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) IN RESPONSE TO A REQUEST for his judgment on several pressing ques-
tions, the Apostle Paul wrote a letter to the congregation of Christians
at Corinth in which he explained his views on the issues they raised, in-
cluding the subject of marriage:

Itis a good thing for a man to have nothing to do with women; but because there
is so much immorality, let each man have his own wife and woman her own hus-
band. . . . Ishouldlike you all to be as I am myself [i.e. unmarried); but everyone
has the gift God has granted him, one this gift and another that. To the unmarried
and to widows I say this: it is a good thing if they can stay as I am myself; but
if they cannot control themselves, they should marry. Better to be married than
burn with vain desire!

Although Paul’s preference for the celibate life has never motivated a large
number of Christians, a minority has often adopted celibacy as part of
a special calling. Beginning in the fourth century, the Church sought to
prohibit cohabitation between clerics and their wives, and in the twelfth
century the First Council of Lateran extended the ban and forbade priests
from marrying atall? Similarly, most monastic orders considered a vow
of chastity to be an essential part of the religious life. The Reformation
virtually ended monasticism in Protestant territories, but there arose in
its place a tradition of separatist communities, many of which, especially
in the eighteenth and nineteenth centuries, practiced celibacy to vary-
ing degrees.'Some proscribed marriage (and sexual relations) entirely;
the Shakers are the best known of these. Other communities, such as
Ephrata, maintained distinct classes for celibate and married members.

Jonathan G. Andelson is Associate Professor and Chairman of the Department of An-
thropology at Grinnell College, Grinnell, lowa.

1. [ Cor. 7:1-2, 79 (New English Bible, Oxford Study Edition).
° 2. George H. Tavard, Woman in Christian Tradition (Notre Dame, Indiana: University of Notre
Dame Press, 1973), p. 119.
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More consonant with the voluntary spirit behind Paul’s statement
are the teachings about marriage in another separatist group, the Com-
munity of True Inspiration, which originated in 1714 in Hessen, Germany,
and survives today in Iowa as the Amana Society. The Inspirationists
always permitted marriage, but during the most religious periods of their
history they viewed celibacy as a special gift, symbolic of an individual's
elevated spirituality. Unmarried adult members of the community ad-
vanced more rapidly in church ranks and performed privileged roles in
certain church rituals. Single men were considered more worthy to hold
the positions of church elder and school teacher, and single women were
praised as special helpers in the community. Lastly, the group's divinely
inspired prophets, or Werkzeuge, were almost all single during the period
in which they were inspired. Several of the Werkzeuge lost the power of
inspiration spontaneously upon marrying, and when one of them
became inspired for a second time many years after her marriage, she
separated from her husband. Four of the thirteen Werkzeuge in the group’s
history were women, including the last one, who died in 1883.

The topic of Inspirationist celibacy has received inadequate attention
from students of the two Inspirationist communities in America:
Ebenezer, New York (1843-1865), and Amana, lowa (1855-present). Most
writers mention the Inspirationists’ approbation of celibacy without ex-
ploring either the origin of their views or the actual practice of celibacy
in their communities. This paper is concerned with both aspects. The
major sources of the Inspirationists’ beliefs about celibacy are Scripture,
which they acknowledged, and the writings of the seventeenth-century
mystic Jacob Bohme, which they did not. The historical record permits
a partial reconstruction of the pathway which led from Bohme to the
Inspirationists, though some questions remain. Praxis, on the other
hand, can be thoroughly investigated, but only for the nineteenth cen-
tury. After coming to America, the Inspirationists kept complete records
of their membership, which allow us to document the frequency of
celibacy and chart its course over time and with reference to particular
categories of member. The records show that an individual’s decision to
remain unmarried was significantly conditioned by his or her date of birth
and place of birth, and by the year he or she joined the community. Dur-
ing the nineteenth century, the frequency of celibacy among the Inspira-
tionists began at a moderately high level, rose quickly, and then tapered
off, the peak being achieved among members who attained marriageable
age in Ebenezer, New York. I will argue that the celibacy rate reflected
the intensity of religious enthusiasm in the Inspirationist communities.

1. The Scriptural Foundation of Inspirationist Celibacy

The Community of True Inspiration began under the joint leadership of
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the Lutheran pastor Eberhard Ludwig Gruber (1665-1728) and the son
of a pastor, a harness-maker by trade, Johann Friedrich Rock (1678-1749).
Gruber was a trained theologian, having earned his doctorate at
Tibingen in 1688 with a thesis on the impossibility of reconciliation be-
tween the Lutheran Church and Rome. He was well-acquainted with
other Protestant scholars of his day, but he eventually separated from the
Lutherans over the issue of religious tolerance. His writings provided the
theological basis of Inspirationism. Rock received no formal theological
training but, like Gruber, was known to many religious figures of the time.
In addition, Rock was an inspired leader of the Community for many
years. Gruber never received the power of inspiration, though his son,
Johann Adam, was an important Werkzeug for a brief time. After Rock’s
death the Inspirationists were without a Werkzeug and suffered a decline
until 1817, when three new Werkzeuge sparked a revival. One of these was
Christian Metz (1794-1867), a carpenter from the Ronneburg who led the
Inspirationists to America and established the system of communal liv-
ing, which they practiced until 1932.

