wide readership and helped establish Allen’s place in history along
with his wartime seizure of Fort Ticonderoga. Allen’s life was a con-
tinuing fight to reject all dogmas that inhibited the growth of human
liberty. He died on February 12, 1789.

ALLIANCE OF UNITARIAN WOMEN (AUW). There were many
organized women’s groups on the local level prior to the Civil War.
Among these was the Tuckerman Sewing Circle in Boston, organized
in 1827 to assist Joseph Tuckerman in his work with the urban poor.
During the war many women were instrumental in the work of the
U.S. Sanitary Commission. The Alliance of Unitarian Women
(AUW) was officially organized when a constitution was adopted on
September 18, 1880, at Saratoga, New York, after two years of
preparatory work. Known initially as the Women’s Auxiliary Confer-
ence, its purposes were to provide a parent organization for local
church women’s groups, to promote the organization of such groups,
to hold a biennial meeting in conjunction with the National Confer-
ence, and to assist in the work of raising money for denominational
purposes. Within two years, 75 churches had auxiliary branches, with
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the aim that every church would have such a group. In 1881 a
Women’s Western Unitarian Conference was formed and in 1890 a
Pacific Coast Conference.

Under its first president, Abby W. May, several important projects
were undertaken by the AUW. The Post Office Mission was an effort
to extend knowledge of Unitarianism by responding to inquiries that
came through public relations efforts. This program sent thousands of
sermons and pamphlets around the world, initially through the efforts
of Sallie Ellis in Cincinnati, Ohio. Members also became involved in
the American Unitarian Association’s (AUA) Church Building and
Loan Fund to help societies build churches. A second program was
the publication of a monthly magazine, the Cheerful Letter. The pro-
gram consisted of sending aid and comfort to isolated individuals, or
those who were physically unable to participate in church life. Within
a few years the Auxiliary began to consolidate with branches beyond
the neighborhood of Boston, and a reorganization took place in 1890,
when the alliance name was adopted and organizational indepen-
dence from the AUA was established. Taking up permanent head-
quarters with the AUA in Boston, the alliance became a powerful
force in the denomination. In 1902 a Junior Alliance program for
young women was established and later a college committee. The al-
liance played a major role in extension efforts. In 1900 funds for cir-
cuit preachers, social service, and church building resulted in the first
liberal congregation in North Carolina at Shelter Neck.

Emily Fifield, the recording secretary for the alliance from 1887 to
1913, is especially remembered for a westward campaign in 1900, and
several churches from the Mississippi to the Pacific owe their existence
to her. In 1926 the name was changed again to the General Alliance of
Unitarian and Other Liberal Christian Women, in order to help local
Alliance branches distinguish themselves from the central body. The
early years of the 20th century saw the remarkable success of summer
conferences on Star Island. International interest also began to grow
and was especially useful during the relief efforts of World War II.
Over the years the alliance had active program committees especially
in the areas of education, service, and extension. By midcentury one of
their objectives was to “put more fully into action the principles of free
religion in their homes, their churches, their communities, and the
world.” This had always been true of their efforts. After consolidation
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with the Universalists in 1963, this organization became the Unitarian
Universalist Women’s Federation.

AMERICAN HUMANIST ASSOCIATION (AHA). The Humanist
Press Association (HPA) (1935) was the first organized national as-
sociation of humanism in the United States. It grew out of the Hu-
manist Fellowship, which had begun gathering in Chicago in 1927.
They were the publishers of The New Humanist. Curtis Reese, a
leading humanist, was the inspiration for the reorganization and in-
corporation of the HPA in 1941 as the American Humanist Associa-
tion (AHA). Ever since, this organization has been the major repre-
sentative organization of humanism in the United States. For many
years it was headquartered in Yellow Springs, Ohio, and later San
Francisco, but since 1978 its offices have been located in Ambherst,
New York. Its publication is called The Humanist. In The Philosophy
of Humanism (New York, 1969) Corliss Lamont wrote that “the pur-
pose of the AHA is to educate the American people on the meaning
of Humanism and to persuade as many of them as possible to adopt
this way of life.” The AHA is organized in local chapters. It was a
major player with other humanist groups in an International Congress
in 1952, which established the International Humanist and Ethical
Union (IHEU). One of the key leaders of this effort was then execu-
tive director, the Rev. Edwin H. Wilson, who remained in that posi-
tion for 14 years, was the first editor of The Humanist, and a founder
of the Fellowship of Religious Humanists. The AHA has played an
important role in the debate over issues such as prayer in the schools
and the teaching of creationism. It has also been known for counsel-
ing services and rites of passage (weddings and funerals) for people
who are uncomfortable with traditional religious ceremonies. The
AHA states that humanism is free of supernaturalism and that it “de-
rives the goals of life from human need and interest rather than from
theological or ideological abstractions, and asserts that humanity
must take responsibility for its own destiny.”

AMERICAN UNITARIAN ASSOCIATION (AUA). The AUA was
formed on May 25, 1825, at a special afternoon meeting following
the annual meeting of the Berry Street Conference of ministers held
that morning. The separation of the Unitarians from the Congrega-
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tionalists had been years in the making but was formalized with the
creation of this organization. Five years prior to this William Ellery
Channing and others had formed the Berry Street Conference to or-
ganize the clergy into a group that was “a bond of union, a means of
intercourse, and an opportunity of conference.” Discussions concern-
ing a general liberal religious organization were held on an informal
basis at many other group meetings, and it seems the younger clergy
especially desired a group that would unite the liberal Christians. The
Anonymous Association, a club for the leading citizens of Boston,
met at Josiah Quincy’s home in the fall of 1824. After much discus-
sion on the “practicality and expediency of forming a Unitarian con-
vention or association,” Andrews Norton made a motion that a com-
mittee of the club be formed to consider establishing an association
that would express the principles of the liberal group in the Congre-
gational churches, particularly through the publication of books and
tracts. The committee, which included Henry Ware Jr., called a
meeting for January 27, 1825, in the Federal Street Church in Boston
“in order to confer together . . . for the purpose of union, sympathy,
and co-operation in the cause of Christian truth and Christian char-
ity.” Forty-four ministers and laymen attended the meeting, but there
was a sharp division of opinion. Among those who favored such an
organization was John Pierpont: “We have, and we must have, the
name Unitarian. It is not for us to shrink from it. Organization is nec-
essary in order to maintain it, and organization there must be. The
general interests of Unitarians will be promoted by using the name,
and organizing in harmony with it.”

Another committee was appointed, but it never met due to the con-
troversial nature of its intended purpose. Four months later some of
the younger clergy, including Ware, James Walker, and Ezra Stiles
Gannett, put their plan before the annual meeting of the Berry Street
Conference. On May 25 the plan was presented: “It is proposed to
form a new association, to be called the American Unitarian Society.”
They called for the uniting of all Unitarian Christians in the country
with a purpose of the “publication and distribution of tracts, and the
support of missionaries.” Because members of the conference felt it
was improper for them to act on such a subject, a meeting was held
that afternoon, and all those who attended voted in favor of the pro-
posal. The following morning a constitution (prepared by a committee



22 e AMERICAN UNITARIAN ASSOCIATION (AUA)

consisting of Gannett, Walker, and Lewis Tappan) was presented that
stated that the object of the new Association was to “diffuse the
knowledge and promote the interests of pure Christianity.” The group
elected William Ellery Channing president, but he declined (Aaron
Bancroft of Worcester was persuaded to take the office). Channing
was opposed to an organization such as this for mere sectarian pur-
poses. There were many who feared the loss of the pure democracy
found in the Congregational church with authority being vested in a
higher ecclesiastical entity.

With the organizational structure in place, a new institution had to
be built. The work of the AUA largely fell to the Executive Commit-
tee, especially the secretary who was the chief executive officer
(Gannett served in this capacity from 1825 to 1831). The AUA was
formed as an association of individuals, not churches, and thus mem-
berships had to be secured through the formation of auxiliaries in lo-
cal congregations. In 1826 the association took on the responsibility
of publishing the paper the Christian Register. The AUA was incor-
porated in 1847 during the administration of Charles Briggs. Initially
the association did not have its own building, but used its publishing
agent’s offices for the conduct of business. After the Civil War the
AUA owned two different buildings, and finally in 1886 the first 25
Beacon Street was built at the corner of Bowdoin Street next to the
Massachusetts State House. The association moved into the “new” 25
Beacon Street (the same number was transferred to a nearby location)
in 1927, where the merged Unitarian Universalist Association
(UUA) remains today.

Until the Civil War, the AUA was primarily concerned with mis-
sionary activities and publications. The missionary activities mostly
consisted of pulpit supply and grants for the building of new meet-
inghouses. Funds were also given to support Joseph Tuckerman’s
ministry to the poor. An essential part of the missionary effort was the
publication of tracts, of which 10 or more were published each year.
Although the AUA was not initially involved in the settlement of
ministers, after 1860 ministers seeking settlements were listed in The
Monthly Journal, and soon thereafter the secretary became directly
involved with both candidates and congregations. The AUA was al-
ways a strong supporter of theological education, especially after
Meadville Theological School was founded in 1844. Funds were
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eventually offered for the support of a principal, a professor, and for
scholarships. During its formative years the AUA was hindered by
lack of financial support. The Boston area churches had largely been
fearful of bureaucratic control, but of greater concern were the theo-
logical differences. By 1853 Transcendentalists and other radicals
threatened the Christian basis of the AUA, and in response the annual
meeting passed a resolution affirming the “teachings of Christ . . . as
infallible truth from God.” They further declared that “the Divine au-
thority of the Gospel, as founded on a special and miraculous impo-
sition of God, is the basis of the Action of the Association.”

In 1865 the National Conference of Unitarian Churches was or-
ganized, but the AUA remained an association of individuals until
1884, after which churches could become members. After 1900 ad-
ministrative responsibilities changed, so that the president became
the chief executive rather than the secretary. The first person in this
position was Samuel Atkins Eliot, who served until 1927. By the
end of his administration the annual budget was $170,000, and the
AUA employed a staff of 27 (during the early years the AUA had a
staff of one and a budget under $10,000). By 1900 there were 457
Unitarian churches in North America, but this fell to 377 active con-
gregations in 1934 with 61,898 members. In 1912 a new Department
of Religious Education was organized, and thereafter the prime re-
sponsibility for developing curriculum and training fell upon the
AUA rather than the Sunday School Society. In the years leading up
to merger with the Universalists, the AUA managed to reverse its de-
cline during the presidency of Frederick May Eliot, 1937-58. The
most significant event of this era was the development of the fellow-
ship movement. At the time of merger, the AUA numbered 405
churches and 305 fellowships with a total membership of 117,000.
Other significant events during this time included the establishment
of a Department of Ministry, the founding of the Unitarian Service
Committee, and on the controversial side, the removal of Stephen
Fritchman as editor of the Christian Register after he was accused of
being a communist. Over the years of its existence the AUA was hin-
dered in its ability to function by local groups and individuals who
feared centralized power and, especially, by theological and political
controversies. The AUA ceased to exist when consolidation with the
Universalists was finalized in May 1961.
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AMES COVENANT. This covenant was composed by Charles Gor-
don Ames around 1880 for the Spring Garden Unitarian Society in
Philadelphia, of which Ames was the founder. Ames was a Unitarian
minister who was active in extension efforts in the west and also
served the church in Germantown, Pennsylvania, and the Church of
the Disciples in Boston. The original text read: “In the freedom of the
truth, And the spirit of Jesus, We unite for the worship of God, And
the service of Man.” Many Unitarian churches adopted it as a spoken
part of their worship services and continue to use it today. There have
often been slight modifications of the text, especially the substitution
of the word love for freedom, and most congregations have changed
the word “man” to the more inclusive “all.”

ANONYMOUS ASSOCIATION. The group that fomented the first
organizational meeting of the American Unitarian Association
(AUA). The Anonymous Association was a conversation club con-
sisting of approximately 35 liberals who were interested in promot-
ing the liberal Christian viewpoint. David Reed, the editor of the
Chrigtian Register, reported that this group met in private homes
during 1824 to discuss religious and political issues. In one session
held in the fall at Mayor Josiah Quincy’s house, several members dis-
cussed promoting liberal Christianity through printed materials. A
committee was formed consisting of Henry Ware Jr., Alden Brad-
ford, and Richard Sullivan. On December 29 they sent out an invita-
tion to a meeting in January for all interested parties who wished to
gather “for the purpose of union, sympathy, and co-operation in the
cause of Christian truth and Christian charity.” On May 25, 1825, the
AUA held its first organizational meeting.

ANTHONY, SUSAN BROWNELL (1820-1906). One of the signifi-
cant leaders of the woman’s suffrage movement, Susan B. Anthony
was born in Adams, Massachusetts, on February 15, 1820. Her fam-
ily was fairly prosperous when she was young, as her father owned a
cotton mill. A devout Quaker, Daniel Anthony believed in the educa-
tion of both male and female children and was also an advocate for
temperance. When she was 12, Susan joined the Society of Friends.
She became a teacher and eventually moved to Rochester, New York,
with her family after her father had suffered severe financial losses.
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While in Rochester, she continued to teach. Her family began to be-
come involved in antislavery activities and split with the Rochester
Society of Friends over this issue. Susan, her father, and other liberal
Quakers began to attend the First Unitarian Society around the time
of the Women’s Rights Convention in 1848, but she did not join the
church until 1893. She remained an active participant in the life of the
church, including teaching Sunday School. Both her parents and her
sister Mary attended the second Women’s Rights Convention at the
Unitarian Church in 1848 and signed the Declaration of Sentiments.

In 1851 Susan met Elizabeth Cady Stanton, and soon a lifetime
friendship and collaboration developed. Encouraged by her minister
William Henry Channing, Anthony began to become active in the
woman'’s rights movement. Before the Civil War, she organized a pe-
tition campaign that helped bring about the passage of a bill in the
New York legislature that greatly extended the rights of married
women. Realizing soon after the war that suffrage for women would
not easily be won, Anthony and Stanton organized the National
Woman'’s Suffrage Association in 1868, with Susan managing it with
exceptional skill. She had been living in New York publishing a pa-
per called Revolution. A more conventional group, the American
Woman’s Suffrage Association, was organized the following year.
Twenty-one years later these groups merged, with Stanton and later
Anthony serving as president. In 1876, the women gathered at the
Centennial Exposition were denied the opportunity to present a
“Woman’s Declaration of 1876 by the Centennial Commission, but
the First Unitarian Church in Philadelphia opened its doors for a
meeting of this group. Anthony and Stanton joined efforts again in
1880 to write the History of Woman Suffrage.

Later Stanton published The Woman’s Bible (1895), a series of
commentaries on how the Bible had been used to subjugate women.
Three Universalist clergy served on the committee to prepare the
book. The National and American Woman’s Suffrage Associations
responded by voting to condemn their former president. Anthony
fought against this: “The religious persecution of the ages had been
carried on under what was claimed to be the command of God. I dis-
trust those people who know so well what God wants them to do be-
cause I notice it always coincides with their own desires.” From the
early years in Rochester when she decided to defy the custom, vote
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and be arrested and fined, to her later years when she campaigned and
spoke state by state, Anthony labored to convince both Republicans
and Democrats alike that suffrage for women belonged in their party
planks and in the Constitution. In her later years Anthony was
friendly with her Rochester minister William Channing Gannett
and his wife, Mary, who helped support her on one of her California
campaigns. Anthony died on March 13, 1906, 14 years before the
Nineteenth Amendment enfranchised women.

ANTI-TRINITARIANISM. A general term to characterize several
theological viewpoints, all of which deny the full divinity of Jesus
Christ. Anti-Trinitarianism encompasses Arianism, a fourth-century
heresy that defines Christ as inferior to God the Father but having
been created before the beginning of the world and being more than
a mere mortal (a kind of demigod); Socinianism, a 16th-century
heresy that defines Christ as strictly human (a humanitarian Christol-
ogy) but called by God on a special mission; and Unitarianism, a
word first used in 1569 in Transylvania to signify that God the Father
is superior to the Son and the Holy Spirit—it is a position that may
encompass either Arianism or Socinianism and perhaps even more
radical positions such as the view held by many Unitarian Universal-
ists in the 20th century that Jesus was merely a great teacher. Unitar-
ian literally refers to the oneness of God as opposed to the Trinity.
Other religious positions such as those held by deists (Thomas
Paine, Thomas Jefferson, Benjamin Franklin) also rejected the
doctrine of the Trinity. Before 1750 a public espousal of anti-
Trinitarianism was rare in New England. In 1755 Jonathan Mayhew
stressed the unity of God in his published book, Sermons. Arianism
was the most common form of Unitarianism well into the 19th cen-
tury. The more radical Socinian position was taken by James Free-
man of King’s Chapel. Socinianism was also associated with the
Unitarianism of England. Because of this, liberals in New England
were slow to accept the label “Unitarian™; their version of anti-
Trinitarianism was predominately Arian. In 1812 Francis Parkman
Sr. wrote that the liberals in Boston hold “high and exalted views of
the person and mediation of Jesus Christ,” and he said that Freeman
was the only Unitarian minister. For the liberals Christ became less a
source of atonement to God and more a source of revelation from
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God who inspires humans by the purity of his character. Except for
some early Universalists, including John Murray, most Unitarians
and Universalists have held some variety of anti-trinitarianism. See
also ARTANISM; SOCINIANISM.

ARIANISM. Arianism was a fourth-century heresy that denied both
the divinity of the preexistent Christ, the Logos, and the divine
nature in the born Christ, Jesus. It derives its name from Arius
(c. 250—c. 336), a priest at Alexandria whose Christological view-
points were condemned at the Council of Nicea in 325 and again at
Constantinople in 381. Of utmost importance to Arius was the ab-
solute unity of God. The eternal uniqueness of God made it impos-
sible for God’s being or essence to be shared, and thus the Trinity
was rejected. Arius wrote: “We are persecuted because we say that
the Son has a beginning, but God is without beginning.” The ab-
solute, unbegotten, eternal unity of God made the “begotten Son”
subordinate and inferior. Despite his created nature, the Son was not
like other creatures, but rather was “God’s perfect creature,” who be-
came the “Source of all things.” Thus the Son became a kind of ex-
alted, intermediate being, who was neither fully divine nor fully hu-
man. After 381 Arianism was banished from the Roman Empire, but
anti-Trinitarian viewpoints continued to appear from time to time.
Arianism was adopted by most of the anti-Trinitarians in America in
the late 18th and early 19th centuries. Only a few of those anti-Trini-
tarians who came to be called Unitarian held the Socinian view of
the simple humanity of Jesus.

ARMINIANISM. Arminianism derives its name from Jacobus
Arminius (1560-1609), a Dutch reformer whose views on Calvinist
doctrines were condemned at the Synod of Dort in 1618. New Eng-
land liberals were given this name because they also rejected the five
traditional points of Calvinism (Predestination, Limited Atonement,
Total Depravity, Irresistibility of Grace, and the Perseverance of the
Saints), not because they were directly influenced by Arminius. The
movement began at the time of the Great Awakening and especially
flourished in greater Boston. Following a literal use of the Bible and
human reason, the Arminians asserted the freedom of the will, re-
jected original sin, and declared that human beings are largely saved
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by their own efforts. Although God continued to determine the con-
ditions for salvation within this scheme, individuals could make use
of their opportunities, and moral striving and discipline would be re-
warded. The concept of a totally corrupt and sinful human nature was
replaced by the ability of every person to achieve goodness. In con-
junction with this, a morally inscrutable God was replaced by a
benevolent Father who desired the happiness of His children. By
1800 virtually all the Congregational ministers and churches in
Boston were Arminian in orientation, and many of those were soon
given the name Unitarian.

ASSOCIATION OF UNIVERSALIST WOMEN (AUW). The first
general organization of Universalist women occurred in 1869 as a
means to help raise funds for the General Convention’s celebration of
the 100th anniversary of John Murray’s landing in America. The
Women’s Centenary Aid Association succeeded in its purpose and
met in 1871 to disband. The group decided that it wanted to continue
with its commitment of working together for the larger movement,
and it voted to reorganize as an independent organization, dropping
the word aid. It was chartered in 1873 with purposes that included:
assisting weak parishes, building up Sunday Schools, educating min-
isterial students, relieving needy ministers and their families, distrib-
uting literature, and promoting missionary work. Its first president
was the Rev. Caroline A. Soule. One of its first missionary efforts
was with Scottish Universalists, who conferred ordination on Mrs.
Soule, making her the first woman ordained in Europe.