The Inspirationists left relatively few explicit statements justifying
their position on celibacy and marriage, but those so far discovered point
to Scripture as the foundation of their beliefs. Gruber apparently did in-
struct his followers on the subject of matrimony. His teachings are alluded
to (in conjunction with references to Corinthians) in a nineteenth-century
document? but no written record of these teachings has been located.
Even less has surfaced concerning Rock’s views. It was customary for
Werkzeuge to approve marriages in the community, and one can read ac-
counts in the old history of Rock prohibiting or allowing particular mar-
riages. For example, in 1722 he dissuaded an Elder of the community from
marrying, saying the Lord did not wish it. Four years later, however, the
man “allowed temptation a second opportunity, disregarding the divine
warning from Rock, and was no longer strong enough to withstand the
temptation, so it became God's conceding, but not wholly agreeable, Will
that the Brethren should allow this matter to reach its conclusion, thereby
avoiding a dangerous rift”"* Rock probably opposed the marriage
because the man was a church Elder and a widower, but he offered no

3. Jahrbiicher der Wahren Inspirations-Gemeinden, Sammiung 21 (1846) (Ebenezer, New York:
[The Ebenezer Society), 1863), appendix [no pagination].

4. Gottlieb Scheuner, Inspirations-History (The History of the Inspiration or Historical Ac-
count of the Founding of the Congregation or Community of True Inspiration), Part |, trans.
Janet Zuber (Amana, lowa: Amana Church Society, 1977 [orig. 1884}), p. 149. Bertha
Shambaugh, in Amana That Was and Amana That Is (lowa City: State Historical Society of
lowa, 1932), p. 118, cites this passage, but she misdates it as 1727 rather than 1726, mistakenly
identifies the source of the opposition to the marriage as Gruber, who was married, rather
than Rock, who was single, and then, through an inaccurate translation, gives a completely
erroneous impression about the outcome of the incident.
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theological explanation for his opposition. Nor did he author any general
treatise on matrimony which has come to light.

The most explicit and succinct formulation of the Inspirationists’ view
of marriage is found in a nineteenth-century pamphlet entitled, “Articles
of Faith of the True Inspiration Community” The section “On Marriage”
contains the following passage:

We believe that marriage was ordained by God, and therefore it is continued
among us, provided it is donein the Lord, so that God in His mercy might bless

and continued modestly and in a true, God-fearing way. Nevertheless, we con-
sider also the words of the holy Apostle Paul, who repeatedly declares: to marry
is good, but to remain single is better, I Corinthians 7:38, insofar as it is done in
the spirit of the Apostle and one feels himself called to serve the Lord constantly
and unhindered s

This position, including a reference to Paul's letter to the Ephesians, was
reiterated in an appendix to a volume of inspired testimonies spoken by
Christian Metz in 1846, As we shall see, the year 1846 was one in which
intense discussions took Place about celibacy.

These writings clearly indicate that the New Testament, and espe-
cially Paul's epistles, influenced the Inspirationists’ beliefs about marriage
and the celibate life. Although an explicit acknowledgment of this in-
fluence has so far been found only in nineteenth-century documents, the
influence almost certainly arrived earlier in the group’s history. A “mar-
riage policy” based on Scripture was also articulated in the nineteenth

tionism rerains for now a question.
Two considerations suggest that we need to look beyond Scripture

negative than Paul's. The earliest of these is from the writings of E.L.
Gruber, who in 1715 issued “Twenty-one Rules for the Examination of
Our Daily Lives” Rule xvu states: “Den Umgang mit Frauenvolk so viel
moglich als einen sehr gefahrlichen Magnet und magisches Feuer zu
fliehen” [Flee from association with womenfolk as much as possible as

5. Glaubensbekenntnis der Wahren Inspirations-Gemeinde (jno place of publication or publisher
or date given]), PP- 45, trans. . Andelson. This document was Prepared under Christian
Metz’s direction in the 1820's or 1830's in response to questions posed by authorities in Ger-
many about the sect’s beliefs,
6. Erster Beytmg zur Fortsetzung der Wahren ~§i§§=&§\~ (Budingen: [Inspirations-
Gemeinschaft), 1822), p. 170.