By 1891 the association had raised $250,000, and distributed five
million tracts. In that year the association was reorganized, and many
state and local groups were formed. After the turn of the century,
Japan became a major focus for the association, when it employed a
missionary on its own payroll and then took charge of the Blackmer
Home for Girls and two kindergartens. The association even added
the word Missionary to its name. After 1913 their official publication
was The Bulletin. The association became interested in camp activity,
and junior groups were developed called Clara Barton Guilds. In
1911 the AUW assumed full responsibility for the superintendency of
the North Carolina State Convention. This included assistance to
small parishes, a Southern Building Fund, and a social service center,
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Friendly House in Pigeon River Valley. One of the great success sto-
ries of the association began in 1920 with the purchase of the Clara
Barton birthplace. The Universalist women wanted to create a shrine
devoted to the great humanitarian and also carry on some kind of so-
cial service project. In 1932 an annual summer camp for girls with di-
abetes was begun, carrying on today as the Clara Barton Camp.

In 1939 the name of the organization was changed to the Associa-
tion of Universalist Women, and new goals were launched as well. No
longer satisfied to be only a missionary society, the association wanted
a program to cover all the interests of Universalist women, including
a program of personal spiritual growth. After the war, the Joslin Camp
for diabetic boys was established to complement the girl’s camp. Af-
ter support for the North Carolina churches was given back to the con-
vention, the association voted continuing support for the Jordan
Neighborhood House, a nursery school, kindergarten, and social cen-
ter for the black community in Suffolk, Virginia. The association in-
creasingly tried to coordinate its departmental programs of service,
education, and publications with those of the Universalist Church of
America. In the early 1950s a committee of women began to meet
with a like committee from the Alliance of Unitarian Women, and this
resulted in closer cooperation and eventual merger in 1963. See also
UNITARIAN UNIVERSALIST WOMEN’S FEDERATION.

ATHEISM. This implies the absolute position that there is no God.
James Turner writes in Without God, Without Creed, that while the
term was used in antiquity to describe those heretics who dissented
from orthodox doctrines, genuine fear of disbelief did not surface un-
til around 1600. Then it was almost another century before true athe-
ists appeared. While there were some philosophers who questioned
how knowledge of God was attained, and the materialist Thomas
Hobbes became the most feared “atheist” of this time period; it was
the break-up of medieval cosmology and the application of Newton-
ian science that resulted in further fears of the suspension of belief.
Even though a denial of revelation and the birth of natural religion
led the orthodox to see atheism everywhere, there were still only a
handful of disbelievers in the world by 1750. Christian beliefs were
diluted further by the application of reason to belief and the reduction
of faith to morality.
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Jonathan Mayhew, an important 18th-century liberal described
Christianity as “principally an institution of life and manners, de-
signed to teach us how to be good men, and to show us the necessity
of becoming so.” Liberals such as Mayhew encouraged their parish-
ioners to believe in God only after impartially examining the ques-
tions. This rational and empirical path to God ultimately led most
Unitarians to the position of Theodore Parker, the famed Transcen-
dentalist, who said that the foundation of religion is “laid in human
nature.” While Parker still affirmed that the Divine could be experi-
enced inwardly, God’s role in the observable world became less ten-
able. Universalist minister Abner Kneeland was accused of atheism
in the 1830s and holds the distinction of being the last person in the
United States to be convicted and imprisoned for blasphemy. While
trying to assert his belief in pantheism, his words were misconstrued
when he wrote: “Universalists believe in a god which I do not; but
believe that their god, with all his moral attributes (aside from nature
itself) is nothing more than a chimera of their own imagination.” By
the end of the 19th century the idea of believing in God became more
a matter of individual choice.

In 1867 Unitarian Charles Eliot Norton declared that religion had
become “the most private and personal part of the life of every man.”
He felt the “decay of belief in creeds” was due to the “progress of sci-
ence.” Christian beliefs that were tested by the empiricism of science
were found wanting. This is precisely why atheism became a com-
mon theological position among Unitarian Universalists. In The Faith
of a Religious Atheist, a denominational pamphlet, W. Bradford
Greeley writes, “For many of us who accept the description atheist,
the growing understanding of life and living provided by the sciences
leads to the final dissatisfaction with traditional theologies. We be-
lieve the evolution of knowledge and reason has moved us beyond
the necessity of such belief.” In the report The Quality of Religious
Life in Unitarian Universalist Congregations (1989) 18 percent of
Unitarian Universalists said that God is an irrelevant concept and the
central focus of religion should be on human knowledge and values.
Another 2 percent said God is a concept that is harmful to a worth-
while religion. This represented a decrease in percentage from the
1967 Report of the Committee on Goals, where 28 percent said God
is an irrelevant concept and 1.8 percent said God is a harmful con-
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cept. These percentages led Newsweek to report on April 17, 1967:
“To many mainstream Christians, Unitarians are largely atheistic in-
tellectuals who can’t kick the habit of going to church.” While the
idea of denying God has existed since ancient times (Psalm 14:1—
The fool says in his heart, “There is no God.”) it has only become
possible in the last two centuries. In the attempts to make God more
and more like a human being—intellectually, emotionally, and
morally —the shapers of religion made it feasible to abandon God and
believe simply in humanity. See also DEISM.

ATONEMENT. Atonement generally refers to the reconciliation be-
tween God and humankind, usually accomplished in Christian theol-
ogy through the sacrifice of Jesus Christ. It became an important con-
cept to Universalists through the seminal work of Hosea Ballou, A
Treatise on Atonement (1805). Traditionally Christ had to atone for
the sins of humanity by pacifying the Father with his sacrifice. In
Ballou’s view, Christ’s role is to reconcile humanity to God and not
the reverse. God is not a vengeful being seeking infinite satisfaction
for the sins of humanity but rather a benevolent Father who sends
Christ to show His infinite love. Ballou wrote: “To say that God
loved man any less after transgression than before, denies his un-
changeability; but to say that man was wanting in love to God, places
him in his real character. As God was not the unreconciled party, no
atonement was necessary for his reconciliation . . . but if man were
the unreconciled, the atonement was necessary to renew his love to
his Creator” (Ballou, Treatise, 99-100).

ATWOOD, ISAAC MORGAN (1838-1917). Coming from a poverty
stricken, self-educated background, Atwood became one of the fore-
most leaders of the Universalist church in the late 19th century. At-
wood went to work when he was 11 and experienced farming, stable
cleaning, and mule driving on the Erie Canal. He managed to educate
himself, convert from the Baptist faith to Universalism, and begin a
life devoted to the church and its ministry starting at the age of 23
when he was ordained in September 1861 at Clifton Springs, New
York. That same year he married Almira Church; they had five chil-
dren. He served a succession of churches in New York, Maine, and
Massachusetts. He was also editor of the Universalist (later merged
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with the Christian Leader) from 1867 to 1872. He was minister of the
Third Universalist Church in Cambridge, Massachusetts, in 1879
when he was chosen the second president of Canton Theological
School at St. Lawrence University. Not known as an educator, At-
wood had to be convinced to take the position. That same year he re-
ceived an honorary D.D. from Tufts. He was a decisive leader for the
school, but he was handicapped by a lack of funds, especially in his
role of fund-raiser for the College of Letters, which he helped save in
1886 by working to raise $52,000. During his early years there, the
theological school built and moved into its own building, Fisher Hall.

In 1898 the Universalist General Convention, under intense
pressure from a group of ministers who wished to promote denomi-
national unity through “a spirit of loyalty and subordination,” created
the position of general superintendent of the Universalist church.
Atwood was the first person to assume this position, and he tried ably
to unite the denomination—not an easy task with some Universalists
fearing that the denomination would become an episcopacy and At-
wood a bishop. Atwood traveled widely in his new role (32,000 miles
in the first year alone), visiting churches and state conventions and
encouraging missions in the South, the West, and in Japan. He tried
to increase fund-raising by establishing a “Twentieth Century Fund,”
but it fell short of its goal. Atwood did succeed in giving the far-flung
and often rural Universalists a sense of common purpose and goals
and a more centralized organizational basis. After his first year he
wrote, “I believe more than ever in the Universalist Church—in its
ideas, in its usefulness, in its ministry, in its membership, in its mis-
sion. I feel that our call has been renewed, and it is, as it was, the call
of God.” Robert Cummins writes that Atwood was an “eloquent and
able preacher and an inspiring teacher,” but was somewhat less
skilled in administration. Over the years he published many books
and articles. He retired from his leadership position in 1907 and re-
turned to St. Lawrence University (New York), where he taught phi-
losophy and theology for the last five years of his life and also min-
istered to the Universalist church in Canton. He died on October 26,
1917.

ATWOOD, JOHN MURRAY (1869-1951). The longtime dean of the
Theological School at St. Lawrence, Atwood had deep roots in both
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Universalism and upstate New York. His father, Isaac Morgan At-
wood, was president of the Canton Theological School for 20 years
and the first general superintendent of the Universalist church. John
was born in Brockton (then Bridgewater), Massachusetts, on Sep-
tember 25, 1869, when his father was minister there, but they moved
to Canton, New York, the site of St. Lawrence, when the boy was 10.
He attended Canton Academy and then St. Lawrence, where he grad-
uated Phi Betta Kappa in 1889. John was a reporter in Denver for a
year, but then enrolled in the seminary. After graduation in 1893 he
was called to the Universalist church in Clifton Springs, New York.
He soon married Addie Ford and they had three children. Within a
short time Atwood moved to Minneapolis where he served the Third
Universalist Church. After completing a master’s degree back in
Canton, he moved on to serve a congregation in Portland, Maine. In
1905 he was invited back to serve on the faculty of St. Lawrence, and
he taught sociology and ethics in the Theological School and Greek
at the University. Atwood is remembered as a marvelous teacher—
“the great object of education is to assist the individual to be what it
is in him to be.”

In 1914 he became dean of the Theological School, and subse-
quently academic standards were raised. Atwood was active with his
local church and also with the New York State Convention. In 1923
he was elected president of the Universalist General Convention,
where he spearheaded the “Five Year Program of Advance” and
helped raise funds for the Universalist National Memorial Church in
Washington. As the leader of the Theological School, Atwood used
meager resources to keep the seminary on a steady course, and by
1947 a $100,000 endowment had been raised. Theologically, Atwood
helped bring Universalism into the modern age of rational religion,
as supernaturalism was left behind. A lover of baseball and a friend
to all students, Atwood was associated with St. Lawrence for 47 years
as teacher and dean. He died on November 4, 1951.

AUSTRALIA AND NEW ZEALAND. The origins of liberal religion
in Australia began in the 1850s when Unitarians who emigrated from
Great Britain founded congregations in Adelaide, Melbourne, and
Sydney. The first meeting of Unitarians in South Australia occurred
on July 11, 1854, when 12 people came in response to a public notice
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in Adelaide. In October 1855 the first service was held with the Rev.
John Crawford Woods, who was sent by the British and Foreign Uni-
tarian Association. Membership peaked at nearly 750 in 1881 and has
fluctuated greatly, with about 100 at present. Woods had a long and
successful ministry in Adelaide from 1855-1889. Catherine Helen
Spence (1825-1910) was a significant member of this congregation.
As a lay leader she helped increase public awareness of the need for
greater opportunities for women in education, employment, and po-
litical participation. She played a major role in helping women gain
the right to vote in 1894. This amazing woman became South Aus-
tralia’s first female preacher in 1878, helped establish the first gov-
ernment secondary school, and also became an important novelist.
Spence now appears on the Australian $5 bill.

The Unitarians erected their first church building in 1856, and the
congregation held services there until 1971. At that time the land on
Wakefield Street was sold and a new church was built in suburban
Norwood. Another group in South Australia in the Adelaide Hills met
at the Shady Grove Unitarian Church, a schoolhouse that had been
built by John and Priscilla Monks in 1854 but was dedicated as a
church in 1865. This property is now managed by the group in Nor-
wood, the Unitarian Church of South Australia. The Melbourne con-
gregation was served by a woman preacher, Martha Turner, during its
early years. Later it became known as the Melbourne Unitarian Peace
Memorial Church. Both Melbourne and the Sydney Unitarian Church
or the Unitarian Church in the State of New South Wales have been
plagued with political controversy, where radical ministers have
brought in many disgruntled transient people. This has made Sydney
and Melbourne less stable than Adelaide. An example of this in Syd-
ney is found with the career of James Pillars. Pillars was a charis-
matic preacher who drew such large crowds, the congregation started
to erect a new building, but it stood unfinished for years because they
kept fighting with Pillars and calling for his resignation. Finally, he
died in 1875 from injuries suffered in a fall from cliffs in Sydney
Harbor.

Unitarianism has mostly declined in Australia since its peak in
1891, although there was a period in the mid-20th century when Mel-
bourne grew under the ministry of William Bottomley. There are also
a number of fellowship groups that have been established over the
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years in both Australia and New Zealand. The Australian Assembly
of Unitarian and Liberal Christian Churches was expanded in 1974 to
become the Australia and New Zealand Unitarian Association
(ANZUA). Their publication is The Unitarian Quest.

The church in Auckland, New Zealand, was founded in 1898, but
services were first held in 1863 when Franklin Bradley, who had
trained for the Unitarian ministry in Ireland, conducted worship ser-
vices for 18 months. Their first minister, William Jellie, arrived in
1900, and the main part of the current church building was con-
structed in 1901, at which time there were 468 members. The church
declined after Jellie left around 1910, and like the Australian
churches, membership has fluctuated greatly. All of these congrega-
tions belong to the British General Assembly of Unitarian and Free
Christian Churches, and the Adelaide and Auckland groups are mem-
bers of the Unitarian Universalist Association (UUA). Among all
these congregations there are more than 300 members and they be-
long to the International Council of Unitarians and Universalists
(ICuuv).

-B-

BALCH, EMILY GREENE (1867-1961). Born and raised in the Ja-
maica Plain section of Boston as one of six children, Emily Greene
Balch found strength and determination through her Unitarian faith.
As a child Emily was influenced by the ministry of Charles Fletcher
Dole at the First Congregational Society (Unitarian) and pledged her-
self to “goodness” when she was 14. Dole was an opponent of immi-
gration restrictions and believed that labor unions and socialism were
humane responses to the harsh problems brought on by industrializa-
tion; lessons that Emily later taught and worked for. She attended the
newly established Bryn Mawr and graduated with its first class in
1889. After studying abroad and a period of volunteer work, she
helped to establish a settlement house. This gave her direct contact
with many of Boston’s reformers including Mary Kehew, director of
the Women’s Educational and Industrial Union and another Unitar-
ian. Here she decided to combine a career of study and research with
activity in the public sphere.
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In 1896 Balch accepted a position as professor of economics at
Wellesley College, where she remained until 1915. Balch was active
in many reform movements helping to combat industrial accidents,
childhood poverty, and overcrowded and dangerous housing condi-
tions with various inspections and codes. She helped found the
Boston Women’s Trade Union League to help women establish trade
unions. She declared herself a socialist in1906 and regularly taught a
class on it at Wellesley. In his Province of Reason, Sam Bass Warner
Jr. writes of Balch, “Beneath the respect for facts and the attention to
the details of human experiences rested her deep commitment to the
values of her Emersonian religion.” Warner says her sense of wonder
and fusion of heart and mind appear in her study of immigration, Our
Slavic Fellow Citizens.

After 1914 Balch became increasingly interested in working for
world peace. She used her previous knowledge and experience to fos-
ter effective political action, and her devotion centered on what was
called the Wisconsin Plan—continuous negotiations among belliger-
ents. In 1916 she worked for the International Committee on Media-
tion, gathering documents that eventually resulted in her work, Ap-
proaches to the Great Settlement. After the United States entered the
war, she worked to defend pacifists. For a few years she had been tak-
ing unpaid leaves from Wellesley, and found, largely due to her po-
litical activities, that her contract was not renewed in 1918. For the
next 20 years Balch served the Women’s International League for
Peace and Freedom, seeking to bring the forces of reason and good
will to bear through open dialogue and respect for all sides.

Her struggles for peace and disarmament were seemingly lost with
the rise of fascism, but she eventually supported American involve-
ment in the war and worked to aid Jewish refugees and interred
Japanese Americans. She applauded the launching of the United Na-
tions, but said world government was meaningless unless it had a
“moral quality.” In 1946 Balch became the third American woman to
win the Nobel Peace Prize, and she was given the Unitarian Distin-
guished Service Award in 1955. After a long life of service and ac-
tivism, she died in 1961.

BALLOU, ADIN (1803-1890). Founder of the utopian community at
Hopedale and a Universalist and Unitarian minister, Ballou was a
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major contributor to ideas of Christian nonresistance. He was born
in Cumberland, Rhode Island, on April 23, 1803, into a large ex-
tended family of Ballous, many of whom became Universalists. His
parents were Ariel and Edilda, farmers who also owned a sawmill
and cidermill. Adin became a tall farm boy who attended school
when he could, often only in the winter. He had to quit altogether
when he was 16, and his father later discouraged him from going to
college, despite a love for reading. In 1815 the entire family was
swept up in a great revival and all became converted to the Christ-
ian Connection. Adin was baptized and his father became a deacon
of a newly organized church. Adin remained active with the church
and at 19 felt a call from God to preach when his deceased brother
appeared to him in a dream.

After he became a Christian Connection minister he began to at-
tack the heretic Universalists, especially his distant cousin Hosea
Ballou. He decided that he needed to become more familiar with the
scriptures and Universalist writings, but unexpectedly the study re-
sulted in his conversion to Universalism. This also helped his love
life, as he was able to marry his Universalist sweetheart, Abigail
Sayles. After supplying Universalist pulpits, Adin was called to the
First Universalist Society in Milford, Massachusetts, in 1824. He left
to briefly serve in New York and then returned to Milford. Almost
immediately, he became involved with the theological controversy
that was embroiling the Universalists. He was a believer in Restora-
tionism, that there would be a period of suffering for sin after death
where the soul is purified and brought into harmony with God. He
published a weekly paper, The Independent Messenger, which helped
promote this belief. In 1831 the Restorationists withdrew from the
denomination, and Ballou was dismissed by his congregation. Al-
most immediately the Congregational Church in Mendon, Massachu-
setts, invited him to be their pastor. He served there for 10 years pro-
moting social justice causes especially temperance and abolition.

Becoming familiar with the ideas of William Lloyd Garrison, Bal-
lou began to advocate nonresistance, and the first organization he
participated in was the New England Non-Resistance Society. Ballou
became especially committed to the idea of Christian Perfectionism
and split from his fellow Restorationists in 1837. He developed a
“Standard of Practical Christianity” and advocated nonresistance to
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human government before the Non-Resistance Convention in 1839.
Ultimately this led to the principle of refusing to obey earthly gov-
ernments, as the only law is the will of God. Many of his ideas were
expressed in The Practical Christian, which he started in 1840. He
conceived of living out his faith through an ideal community origi-
nally called Fraternal Community Number One. The principles of the
new community included belief in the religion of Jesus, never to hate,
no taking of oaths, and no participation in war.

In March 1842, 28 people committed themselves to forming a
community where all property would be held in common and all
work and profits would be shared. The community, now called Hope-
dale because they first occupied an overgrown farm that had no ap-
parent promise, was a relative success. It survived for 14 years with
600 hundred acres added to the original farm. The venture collapsed
when its two largest financiers withdrew their capital. This was a last-
ing disappointment to Ballou. His story of the experiment is re-
counted in The History of the Hopedale Community (1890). After its
collapse, the community continued as a church with Ballou as its
minister. It was organized as the Hopedale Liberal Christian Parish
(1867) and joined the local Unitarian conference. Ballou was never
able to find a community that could truly live out his principles of
practical Christianity. For many years he corresponded with the Rus-
sian philosopher Leo Tolstoy, who greatly admired Ballou’s thoughts
and writings. He died on August 5, 1890.

BALLOU, HOSEA (1771-1852). The central figure in the Universal-
ist movement in the 19th century. Ballou was born the 11th child of
Maturin and Lydia Ballou on April 30, 1771. The family had moved
to the backwoods of New Hampshire in the spring of 1768. His fa-
ther was a Baptist preacher and farmer, and his mother died before he
was two. Hosea had very limited schooling and learned the skills of
farming in a difficult environment. After he joined his father’s
church, he began to have questions of faith. This was partly brought
on by the preaching in nearby Warwick, Massachusetts, of the Uni-
versalist Caleb Rich. Hosea wanted to defend his faith, but found
that his study of the Bible affirmed universalism. His father eventu-
ally accepted the new faith, but it took time. Once his father found
him reading in the kitchen, and asked, “What is that book?”” Hosea
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said it was a Universalist book. His father declared that he could not
allow a Universalist book in his house. Hosea knew his father was
watching as he hid the book in the woodpile. Later Maturin went to
the woodpile and found that the dreaded book was the Bible.

Hosea was able to save some money, had one term of school at
Chesterfield Academy, and showed such promise that he was given a
teaching license. In 1791 Hosea and his brother David went to the
Universalist convention in Oxford, Massachusetts. He listened to
many sermons at the meeting and felt called to preach the Universal-
ist gospel. Thereafter he started an itinerant ministry and taught
school. This culminated in his being ordained at the convention in
Oxford in 1794 by Elhanan Winchester. Ballou’s first settled ministry
was Dana, Massachusetts, which was the center for his circuit riding.
Ballou became well known as he preached from Vermont to Rhode
Island. He also filled John Murray’s pulpit in Boston for several
Sundays.

Ballou’s first published work was a correspondence with Joel Fos-
ter from New Salem, Massachusetts, where they discussed the issue
of future punishment. Ballou also married Ruth Washburn from
Williamsburg, Massachusetts, in 1796, and they eventually had
eleven children, but two died in infancy. In 1803 the Ballous moved
to Barnard, Vermont, where he again spent time on a circuit of con-
gregations. Ballou’s theology began to coalesce at this time. He en-
countered the deism of Ethan Allen and came to his Unitarian view
of Jesus, which was published in his great work, A Treatise on Atone-
ment. In this book, he affirmed the use of reason in interpreting scrip-
tures, denied original sin and Christ’s blood sacrifice, and said hu-
mans did not have the power to resist God’s plan of salvation for all.
Ballou also believed in immediate salvation for all upon death with
no period of cleansing for the soul. This became known as Ultra or
Death and Glory Universalism.

After his ministry in Vermont, Ballou moved on to Portsmouth, New
Hampshire, in 1809 for six years, then two years in Salem, Massachu-
setts. In the meantime, some of the Universalists in Boston became dis-
satisfied with the Calvinistic version of Universalism that was
preached at First Universalist. They formed the Second Universalist
Society in 1817, two years after John Murray’s death, and asked Bal-
lou to come minister to them. He accepted a position that catapulted
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him into being the acknowledged leader of the movement. He re-
mained in Boston for the rest of his career and helped give the denom-
ination a solid foundation. Two years later he started and edited the
Universalist Magazine, which later evolved into the Christian Leader,
the prime denominational periodical.

In 1821 he helped publish a hymnal. A little more than 10 years
later he found his views on immediate salvation coming under attack
from those who insisted that there was a period of reprobation for sin.
Ballou remained committed to the position that people suffer for their
sins in earthly life. He rejected the idea of individual moral rewards
for behavior and advocated a corporate view of salvation. The rene-
gade Restorationists left the denomination in 1831 and remained out
for 10 years. Universalism expanded rapidly in Ballou’s later years,
and he frequently went on preaching tours, including a visit to New
York six months before his death. He died on June 7, 1852, the ac-
knowledged leader and “Father Ballou” of the movement.

BALLOU, HOSEA Il (1796-1861). An important educator and editor
who became the first president of Tufts College. Ballou was born in
Guilford, Vermont, on October 18, 1796. He attended local schools,
and then became a teacher. In 1813 he began to work in a school in
Portsmouth, New Hampshire, of which his great-uncle Hosea Ballou
had oversight. “Father Ballou” encouraged him in the ministry, and
while helping out in Portsmouth and doing itinerant preaching, he
was a recognized minister within three years. Ballou’s first regular
parish work began in 1817 in Stafford, Connecticut, the only Univer-
salist church in the state.

In 1820, he was married to Clarissa Hatch, his childhood sweet-
heart. He served the church in Roxbury, Massachusetts, from
1821-1838, and during 10 of those years operated a school with his
brother Levi.

In the 1820s he was editor of the Universalist Magazine. His ma-
jor work as a scholar was written during this period, Ancient History
of Universalism (1829), the first comprehensive work to study Uni-
versalist history using primary sources. It identified Universalist ori-
gins in the Christian church, especially in the thought of Origen. He
also became the first president of the Universalist Historical Society
when it was organized in 1834. Ballou became a mentor to many stu-
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dents, including Thomas Starr King. He was active in the Restora-
tionist controversy, where he developed a reputation as a peacemaker.
He played this same role at the New England Conventions, where he
was clerk for many years. He was known as a scholar, writer, and
thinker, but not for pulpit eloquence. He ended his ministerial career
with a pastorate in Medford, Massachusetts, from 1838 to 1853. It
was during this latter period that he became affiliated with the newly
founded Tufts College and he became its first president. In 1847 an
educational convention met in conjunction with the Universalist
General Convention in New York. After the General Convention,
where Ballou gave the principal sermon, he was earmarked to head
up the new plans for a theological school. He took a seat on Har-
vard’s Board of Overseers when William Ellery Channing died in
1842, and he stayed until 1858. He held the first Doctor of Divinity
degree ever given to a Universalist (1845). Ballou also drew up the
rules for academic progress at Tufts and served on the State Board of
Education. Ballou started his full duties at Tufts in 1854, where he
taught courses, was school librarian, and conducted religious ser-
vices, as well as carrying out his duties as president. Ballou died in
office on May 27, 1861.

BAPTISM. This is one of two Christian sacraments (the other was the
Lord’s Supper) retained by most Protestants after the Reformation.
Calvin defined baptism as “the sign of initiation by which [Chris-
tians] are received into the society of the church, in order that, en-
grafted in Christ, they may be reckoned among God’s children.” Bap-
tism in the liberal tradition comes from Puritan ancestors who
dissented from the Church of England in three ways: making the sign
of the cross, for which they felt there was no biblical basis; the role
of godparents, whom they believed were usurping the duty of parents
to promise that children were brought up Christian; and private bap-
tism, as it was a ceremony that should be celebrated publicly in
church. Baptism became a major issue for the second generation of
Puritans as piety declined, and few became converted saints of the
church. After it was recommended by a synod in 1662 a devise called
the “Half-Way Covenant” became popular throughout New England,
especially in the churches of eastern Massachusetts that later opted
for Unitarianism. Parents who were in sympathy with the church, but
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had not had a conversion experience, could be allowed to have their
children baptized when they “owned the covenant.”

After the Great Awakening, liberals began to baptize any infants
whose parents made a request, and although most continued to use
the word baptism well into the 20th century, they rejected the Puri-
tan belief in the stain of original sin: “Don’t you think that a child
brings enough sin into the world to damn it forever?” Some Unitar-
ians and Universalists rejected infant baptism because of its associ-
ation with original sin, and others simply gave it other meanings, or
devised their own ceremonies, especially so that the positive poten-
tial of each child was affirmed and the Trinitarian formula did not
have to be invoked. The Universalist Manual (1839) declared that
baptism was neither “necessary” nor “obligatory” and when baptism
was used the following words were suggested: “I baptize thee in the
name of the Lord Jesus, and into the faith and profession of his holy
religion.” This publication also provided for an alternative “dedica-
tion of children.” Stating that there were many in the Universalist
denomination who could find no scriptural basis for requiring bap-
tism, they did not consider it a “duty incumbent on them, to offer up
their children in the ordinance of water baptism, either by immersion
or sprinkling.” The public dedication of children had become a pop-
ular practice, as children were offered up to God’s service. Leonard
J. Livermore in his American Unitarian Association (AUA) tract,
Baptism, declared that this rite was “only a symbol” of being born
into the church of Christ and it “pledges the parent to fidelity in his
efforts to make it a lasting and complete union by the Christian nur-
ture and instruction of his offspring.” Many churches made baptism
a requirement for joining the congregation, but this mostly had
fallen out of favor by 1900. Infant baptism began to be conducted
less frequently and was less central to the worship experience. Some
clergy used a variant of the Trinitarian formula when they conducted
such services. In Winchendon, Massachusetts, Andrew Culp devised
these words: “ , | baptize thee in the name of God the Fa-
ther, whose child you are, in the name of Jesus Christ, who loved lit-
tle children, and in the name of the Holy Spirit which is promised to
you.”

While some congregations still use the word “baptize,” it was
mostly replaced, even in Unitarian Universalist (UU) Christian con-
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gregations, by the word “christen” by 1950. Other UU congregations
began to use the “naming ceremony” or, more frequently, “child ded-
ication,” especially after the Unitarian Universalist consolidation in
1961. Despite the differences in the use of terminology, most UU
congregations practice some kind of ritual to welcome children into
their faith community and the world. The ceremony may be public or
private and its elements may include water and a traditional bap-
tismal font or other symbolic representations of life such as a flower.
Most clergy use whatever words or practices they are comfortable
with (“I dedicate you to the love of God and the service of all,” or
some variation thereof). Despite the differences in theology, affirm-
ing the worth and potential of the child, the responsibilities of the par-
ents, and the importance of a larger spiritual and ethical home are
central to the dedication of a new life.

BARNUM, PHINEAS TAYLOR (1810-1891). The great circus mas-
ter was also one of the most devoted Universalists in the 19th cen-
tury. Barnum was born on July 5, 1810, in Bethel, Connecticut, into
a family of entrepreneurs. His father was a tailor who also ran a tav-
ern, a freight service, and a livery stable. He died when “Taylor” was
only 15, leaving the family insolvent, although his childhood poverty
was greatly exaggerated in the autobiography Barnum published in
1854-55 (The Life of P. T. Barnum, Written by Himself). Barnum was
named for his maternal grandfather, a practical joker who also intro-
duced the boy to Universalism. Brought up Congregationalist, Bar-
num became a Universalist about 1824 when neighboring Danbury
called its first settled Universalist minister, and apparently Barnum
was clerk of the society at one time. At the age of 16 he moved to
New York and was a store clerk and purchasing agent. A little more
than two years later, he was married to Charity Hallet on November
8, 1829. Upon his return to Bethel, he began to write editorial letters
to the paper about the separation of church and state. When they
would not publish his letters, Barnum started up a rival paper, The
Herald of Freedom. The paper carried a series on the “Proofs of Uni-
versalism.” During his editorship he was sued for libel and found that
his own testimony was inadmissible because he was a Universalist
and therefore not accountable to God. He was convicted and served
two months in jail. He returned to New York and launched his career
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as a showman touring with jugglers, minstrels, and various oddities,
including Joice Heth, reputed to be the 161-year-old nurse of George
Washington.

The major turning point in his career occurred in 1841 when the
American Museum went up for sale, and Barnum was able to pur-
chase it. The museum was an ever-expanding five-story building of
natural wonders and curiosities, which eventually included America’s
first public aquarium. He became an active participant in the Fourth
Universalist Society in New York and was especially friendly with its
minister Edwin H. Chapin. The two men were seen together so
much that they were compared to the famous Chinese Siamese
Twins, Chang and Eng, who were part of Barnum’s exhibitions. Af-
ter Chapin’s death, Barnum began to attend Unitarian services given
by Robert Collyer. Barnum was most committed to the First Uni-
versalist Society in Bridgeport, Connecticut. After 1848, he was the
greatest financial contributor to that church by far, and also donated
enormous sums for various building projects. He left the church a
sum in his will that became known as the Barnum Fund. Olympia
Brown was his minister from 1869 to 1875. He was very supportive
of her work and, often, she said, complimented her preaching, but her
women’s rights advocacy led to a schism and her early dismissal. It
was during this time that he emerged from a retirement brought on by
fires at the American Museum.

Barnum’s new career was the circus business. With his tremendous
talents for promotion and publicity he greatly increased the size and
variety of the circus and was the first to utilize railroads for travel,
and advance agents. For 20 years he ran the “greatest show on earth.”
Another minister who became Barnum’s friend was Elmer Capen, the
third president of Tufts College. Barnum served on the Board of
Trustees there from 1851 to 1857 and, with Capen’s encouragement,
endowed and built the Barnum Museum of Natural History, which
opened in 1884. He often gave the museum mounted animal hides
from deceased circus performers, including the elephant Jumbo, who
became the Tufts mascot. Barnum also gave money to a number of
other Universalist schools and groups around the country. Near the
end of his life he published the best selling pamphlet Why | Am a Uni-
versalist. It had a wide readership, remained in print for many years,
and so enthralled George Perin, missionary to Japan, that it became
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the first Universalist tract translated into Japanese. In it Barnum pos-
tulated that death does not end character development, but that the
soul continues to develop in the world to come. By the time of his
death 60,000 copies were in circulation. Barnum was a fascinating
mix of the gospel of success and the “Prince of Humbug,” with a free
thinking faith that promised self-expression and salvation for all, and
sometimes led to the circus master being called the “Reverend” P. T.
Barnum. He died on April 7, 1891, and the funeral was conducted on
the 10th by Collyer and his Universalist pastor from Bridgeport,
Lewis B. Fisher.

BARR, A. MARGARET (1899-1973). She was a British Unitarian
minister who was devoted to the Unitarian movement in the Khasi
Hills in northeast India. Born into a Yorkshire Methodist family on
March 19, 1899, she discovered Unitarianism while studying for her
degree at Cambridge. Fitted to be a teacher, she then trained for the
ministry at Manchester College, Oxford. Barr served as minister for
six years at the Church of Our Father in Rotherham, in the industrial
heartland of England. After hearing about the indigenous movement
of Unitarians in India at a meeting of the British General Assembly,
Barr became convinced that she must see the work of Gandhi and
work in village life in India firsthand. She wrote: “Here I am: send
me.” Unfortunately, the General Assembly was reluctant to send a
lone woman to India. Her heart’s desire to work in India was realized
in 1933 when she secured a position at a school in Calcutta that op-
erated under the influence of the Brahmo Samaj. She spent two-and-
half years there, producing a volume on how to teach interreligious
understanding to children, The Great Unity (1937).

After receiving a one year exploratory commission in the Khasi
Hills from the General Assembly, Barr set off for the remote region
of Assam, where she would spend the rest of her active career. Here
she helped establish a vibrant faith community with much social and
educational outreach. Barr assisted the local congregations in open-
ing schools and orphanages. For more than 10 years Shillong, the
capital, was her base for assisting the Unitarian churches. By the late
1940s the two schools there were operating well and she began to
search for a new field. Following Gandhi’s lead of going to the vil-
lages, she settled in Kharang, where she established a Rural Centre
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with a residential school. She also became nurse, midwife, and coun-
selor to many. There is a Memorial Hospital in Kharang named for
Kong Barr (Big Sister). During this time she also remained the su-
perintendent minister for the Unitarian Union of the Khasi and Jain-
tia Hills, a position she had held since 1936. She had charge of ar-
ranging services and training leaders. She disliked the idea that she
might be considered a missionary. Rather she saw herself as a
“Bridge-Builder” between cultures and religions who wanted to
make Unitarian contribution to social progress. In 1963 she received
the Unitarian Universalist Association (UUA) Award for Distin-
guished Service. She was also named a fellow of Manchester Col-
lege, Oxford, the first woman to receive that honor (1971). At the end
of her life she told her story in A Dream Come True: The Story of
Kharang (1974). She died, on the job, in 1973.

BARTOK, BELA (1881-1945). The great Hungarian composer was
born on March 25, 1881, in what was then part of the Austro-
Hungarian Empire, but is now Sinnicolau Mare, Romania. He re-
ceived his first piano lessons from his mother and began composing
at nine and playing in public when he was 11. His father was a school
principal who died when Béla was only seven. The family moved
around some after this. In 1899 Bartdk entered the Royal Academy
of Music in Budapest, where he graduated in 1903. He also began to
seriously compose at this time, influenced by Liszt, Brahms, and
Richard Strauss. His first major work was Kossuth (1903), named for
the Hungarian rebel. Bartok became fascinated by the folk music of
his native land after he heard some of it performed in the summer of
1904. One of the first people to propagate the use of popular Hun-
garian music was Samuel Brassai, a precursor to Barték, who was
also Unitarian. Barték developed a friendship with Zoltan Kodaly
and they collected folk music together.

In 1907 Barték became a professor at the Royal Academy. He was
an outstanding pianist whose concerts were usually limited to his
own compositions. In the late 1920s he toured the United States and
the Soviet Union, eventually playing in 22 countries in all. He re-
signed from the Academy in 1934, but continued his research on eth-
nic music as a member of the Hungarian Academy of Sciences. He
became increasingly fascinated with the roots of meters, rhythms,
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and modalities of the spontaneous folk traditions of the entire region,
including Romanians, Slovakians, Croatians, and others, as well as
Hungarians. He was later criticized for including those areas that
were no longer part of Hungary after World War 1. Bartok also be-
came interested in children’s musical expressions. He once wrote, “I
cannot conceive of music that expresses nothing.” He left Hungary in
1940 to lecture in the United States and remained there during the
war. He taught as a visiting associate in music at Columbia, from
which he received an honorary doctorate.

Bartdk’s last completed score, the Concerto for Orchestra, became
his most popular work. He was working on his third Piano Concerto
at the time of his death, and it was completed by his student Tibor
Serly. Bart6k suffered some financial difficulties during his last years,
and his recordings became much more popular after his death. He died
on September 26, 1945, with a service held at All Souls Unitarian
Church, New York. Barték’s remains were returned to Budapest for a
state funeral in 1988. His son, Béla Jr., was the lay president of the
Unitarian Church in Hungary at that time. The father had converted to
Unitarianism in 1916 after visiting Transylvania. He joined the church
in Budapest in 1917, attended there frequently, and for a time was in-
volved with the music committee. Barték once said he would cross
himself before his version of the Trinity: “Nature, Art and Science.”
He was married twice and was the father of two boys, one from each
marriage. Finding great inspiration in nature and his native heritage,
Bartok advised others to drink only “from a clean spring.”

BARTON, CLARISSA HARLOWE (1821-1912). The Civil War
“Angel of the Battlefield” was also the founder of the American
Red Cross. Clarissa Harlowe Barton was born on December 25,
1821, in North Oxford, Massachusetts, to an active Universalist
family. The youngest of five children, Clara’s father Stephen and
her mother Sarah (Stone) both rejected their Baptist heritage. He
was present at Hosea Ballou’s ordination, and later became an of-
ficer in the Universalist church in North Oxford. A shy child, Clara
was a regular attendee at the Universalist church, but her memories
were mostly of how cold it was in the wintertime. Although she did
not join, Barton remained devoted to the institutional church and
helped raise money for a new building in Oxford in 1844. Later in



48 e BARTON, CLARISSA HARLOWE (1821-1912)

life she referred to herself as a “well-disposed pagan,” but she also
wrote that she considered herself a Universalist throughout her life
and apparently joined the Universalist Church of our Father when
she lived in Washington.

Encouraged to be a teacher, Clara began to teach in North Oxford
when she was only 15, but left to enroll in the Clinton Liberal Insti-
tute in New York. After her graduation she moved to New Jersey,
where some Universalist friends resided. Here she opened the first
public school in Bordentown. The school was a great success and led
to the establishment of a permanent public school there. When the job
of principal that she wanted was offered to a man, Clara felt rebuffed
and resigned. Feeling worn from her labors, Clara moved to Wash-
ington, D.C., and became a clerk in the U.S. Patent Office. When the
Civil War broke out, Barton’s compassion was activated by the sight
of trains of wounded soldiers, specifically the Sixth Massachusetts
Regiment. During the war years she organized field hospitals and
tended to the sick, wounded, and dying, and her front line aid, espe-
cially at Antietam, earned her the Angel of the Battlefield nickname.
After the war she traveled to Andersonville Prison in Georgia to help
identify the dead. After a brief period on the lecture circuit, Barton
went to Europe to try to recover her health. The Franco-Prussian War
broke out, and Barton went to assist on more battlefields. Here she
first saw the work of the Red Cross, and became determined to found
an American branch. She worked hard to see it come to pass, and
when Chester Arthur signed the Treaty of Geneva, Barton was ap-
pointed the first president of the Association of the American Red
Cross. She remained in that position for 23 years, during which the
Red Cross became directly involved in peacetime disaster relief, such
as the Johnstown flood.

In 1900, she wrote to Vincent Tomlinson, the Universalist minister
in Worcester, “Surely the love that surpasses fear should be the
strongest stimulus to all good endeavor.” This love made Barton a
true international humanitarian who always defied the “tyranny of
precedent” especially to relieve someone’s suffering. She died in
Glen Echo, Maryland, on April 12, 1912. In 1920 the Women’s Na-
tional Missionary Association began to discuss purchasing her birth-
place as both a Universalist shrine and a service project for the Clara
Barton Guilds, which had been established at many Universalist
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churches. The next year the property was purchased, eventually be-
coming the Clara Barton Camp for Diabetic Girls, the first such fa-
cility in the country.