"IV
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this statement is absent from other Inspirationist writing, early or late,
but it reflects an attitude which must have had its place in the community.
Another suggestive statement is among the “Sixty-six Rules for the Con-
duct of Children,” found at the back of the Inspirationists’ Catechism:

Take no pleasure in boisterousness and immodest play . . . never associate with
licentious boys, for there you learn only wickedness; refrain also from playing
with children of the opposite sex.?

A third example comes from a testimony given by Christian Metz:

You should thus advise the present-day children of Adam that they should no
longer live for the flesh, that they should not serve the sin, that they should rid
themselves of the works of injustice and darkness, that they shall create something
new and open their hearts to the spirit of discipline and penance. For the wrath
of the fair and divine God reaches all the deeds committed in the darkness, all
deeds of the flesh, yes, over the children who were born of sinful seed and con-
tinue to live with it, and who will spread again their seed of lewdness and im-
purity, and who will not change and cannot be brought to change or lift

themselves up.
Now listen and perceive it! Spirit must be born of spirit, for out of flesh and
blood no good emerges?®

These and other passages suggest that Inspirationists were more hostile
toward sexuality, and looked more favorably upon celibacy, that most
Christians. The reason for this can be found in developments in religious
thought in early modern Germany.

2. Celibacy and German Radical Pietism

Like many of the separatist religious communities which settled in
America during the eighteenth and nineteenth centuries, the Community
of True Inspiration emerged out of the theological ferment of German
Radical Pietism. Radical Pietism, as the name implies, carried the
teachings of the seventeenth-century Pietist reformers to extremes, often
combining them with elements of mysticism and theosophy. Briefly,
Pietists urged a return to the simpler, more emotional tone of primitive
Christianity they felt had been lost under the influences of Scholasticism,
state churches, and corrupt clergy. Preeminent among Pietism’s tenets
was the need to revive and reemphasize the study of Scripture. Without
denying this principle, the Radical Pietists went even further in the

7. Catechister Unterricht von der Lehre des Heils, Erster Theil (Amana, lowa: Published by the
Amana Society, 1905), [no pagination). The translation is from Shambaugh, Amana Thas
Was and Amana That Is, p. 186.

8. Jahrbiicher der Wahren Inspirations-Gemeinden, Sammilung 21, pp. 375-6, trans. M. Schuerer
and K. Stein.
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direction of Christian individualism by stressing the possibility of a per-
sonal, mystical union with Christ. By virtue of its more pronounced sub-
jectivism, Radical Pietism was more likely to stimulate separatist
movements. The Inspirationists assimilated into their canon teachings
from several strands of Pietism: from Philip Jakob Spener (1635-1705),
the father of so-called Church Pietism, came the doctrine of inner il-
lumination; from August Hermann Francke (1663-1727), Spener’s prin-
ciple follower, came a recognition of the role of Busskampf [repentance]
following an inner struggle over past sins; and from Radical Pietism came
the desire to separate from the established Church?

An additional feature of Radical Pietism which distinguished it from
Church Pietism in particular, and from Protestant Reformation ideology
in general, was its attitude toward celibacy. Luther’s position on the
“religious life” (that is, life in a monastic community under the force of
self-denying vows, including chastity) changed during his lifetime from
one of tolerance to sharp criticism. As late as 1519, Luther had stated that
the religious life offered true believers a straighter and shorter, if more
difficult, road to Christ. Just two years later, however, he published
arguments against the taking of monastic vows, which, he said, not only
falsely implied the existence of a superior way to attain salvation, but ac-
tually interfered with the attainment of the very virtues (chastity, poverty,
and obedience) the vows were intended to promote ! Calvin, too, rejected
monasticism. He strongly attacked those priests and monks whose pious
vows cloaked their licentiousness. Although Calvin did not rule out
altogether the value of a celibate life, he believed that matrimony was in
no way undesireable or spiritually inferior to it. God created marriage
to bind man and woman; it was a gift and even a remedy for the
weaknesses of the flesh, and humans ought not to put it aside." Zwingli
adopted a similar position, arguing that marriage was proper for all since
it had been created by God. Spener’s views on celibacy have received little
attention, possibly because he had nothing to add to the orthodox
position.

Unlike most Protestants, the Radical Pietists viewed sexuality as in-
imical to spiritual growth 12 Gottfried Arnold (1666-1714), a key figure in
Radical Pietism, wrote favorably of celibacy in 1700 in his work, The
Mystery of the Divine Sophia. Ironically, Arnold married the following
year—with Speners blessings—causing concern among his radical
associates, who hoped (in vain, as it turned out) that Arnold would at

9, Peter C. Erb, ed., Pietists: Selected Writings (New York: Paulist Press, 1983), pp. 5-12.
10. Francois Biot, The Rise of Protestant Monasticism, trans. W.J. Kerrigen (Baltimore: Helicon,
1963), pp. 15-16.