BEACON PRESS. This is the denominational publishing house of the
Unitarian Universalist Association (UUA). Although one of the
major enterprises of the American Unitarian Association (AUA)
was the publishing of tracts after its founding in 1825, Beacon Press
dates its beginning from 1854. On March 9 of that year AUA Presi-
dent Samuel Kirkland Lothrop addressed a small gathering at the
opening of a new AUA headquarters on Bromfield Street in Boston
and suggested that book publishing might be a major new undertak-
ing of the denomination. He said, “We can send forth a thousand vol-
umes, to be read by ten thousand persons for what it will cost to send
one missionary to speak here and there to a few hundreds.” Lothrop
called for the establishment of a fund to be used to promote the pub-
lication, sales, and distribution of books. Over the next century the
AUA published more than 500 titles. The Beacon imprint and
colophon was first used in 1902 when Livingston Stebbins became
publishing agent.

For most of its history Beacon Press has printed primarily denom-
inational tracts. It began a modern thrust in religious education mate-
rials during the 1930s under the leadership of Sophia Lyon Fahs,
when the first of the Beacon Curriculum was published. The press
was substantially revisioned during the presidency of Frederick
May Eliot, who appointed Melvin Arnold director of the division of
publications in 1945. Under Arnold’s leadership Beacon became a
prominent voice for liberalism. Arnold tried to attract authors who
would appeal to the general trade market, but he had little to work
with for a backlist and had no funds. A major change occurred with
the publication of Paul Blanshard’s American Freedom and Catholic
Power, one of the most controversial and successful books Beacon
ever published. It detailed Catholic positions on many matters, in-
cluding birth control and censorship, and showed its threat to de-
mocracy. The book’s success made it possible for Beacon to expand
its operation. In 1955 Beacon paperbacks were offered for the first
time, published in full library size rather than the more common
pocketbook editions. These “quality” paperbacks were an enormous
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success, so much so that when Arnold left in 1956, Beacon had a
backlist of 321 titles, 302 more than when he had arrived.

Beacon Press found a secure place in the field with many of its
scholarly titles, and it developed a strong reputation for courage and
integrity. This was especially evident in 1971 when Beacon, under
the leadership of Gobin Stair, and the UUA made a decision to pub-
lish the Pentagon Papers. This 7,000-page collection of documents
chronicled America’s involvement in Vietnam. The Federal Bureau
of Investigation (FBI) began to investigate the UUA, and a legal bat-
tle ensued. Gobin Stair wrote: “It was a watershed event in the de-
nomination’s history and a high point in Beacon’s fulfilling its role as
a public pulpit for proclaiming Unitarian Universalist principles.”
Over the years Beacon has continued to publish books that promote
liberal values and has been especially strong in gay and lesbian and
feminist studies. After 1990 best sellers by Marian Wright Edelman
and Cornell West gave the press a more visible presence. Despite its
relative independence from the UUA bureaucracy, every Beacon edi-
tion bears the notice “published under the auspices of the Unitarian
Universalist Association.” Since the mid-1970s many of the books
that are more narrowly focused on Unitarian Universalism have been
published by the UUA under an inhouse imprint, Skinner House
Books. See also PENTAGON PAPERS.

BEACON STREET. Beacon Street and, especially 25 Beacon Street, is
synonymous with Unitarian Universalist headquarters in Boston. Bea-
con Street was an undeveloped area during the early history of Boston.
Once known as Poor House Lane because of a nearby almshouse,
Beacon Street was laid out in 1708. The name came from the signal
lantern on the summit of the hill. After the Massachusetts State House
was built in 1795 by Unitarian architect Charles Bulfinch, stately
row houses were built along Beacon Street. Just to the left of the State
House is “25 Beacon.” Only the first floor fagade of the original house
remains on the building constructed by the American Unitarian As-
sociation (AUA) from 1925 to 1927 for their new headquarters build-
ing. Prior to this the AUA occupied a building from 1886 to 1925 just
to the right of the State House that had originally been assigned the
number 25. Unitarian headquarters had been in Boston since its in-
ception in 1825, but not on Beacon Street until 1886. Over the years
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the association has owned a number of office buildings on Beacon
Hill, including a house at 16 Beacon Street that was once known as
the Unitarian annex and was Universalist headquarters from 1933 un-
til the merger in 1961. The Universalists always had trouble agreeing
on a location for central offices and made Boston a temporary site in
1918. Other significant Unitarian Universalist buildings on Beacon
Street include a former Unitarian Universalist Service Committee
headquarters at #78, the King’s Chapel Parish House at #63—-64, and
opposite the State House entrance on the border of Boston Common
is the Robert Gould Shaw Memorial. Shaw, the commander of the fa-
mous 54th Massachusetts, a black regiment in the Civil War, came
from a prominent Unitarian family.

BELLOWS, HENRY WHITNEY (1814-1882). The leading force in
the organization of the Unitarians into an association of churches
in the 19th century. Bellows was born a twin into a large family in
Boston on June 11, 1814. His father was a successful businessman as
president of a local bank and importer of dry goods. Bellow’s mother,
Betsy, died when he was less than two, and he and his brother were
cared for by an aunt until John Bellows married again. Henry at-
tended a boys’ school in Jamaica Plain and later the Round Hill
School in Northampton, Massachusetts. He was admitted to Har-
vard College at the age of 14, and graduated in 1832 with the inten-
tion of being a minister. He wanted to enter Harvard Divinity
School that fall, but his father had met financial disaster, and Henry
needed to develop some of his own resources. He taught in Cooper-
stown, New York, and then tutored on a plantation in Louisiana. He
returned to school in 1834 and graduated in 1837. Bellows had a six-
month trial ministry in the church in Mobile, Alabama, but the slav-
ery issue was beginning to unsettle his conscience.

Bellows returned north and received a call to the First Congrega-
tional Church in New York City, now All Souls. He was ordained and
installed there in January 1839, where he remained for 43 years. That
summer he married Eliza Townsend, and together they had five chil-
dren, three of whom died in infancy. Later he married Anna Peabody
with whom he had three more children. Bellows’s early years in the
parish drew in many new people, a new building was completed in
1845, and the church was renamed the Church of the Divine Unity.
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In 1846 he helped to start the Christian Inquirer, a weekly paper,
which Bellows was editor of for 11 years. He also edited the Christ-
ian Examiner from 1865 to 1869. During the next several years Bel-
lows cultivated his friendship with Peter Cooper, and together they
raised funds for a variety of causes, including an endowment for An-
tioch College. Bellows worked with Cooper to establish the Cooper
Union in 1859, a community center that provided classes for work-
ing people, and a forum, where President Abraham Lincoln later gave
a famous address.

One of Bellows’s great contributions came during the Civil War.
After the war broke out, a group of women from Bellows’s church or-
ganized an aid society to help the wounded and improve camp con-
ditions. Bellows saw that this idea needed to be broadened so that
there was a central agency for coordinating medical relief and other
special services for soldiers. After a committee meeting in Washing-
ton, Bellows convinced President Lincoln of the need for such an or-
ganization, and the U.S. Sanitary Commission was organized in June
1861 and Bellows became its president. Under Bellows’s direction,
campsites were cleaned up and food, clothing, and medical supplies
delivered while hospital conditions were improved. The government
did not provide funding, so Bellows had to raise money and was es-
pecially aided in this effort by Thomas Starr King. After the war,
the commission helped the soldiers adjust to civilian life through
jobs, pensions, and medical care, and Bellows worked hard to see the
United States ratify the Geneva Convention, but it did not occur un-
til after his death when the American Red Cross was established.

Bellows’s great denominational contribution was to affect the es-
tablishment of a national Unitarian organization for church member-
ship. Prior to 1865 the American Unitarian Association (AUA) was
an association of individuals who did little to organize and promote
the extension of Unitarianism. Bellows had predicted a more active
national mission for the church when he delivered The Suspense of
Faith in 1859. He helped organize a meeting in New York for minis-
ters and delegates from churches in April 1865. This was the first
time that Unitarian churches had direct representation at an official
gathering. Here the National Conference of Unitarian Churches
was organized, giving churches an official voice within the denomi-
nation. Bellows was made president of this new organization, but



BELSHAM, THOMAS (1750-1829) ® 53

perhaps a more worthy title was applied in a memorial address after
Bellows’s death when Frederic Henry Hedge referred to him as “our
Bishop.” Bellows was a particularly influential member of a group of
Broad Church supporters who wished to welcome a variety of theo-
logical viewpoints under the banner of Unitarianism. Bellows died on
January 30, 1882, and was buried in Walpole, New Hampshire, near
the family ancestral home he had purchased in 1854.

BELSHAM, THOMAS (1750-1829). The able leader of British Uni-
tarianism who stabilized the foundations established by Theophilus
Lindsey and Joseph Priestley. Belsham was born at Bedford in
1750. His father was a dissenting minister and Thomas was educated
at the dissenting academy at Daventry to be an Independent (Con-
gregational) minister. He tutored at the school for seven years fol-
lowing graduation and then, after a brief ministry, he returned to Dav-
entry to be principal. As the instructor in divinity he began to
question his own teachings and finally had to resign his post in 1789,
when he became Socinian. Lindsey, Priestley, and Richard Price
urged Belsham to accept the position of tutor at the New College at
Hackney, where he taught until 1794. Then he was called to serve the
Gravel Pit Church in Hackney, which Priestley was leaving to move
to America. In his farewell, Priestley charged Belsham with carrying
on the work of championing the Unitarian faith in Britain. He had al-
ready begun to do this. During his tutorship he had proposed the for-
mation of the Unitarian Society for Promoting Christian Knowledge
and the Practice of Virtue by the Distribution of Books (1791). This
organization succeeded in unifying the Unitarians by giving them a
common purpose and name, although all Arians, as worshipers of
Christ, were excluded.

In 1805 Belsham was called to serve Lindsey’s old pulpit at Essex
Street, London. He now became the chief public defender of Unitarian
views. One of his major projects was the editorship of The New Testa-
ment in an improved version (1808) by the Unitarian Book Society. In
the meantime, a monthly magazine had been established by Belsham’s
successor at Hackney, Robert Aspland, and a Unitarian Fund for mis-
sion work was started. Shortly thereafter, Belsham published what he
considered his most significant work, Memoirs of Theophilus Lindsey
(1812). A chapter of this work on American Unitarianism was later
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reprinted by Jedediah Morse in America to show that American and
British views on Jesus were identical. In fact most of the Americans
were Arian, while the British were Socinian. Of greatest importance at
this time was the passage of the Trinity Bill (1813), which finally made
Unitarianism legal. Several Anglican clergy attacked the Unitarians
and said the old laws denying civil rights to deniers of the Trinity
should be restored. Belsham courageously defended the Unitarian faith
in print and from pulpit against all challenges. An assistant came to join
Belsham in 1825. By this date there were over 200 Unitarian churches
in England, whereas when he became Unitarian in 1789 there were
only two. Belsham had always had weight problems, and this became
even more problematic as he aged. He finally had to use crutches con-
stantly in order to get around. Being obese contributed to failing health,
and he died in 1829.

BENEVOLENT FRATERNITY OF CHRISTIAN CHURCHES
(BFCC). Starting out as a mission effort to the poor, the Benevolent
Fraternity has evolved into the Unitarian Universalist Urban Ministry
(UUUM). The organization had its origins on April 27, 1834, when nine
Boston Unitarian churches united to form the Benevolent Fraternity of
Christian (later, Unitarian) Churches (BFCC). The focus was to support
Joseph Tuckerman’s Ministry at Large, which was inaugurated in
1826 to work with the poor in Boston. Within four years the BFCC had
built two chapels, employed four ministers for outreach, and had 100
volunteers to help instruct children and adults in such skills as reading
and sewing. The first chapel, Friend Street Chapel, was constructed in
1827. Friend Street closed in 1836 when the larger Pitts Street Chapel
opened. Two of the early ministers in the ministry-at-large as it evolved
into the BFCC were Charles Francis Barnard and Frederick T. Gray.
Barnard later left the BFCC and ministered to the independent Warren
Street Chapel for 32 years. Warren Street Chapel closed in 1925, but it
lives on as the Barnard Memorial Fund, administered by the UUUM.
John Turner Sargent served the Northampton Street Chapel
(1837-1839) and then its successor, the Suffolk Street Chapel, which
became the largest chapel under the auspices of the BFCC.

A significant event in BFCC history occurred in 1844 when Sargent
exchanged with Theodore Parker. The Executive Committee of the
BFCC declared that none of its ministers should exchange pulpits with
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the heretical Parker again. To defend the principle of the free pulpit,
Sargent resigned his position. One of the longer term BFCC ministries
was that of Andrew Bigelow who came to be minister-at-large in 1845
and stayed until 1877, first at Pitts Street Chapel, and later as visitor
and spiritual advisor. The Hanover Street Chapel was founded in 1853
and it later evolved into the North End Union, a social work agency.
In 1869 the Pitts Street Chapel was succeeded by the Bulfich Place
Chapel. It was served for 33 years (1894-1927) by Christopher
Rhodes Eliot, the brother of the famous poet T. S. Eliot. It finally
closed in 1962 after many years as an effective social work center.

When the BFCC was organized in 1834, Joseph Tuckerman also
formed the Association of Delegates from the Benevolent Societies
in 1834 to help coordinate the relief work of 21 Boston agencies or
charities. All of the congregations in Boston organized their own
BFCC auxiliaries that raised funds and recruited volunteers. The pro-
grams of services and Sunday School at the chapels, and teaching of
practical skills and visitation were primarily to produce a moral and
economic improvement in the working class population. Historically
the task of the BFCC was to aid individuals directly by providing a
religious presence and social services. During the 1860s as immi-
grant populations increased, a ministry to Italians, Spaniards, and
Greeks was formed. The American Unitarian Association (AUA)
also helped support the establishment of the ministry-at-large in other
cities, including New York. Fifty-seven Unitarian Universalist con-
gregations in greater Boston are members of what is now the Urban
Ministry. Programs today include Renewal House, a shelter for bat-
tered women and their children, which opened in 1980; a variety of
Youth Programs for both teens and younger children that grew out of
the presence of the First Church in Roxbury, which merged into the
Benevolent Fraternity in 1976; social action ministries, which in-
clude advocacy in a number of areas; and an Asian Food Pantry.
Throughout its history from BFCC to UU Urban Ministry this organ-
ization has advocated for the economic and educational reform of so-
ciety through active social ministry.

BERRY STREET CONFERENCE. On May 30, 1820, William
Ellery Channing invited those ministers who were identified as lib-
eral Christians to meet at the Federal Street Church to organize some
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kind of group that would be mutually beneficial to all the clergy. The
door leading to the Federal Street Church vestry was on Berry Street.
In the address he gave at the formation of this organization, Channing
said, “It was thought by some of us, that the ministers of this Com-
monwealth who are known to agree in what are called Liberal and
catholic views of Christianity, needed a bond of union, a means of in-
tercourse, and an opportunity of conference not as yet enjoyed”
(Channing, Life, p. 218.). Channing proposed that the group meet an-
nually especially to hear an address and also to spend time in prayer,
hear reports on the churches, and to consider the best means for ad-
vancing religion. The Berry Street Conference is the oldest Unitarian
organization still in existence today. An association of liberal con-
gregations was first proposed at the conference’s 1824 meeting, and
the American Unitarian Association (AUA) was organized the fol-
lowing year. Octavius Brooks Frothingham reported that meetings of
the conference were not advertised and attended almost exclusively
by clergy. The normally placid setting occasionally provoked heated
discussions such as when John Pierpont introduced the subject of
slavery or Theodore Parker addressed rationalistic criticism. Today
the essay is given in conjunction with the annual meeting of the Uni-
tarian Universalist Minister’s Association at the General Assembly. It
is considered a high tribute to one’s ministry to be chosen for the
honor of giving the annual essay.

BIANDRATA, GIORGIO (1516-1588). A leading Unitarian voice in
both Poland and Transylvania, his reputation suffered when he
helped convict Francis David of heresy. He was born in 1516 at
Saluzzo in Piedmont. He finished his degree at the University of
Montpellier in 1533, where he became a physician, specializing in
women’s health. He wrote on women’s health and attained a signifi-
cant reputation in the field. Consequently he was employed as the
court physician to Queen Bona of Poland and her daughter Isabella.
He stayed there for 12 years, returning to Italy in 1553. Although
Catholic, he began to study the reformers, and after he fell under sus-
picion, he fled to Geneva in 1556. He began to study the scriptures
and questioned the deity of Christ more seriously. Coming under
Calvin’s suspicious eye, Biandrata eventually fled to Zurich and then
on to Poland with Laelius Socinus.
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In 1558 Calvin referred to Biandrata as a monster who could fos-
ter more monsters. He returned to Poland and settled in Pinczow,
where he found anti-Trinitarian views being discussed, especially by
Peter Gonesius. Biandrata became a significant leader of the move-
ment and was chosen elder for the district of Krakow in 1560. Calvin
warned the authorities of Biandrata’s heresies, but the physician was
able to convince them that he remained orthodox. In 1563 the young
King John Sigismund of Transylvania became seriously ill. Bian-
drata, who had previously been the physician for John and his mother
Isabella when Queen Bona sent him to Transylvania in 1554, was
summoned to come to Transylvania again. As Calvin was pursuing
Biandrata, this seemed like a fortuitous time for him to settle else-
where. He accepted the position of court physician to the King of
Transylvania. Biandrata became an important figure at court and a
leading advisor to the king.

In 1564 King John Sigismund sent Biandrata to the Synod at
Nagy Enyed, where the Calvinists were trying to achieve recognition.
Here Biandrata encountered Francis David representing the Calvin-
ists and was so impressed he used his influence with the king to have
David appointed court preacher and bishop of the Reformed Church.
Over the next several years there were many theological debates with
David and Biandrata representing the Unitarian viewpoint. During
this time, the king was converted to Unitarianism and the Edict of
Toleration at Torda was approved in 1568. After King John’s death,
the fortunes of the Unitarians declined. Biandrata warned David
about speaking out for innovations that became outlawed, but David
refused to compromise his principles. Realizing that the Jesuits
hoped to destroy the Unitarian movement, Biandrata summoned
Faustus Socinus to convince David to moderate his positions espe-
cially on the worship of Christ. Biandrata decided he could no longer
support David’s radicalism. He turned against David and led the
prosecution, which resulted in David’s conviction and imprisonment
at Deva. It is difficult to determine whether Biandrata was motivated
by jealousy of David’s leadership or feared that his radicalism would
destroy the movement. After David died, Biandrata had a brief period
of continuing influence in the church where he manipulated the
clergy to adopt safe positions, including a confession of faith that ac-
cepted the adoration of Christ. Biandrata was also able to see that his
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candidate for bishop of the Unitarian church, Demetrius Hunyadi,
was elected. He continued to retain his position as court physician,
but increasingly disowned the Unitarians and gravitated toward the
Jesuits. He died in 1588 in Gyulafehervar.

BIBLE. Even before the Protestant Reformation, scholars began to dis-
cover a biblical basis for Unitarian beliefs. During the early 16th cen-
tury the great humanist Erasmus worked on a Latin translation of the
New Testament. He discovered that the Trinitarian reference in I John
5:7 was a late textual addition and omitted it from his version. This
use of reason in understanding scripture prefigured the liberal ap-
proach. Almost 300 years later Joseph Priestley based his religious
beliefs on the scriptures as final authority, but he used critical free-
dom in rejecting sections regarded as additions to the original text.
His friend Thomas Jefferson went even further when he produced
the famous Jefferson Bible, which included a paste-up of Jesus’ say-
ings and other passages Jefferson considered relevant but no miracle
stories.

Liberals in New England at this time continued to hold to scrip-
tures as the fundamental authority for believers. When Henry Ware
was elected Hollis Professor of Divinity at Harvard in 1805, the only
article of faith required was that “the Bible is the only and most per-
fect rule of faith and practice,” and this was to be interpreted “ac-
cording to the best light that God should give him.” More than 15
years before this James Freeman had cited scriptural passages that
led him to deny the Trinity, leading King’s Chapel in Boston down
the Unitarian path. Unitarianism was solely a biblical religion, but
it was a biblical understanding by Joseph Stevens Buckminster.
William Ellery Channing’s sermon “Unitarian Christianity”
(1819) was a comprehensive exposition of a Unitarian approach to
scripture. Channing viewed the scriptures as “the records of God’s
successive revelations to mankind, and particularly of the last and
most perfect revelation of his will by Jesus Christ.” While Channing
affirmed the supernatural basis of the miracles, he also abandoned the
theory of direct verbal revelation from God, and he held that certain
parts of scripture were more important than others.

The Transcendentalists began a movement away from the belief
in the Bible as the final arbiter of religious truth. Theodore Parker
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and others began to question the infallibility of the Bible and rejected
the letter of the Bible in order to speak a more personal inner truth.
He “would make it our servant, not our master.” Controversy contin-
ued for many years for even as late as 1853, the American Unitar-
ian Association (AUA) passed a resolution: “That the Divine au-
thority of the Gospel as founded on a special and miraculous
interposition of God for the redemption of mankind is the basis of the
action of this Association.” By the 1870s the Bible remained a rule of
faith, but it had only a measure of divine authority, and James Free-
man Clarke wrote that it is “not the only rule.”

This was less true for Universalists who discovered their doctrine
of salvation for all through studious readings of scripture. Caleb
Rich, perhaps the first important native leader of the movement, had
many charismatic experiences after intense Bible study. In his youth
Rich’s pupil Hosea Ballou read the Bible as the only book he knew.
He used proof-texting to establish his Universalism; I Timothy 2:1, 6
clearly indicated that Christ gave himself as a ransom for all. In 1804
Ballou published Notes on the Parables of the New Testament. Uni-
versalists were not as quick as Unitarians to accept rationalism and
biblical criticism. In 1850 most Universalists still believed in di-
vinely inspired scriptures, and many of the clergy called themselves
Bible Universalists, so there was no mistaking their loyalty.

Horace Greeley, the famed newspaper man and Christian Univer-
salist wrote that those who rejected the authority of the Bible could
not be part of the Universalist clan. This began to change toward the
end of the 19th century. Orello Cone, a Universalist minister and
world-renowned biblical scholar, brought an acceptance of higher
criticism to Universalist circles. Cone taught that when reading the
scriptures one must look for the spirit behind the letter of the texts for
they should not be taken literally in many parts. He believed that sci-
ence and religion could complement each other. Slowly the Univer-
salists began to depart from the strict biblical foundations, but the
Unitarians adopted a broader approach sooner. By the end of the 19th
century, Unitarian Jabez Sunderland posited that there are two
Bibles. One is an outgrown Bible of tradition and ignorance, and the
other is the new Bible of inquiry and intelligence. From this time, the
authority of the Bible began to wane considerably, so that its truth
rested with the individual and not with the church or tradition. It was
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not until the mid-20th century that Universalist Brainard Gibbons
called the Bible “a marvelous work of man, not the miraculous hand-
iwork of God.” This general superintendent of the Universalist
Church of America (UCA) said “Universalists find God more fully
and truly revealed in the universe and man than in the Bible. Broth-
erhood is more reliably demonstrated by biology than the Bible and
is common to several world religions.”

After 1920 a strong humanist influence was felt. Horace Westwood
wrote: “Our doctrine of freedom recognizes the authority of neither
church, Bible, sacred person, nor tradition save insofar as this au-
thority confirms the verdict of one’s own soul.” Thus the Bible be-
came a personal document. A modern view of the Bible was summed
up by A. Powell Davies in a denominational pamphlet from the
1950s. He wrote that contemporary liberals view the Bible: “Not as a
verbally inspired book but as a collection of many books of varying
value, written over a long period of time. They do not think the Bible
is a supernatural revelation, but they do find in it many insights and
messages of enduring value.” Most Unitarians hold that the scriptures
of the great religions are of similar value, and that inspired words are
still being written.” So the Bible became one of many religious books
that Unitarian Universalists draw inspiration from, picking and
choosing those texts and stories that uncover universal truths. Uni-
tarianism and Universalism began as protests about the interpretation
of scripture. Early liberals sought a purer Christianity that went be-
neath the doctrines in the “religion about Jesus” to live the ethical
truths found in the “religion of Jesus.”

BIDDLE, JOHN (1616-1662). An English Puritan reformer who spent
much of his life in prison for his heretical views. Biddle was born in
1615/16 at Wotton-under-Edge in Gloucestershire. The son of a
woolen dealer, he attended Oxford. After graduation he attained a
master’s degree, became a teacher, and eventually the head of the
Crypt School. Biddle began to study the Bible on his own and came
to some startling conclusions. He circulated a paper denying the deity
of the Holy Spirit, was called a heretic, and was jailed. For most of
the final 17 years of his life he remained imprisoned. His paper, XI|
Arguments Drawn out of the Scripture, was published in 1647, and it
helped keep him incarcerated. His second publication, A Confession
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of Faith Touching the Holy Trinity, according to Scripture (1648),
questioned the doctrine of the Trinity as it had been corrupted by the
Catholic church and also raised a furor. He was released on bail for a
brief period, preached in Staffordshire, but then was returned to
prison. He was finally released in 1652. He organized some private
meetings for worship in London. At that same time a Latin edition of
the Racovian Catechism was published in London, and an English
one appeared in Amsterdam. The Parliament called it blasphemous,
and declared that all copies should be burned. In the meantime Bid-
dle was also busy reprinting his own works, a life of Faustus Socinus
and two other Socinian tracts. Finally, he published A Two-Fold Cat-
echism, drawn partly from the Racovian Catechism. This new Cate-
chism resulted in attacks on Biddle in Holland where he was accused
of Socinian Atheism, and in England, where he was brought before
Parliament and charged with promulgating scandalous teaching. Even
though he was released again, he soon engaged in a debate volun-
teering that Christ was not God. He was thrown back into prison
again. In 1655 he was banished for life to the Scilly Islands. After two
years he returned to London. In 1662 an Act of Uniformity was
passed, and Biddle was again taken to prison after he was discovered
holding private meetings for worship. This last imprisonment led to
his becoming ill, and he died on September 22, 1662. Biddle believed
that Christians are “obliged to be very Rational” in interpreting scrip-
ture, and this led to his denial of the godhead of Jesus Christ and the
Holy Spirit. He believed that unreasonable doctrines must be rejected.
For him the doctrine of the Trinity introduced three Gods and sub-
verted the unity of God. Although he was not the founder of an or-
ganized Unitarian movement in England, John Biddle’s Unitarian the-
ological views, and the suffering he endured as a result of them, have
led him to be called the father of English Unitarianism.

BLACK EMPOWERMENT CONTROVERSY. In the mid 1960s
American society was torn by racial strife. Especially concerned by
rioting in the cities and bearing the legacy of the civil rights battles
in Selma, the Unitarian Universalist Association’s (UUA) Com-
mission on Religion and Race and the UUA Department of Social
Responsibility (with Department Director Homer Jack playing a sig-
nificant role) organized “The Emergency Conference on the Black
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Rebellion.” The conference began on October 6, 1967, at the Bilt-
more Hotel in New York City. A movement supporting “black power”
had developed at the Los Angeles church where Black Unitarian Uni-
versalists for Radical Reform (BURR) had formed. As people gath-
ered for the conference, several black delegates were invited by
BURR members to help form a black caucus. This black caucus for-
mulated a plan to present to the conference. This included calling for
greater black participation on UUA staff, board, and committees. The
central request was for the creation of a new black controlled organ-
ization called the Black Affairs Council (BAC), which would be
funded for $250,000 per year for four years with sole authority over
its funds. While the conference voted to support this proposal, it had
no binding authority with the UUA Board. The central issue was how
much of an independent leadership role would be given to this group.

The UUA Board met in early November, voted down the new pro-
posals in an emotionally charged session, and decided to reorganize
the UU Commission on Religion and Race (created in 1963). The
Commission helped subsidize a National Conference of the Black
Unitarian Universalist Caucus (BUUC) in February 1968. This was
attended by 207 black UUs and helped to solidify the impetus to cre-
ate a new BAC to replace the old Commission. The conference rec-
ommended the creation of BAC with a quarter million dollar annual
funding and also the creation of a permanent BUUC. A supportive
white group also formed at this time, Supporters of Black Unitarian
Universalists for Radical Reform (SOBURR) to organize nationwide
white support. In March SOBURR wrote to all the ministers and
board chairs in the UUA calling on them to recognize the validity of
the Report of the National Advisory Commission on Civil Disorders,
and support the creation of BAC. People sharing this perspective
were asked to form a new group that would advocate at the next Gen-
eral Assembly (GA) in Cleveland for recognition of full funding for
BAC. The new group was called FULLBAC.

In the meantime the UUA board had to address the issue of the cre-
ation of the National Black Caucus at the Conference in February.
The board recognized the caucus and welcomed the application of
BAC for affiliate status, but it also reorganized the Commission on
Religion and Race and created a new group, a UU Commission for
Action on Race, as well as a new Fund for Racial Justice. The asso-
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ciation claimed that it could not forfeit its own responsibilities to
have a programmatic response to racism, even though the BUUC had
called for the dissolution of the commission. Members of BAC and
BUUC were upset with the UUA Board for refusing to endorse
groups with black leadership in confronting racism.

Prior to the GA, many UUs who opposed BAC and BUUC organ-
ized another group called BAWA (Unitarian Universalists for a Black
and White Alternative). Led by Donald Harrington, minister of Com-
munity Church in New York, BAWA claimed that the Caucus was a
segregated group and offered a more traditional integrated program
that discounted racial differences. FULLBAC cochair David Parke re-
sponded that this approach perpetuated racism in middle-class rheto-
ric. The creation of BAWA did not address the issues of black leader-
ship and power. At the General Assembly in Cleveland, the proposal
for full funding BAC passed by a large majority. BAWA was denied
funding. It briefly appeared that the denomination had decided to af-
firm black empowerment by these actions. However, in the wake of
the GA, the board agonized over the issue of accepting an affiliate
member group that segregated membership based on race (BAC had
a majority of black board members, who were appointed by the all
black caucus). Achieving affiliate status was not a problem for
BAWA, which had now changed its name to Black and White Action.
With no racial quotas stipulated, they received UUA recognition. Dur-
ing the year leading up to the next GA, financial concerns were raised.
The board voted that the BAC funding would need to be reaffirmed
each year. Matters worsened at the Assembly as the UUA Business
Committee placed the new vote on whether to reaffirm BAC support
several days into the agenda. Jack Mendelsohn, the minister of the
Arlington Street Church called for a reordering of the agenda, but this
failed to pass. With a sense of urgency BAC chairperson Hayward
Henry declared that action on this issue was needed immediately. In a
symbolic action black delegates stood by all the microphones on the
floor of the assembly, with youth delegates next to them. Henry ac-
cused the UUA board of reneging on its commitment to fund BAC for
four years that was made at the Cleveland GA. A motion to deal with
the black agenda failed. Then the members of the BUUC walked out.

After the presidential candidates had spoken before the assembly
to present their views for the upcoming election, the members of
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FULLBAC returned to the platform led by Jack Mendelsohn.
Mendelsohn said that the BUUC issues had not been addressed. Now
he concluded he had to leave the Assembly, and he invited others to
join him at the Arlington Street Church. More than 400 people filed
in to the church. This group who made up “The Walkout” came to re-
fer to themselves as “the Moral Caucus.” President Dana Greeley
convinced many of the members of the Moral Caucus to return the
following day. Finally a vote was taken that BAC would be funded
for another year and BAWA would not. Unfortunately the Board con-
tinued to struggle with whether they could afford to fund BAC. In
January, 1970 the Board voted to cut the funding by $50,000. The
leaders of BAC decided that they would not tolerate any more polit-
ical wrangling with the UUA board over commitments they kept re-
scinding. As a funded affiliate they could not seek their own funding,
and they decided to disaffiliate so that funding could go directly to
BAC. This decision by BAC to leave the UUA umbrella effectively
ended the UUA’s commitment to racial justice for several years. It
has been estimated that over 1,000 black UUs left the church over
this controversy to affirm and fund black leadership within the UUA.
BAC funded a number of programs between 1968 and 1973 with
black self-determination central to its concerns, but a serious internal
split eventually crippled its efforts. There was a contested annual
meeting of the BUUC in 1973, and two BACs emerged and litigation
followed. It was charged that a new group, the Black Humanist Fel-
lowship, which was in favor of disaffiliating from UUA, was trying
to usurp all the funds. Associate status for BAC in the UUA ended in
1979.

BLACKWELL, ANTOINETTE LOUISA BROWN (1825-1921).
The first woman to be ordained by a congregation in America as a
Congregationalist, Blackwell later fellowshipped with the Unitarians.
She was born on May 20, 1825, to Joseph and Abby (Morse) Brown
in Henrietta, New York, their fourth of seven children. As a girl she
became a member of her parents’ orthodox Congregational church,
and later attended school at the Monroe County Academy. She be-
came a teacher and soon saved sufficient funds to attend Oberlin Col-
lege, from which she graduated in 1847. With some difficulty the
school allowed her to take on a course of theological studies, but
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when she was finished they would not let her graduate or give her a
preaching license. During her course of studies she preached as much
as she could and taught at Rochester Academy in Michigan. After
that she made a career out of lecturing on reform issues. She was a
delegate to the first national Women’s Rights Convention in 1850 in
Worcester, Massachusetts.

Brown was called to the Congregational Church of South Butler,
New York, and was ordained there on September 15, 1853. Unfortu-
nately the Congregational General Conference protested the ordina-
tion, and Olympia Brown’s 1863 ordination is recognized as the first
ordination of a woman with full ecclesiastical authority. She left that
church within a year. By this time she was having doubts about Trini-
tarian Congregationalism. After she was married to Samuel Black-
well, she became a Unitarian. His brother was married to Lucy Stone,
her friend from Oberlin and fellow worker for suffrage. Together the
Blackwells had five children who survived infancy.

During the ensuing years, Blackwell continued to advocate for
women to live lives with interests outside the home and to work part-
time. She wrote eight books on a variety of subjects with special in-
terest in science and nature. She was a well-known lecturer and fre-
quently toured with Susan B. Anthony and Julia Ward Howe. She
became one of the founders of All Souls Unitarian Church in Eliza-
beth, New Jersey, and later was named minister emeritus. Most of her
married life was spent living in New Jersey, and she died in Elizabeth
on November 5, 1821.

BOARD OF TRUSTEES. The Unitarian Universalist Association
(UUA) is governed by a Board of Trustees consisting of district
trustees selected by the various Districts (19 district trustees in 2003);
and four trustees-at-large, who are elected by the General Assembly
(GA). The board meets four times per year; three times in Boston,
and once at the General Assembly. The GA is the annual business
meeting of the association. The UUA moderator, who is elected by
the GA, presides at the GA meetings and the board meetings. In the
original UUA bylaws of 1961 the board consisted of its officers
(moderator, president, two vice presidents, secretary, and treasurer)
and 20 trustees, who were elected directly by the GA. This changed
in 1968 when the bylaws were altered so that the trustees were
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elected from the districts, allowing for more diversified representa-
tion. The organizing meeting of the UUA in 1961 considered a pro-
posal for the board to select the president rather than the GA, but this
was defeated. Prior to 1968 the board nominated the president, but
this changed so that nomination was by petition thereafter.

BOSTON. Often called Unitarian Universalism’s home city, it remains
the site of the denominational headquarters, as it was for both de-
nominations prior to consolidation in 1961. Boston is especially
equated with the development of Unitarianism. Van Wyck Brooks
wrote that Bostonians hardly knew that their old Puritanism had van-
ished and been replaced by a mild and tolerant faith “known far and
wide as the ‘Boston religion’” (Brooks, Flowering, p. 12). It was of-
ten said that the city was controlled by Unitarians in the period im-
mediately after 1825. Henry Adams reflected upon this in a descrip-
tion of his childhood faith when he wrote: “Nothing quieted doubt so
completely as the mental calm of the Unitarian clergy. In uniform ex-
cellence of life and character, moral and intellectual, the score of Uni-
tarian clergymen about Boston, who controlled society and Harvard
College, were never excelled. They proclaimed as their merit that
they insisted on no doctrine, but taught, or tried to teach, the means
of leading a virtuous, useful, unselfish life, which they held to be suf-
ficient for salvation. For them difficulties might be ignored; doubts
were waste of thought; nothing exacted solution. Boston had solved
the universe; or had offered and realized the best solution yet tried.
The problem was worked out” (Adams, Education, vol. 1, p. 35).
Liberal religion began to dominate in Boston in the period after the
Great Awakening leading up to the beginning of the Unitarian con-
troversy in 1805. Liberal preachers were associated with Harvard
College, with the majority being settled in parishes within the near
environs of Boston and Cambridge. In the city itself the rational, en-
trepreneurial style of the faith proved effective when more than 70
Unitarian churches either evolved from the Standing Order of Con-
gregational churches or were founded as separate institutions. In
1886 one of the denomination’s leaders, James Freeman Clarke, of-
fered a theology that offered five points of Unitarianism: “The Fa-
therhood of God, The Brotherhood of Man, The Leadership of Jesus,
Salvation by Character, and the Progress of Mankind, Onward and
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Upward Forever.” The appearance that the origins and locus for the
faith remained in the city were summarized in a shortened version of
the five points: The Fatherhood of God, The Brotherhood of Man,
and the Neighborhood of Boston. Henry Adams, who grew up on
Beacon Hill, realized the social, cultural, religious, and political
power that Unitarianism held in Boston from 1825 to 1865. First, the
state church was disestablished in 1833, and after that demographics
forever changed the character of the city as immigrant Catholics be-
gan to dominate.

BOSTON DECLARATION. This was a statement of faith passed by
the Universalist General Convention in 1899 as an addition to the
Winchester Profession. For some years prior to 1899 Universalists
had been debating the “creed question.” When the Universalists met
in General Convention in Chicago in 1897, many groups feared that
any changes in the Winchester Profession would result in disaster.
Members of the Indiana Convention felt that a rewording of the creed
would mean a “substantially new and different faith.” While a revised
profession had been defeated in 1895, this time a new “Boston Plan”
was presented. The Boston area ministers recommended after sur-
veying local congregations that the convention retain the Winchester
Profession without amendment, but also adopt an alternate statement.

The new statement became known originally as the “Chicago De-
claration” and it was proposed as article III in a new constitution.
“The Five Principles” that were offered as an alternative were: The
essential principles of the Universalist faith; “The Universal Father-
hood of God; the spiritual authority and leadership of His Son Jesus
Christ; the trustworthiness of the Bible as containing a revelation
from God; the certainty of just retribution for sin; the final harmony
of all souls with God.” Furthermore, the plan reintroduced the idea of
a “liberty clause”: “The Winchester Profession is commended as con-
taining these principles, but neither this, nor any other precise form of
words, is required as a condition of fellowship, provided always that
the principles above stated be professed.” There was none of the ran-
cor of previous meetings at the 1899 sessions in Boston. Attendance
exceeded even the centennial convention in Gloucester, Massachu-
setts. The new declaration was passed overwhelmingly, and without
debate, becoming known thereafter as the Boston Declaration. Most
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Universalists felt a new day had dawned in the history of the denom-
ination. While acknowledging the important historic character of the
old statement, a new profession was given equal status, and the free-
dom of choice was restored. the Christian Leader reported: “The
Universalist Church has been reborn.”

BRAHMO SAMAJ. A Hindu reform group that had important Unitar-
ian ties in the 19th century. The Brahmo Samaj, or Society of God,
was organized in 1828 by Rammohun Roy. Roy was a brilliant re-
former who became a scholar of several traditions and was especially
influenced by the New Testament and Jesus. With William Adam he
helped found a Unitarian Committee in Calcutta. By 1828 Roy came
to understand that he was not going to convert to Unitarian Chris-
tianity, and he decided to start a new group that would preserve many
Hindu traditions. After Roy’s death the next significant leader was
Debendranath Tagore. In 1839 he started the Tattvabodhini Sabha to
stem the tide of Christian conversions. He wanted to publish Hindu
texts. In 1842 Tagore’s organization merged with the Brahmo Samaj,
and the following year it became a new sect of Hinduism. Unitarian-
ism and the Brahmo Samaj intermingled again in the 1850s when the
American Unitarian Charles Brooks arrived. Brooks had a short visit,
but interest in India was rekindled so that an American Unitarian
Association (AUA) missionary program was started with Charles
Dall, who was sent to India to, among other things, investigate the
Brahmo Samaj. In 1856 Dall met a young man named Keshub
Chunder Sen, who became entranced with Unitarian writings and
converted to the Brahmo Samaj in 1858. Initially Sen was interested
in political reform especially in attacking the caste system and
wanted to incorporate a spiritual Christ into the more Hindu oriented
traditions. Tagore, who had been his mentor, resisted this, and a splin-
ter group was formed in 1866 within the Adi Brahmo Samaj with the
new group simply named Brahmo Samaj.