“11. Ibid., p. 38.

12. F. Ernest Stoeffler, German Pietism During the Eighteenth Century (Leiden: E J. Brill, 1973),
p. 215.
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least keep his marriage “pure,” that is, childless.® Other Radical Pietist
leaders besides Arnold preached the virtue of celibacy, among them
Johann Georg Gichtel ( 1638-1710), Ernst Christoph Hochmann von
Hochenau (1670-1721), and Johann Konrad Dippel (1673-1734). So did the
German Philadelphian, Heinrich Horch (or Horche) (1652-1729). Still
other contemporary figures, all connected with Radical Pietism, practiced
or ma<0nm»mh M%MMMMWS and hermiticism, including Johann Jacob Zim-
mermann , Johannes Kelpi

Tormtoenn ﬁ%ﬁuﬂ%w.:_ pius (1673-c1708), and Gerhard

Behind all of these men lurks the imposing but enigmatic figure

umno_u. Bohme (1575-1624), the :mromgmwmnwuwnmm:g: Erwmm é_cwz_.»:c“mm
E%mjnm_ and radical writings influenced so many religious noncon-
formists in the seventeenth and eighteenth centuries. Of interest to us
here are Bohme's ideas about sexuality, which he revealed primarily in the
context of his interpretation of the creation and fall of man. God created
man in His own image. Bohme understood this image to be Wisdom
or “the virgin Sophia”: .

Wisdom was the image [Ebenbild] or counter-image [Gegenwurf] of the unknown
God; she was the mother-bride of God and the mother-bride of man and thus
the revealeress of God in man and of man in God. She was also the form of the

God-image in man, the image building man to God, and the image revealing
God’s wonders in man 1

ucrz.ﬁ conceived Wisdom to be man's inner being; man's outer being
was limnus [earth-essence], a body not of flesh but of form, which per-
mo:s.mn all bodily functions, but performed them spiritually rather than
physically. Wisdom was also a female light-principle, given to Adam as
long as the counterpoised male fire-principle burned with a pure flame
As God is complete, so Adam was complete, thus androgynous and
capable of asexual reproduction. \

Adam was man and wife in one individuality. However, he must not be considered
as :mS:m been a woman in the usual sense of this word, but as a pure, chaste
virginal power. That is to say, he had within himself the tincture or spirit of m:m\
and also that of water, and he loved himself and God. He could generate in a

13. Donald F. Durnbaugh, “Work and Hope: The Spirituality of th i ieti

. N ! . —Nb i
munitarians.” Church History 39 (March 1970): 87, P Y ol the Radical Fetst Com
14. See, in addition to Durnbaugh, ibid., and Stoeffler, German Pieti ] ]

.o, , sm During the Eighteenth
ﬂa:“-:m_\. P. 187, Delbum Carpenter, The Radical Pietists: Celibate Communal Societies Established
in the United .m::& Before 1820 (New York: ams Press, 1975), PP- 39-41; James E. Ernst
Ephmta: A History, the Pennsylvania German Folklore Society, Vol. 25 (Allentown, Pa.:
Schlecter’s, 1963), p. 35; Erb, Pietists: Selected Writings, pp. 14-16.

15. John Joseph Stoudt, ap .
1968), p. Nme.v udt, Jacob Bohme: His Life and Thought (New York: The Seabury Press,




" virginal state, and procreate by means of his will and out of his own substance
without any pain or laceration '

Apparently, Bohme viewed Adam’s autonomous procreative power as
a potentiality that was never used before being lost when mankind fell
from grace.

If man had withstood the temptation, one human being would have been born
from another, in the same way as Adam in his virginal state was projected onto
objectivity as a human being and image of God, because that which is of the Eter-
nal can also procreate itself according to the law of eternity!”

Bohme was not satisfied by the orthdox interpretation of the Fall of man.
The original sin could not, he argued, have occurred when Adam ate the
apple proferred by Eve, since that was the act of a body already trans-
formed to flesh. Rather, Adam fell when he lost the image of God in sleep.

The image of God does not sleep. In it there is no time. With sleep, time became
manifest in man. He fell asleep in the angelic world, and awoke relative to the
external world1®

Adam slept, according to Bohme, because, tempted by the Devil, he grew
tired of unity and lusted after the world and after an understanding of

good and evil.