Sen’s new movement was able to foment a Marriage Act, in which
arranged child marriages were forbidden. Then great controversy de-
veloped in 1878 when Sen’s own daughter was married in an
arranged format at the age of 14. Moving away from a politically ac-
tive faith, Sen emphasized a mystical approach now with a modified
ascetic way of life. He said he had received a new revelation from
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God and called his new group the Church of the New Dispensation
(Navavidham). His former followers took on the name Sadharan
Brahmo Samaj. Sen died suddenly, but a few years later there was an
effort by the American Jabez Sunderland to unify the various fac-
tions. A joint Brahmo Samaj committee was created, and then the
British and Foreign Unitarian Association voted in 1896 to support a
variety of requests from Sunderland and Protap Mazumdar, who be-
came the most important transitional leader. Mazumdar had written a
book called The Oriental Christ, and had represented the Brahmos at
the World Parliament of Religions in 1893. The British provided an-
nual scholarships to Manchester College and support for joint educa-
tional efforts and a post office mission. The Brahmo Samaj became
the first non-Western, non-Christian group to join what is now the In-
ternational Association for Religious Freedom. The Sadharan
Brahmo Samaj remains the central group today, but their class-bound
Brahminism has given them minimal influence on cultural change.
The Brahmo Samaj of today looks back to Rammohun Roy for in-
spiration. The New Dispensation has only a small following, and
none are part of the Brahmo Sama;.

BROAD CHURCH MOVEMENT. In the late winter of 1865 Henry
Whitney Bellows tried to devise a plan for unifying the theological
factions within the Unitarian ranks. At a meeting in Boston on Feb-
ruary 20, of 50 ministers, Bellows found that they could be divided
into four groups. One faction he considered old-fashioned Unitarians
who were interested in Brahmin self-culture and despised the Tran-
scendentalists. A second group was the radicals who wanted to con-
sider Christianity one of many great world religions. This group was
especially suspicious of rallying around any standard of faith. A third
smaller faction was made up of Evangelicals who believed in the
miraculous nature of Jesus Christ. The fourth group, which included
Bellows, James Freeman Clarke, Frederic Henry Hedge, and Ed-
ward Everett Hale, was considered the Broad Church movement.
Their goal was to unite the factions because they saw elements of
truth in all viewpoints.

Bellows wanted to develop a tangible platform for Unitarianism to
stand on, but the radicals feared he was trying to impose a creed. Bel-
lows insisted that the Unitarians use the Christian name, but he did
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not want to limit the growth of what the word meant. The name
Broad Church came from a sermon by Frederic Henry Hedge. He ar-
gued that that there is no absolute religion for humanity, but only par-
ticular “given religions.” Believing that religion is only expressed
and communicated through the particulars, Hedge joined Bellows in
the belief that the Broad Church had to remain Christian, but be de-
fined as broadly as possible.

In April the organizing meeting for the National Conference of
Unitarian Churches convened in New York. James Freeman Clarke
gave the opening address calling for a new spirit of inclusiveness.
The convention was able to unite upon the organizing principle of
holding a common faith in Jesus Christ that was subject to the free in-
terpretation of everyone. Bellows also wanted to adopt a broad Chris-
tian name for the group: the Liberal Christian Church of America.
But this failed, not because of a rejection of the Christian name, but
because of the loyalty to the Unitarian name. Although some of the
radicals became involved in the Free Religious Association two
years later, their influence at the convention was insignificant. The
more conservative Christians failed at the convention to adopt a se-
ries of resolutions to give the convention a creedal basis, which prob-
ably would have split the group. By and large, the Broad Church
group succeeded in finally giving the denomination a unified eccle-
siastical body of churches when the National Conference was
formed. Henceforth churches would always have delegate represen-
tation to a national (or continental) institution.

BROOK FARM (1841-1847). This was the most successful utopian
community that grew out of the Transcendentalist movement. This
cooperative venture was founded by Unitarian minister George Rip-
ley and his wife, Sophia, in West Roxbury, Massachusetts, (now part
of Boston) in 1841, after Ripley had resigned his pastorate at the Pur-
chase Street Church in Boston the previous year and purchased the
milk farm to try a social and economic experiment based on Tran-
scendentalist principles. He wrote to Ralph Waldo Emerson that he
wanted “to insure a more natural union between intellectual and man-
ual labor . . . to prepare a society of liberal, intelligent, and cultivated
persons whose relations with each other would permit a more simple
and wholesome life” (Ripley as quoted in Hochfield, editor, Selected
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Writings, p. 373). To accomplish this he proposed a communal ven-
ture on a small tract of land with a garden and farm associated with
a school or college in which instruction was given from the simplest
level to the higher moral philosophy.

Looking to ameliorate the materialistic conditions of society, Brook
Farm attracted many of the great writers and reformers of the day, in-
cluding Emerson, Margaret Fuller, and Nathaniel Hawthorne, who
either visited or were residents for a time. Fuller visited so often, she
had a cottage named after her, and Hawthorne, one of the original
members, was inspired to write a novel based on his experience, The
Blithedale Romance. There were 20 original members who took up
residence with the Ripleys in the main farm house, which was re-
named “the Hive.” Stock could be purchased at $500 per share, and
individuals received a fixed income regardless of the job they as-
sumed at the farm. The community soon grew to 120 members. Espe-
cially successful was the Brook Farm School, which was housed in
“the Nest.” Highly regarded by local educators, the school provided
the main means of income for the community. Numerous buildings
were added between 1842 and 1844 including the Margaret Fuller
Cottage, the Pilgrim House, a factory, a greenhouse, and the Eyrie, a
residence for the Ripleys that allowed them to survey the entire com-
plex of buildings. They hosted nightly gatherings at their home, which
included chamber music, poetry readings, and parties. The Hive con-
tinued to be the principal dormitory, kitchen, and dining room.

The Brook Farm Institute for Agriculture and Education became
the Brook Farm Phalanx in 1845 after reorganizing under the more
structured principles of the French socialist Charles Fourier. The
community also began publishing a journal, The Harbinger, in 1845.
Unfortunately, a new central residential building for the community,
The Phalanstery was consumed by fire in March 1846 while it was
under construction. The building was uninsured; the already fragile
financial condition became a complete bust and the experiment
failed. In August 1847, only six years after its inception, the commu-
nity disbanded. Later the site served as a Civil War training site and,
eventually, a Lutheran orphanage.

BROWN, EGBERT ETHELRED (1875-1956). An early black Unitar-
ian minister who struggled against the larger forces of denominational
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racism. Brown was born on July 11, 1875, in Falmouth, Jamaica, to
James and Florence Brown. The oldest of five, Brown remembered
that he liked to make speeches as a child. He entered the civil service
after taking the exam in 1894. In 1899 he became first clerk of the
treasury and he remained there until 1907 when he was dismissed pos-
sibly because of a question concerning missing funds. Brown decided
to become a minister. Theologically he had many doubts and was at-
tracted to Unitarianism by reading the literature, but he had no church.
Ultimately, he decided he could not enter the African Methodist Epis-
copal Church where he had been active as member and organist. He
felt he had to be honest about his faith. He wrote to Franklin South-
worth of Meadville Theological School, who told Brown that white
churches needed white ministers. Still Brown was accepted as a special
two-year student at Meadville. Louis Cornish later wrote that he went
to Meadville against all counsel. It was a great sacrifice for Brown. His
wife, Ella, and their six children had to remain behind. Brown had im-
migration problems and was deported back to Jamaica. He formed,
with some controversy, a Unitarian Lay Center in Montego Bay.

After another failed attempt, Brown made it to Meadville on his
third try. He was the sixth black student to attend the school, but the
first who was an avowed Unitarian. He enjoyed his years at
Meadville and then was ordained at the school in June 1912 with the
small group in Montego Bay acting by proxy. Brown returned to
Montego Bay to be a Unitarian missionary supported financially by
both the American and British Unitarian Associations. This three-
year experiment ended when the two associations decided not to re-
fund based partly on a report from Hilary Bygrave. In the middle of
this effort, the American Unitarian Association (AUA) transferred
Brown to Kingston to try the mission in a larger city, but this meant
he had to start all over. Brown had a difficult time accepting the re-
ality that AUA support of him was not wholehearted, and this began
a long period of tension with the AUA. Brown pleaded his case for
refunding before Samuel Eliot, the AUA president, whom Brown felt
was condescending to black people believing they could never un-
derstand Unitarianism. Nevertheless, more funding was granted, but
it was eventually withdrawn in 1917.

Brown remained in Jamaica until 1920, carrying on at the mission
while holding another job for support. Then he came to America to
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try to fulfill a dream of building a Unitarian church in Harlem. After
arrival he brought together a group of mostly Jamaicans to form the
Harlem Community Church. Because of difficult relations with the
AUA, Brown sought no financial support. He worked at a variety of
jobs over the next 20 years. He had periods of employment as eleva-
tor operator and speaker for the Socialist Party, among others. His
work in Harlem was hampered by AUA president Louis Cornish,
who undermined his efforts by misrepresenting Brown to others. In
the late 1920s the Fellowship Committee considered dropping Brown
from the list of ministers for the second time and he was accused of
begging the churches for donations for himself. His relationship with
John Haynes Holmes prevented this from happening when Holmes
intervened, but later he was dropped and he hired the American Civil
Liberties Union (ACLU) to help him win back his status. Brown’s
family situation was also a source of great strain—his wife was men-
tally ill and a son committed suicide.

In 1937 Charles Joy visited the Harlem church and reported fa-
vorably. Support improved dramatically once Frederick May Eliot
took the office of president of the AUA, as Brown received financial
backing and pastoral support, and the now Harlem Unitarian Church
became an official AUA congregation. Unfortunately, the advent of
World War II hampered this effort. Brown kept his dream of building
a strong black church in Harlem alive and it might have come to
fruition if the denomination had supported him when he was younger.
He remained at the church until his death on February 17, 1956.

BROWN, OLYMPIA (1835-1926). The first woman to be ordained
with full ministerial standing recognized by a denomination, Brown
was a pioneer preacher and women'’s rights advocate. She was born
on January 5, 1835, in Prairie Ronde, Kalamazoo County, Michigan,
to Asa and Lephia (Brown) Brown, the eldest of four. Her parents had
moved to their log cabin home from Vermont. They had encouraged
Olympia to be educated, and she attended an academy in Schoolcraft,
Michigan. Then her parents sent her to Mt. Holyoke Female Semi-
nary in 1854, but she found it too orthodox, having been brought up
Universalist. Fortunately, she was able to transfer to Antioch College,
the new liberal school in Yellow Springs, Ohio. The whole family
eventually moved there, and Brown’s siblings also attended Antioch.
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Brown reported that the famed Unitarian educator Horace Mann
was somewhat reticent about the prospects of women entering the
professions. While she was at Antioch, Antoinette Brown Blackwell
came to preach and this inspired Brown to pursue the ministry. She
wrote to all the theological schools after graduation, but received lit-
tle encouragement. After Meadville rejected her, Ebenezer Fisher,
the president of Canton Theological School at St. Lawrence Uni-
versity, said that he would admit her, but he did not favor the idea of
women preachers. Fisher was surprised when Brown entered the
seminary, was able to do all the work, and, when she was done, ap-
plied for ordination. Again, his plan was to oppose the ordination. Yet
the parish in Heuvelton wanted to call her to the ministry of their
church and they also had a member on the ordaining council of the
St. Lawrence Association. The association approved of Brown and
she was ordained on June 25, 1863, with Dr. Fisher taking part in the
historic ceremony.

Her political activity on behalf of women began during her years
in Ohio when, in 1860-61, she circulated a petition seeking changes
in the law for more rights for married women, which went before the
Ohio legislature. After graduation Brown went to serve the church in
Marshfield, Vermont, but she only stayed a few months before re-
turning to Kalamazoo to care for her brother who was ill. In 1864 she
was called to serve the church in Weymouth, Massachusetts. She
took elocution lessons to improve her voice. She later remembered
this pastorate, where she remained for six years, as her most enjoy-
able. During this time she took a four-month leave of absence to go
on a tour of Kansas to advocate for a suffrage amendment to the state
constitution. Although the amendment failed, Susan B. Anthony
called it a victory in defeat.

In 1870 Brown was called to serve the Universalist church in
Bridgeport, Connecticut. She later reported that she “preached better
during my Bridgeport pastorate than at any other time of my life.”
Here her most famous parishioner and ardent church supporter was
P. T. Barnum who she said “was very friendly to me and often made
some complimentary remark” (Willis, ed., Autobiography, p. 40). Al-
though the church improved its previously saddened state and broad-
ened its vision, a small faction opposed Brown’s ministry, including
her advocacy of suffrage, and she was forced out. During her min-
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istry in Bridgeport, she was married in 1873 to John Henry Willis, but
kept her own name. The couple had met in Weymouth, where he was
a member of her church board. They had two children Henry and
Gwendolen, who edited her mother’s autobiography.

After that Brown moved on to the Universalist Church of the Good
Shepherd in Racine, Wisconsin, where she stayed for nine years. At
that time she resigned to devote herself to suffrage work. She was
president of the Wisconsin Woman Suffrage Association for more
than 30 years. In 1893 Brown’s husband died, and she managed his
business, the Racine Times Publishing Company, until 1900 when it
was sold. Brown was able to perform some part-time work in
churches and did so in Columbus, Neenah, and Mukwonago, all in
Wisconsin. Much effort went into the campaign for woman suffrage
in Wisconsin, but the amendment to the state constitution failed to
pass in 1912. After this the tide began to shift nationally and several
states voted in suffrage, with the final national victory in 1920. At the
age of 85, Brown cast her first ballot on November 2, 1920. She was
one of the few long-term suffrage advocates to see the fruits of all her
labors. After 1914 she began to spend winters with her daughter in
Baltimore and died there on October 23, 1926, but was buried back
in Racine. Throughout her life, Brown encouraged young women to
enter the ministry, and many did, following Brown’s example of de-
votion to liberal religion and advocacy of women’s rights.

BROWNSON, ORESTES (1803-1876). A spiritual wanderer who left
his Calvinist past to become a Universalist preacher, then a Unitarian
minister with interests in class issues, and finally an ardent Catholic
lay person and journalist. Born a twin in Stockbridge,Vermont, on
September 16, 1803, to Sylvester and Rachel (Metcalf) Brownson,
Orestes’s father died shortly thereafter, and he and his twin sister
were soon sent boarding with an older couple. Later in life Brownson
remarked that he had no childhood. When he was 14, the family
moved across the border into New York, and here he had his only for-
mal schooling, a brief period in a nearby academy. Although he had
an aunt who was a follower of Elhanan Winchester, Brownson
joined the Presbyterian church. In his early twenties he became a
teacher, first in New York state, and then in Detroit. During a long ill-
ness, Brownson rejected Calvinism and adopted Universalist views,
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and then applied to the General Convention for fellowship as a
preacher. Back east he continued his studies and then was ordained in
June 1826 in Jaffrey, New Hampshire. After that Brownson returned
to New York, and preached regularly in three communities, including
Auburn (1829), where he edited The Gospel Advocate. During this
time he married Sally Healy.

Beginning to doubt Universalism, Brownson shifted his sense of
sin from the souls of individuals to the social organization of society.
This concern about social structure led him to the writings of Robert
Owen. While he flirted with labor and politics, Brownson lost his
faith in God. During his recovery, he read William Ellery Chan-
ning’s Likeness to God and was converted to Unitarianism. By 1831
he was declaring himself an independent preacher. The following
year he was called to serve the Unitarian congregation in Walpole,
New Hampshire, during which time he began to write for many of the
Unitarian periodicals. Although Brownson called Channing his spir-
itual father and named one of his sons for him, the great Unitarian di-
vine was cool toward Brownson because “he had not been brought up
among us” (Schlesinger, A Pilgrim’s Progress, p. 30).

In 1834 Brownson moved to Canton, Massachusetts, to serve the
Unitarian church. George Ripley, with whom Brownson was devel-
oping a close friendship, preached the installation sermon. In 1836
Ripley and others began as the Transcendental Club, and although
Brownson attended a couple of times, he was never a regular mem-
ber. Brownson published his first book that year, New Views of Chris-
tianity, Society and Church. It provided the philosophical foundations
for his new independent church, the Society for Christian Union and
Progress, which was an attempt to bring liberal religion to the work-
ing class. He began to see more and more that religion had to address
the needs of the poorest members of society. The injustices of capi-
talism became his prime focus, so that he became a forerunner of
Karl Marx in the United States. During this time he began to publish
the Boston Quarterly Review, which became a vehicle for Transcen-
dental tracts. When the election of 1840 resulted in a Whig victory,
Brownson decided that the Kingdom of God would not be coming to
earth. He lost faith in humanity and turned back to God. Affirming
the utopian community at Brook Farm, Brownson sent his son
Orestes there, but this vision of the holy community did not keep the



BUCKMINSTER, JOSEPH STEVENS (1784-1812) ® 77

father’s attention. Abandoning much of his radical social thought, he
found solace in the Catholic church and converted in 1844. He con-
tinued to write and edit for many years thereafter, but his universal
church of the future became the old universal church from the past.
He died on April 17, 1876.

BUCHTEL COLLEGE. A Universalist school that was opened in
1872 and remained under denominational control until 1907. At the
meeting of the Ohio Universalist Convention in 1867, the Committee
on Education was asked to report on the possibility of opening a Uni-
versalist seminary. The idea was approved the following year, but
then in 1869, the convention decided to support a college rather than
an academy. In 1870 Akron was selected as the site, and by that date
$62,000 was pledged to establish the school. The largest donor was
John Buchtel, a Universalist first in Kent and later in Akron, where
he was moderator for many years. The school took his name, and he
became the first president. Buchtel opened for classes in 1872, and
the first class graduated in 1873. It is now part of the state university
system in Ohio, the University of Akron.

BUCKMINSTER, JOSEPH STEVENS (1784-1812). Destined to be
the leader of the Unitarians, Buckminster’s great potential was cut
short by epilepsy when he died in 1812. He was born in Portsmouth,
New Hampshire, on May 26, 1784. His father was a minister and his
mother was the daughter of a minister. Buckminster was brilliant and
this was evident from a young age —he began to study Latin when he
was four. He went to local schools until he was 10, when he began at-
tending Exeter Academy. By the age of 12 he was ready for college,
but his father kept him at Exeter hoping he could arrange to send him
to Yale, where he would find a more orthodox religious training. But
Joseph chose Harvard College and began in the fall of 1797. His ac-
ademic skills were evident throughout his career at school and he also
had a speaking voice that was considered beautiful.

When he graduated from Harvard in 1800, he accepted an assistant
teaching position at Exeter. During this time he began to consider the
ministry, having just previously joined his father’s church. In 1802 he
had his first attack of epilepsy. The following year he had an oppor-
tunity to be a private tutor in Waltham, Massachusetts, and during
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this time he read widely and frequently met with James Freeman
who was then minister at King’s Chapel. His father said Freeman
was responsible for making young Buckminster a Unitarian. His fa-
ther tried to convince him to change professions. Buckminster was
accepted by the Boston Association of Ministers and was invited to
be an assistant at King’s Chapel, but Boston’s most prestigious con-
gregation, the Brattle Street Church, began to court him. He was or-
dained and installed there on January 30, 1805, with his somewhat re-
luctant father preaching the sermon.

After an initial sickness, Buckminster took up his duties as pastor.
He was active in the Anthology Club and published several articles
in the Monthly Anthology and Boston Review. After a year of preach-
ing and visiting, Buckminster was worn out, and his doctor recom-
mended he go to Europe to recuperate. In 1806 he traveled there with
Samuel C. Thacher and stayed nearly a year. He returned to his posi-
tion where he was beloved, but it was clear that he was not well. In
1811 he was appointed Dexter Lecturer on Biblical Criticism at Har-
vard Divinity School, but he became fatally ill. He died on June 9,
1812. He had played an important role in bringing the German bibli-
cal criticism back from Europe. He began to explore theories about
the inspiration and authority of the scriptures and was especially in-
fluenced by J. D. Michaelis’s New Testament Introduction and Jo-
hann Jakob Griesbach’s Greek New Testament, which he persuaded
Harvard to publish. Buckminster said that not all scripture is equally
authoritative and must be read in historical context. He believed that
the Bible is not God’s direct word, but the vehicle by which the word
comes to us, and was not canonized because it was inspired, but be-
cause it was written by inspired men. He began preparing his class
lectures for Harvard, but was never able to put his learning to use, ex-
cept to influence his colleagues to use reason in interpreting scrip-
tures and make this the bedrock of the Unitarian faith. It was said that
in the pulpit Buckminster could hold his congregation in a trance. He
gave the Phi Beta Kappa address at Harvard in 1809. Buckminster’s
death represented a great loss to the liberal Christians, and the man-
tle of leadership fell on William Ellery Channing.