After the lust of the spirit of this world had conquered in Adam, he fell asleep.
Then his celestial body became flesh and blood, and his strong power wmnmn.:a
rigid bones. Then the celestial virgin went into the celestial ether, into the prin-
ciple of power®

Adam’s sleep broke the unity of his previous experience and nmv_mnmn it
with disharmony, dialectic, and tension. Adam was no longer conscious
of a divine image; he now had, and was conscious of, his own image,
which was corporeal and incomplete. God therefore created the physical
Eve to complement Adam. Bohme emphasized that Eve, though a divine
creation, had never been chaste,

because as soon as Adam awoke from his sleep, he saw her by his side. He soon
imagined into her (fellinlove with her). . . . Evelikewise began to put her imag-
ination into Adam, and each one ignited the desire of the other. Where, then,
is the pure chastity and virginity? Is this not animal??

16. Jacob Bohme translated in Franz Hartmann, ed., Personal Christianity: The Ceaz.aa of
Jacob Bohme; with introduction and notes by F. Hartmann (New York: Frederick Ungar
Publishing Co., 1957), p. 196. i

17. Bohme translated in Hartmann, Personal Christianity, pp. 1967; Stoudt, Jacob Bohme,
P- 266, offers a different reading of Bohme, according to which Adam did not procreate
because there was no need to, as death had not yet come into the world.

18. Bohme translated in Hartmann, Personal Christianity, p. 164.

19. Ibid.

20. Toid., p. 167.
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Eventually, Adam sought to regain his earlier condition through union
with Eve, which constituted a second fall. But his attempt was futile, the
unity it achieved grossly deficient in comparison to unity with God »

Redemption for mankind can only come through Christ. Bohme’s
theology posited an androgynous Jesus, in whom male and female prin-
ciples are reunited. Christ is a second Adam, sent to mankind to help
restore what the first Adam lost, namely the unity and harmony of our

original godly image.

And when Christ on the cross had again accomplished this redemption of our
virgin-like image from the divided sex of male and female . . . he said: it is
finished . . . Christ turned back Adam into his sleep from the vanity, and from

the man and woman, again into the angelical image

Those redeemed through Christ will also be androgynous. They will
receive new spiritual bodies, they will not marry, and their love will be
holy rather than profane. Redemption in these terms is not automatic,
It requires human effort to achieve. Bohme admonished his readers:

We must force a way out of this world, out of the earthly man, and give up our
will to His Will, and introduce our imagination and desire into Him; then we
become pregnant in His virginity . . . and we are new-born in Christ in
ourselves®

Since redemption requires self-denial, and since redeemed humans
are androgynous, it is not surprising to find Bshme articulating a nega-
tive view of conjugal sexuality: “Even in its best aspect the performance
is disgusting before the sanctity of that which is divine, it having been
caused by sin in consequence of primordial man's degradation.” 2
BGhme made it clear that any form of carnal sex is “an abomination before
the Lord (the divine Being in man), whether it be within or outside of
legalized wedlock” 2 Nev theless, he distinguished between raw lust,
which is animalistic and sififul, and orderly conjugal relations with a
spouse, which God tolerates because of their greater degree of selfless-
ness. The renunciation of physical love altogether (as in celibacy) is more
selfless still, and those who achieve it will have made a significant step
toward the attainment of unity with God.

Bohme did not have a personal influence on Radical Pietism. He died
three-quarters of a century before the movement coalesced. But when
the Radical Pietists needed a language with which to express their con-
victions, they frequently turned to Bohme. His words and ideas were

21. Stoudst, Jacob Bohme, p. 267.

22. Bohme translated in Stoudt, Jacob Bohme, p. 283.

23, Ibid., p. 289.

24. Bohme translated in Hartmann, Personal Christianity, p. 198,
25. Tbid.
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studied by and had an influence upon all the figures of German Radical
Pietism mentioned earlier, and also on the English Philadelphian Jane
Leade and on the Camisards, or French Prophets. They, in turn, trans-
mitted Bohmist principles to the founders of many religious separatist
groups. It is no mere coincidence that the communities mo:.:ma by men
and women directly or indirectly inspired by Bohme’s s:.:_:.mm were at
least partially celibate for at least a portion of their mxmm»mn._nm. S:.ro.ﬁ try-
ing to disentangle the many interconnecting lines of influence in :._m
development of these communities, we can mention some of them: in
Europe, Pilgerhiitte (a short-lived community influenced by Tersteegen),
Gichtel’s “Brothers of the Angels” (or Gichtelianer), and the Schwarzenau
Dunkers under Alexander Mack (celibate before 1715); in America,
Bohemia Manor, the Society of the Woman in the Wilderness, Ephrata,
the Shakers, the Society of Universal Friends, the Rappite communities
of Harmony and Economy (after 1807), and Zoar (before 1830)2¢