BUEHRENS, JOHN A. (1947-). A recent president of the Unitarian
Universalist Association (UUA), he was born on June 21, 1947, in
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Peekskill, New York. Raised mostly in the Midwest, Buehrens was a
high school exchange student in Milan, Italy, and completed his
schooling at a Jesuit liceo classico. He was admitted to Harvard Uni-
versity, where he studied the history and literature of the Renaissance
and Reformation and earned his B.A. in 1968. He then went on to
Harvard Divinity School, where, in addition to his academic work,
he led youth groups, summer programs, and church schools in Lex-
ington, Massachusetts, and Summit, New Jersey. He finished the sem-
inary in 1973 with an M. Div. and was called to serve the Tennessee
Valley Unitarian Universalist Church in Knoxville, Tennessee, where
he remained until 1981. He was married to Gwen Langdoc, an Epis-
copal priest, in 1972, and they have two children. From 1981 to 1987,
Buehrens served the First Unitarian Church in Dallas, Texas, and then
the Unitarian Church of All Souls in New York City. His colleague at
All Souls was Forrester Church, who coauthored A Chosen Faith:
An Introduction to Unitarian Universalism with Buehrens in 1989.
During his first 20 years in the parish, Buehrens advocated for civil
liberties and interfaith cooperation for the homeless and the mentally
ill. His organizational commitments included the National Parenting
Association, the International Association for Religious Freedom
(IARF), and the Progressive Religious Partnership.

Buehrens left All Souls in 1993 when he was elected president of
the UUA. He completed two full terms as denominational leader, fin-
ishing in June 2001. Important growth took place during his time in
office, as he participated in 106 new building dedications. This
growth was especially true in areas of youth (grew by five times) and
young adult participation (six times as many college groups), and per
capita financial giving by members, which doubled in constant dol-
lars. Other emphases of Buehrens’ term were affirming the denomi-
nation’s commitment to antiracism work, decentralizing some of the
UUA bureaucratic functions, forming a new president’s council to
advise the UUA administration, and renewed emphasis on global and
interfaith activities. Whereas, his predecessor William Schulz advo-
cated admitting international groups to UUA membership, Buehrens
felt this was culturally insensitive and believed adequate services
could not be given to congregations in Asia and Australia. He moved
in the direction of supporting a new International Council of Uni-
tarian Universalists (ICUU), which was formed in 1995. This new
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group gave international groups the opportunity to come together and
share resources and worship materials.

After his tenure as president, he served as a visiting professor at
Starr King School for the Ministry, where he now serves on the
Board of Trustees. He has also taught at Andover Newton Theologi-
cal School and was a Merrill Fellow at Harvard. Once cited as
“scholar, organizer, but above all, pastor,” in the fall of 2002,
Buehrens began a new parish ministry at the First Parish in Needham,
Massachusetts. Believing that ministry is a matter of building trust,
he wrote that he had longed to return to the close relationships he
found in parish life after fulfilling many years as public spokesperson
for the UUA. He also serves as special assistant to the Secretary Gen-
eral of the World Conference on Religion and Peace. Buehrens has
recently completed a new book, Understanding the Bible: An Intro-
duction for Skeptics, Seekers, and Religious Liberals (2003). He also
wrote The Uses of Memory (1992). He has received honorary degrees
from Starr King (1990) and Meadville Lombard Theological
School (1995), as well as a degree from the federated theological
school faculty at Kolosvar, Romania. Buehrens says Unitarian Uni-
versalism helps him proclaim: “Faith is not ultimately about believ-
ing some proposition in spite of the evidence, it is more like living
with courage, gratitude, and integrity in spite of life’s inevitable
losses.”

BULFINCH, CHARLES (1763-1844). The person who defined ar-
chitecture in Boston with his design for many buildings, including
the Massachusetts State House and five churches. Bulfinch was born
on August 8, 1763, in Boston to Dr. Thomas Bulfinch, a physician,
and Susan Apthorp, the daughter of one of the wealthiest Bostonians.
Bulfinch, who grew to be a humble and retiring person, was educated
at Boston Latin School. He developed an interest in architecture early
in his life. His grandfather, Charles Apthorp, convinced his friend Pe-
ter Harrison to design the new King’s Chapel, and then Apthorp gave
most of the money to see that it was built. Apthorp also started an ar-
chitectural library at the Bulfinch mansion that young Charles was
able to use. Bulfinch attended Harvard College and graduated in
1778. His career there was marred by his being fined for a wild grad-
uation celebration, but he went on to receive an M.A. in 1784.
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Bulfinch became America’s first professional architect as a result
of following an aristocratic self-taught tradition. He went to Europe
in 1785 and returned in 1787. It is often said that Bulfinch created
Boston architecturally. He admired English Neoclassicists William
Chambers and, most of all, Robert Adam. It has even been said that
his style is American Adam, but most typically it is called Federal.
Some of his early designs were the Massachusetts State House in
1795 and the first Harrison Gray Otis house in 1796. One great con-
tribution of Bulfinch was his neoclassical town planning, as shown
especially with the Tontine Crescent, a 500-foot sweep of 16 houses
surrounding a tree-lined park. He also designed Boston’s first theater
in 1794, rebuilt and enlarged Faneuil Hall, and planned the Massa-
chusetts General Hospital. In all he built five churches in Boston, in-
cluding four for Unitarian congregations: Hollis Street (1787-88),
New North (1802-04), Federal Street (1809), and New South (1814),
the last being called his most beautiful. Of these only the New North
survives today and is presently St. Stephen’s Roman Catholic. In
1816 Bulfinch designed one of his great church buildings in Lan-
caster, Massachusetts, The Church of Christ, Unitarian.

Bulfinch also influenced many other young architects, including
Asher Benjamin. Bulfinch’s work was praised widely, but the archi-
tectural business was new, and he had a number of financial crises.
This high born Bostonian was even imprisoned for debt at one point,
after which architecture became more business and less pleasure for
him. He was also active in the community, being chairman of the
Board of Selectman and superintendent of police. In 1817 President
James Monroe visited Boston and was pleased with the public build-
ings he saw. After Benjamin Latrobe resigned, Bulfinch was offered
the position of Architect of the Capitol. The family moved to Wash-
ington, where Bulfinch finished the Capitol building and designed
another Unitarian church. The society there was organized in the
wake of William Ellery Channing’s “Baltimore Sermon.” Bulfinch
was active in the congregation from the beginning and worshipped
there while he lived in Washington. He designed their first building
(1821-22 at the corner of 6th and D Streets, NE), and raised funds for
its construction. Eventually his son Stephen served the church as
minister. Bulfinch also returned in 1838 to supervise repairs to the
building. The Bulfinches remained in Washington until 1830, after
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which Bulfinch retired to Boston. He died on April 15, 1844 with fu-
neral services at King’s Chapel two days later, where he was a life-
long member.

BURLEIGH, CELIA C. BURR (1826-1875). The first woman or-
dained to the Unitarian ministry. Little is known of Burleigh’s back-
ground. She was born in Cazenovia, New York, on September 18,
1826. She had a long career teaching and writing and working for
woman’s suffrage. Her first marriage to Chauncy Burr ended in di-
vorce. She lived in Syracuse for a time and taught there. She wrote ar-
ticles for the Christian Register and lectured on temperance and suf-
frage. Later she moved to Troy, New York, and worked with Emma
Willard, the educator. On September 7, 1865, she married William
Henry Burleigh, a reformer and publisher who was working as harbor
master for New York City at the time of the marriage. He was a native
of Woodstock, Connecticut. Their marriage was later described by
John White Chadwick as “co-equal of hearts and minds.” They lived
in Brooklyn, New York, where Celia continued her work in journal-
ism. In 1868, her associate Jennie June Croly was excluded from a
press club dinner. In response, 12 women, including Burleigh, formed
Sorosis, an organization to promote deeper association between
women writers and artists. Burleigh became a lecturer and fund-raiser
for the group. The following year Burleigh helped organize a new or-
ganization, the Social Science Club, which was renamed the Brooklyn
Woman’s Club in January 1870, of which she was the first president.
They also helped form the first woman’s business union.

In May 1869 she was named a secretary to the Equal Rights Asso-
ciation. During these years she was a frequent attendee at woman suf-
frage conventions. She became an accomplished organizer and lec-
turer. In July 1871 she received an invitation from J. B. Whitcomb in
Brooklyn, Connecticut, to be a summer minister for August. Al-
though she had never preached, Burleigh was intrigued that the pul-
pit might be the place where she could give fullest expression to her-
self. During her time in New York, she had been a member of the
Second Unitarian Society in Brooklyn where the minister, John
White Chadwick, encouraged her. The summer in Connecticut was
an unqualified success, and the society invited her to remain as their
regular pastor. She agreed to do so as long as she did not have to sub-
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scribe to any creed or anything more binding than the highest truth
that was revealed to her each day. Her husband, who had died in
March, had encouraged her to be a minister.

At her ordination on October 5, 1871, Julia Ward Howe read a
letter from Henry Ward Beecher, which read in part: “There are ele-
ments of the Gospel which a woman’s nature ought to bring out far
more successfully than a man can.” She had a very active first two
years, preaching and engaging in other activities such as woman suf-
frage work and participating in the ordination of the second woman
to be ordained, Mary Hannah Graves. At Graves’s ordination
Burleigh said that both men and women were needed for the ministry,
and that this was not new work for women. She was also the first
woman to preach at a meeting of the Channing Conference. Then she
became quite ill and tried to improve her condition with a water cure
at a hospital in Danville, New York, where she remained for 18
months while serving the congregation in that town. Finally, she re-
turned to Syracuse for a brief ministry, but became increasingly ill as
a friend cared for her. She died there on July 25, 1875, and her body
was returned to Brooklyn, Connecticut, for burial. Chadwick con-
ducted a service at her old church, The First Ecclesiastical Society.

-C-

CALL, LON RAY (1894-1985). The founder of the fellowship move-
ment, Call was one of the architects of 20th-century Unitarian exten-
sion. He was born in Advance, North Carolina, on October 6, 1894.
From this rural setting, Call became a Southern Baptist preacher early
in life. He attended Wake Forest College and received his B.A. in
1916. He became an ordained minister at the age of 21 and then went
overseas to serve as a chaplain to the troops following World War I.
Once he was back home, he decided to attend the University of
Chicago Divinity School. While he was there he married Stevie Ken-
nington. After graduation he was called to serve as an assistant min-
ister at a Baptist church in St. Louis. At this time his studies of sci-
ence began to conflict with traditional theology, and after falling
under the influence of humanist Curtis Reese, he gave a sermon in
1923 called “Faith of a Modernist.” It was his last in a Baptist church.



84 e CALVINISM

In September 1923 Call was invited to be minister at the First Uni-
tarian Church of Louisville, Kentucky. In 1930 he went to the West
Side Church in New York and the following year he became an as-
sistant minister at Community Church in New York. Then his wife
died of a heart attack. They had one child together, a daughter Mar-
jorie. After briefly serving All Souls Church of Braintree, Massachu-
setts, Call was appointed secretary of the Western Unitarian Con-
ference (WUC) and regional director for the Midwestern states in
1935. He became a specialist in revitalizing churches. He started new
congregations in Ft. Wayne, Indiana, and Columbus, Ohio. In 1941
he became a minister-at-large for the American Unitarian Associa-
tion (AUA) and went to Spokane, Washington, to revitalize that so-
ciety. Here he was married to Lucy Powers. In 1946 he prepared a re-
port on Unitarian extension. Call named 40 cities that might be good
sites for new congregations, but he also proposed the establishment
of small lay-led groups in towns that might not otherwise have ever
been able to support a church. In Kentucky he had seen how small
churches were able to keep going for years without having clergy.
Soon thereafter a plan for creating fellowships was implemented by
Monroe Husbands.

For the next five years, Call and his wife traveled extensively and
started 13 new congregations from Washington to Tennessee. He re-
mained minister-at-large until 1951 when he was called to the South
Nassau Unitarian Church in Freeport, New York. He served there un-
til 1960, when he was named minister emeritus. After that he retired
and went on a long trip around the world. In retirement he became an
interim minister and served four congregations. In 1967 Call received
the Distinguished Service Award of the Unitarian Universalist As-
sociation (UUA) for his efforts in extending liberal religion. His later
years were marked by ill health and he died after a long illness on Oc-
tober 7, 1985.

CALVINISM. Unitarianism slowly evolved within the Standing Order
of Congregational Churches in Massachusetts. Theologically, Unitar-
ian beliefs were a response to the tenets of Calvinism as followed and
modified by the Puritans. John Calvin, who was born in 1509, be-
lieved in the complete sovereignty of God and tried to test his beliefs
in Geneva, Switzerland, during his lifetime. His chief theological
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work was The Institutes of the Christian Religion (1536). After his
death an important synod took place in Dort, the Netherlands, in
1618. This was held after a series of Arminian positions had been de-
fended in the Remonstrance. In response to this Arminian Contro-
versy a Counter Remonstrance was written, and then the five points
of Calvinism were elucidated at Dort. These included: total deprav-
ity, unconditional election, limited atonement, irresistibility of grace,
and perseverance of the saints. Total depravity signified a belief in
the complete corrupt nature of humankind and an affirmation of the
doctrine of original sin. Unconditional election meant that a person
became saved not through his/her own merit, but that election was
based solely on God’s decree and not any human act or personal re-
sponse to God’s offer. Limited atonement meant that only some hu-
mans would be saved and most would be damned; therefore, Christ’s
saving act was only meant for some. The Arminians held that any
person who accepts Christ will be saved, and that Christ died for all.
This reduced the possibility of faith to a rational, human decision and
refuted Calvin’s idea of predestination that God has determined be-
fore the creation who will be saved and who will be damned.

This elevation of the meaningfulness of the human decision led to a
decrease in the importance of the will of God. Irresistibility of grace
underscored that God determines who will be saved, and that humans
cannot refuse God’s gift of grace if it is offered. Finally, the persever-
ance of the saints meant that once God filled a person with His grace,
that person would always be a saint and could not backslide under any
circumstance. Theologically, a fall from grace would mean that God
could be defeated, and the Calvinists could not accept that. During the
17th and 18th centuries these beliefs began to be liberalized within the
congregational churches so that the role individuals played in their
own salvation became a primary one. Liberals began to deny original
sin so that it became possible for human beings to choose the good and
be saved based upon their own ethical choices. The Puritans empha-
sized a spiritual rebirth and a covenant theology that placed a prime
emphasis on an agreement between God and humankind. In liberal
thinking, the human role in this agreement grew greater and greater.

CAMBRIDGE PLATFORM. The definitive manual of Congrega-
tional organization, government, and ministry was published in 1648,
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two years after the General Court of Massachusetts had called for
representatives from the independent Congregational churches
throughout New England to meet to reestablish church discipline.
Feeling that there were challenges to the “Congregational Way,” this
synod, which met in Cambridge, Massachusetts, produced a docu-
ment that outlined some patterns of association that continue to the
present day among Unitarian Universalist churches. These include
the right of each parish to call its own minister, to control its own
property and funds, and to determine criteria for church membership.
These congregations were free to associate with one another without
permission of any higher authority. Of the 65 extant congregations
gathered in time to vote for the approval of the platform in 1648, 21
are members of the Unitarian Universalist Association (UUA) to-
day.

Central to the Cambridge platform was the concept of the
covenant. Today liberals often define covenant as the voluntary
agreement among the people of a congregation to meet for public
worship and mutual help and cooperation. The platform outlined four
elements to a congregation’s covenant: a voluntary agreement; a re-
lationship with God; public worship; observance of the ordinances,
which included the two traditional Protestant sacraments, baptism
and communion (the Lord’s Supper). The Puritans’ understanding of
covenant was that it was primarily with God, watchfulness over one
another was a branch of the Lord’s Covenant, and partaking of the or-
dinances enabled members to have fellowship with Christ. They
found it difficult to maintain a church that consisted of only “visible
saints” (those who experienced a conversion), and the number of
people who could be welcome under the covenant was broadened af-
ter 1662, when the Half-Way Covenant was adopted. Under this sys-
tem the children of those who were baptized, but unconverted, could
henceforth bring their children to be baptized.

CAMPS AND CONFERENCES. Unitarians and Universalists have
been attending summer conferences for spiritual renewal for over 100
years. The first Unitarian meeting on the Isles of Shoals was held July
11-18, 1897, after Mr. and Mrs. Thomas Elliott of Lowell, Massa-
chusetts, had distributed a brochure to New England churches invit-
ing them to gather 10 miles at sea for $10 a week. Prior to that, the
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North Middlesex Unitarian Conference, of which Mr. Elliott was
president, had summer conferences at the Weirs on Lake Win-
nipesaukee, New Hampshire. The Elliotts visited the Oceanic Hotel
on Star Island in the summer of 1896 and that winter negotiated for
a summer meeting creating a formal organization called the Isles of
Shoals Summer Meetings Association. This first Unitarian confer-
ence held at the Oceanic was such a success that subsequent confer-
ences were scheduled, including a Sunday School Institute. Despite a
disastrous fire on Appledore Island, the meetings continued and the
Star Island Corporation was formed in December 1915. The property
was purchased by joint Unitarian and Congregational associations.
Conferences are now held throughout the summer months.

Universalist summer meetings have an even longer history. As
early as 1833 Universalists had erected a memorial to founder John
Murray at a site that came to be known as Murray Grove in Lanoka
Harbor, New Jersey. Murray was reputed to have preached his first
sermon in America here in 1770. The Murray Grove Association was
formed in 1887 after many years of fund-raising. The program facil-
ity was developed after that, but it never became the centerpiece of
the denomination or the summer headquarters that it was intended to
be. Beginning in 1882, Universalist missionary Quillen Shinn began
holding summer conferences at the Weirs on Lake Winnipesaukee,
New Hampshire. These continued until 1897. Wanting to have a set-
ting that was exclusively Universalist, Shinn settled on an ocean site
at Ferry Beach in Saco, Maine, where Universalists had held camp
meetings as early as 1879. Since 1901 Ferry Beach has been the site
of a full schedule of summer conferences.

In the 1920s Anita Trueman Pickett who had been a summer
preacher in Rowe, Massachusetts, proposed that the church make its
property available for broader uses. The following summer, 1924, the
first Rowe Camp rally was held. What is presently the Rowe Camp
and Conference Center was organized by Charles and Maude Well-
man. By the late 20th century a wide variety of summer camps and
conferences were held throughout the continent. These include: de
Benneville Pines (California), Lake Geneva (Illinois), The Mountain
(North Carolina), Southeast Summer Institute or SUUSI (Virginia),
Unicamp (Ontario, Canada), Unirondack (New York), Unistar (Min-
nesota), and UU in the Pines (Florida). The Council of Unitarian Uni-
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versalist Camps and Conferences has 28 members in all. Of special
note is the Clara Barton Camp for Girls with Diabetes. Started in
1921 by the Universalist National Missionary Association, this sum-
mer camp for girls who are insulin dependent is located on the birth-
place site of the famed Universalist and founder of the American Red
Cross, Clara Barton.

CANADA. It was difficult for Unitarianism and Universalism to estab-
lish a foothold and then flourish in what is known today as Canada.
One of the significant issues was that the liberal faiths were not only
seen as heresies, but their introduction was facilitated largely by im-
migrant Americans, and so they were generally characterized as for-
eign imports. This was the extreme opposite of Unitarian beginning
in America, where many of the Unitarian congregations developed
out of the oldest churches in the country. This has been a burden to
the history of liberal religion in Canada ever since its beginnings.
Unitarians in Canada have relied upon imported educational and
polemical materials to extend their faith. About one-half of the min-
isters serving Canadian congregations between 1832 and 1982 have
been Americans. Reliance upon American resources is illustrated
even with John Cordner, the minister of the first Unitarian congrega-
tion in Canada in Montreal. Even though he was Irish, he was urged
to look to the United States for support. Once he found it financially,
the ties strengthened until Montreal played host to the Autumnal
Convention of the American Unitarian Association (AUA) in 1854.