3. Radical Pietism and Inspirationism

The leaders of Inspirationism did not explicitly acknowledge any in-
fluence from'Bohme, Arnold, or other Radical Pietists on their beliefs
or practices. However, in their praise for celibacy the Inspirationists clearly
resembled Bohme and the Radical Pietists more closely than they
resembled mainstream Protestants. The claim that Inspirationism’s posi-
tion on marriage developed out of Radical Pietism finds indirect support
in evidence of extensive contact early in the eighteenth century between
the Inspirationists and figures in the Radical Pietist movement.
Contact actually began before the Community of True Inspiration was
founded. In around 1705, E.L. Gruber, then serving as church deacon
at Grossbotwar, near Stuttgart, became embroiled in a controversy over
the radical preaching of Johann Georg Rosenbach (1678-1747), a m:.:.uwa
of Bohme, Arnold, and Dippel, and an advocate of Busskampf. Opposition
to Rosenbach arose among conservative church leaders in the vicinity,
who succeeded in having him banished from the region and in stripping
Gruber and other sympathizers of their positions?’ Rosenbach’s preaching

26. ?%gigiaigirﬁmﬁnﬁsggzﬁr%g:ﬁi
by various authors in more or less detail. Among the sources not c.rm..immw nzmn..: =.=u
paper are: Karl ] R. Arndt, George Rapp’s Harmony Society, 1785-1847 .Aﬂa._mnm_v—.sn c.EﬁB_Q
of Pennsylvania Press, 1965), Chapter 30; Lawrence Foster, Religion and Sexuality: Three
American Communal Experiments in the Nineteenth Century (New York: Oxford University Jﬁm@
1981), Chapter 11, on the origins of Shaker celibacy; Walter C. Klein, Johann Conrad Beissel,
Muystic and Martinet, 1690-1768 (Philadelphia: Porcupine Press, 1972), Chapter 14; Raymond
Lee Muncy, Sex and Marriage in Utopian Communities (Baltimore: Penguin Books, Inc., 1973).
27. Stoeffler, German Pietism During the Eighteenth Century, pp. 206-7.
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also impressed Johann Samuel Carl (1676-1757), another important figure
in early Inspirationism 2

One sect influenced by Bohmist teachings appears to have had a
direct impact on the development of Inspirationism. This was the
Camisards, a radical millenarian group from France. In 1705, a party of
Camisard refugees fled their Cevennes homeland for England. There
they prophesied and expounded their belief in mystical illumination and
divine inspiration; several of them were confirmed celibates?® Many years
later, their teachings indirectly influenced Shaker doctrine * Some of the
Camisards subsequently came to Germany, and at Hanau in about 1713
they made contact with three brothers by the name of Pott. These brothers
were admirers of Francke, and they readily embraced the French
Prophets’ doctrine of inspiration. Becoming inspired themselves, the
Potts undertook itinerant preaching, searching for other spiritually
awakened believers. Among those the Potts converted to an acceptance
of divine inspiration were the Schwarzenau Dunkers, who at the time
practiced celibacy. In the course of their travels the Potts went to visit
Gruber and Rock at Himbach, where the two had moved in 1707, At a
meeting there on November 14, 1714, attended by Gruber, Rock, one of
the Potts, and a few others, the Community of True Inspiration was born.

The new group found friend and foe alike among followers of Bohme.
In 1715, the Inspirationists interacted with the celibate Gichtelianers, who
harshly criticized the doctrine of divine inspiration while advocating an
even stricter celibacy The extremely heterodox celibate, Johann Konrad
Dippel, likewise opposed inspirationism, but praised the group in other
ways?? Another Bohmist, Conrad Beissel, who later founded the Ephrata
Cloister, was briefly associated with the community around 1717 and
served as Rock’s assistant. Prior to that time, Beissel had been influenced
by Heinrich Horch and Hochmann von Hochenau, and, like Rock, he
was a Philadelphian 23

Lastly, the Inspirationists might have imbibed Béhmist principles
through contact with other prominent thinkers who, though not par-
ticular proponents of celibacy, were nevertheless familiar with Bohme's
ideas. These included Friedrich Christoph Oetinger (1702-1782) and
Johann Christian Edelmann (1698-1767), both of whom had extensive
dealings with Rock during the 1730’s and possibly the editors of the

28. Walter Grossmann, Johann Christian Edelmann, From Orthodoxy to Enlightenment (The
Hague: Mouton, 1976), p. 9.

29. Hillel Schwartz, The French Prophets: The History of a Millenarian Group in Eighteenth-
Century England (Berkeley: University of California Press, 1980), p. 280.

30. Carpenter, The Radical Pietists, p. 119.

31. Scheuner, Inspirations-History, p. 32.

32. Grossman, Johann Christian Edelmann, p. 100.

33. Carpenter, The Radical Pietists, pp. 67-68.

34. Grossman, Johann Christian Edelmann, p- 100; Scheuner, Inspirations-History, |, p. 108.
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so-called “Berleburger Bibel” Several learned figures collaborated on this , orthodox Protestants, they could only accept marriage as a tolerable, not
eight-volume annotated translation of the Bible, which was published ! adesirable, condition. But they were less committed to celibacy than vir-
at wmq_mvE.m between 1726 and 1742, According to Erb Rock was one of ; tually any of the other separatist communities of the period, with the
the collaborators, though Grossmann® does not list his name in this con- notable exception of the Moravian Brethren (Herrnhuters) under Couy nt

Nikolaus Ludwig von Zinzendorf (1700-1760), Spener’s godson and

nection. Certainly the Inspirationists were in the area and aware of the
Francke's pupil. Unexpectedly, Zinzendorf “exalted sexuality in marriage”

project. The community’s historian recorded many visits by Rock and

other leaders to Berleburg during these yearss” as “the best analogy for understanding the relationship between Christ
Itis appropriate to describe how the annotators of the Berleburg Bible, ., and the believer Obviously, the Inspirationists could scarcely agree with
described as “the most monumental work of German Philadelphianism , the Herrnhuters on this point, and the possibility of a merger between
treated the passages in Corinthians concerning matrimony. They the two groups, endorsed in principle by Rock and Zinzendorf in 1732,
acknowledged in their commentary that the choice between marriage and Soon evaporated in a welter of misunderstanding and recriminations 42
celibacy was a difficult one. Each, they said, has its burdens and temp- , However the Moravians fit into the picture in other respects, they stood
tations, and they enjoined peoplein either state to resist sexual impulses alone on the question of sexuality, resembling neither Pietists nor more
and desires. They did not consider marriage itself a sin—“it is one thing : orthodox Protestants. The Inspirationists, on the other hand, in asense
to have missed the advantage of something [i.e. being unmarried) and “ resembled both. Whereas orthodox Protestants developed a doctrine of
another thing to say you have entered a state of sin~but neither did they sexuality that conformed to common practice, and most Radical Pietists
see the married and single states as spiritual equivalents. Both could be advocated strict self-denial to overcome common practice, and
of service to the good, but the annotators concluded that the celibate Zinzendorf carved out a niche for himself by redefining the meaning of
stands closer to God and has fewer obstacles on the road to redemption » common practice, the Inspirationists sought a middle ground. The
Their commentary was cautious and cautionary and quite close to the . repudiated both uncritical acceptance of marriage and its outright pro-
position adopted in the Community of True Inspiration. hibition, and instead endorsed voluntary self-restraint. As far as the
In the light of the foregoing evidence, no doubt can remain that the historical record indicates, they held to their moderate stance throughout
Inspirationists had ample exposure to the ideas of Jacob Bdhme. In the eighteenth century and into the nineteenth. It is less clear whether
confirmation of this, works by Bohme and Arnold occasionally surface m:&:m this period the Inspirationists did more than sermonize to pro-
in the libraries (and attics!) of present-day Amanans. We presume that , mote sexual restraint, Only after they came to America does the record
they were read in the past and that the early Inspirationists developed reveal practices designed to encourage young people to remain single and
their theology in the context of Radical Pietism. One wonders at the to ensure the proper kind of marriage among those who could not. We
absence of explicit citations of these authors in Gruber’s and Rock’s turn next to a consideration of these practices.
writing. This may have been a common practice at that time, or at least
S.:Z:. this circle, O3mm..~.m=: notes that the m::oﬁno_,.m of ::.w Berleburg 4. Structuring Sexual Restraint
Bible similarly failed to give references to commentary lifted directly from :
Bohme, among others In Europe, the Inspirationists mostly lived in ordinary towns scattered
The Inspirationists’ attitude toward marriage lay between that of ; through southern Germany, Switzerland, and Alsace. Each individual
mainstream Protestantism and most of the Radical Pietists. Unlike worked at his trade, and the members of every local congregation
gathered at appropriate times for worship. This pattern changed when
35. Erb, Pietists, p. 18. N the Inspirationists settled in America beginning in 1843, Segregated
36. Grossmann, Johann Christian Edelmann, p- 92. villages replaced dispersed congregations, and common ownership of

37. Scheuner, Inspirations-History, 1, and Gottlieb Scheuner, Inspimtions-History (The History
of the Inspiration or Historical Account of the Founding of the Congregation or Community

of True Inspiration), Part II, trans. Janet Zuber (Amana, fowa: Amana Church Society, 1978 settlement pattern in Ebenezer and later Amanalent itself to the develop-
[orig, 1884)). ment of mechanisms for encouraging sexual restraint, though some of
38. Stoeffler, German Pietism During the Eighteenth Century, p. 210. these mechanisms may have been used already in Europe. They can be
39. Der Heiligen Schrift / Sechster Theil, /oder des Neuen Testaments / Zueiter Theil: Namlich/

die Apostel-Geschicht (Berlenburg: [no publisher given], 1737), pp. 4057, trans. K. Stein. 41. Erb, Pietists, pp. 21-2.