Several leading businessmen began having conversations about
starting a Unitarian church in Montreal in the 1820s. Since it was
British North America before it was Canada, it is not surprising that
the first Unitarian service in Canada was conducted by a British min-
ister, David Hughes, in Montreal on July 29, 1832. Hughes died
shortly thereafter, but the pulpit continued to be supplied first by
Joseph Angier, then Henry Giles, under whom the church was organ-
ized on June 6, 1842. Finally, William Lord came for a few months
before John Cordner was discovered in Ireland. Cordner was called
in the summer and preached his first sermon in Montreal on Novem-
ber 5, 1843. Their first building was dedicated in 1845, the same year
as the first services in Toronto (July 6). The Toronto congregation
was organized under the hand of Joseph Workman, the founder of
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psychiatry in Canada. Later, the first woman doctor in Canada, Emily
Jennings Stowe, joined this congregation in 1879. Here she found
support for her work for voting rights. Their first minister was
William Adam, the Baptist minister who had been converted to Uni-
tarianism in India by Rammohun Roy when they worked on a Bible
translation together. Unitarians and Universalists were given legal
rights to own property and conduct marriages in 1845. After Cordner
left Montreal his congregation withdrew from official Unitarian af-
filiation in 1882 for a few years due to what was perceived as anti-
Christian bias in the AUA.

The first Universalist preacher in Canada was Christopher Hunt-
ington, who was already 70 years of age when he moved to Compton
in Lower Canada in 1804. The first Universalist congregation was or-
ganized in Stanstead, Quebec, in 1830. One of the most well-known
preachers was David Leavitt, who preached all over Upper Canada
after 1837. Leavitt was the first to push for organization; he helped
gather a convention to form the Christian Universalist Association for
Canada West and served as secretary for 30 years. The first woman
preacher was Mary Ann Church, who built up a society around her in
Merrickville. By the beginning of the 20th century the situation was
generally not hopeful for expansion for either faith. The Universalists
continued to have difficulties and, at the time of merger, only three
Universalist congregations remained in all of Canada. Conversely,
the Unitarians experienced a period of expansion. First, Toronto was
revitalized under Jabez Sunderland and then expansion in the west
took place. The first expansion was largely based in immigrations of
Icelandic populations whose Unitarians members formed a Western
Icelandic Unitarian Association in 1902.

In 1907 a new program jointly sponsored by the British and the
Americans established a position of minister-at-large to western
Canada with the responsibility of creating new congregations. Frank
Wright Pratt, an American, served for six years and during that time
congregations were founded in Winnipeg, Calgary, Edmonton, Van-
couver, and Victoria. Horace Westwood, minister of the Winnipeg
congregation became one of the most successful ministers in seeing
this work implemented. He made the first efforts to form a Canadian
Unitarian Association, but this never had substantial support, and no
real national organization existed until the Canadian Unitarian
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Council (CUC) was established in 1961. The association with the
UUA after merger was often divisive. Canadians felt as though their
national identity was slighted and they were treated like Americans.
This had been true for a long time. Even though Montreal had par-
ticipated in the formation of the National Conference in 1865, it was
called National until 1911, when it was renamed General Conference.
Budget cuts in 1969 led to threats of withdrawal from the UUA and,
finally in 2001, a vote for a more separate existence with independent
funding was achieved at the CUC annual meeting.

CANADIAN UNITARIAN COUNCIL (CUC). An organizing body
for all religious liberals in Canada, the CUC began as a way for Cana-
dian Unitarians to achieve an independent voice in the expression of
liberal religious values. In 1911 the National Conference of Unitar-
ian Churches (which included Canadians) changed its name at the
urging of Canadian delegates to General Conference. With more con-
gregations being organized in Canada, members of the Ottawa con-
gregation began to feel that perhaps it was time for a national organ-
ization in Canada. In 1907 Samuel Atkins Eliot suggested the
formation of a Unitarian Association in Canada funded with both
United States and British support. This was delayed until 1913 when
a church was dedicated in Winnipeg. At that time the Canadian Uni-
tarian Association was formed to “diffuse the knowledge and pro-
mote the principles of Unitarian Christianity in the Dominion of
Canada.” Ultimately this organization failed after the American Uni-
tarian Association (AUA) refused to support Horace Westwood’s
plan for a special commission to create a program of Canadian mis-
sions.

In 1909 Universalist minister Charles H. Pennoyer proposed a
union of all religious liberals and organized the Canadian Conference
of Universalists, Unitarians, and Kindred Religious Liberals. This
group met periodically until 1945 but had limited Unitarian involve-
ment. By this time the idea of a national Canadian organization was
stimulating interest again. In 1955 the Vancouver congregation’s
board voted to address all Canadian congregations with a proposal
for a new organization. A resolution was presented to the Western
Canada Unitarian Association (WCUA) in June to form a council that
would meet twice a year, publish a newsletter, arrange speaker tours,
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and be a public representative for all Canadians. By the following
year a paper that had been published briefly in the 1940s, Canadian
Unitarian, was revived. Then in June 1958 the WCUA voted to sup-
port the establishment of a Canadian Unitarian Council to further de-
nominational activity in Canada. In the meantime Unitarians and
Universalists in the United States were considering merger. In
Canada the near total collapse of the Universalist movement meant
that these considerations had less impact (this is also why the CUC
does not contain the Universalist name). Most Canadian Unitarians
favored the consolidation. After consolidation, Charles Eddis, a
Canadian minister, became the chief spokesperson for a new Cana-
dian organization. By March 1961 a draft constitution for a CUC was
written. It was decided to vote on it at a meeting of the Meadville
Unitarian Conference (the existing structure where eastern Canadian
churches belonged) in April and then again at the first Unitarian
Universalist Association (UUA) General Assembly (GA). On May
14, 1961, the Canadian delegates from 11 congregations voted to
bring the CUC into existence. Charles Eddis was elected the first
chairman. The members now felt they could make plans to relate
Unitarianism more effectively to their own country. At its first annual
meeting the CUC adopted a bilingual name and by 1963 it had its
own pamphlets. A major conflict erupted with the UUA in 1969 when
funding, which was already low, was reduced. Canadians felt their
concerns were given low priority in the UUA, but a separatist reso-
lution was voted down at the annual meeting in 1969. In 1970 the
UUA responded to these demands by agreeing to create a CUC of-
fice, expand publications, and give more service in the area of social
responsibility. Further, the amount of money raised was evenly di-
vided between the UUA and the CUC. The UUA also agreed to stop
opposing independent membership for the CUC in the International
Association for Religious Freedom (IARF).

Tensions continued to exist between the UUA and the CUC over
the years. The CUC tried to develop religious education materials and
other publications and programs that were more responsive to specif-
ically Canadian interests. In May 2001 the delegates to the CUC An-
nual Meeting voted to increase their autonomy as a religious organi-
zation. Many of the responsibilities for services and a portion of the
UUA endowment were transferred to the CUC in July 2002. This
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came as a result of the more than 30-year conflict over dissatisfaction
with the delivery of services to Canadians. More than 80 percent of
the delegates at the annual meeting supported the change. At the time
of the transfer of power there were 45 UU congregations in Canada
representing 5,200 members. Organizing for liberal religious mainte-
nance and growth in Canada has always been difficult. Limited re-
sources and numbers of people coupled with great geographic dis-
tances, some degree of independence and apathy, and, finally,
cultural insensitivity on the part of the United States have worked
against the establishment of a strong Canadian organization.

CAPEK, NORBERT F. (1870-1942). Born the only son of a tailor in
southern Bohemia, on June 3, 1870, Capek became the founder of the
Unitarian movement in Bohemia (now Czech Republic). Although he
was brought up Catholic, Capek discovered the Baptist church while
living in Vienna with his uncle. The Baptists helped support his study
of theology in Hamburg, and he became a Baptist minister at the age
of 25. At first a Bible salesman and missionary preacher, he became
a very successful evangelist in central Europe. Eventually he was
head of all the Baptist churches in what came to be known as Czecho-
slovakia, but in his magazine articles his theology was becoming too
liberal for his colleagues. He went into voluntary exile in the United
States after writing some articles against the impending war, which
angered authorities.

Capek was introduced to Unitarianism by the first president of the
Czechoslovak Republic, Thomas Masaryk, and his wife, Charlotte,
who was an American Unitarian from Brooklyn, New York. Through
the influence of the Masaryks, Capek found and joined the Unitarian
Church in Orange, New Jersey. He received some training and sup-
port from both American and British Unitarians and then returned to
Prague in 1921. Announcing his new-found faith, Capek organized
the Liberal Religious Fellowship, which grew into the largest Unitar-
ian church in the world. His wife, Maja, and son, Eddie, were in-
volved in this effort. The fellowship rented a concert hall initially, but
soon purchased its own edifice, which was called Unitaria. Most of
the members had strong reactions against their Catholic backgrounds
and traditional rituals. Thus Capek led very simple services and in-
troduced an alternative communion with flowers in 1923.
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In 1934 Capek received a D.D. from the American Meadville The-
ological School. The Prague church and its outreach efforts were
very successful until the invasion of the Nazis in 1938. Because of
the monotheistic beliefs of the Unitarians many Jews were welcomed
into membership who otherwise would have been rounded up by the
Nazis. Soon many spies listened to Capek’s preaching, and eventu-
ally he was arrested and all his writings were seized while he was
charged with treason. Although he was initially released, the assassi-
nation of a local Nazi led to another arrest, with instruction papers for
him to be sent to a concentration camp “return unwanted.” It was
judged that Capek’s gospel of the inherent worth and dignity of every
human person made him, as the Nazi court records revealed, “too
dangerous to the Reich to be allowed to live.” Eventually Capek was
sent to Dachau where he was killed by lethal injection in a “medical
experiment” on October 20, 1942, one year after his arrest. Before his
death Capek was a source of inspiration to his fellow prisoners by the
courage he displayed in the face of torture and starvation.

When news of his death reached America, American Unitarian
Association (AUA) president Frederick May Eliot said: “Another
name is added to the list of heroic Unitarian martyrs, by whose death
our freedom has been bought. Ours is now the responsibility to see to
it that we stand fast in the liberty so gloriously won.” Capek is espe-
cially remembered today for his Flower Service, but he was also the
author of some 90 hymns, and he was especially courageous in
speaking out against the Nazis and covertly helping Jews escape their
persecutors. Just before his death, Capek wrote a prayer that included
these words: “It is worthwhile to live and fight courageously for sa-
cred ideals.”

CAPITAL PUNISHMENT. Beginning in the early 1800s a significant
majority and eventually a near unanimous number of Unitarians and
Universalists have been opposed to the death penalty. In 1835 the
Universalists introduced a resolution at their General Convention,
which stated that capital punishment is contrary to the spirit of the
gospel. One of the most active proponents of abolishing the death
penalty was Charles Spear, a Universalist minister who based his ar-
guments on the sacredness of human life. Spear, who like many oth-
ers was also active in the prison reform movement, wrote that capital
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punishment brutalizes both the criminal and the public at large. He
called it a system of “retaliation” that is wholly subversive of any
good. Universalist opponents claimed that criminals needed the fear
of death in order to live upright lives—a similar argument to that
used against Universalism itself, where orthodox preachers argued
that the fear of hell must be used as a threat to coerce people into liv-
ing moral lives. Early Universalists such as Benjamin Rush opposed
the death penalty for any crime and called for converting the jails into
houses of “repentance and reformation.”

Because of founder John Murray’s experience in debtor’s prison
and a theology that taught that all people would be restored to happi-
ness, more and more Universalists argued against the death penalty for
some crimes and, eventually, for its complete abolition. Many consid-
ered it nothing more than legal murder. Spear was the leader of the
movement for more than 30 years. The Massachusetts Society for the
Abolition of Capital Punishment was organized at his house in 1845.
John Pierpont, one of the leader Unitarians, was present at that meet-
ing. Although Universalists had the largest number of reformers who
advocated abolishing the death penalty, the Unitarians also con-
tributed to the effort. Among those was Thomas Wentworth Higgin-
son, who in 1849 tried to marshal support for an African American
whom he felt was unfairly being used as an example, but he could not
save him from execution. Abolitionist leader Lydia Maria Child ad-
vocated abolishing capital punishment in her Letters from New York.

Throughout the 19th century Universalists continued to voice their
opposition to the death penalty with several resolutions at General
Conventions, including one that was passed unanimously in 1882 in
which capital punishment was called “barbarous, revolting and de-
moralizing, contrary to the spirit of the Christian Religion.” This was
introduced by George Washington Quimby, who led the successful
campaign to abolish capital punishment in Maine in 1887. The Uni-
versalists also passed a resolution in 1927 just prior to the trial and
execution of Sacco and Vanzetti. The following year Victor Friend, a
Universalist trustee who became renowned for his Friend’s Baked
Beans, testified before the Massachusetts legislature to oppose capi-
tal punishment.

With merger in 1961 the Unitarian Universalists affirmed their
long-standing commitment to the abolition of the death penalty with
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a General Assembly (GA) resolution. An additional resolution was
passed in 1966 before the death penalty was outlawed by the
Supreme Court in 1972. The reversal of this decision has led to re-
newed action on behalf of those who live on death row. The GA be-
gan to reaffirm its commitment to abolishing the death penalty in
1974 and 1979, as states began to enact new death penalty laws and
executions started again. More recent actions include another GA res-
olution in 1989 and the establishment of a new grassroots organiza-
tion, Unitarian Universalists Against the Death Penalty.

CHANNING, WILLIAM ELLERY (1780-1842). He was one of the
most significant religious thinkers of the 19th century. His sermons
from the pulpit of the Federal Street Church in Boston were a princi-
pal force behind the separation of Unitarianism from Calvinism. In
these orations of “fervor, solemnity, and beauty,” Channing gave
voice to the supreme dignity of human nature, an unfailing advocacy
of the free mind, and a mystical sense of imminent divinity. His in-
fluence in the fields of religion, literature, and social ethics extended
far beyond sectarian boundaries and he developed a worldwide repu-
tation. Channing was born on April 7, 1780, in Newport, Rhode Is-
land, the fourth child of William Channing, a lawyer, and Lucy
Ellery, the daughter of William Ellery, a signer of the Declaration of
Independence. For a time during his youth he heard the preaching of
the renowned Samuel Hopkins, whose threats of hell made Channing
fear for his own soul and set him on the path to a more humanitarian
faith, although he adopted some of Hopkins’s thinking. At the age of
12 he was sent to live with his uncle Henry Channing in New Lon-
don, Connecticut, to be tutored. After two years he was able to pass
the entrance exams at Harvard College and started there at the age of
14. He graduated in 1798 and gave the closing oration for his class.
An important learning experience followed when he went to live in
Virginia to tutor the children of a United States marshal. He spent a
year-and-a-half in the South, witnessing the slave culture and largely
shunning social contacts. Sleeping on the floor, restricting his diet,
and reading all day and night helped ruin his health; he was never
very robust after that.

After returning to Harvard, as a proctor, Channing was able to un-
dertake theological studies and then be accepted into fellowship by
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the Cambridge Association of ministers. His theology began to
evolve from a moderate Calvinism and the more cruel deity of this
system gave way after he read Francis Hutcheson, who helped Chan-
ning understand God as disinterested benevolence and the worth of
human nature. In February 1803 he was called to the Federal Street
Church in Boston, a charge only relinquished at his death in 1842.
Due to his poor health he took a smaller, less prestigious church than
he might otherwise have chosen, and he was ordained there on June
1, 1803. During the first few years of his ministry, Channing tried to
avoid leadership roles during the emerging Unitarian controversy, but
this became increasingly impossible after the death of Joseph Buck-
minster in 1812. Channing’s reputation had begun to grow as a
preacher, and a new building was constructed at Federal Street in
1809. On July 21, 1814, he married his childhood friend Ruth Gibbs
and eventually they had four children, two of whom died in infancy.
Soon after Jedediah Morse published a work depicting the liberal
Christians as socinians. Channing responded by defending the liber-
als in A Letter to the Rev. Samuel C. Thacher, on the Aspersions Con-
tained in a Late Number of the Panopolist, on the Ministers of Boston
and the Vicinity. Channing’s involvement prepared the way for his
Baltimore Sermon, “Unitarian Christianity,” a best-selling address
that is often regarded as the first denominational manifesto providing
a structured party platform for the liberal Christians. Prior to then, the
liberals had been on the defensive, but this hour and a half address
delivered in Baltimore, Maryland, at the ordination of Jared Sparks
clearly presented Channing’s position on the unity of God, the unity
of Christ, and the use of reason in the interpretation of scriptures.

In 1820 Channing founded the Berry Street Conference, a minis-
ter’s group that later helped provide the impetus for the founding of
the American Unitarian Association (AUA) in 1825, but Channing,
always one to shun sectarianism, refused to be the president of the
new organization. He also received an honorary doctorate from Har-
vard in 1820. Channing’s health continued to suffer and in 1822 he
traveled to Europe in hopes of improvement. Back home, he was not
much better, but the church provided him with a full-time assistant,
Ezra Stiles Gannett, beginning in 1823. During the ensuing years
Channing gave many of the addresses upon which his international
reputation was built. This was especially true of Remarks on National
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Literature, which helped formulate the idea of a true American liter-
ary tradition. In his 1828 sermon, “Likeness to God,” in which he
said “the divinity is growing within us,” he helped pave the way for
the Transcendentalists, who always acknowledged their debt to him.

Prior to 1830 Channing had not spoken out against slavery, but af-
ter a visit to the West Indies where he observed slavery under the
British, he began to lift up his voice against its stain on the American
character. In 1835 he published Slavery and increasingly wrote and
acted for the abolitionist cause. In 1837 he wrote an open letter to
Henry Clay against the annexation of Texas and he organized the
protest meeting in Boston when Elijah Lovejoy, the abolitionist
printer, was murdered in Alton, Illinois. Channing’s views on slavery
increasingly alienated his congregation and they especially hurt him
when they refused to allow the use of the church for the memorial for
Channing’s friend Charles Follen. Slavery helped Channing to for-
mulate his ideas on the moral nature of humankind. He said that
every person has the right to exercise powers for the promotion of
their own happiness and virtue and a slave’s divine right to unfold
his/her moral and intellectual nature was denied.

Channing’s belief in freedom of expression led him to defend Ab-
ner Kneeland, the Universalist accused of blasphemy, and lead the
petition drive to secure his release. Many people trace the beginning
of the self-help movement in American culture to Channing’s paean
to an innate human ability to achieve moral improvement, Self-
Culture (1838). He was also a longtime advocate for peace, and the
Massachusetts Peace Society was founded at his instigation. In his
last address, given in Lenox, Massachusetts, on the anniversary of
West Indian emancipation, Channing invoked the moral force of hu-
man nature once again. Despite a small and frail physique, Channing
had an uncommon spiritual magnetism, and his words wrought con-
versions to a revolutionary faith in human dignity and potential. He
died on October 2, 1842, in Bennington, Vermont.

CHANNING, WILLIAM HENRY (1810-1884). A nephew of
William Ellery Channing, he was a minor Transcendentalist who
focused on social change and spent much of his life in England.
Channing was born in Boston on May 25, 1810, the only son of Fran-
cis D. and Susan (Higginson) Channing. Channing’s father, who was
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a lawyer, died before the boy was born, and his uncle became a sur-
rogate father. He was educated at Lancaster (Massachusetts) Acad-
emy and the Boston Latin School. He went on to Harvard College
and then the Divinity School there, where he finished in 1833. After
graduation he preached around for a year and then traveled in Eu-
rope. He began his ministerial career as a minister-at-large in New
York working with the poor and he also established a free chapel. He
always had difficulty settling in one place. Octavius Brooks Froth-
ingham said that he was outspoken and that settled ministry and its
steady routine were boring to him. Frothingham called him “a
prophet who went from place to place, with a message of joy and
hope” (Frothingham, Transcendentalism, p. 336). After supplying
pulpits for a time, Channing left New York to join a group of minis-
ters who were headed west. He became minister in Cincinnati from
1839 to 1841. During this ministry he became coeditor of the West-
ern Messenger, a Transcendentalist journal for the Midwest.

Channing became more focused on political reform and began to
advocate for the organic unity of the church, partly because of his dis-
dain for Unitarian individualism, a concern that nearly led him to
convert to Catholicism after he completed the seminary. Finally, he
returned to New York and was a minister for a couple of years to a
newly formed independent church i