40. O-.Ommﬂ.—m:b. Johann Christign m&lw:a::\ p. 94, L’ 42. Mn—._mc_,.m_.\ ~=mﬁ~.§-2.c=m-m~.m3@\ I, pp- 10ff.
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described in the order that they would have been employed by the church
Elders in dealing with an amorous couple. I will draw liberally on the
observations of the Shaker Elisha Blakeman, who visited Ebenezer in the
summer of 1846 and left the first extensive report on Inspirationist
customs

If a young man or woman came before the Elders expressing a desire
to marry, the Elders would first “exhort them to continence, show in them
the better way, the greater acceptance they will be in to God by living a
single and pure life”* We do not know how often such remonstrances
succeeded in their object; my guess is none too often. “But if they per-
sist,” Blakeman continued, “then the Elders pick them a partner from
the other sex whom they know to have like desires, and they are mar-
ried, the Elders giving them their blessing in keeping the order of
nature." Although it is perilous to question an eye-witness observer,
especially one who would have had a particular interest in the accuracy
of his observations on this subject, I must interject a note of caution con-

tance before the congregation. I am inclined to think that this was also
the usual pattern in Ebenezer.

Following their marriage, a couple’s status in the community de-
pended in part on their self-restraint in sexual matters, The Inspirationist
church was divided into three Versammlungen, or orders. The first order
comprised all church Elders, many of the unmarried adults, and those
married adults “willing to live as strict and pure alife as the Elders in all
respects,” including the willingness “to bear a full cross against all manner
of fleshly lust” The second order was also celibate though not as
spiritually advanced in other respects as the first. The third order, the
3.:%5«@55?:% [Childrens’ Order], included, in Blakeman's words,

small children and such grown persons as do not bear a full cross, who cannot
stand against the temptations and desires of the flesh and blood, and are per-
mitted to bear children, being strictly required to live to the true order of nature,

43. Elisha Blakeman, “A Brief Account of the Society of Germans, Called The True Inspira-
tionists, wmmm&:m Seven Miles South East of Buffalo” {The Western Reserve Historical So-
ciety’s Shaker Manuscripts, Series 72.B: Volume 90, 1846).

4. Ibid., p. 17

45. Ibid., pp. 1718,

46. Ivid., p. 16.
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having a clear knowledge that all indulgences more than just to beget an offspring
is a sin and a great abomination in the sight of God

A couple in the third order was looked down upon and in these years
not allowed to speak in church services. If they had a child they would
remain in the lowest order for at least a year, and if after advancing to
the second order they had another they would be demoted again for an
additional year. “Jt js often the case” Blakeman remarked, “that when
they have generated one, two, and three children, they find so much
trouble and mortification in the flesh that they are convicted of the better
way, and desiring to be free from the childrens’ order and restrictions,
they seek to take up a full cross” Sexyal activity had no effect on a

sideration. The Penalty for adultery was usually expulsion.

These rules and Procedures applied to the general membership in
the community. More restrictive regulations governed the conduct of the
most spiritual members. Men whe became Elders while stil) single lost
their office if they subsequently married. The Same was true of teachers,
whose efforts instructing the young people in religion and good conduct
required an advanced spiritual condition. Married men were sometimes
appointed through divine inspiration to the offices of Elder or teacher,
but this was taken as God's prerogative; such men were invariably no
longer fathering offspring. Women did not hold offices of comparable
status, but single women as well as single men were selected to perform
the footwashing ritual in the Liebesmanhl [ Holy Communion] service.

Significantly, the community had no rules aboyt the behavior of

47. Ibid., pp. 16-17.
48. Ibid., pp. 18-19,
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attacked Christian Metz for misusing God’s word and his office as
Werkzeug to destroy the traditional interpretations of marriage and celibacy
in the Community of True Inspiration. The man, Philip Zimmer, charged
Metz with secretly endorsing too lenient a view of marriage. Criticism
of a Werkzeug, and particularly of Metz, who was widely admired and
loved, was arare event during this period in the Inspirationists’ history,
and Zimmer’s attack caused no small amount of discomfort, suspicion,
and questioning.

The basis of Zimmer's attack is difficult to disentangle from the
fragmentary record. The precipitating event may have been an inspired
testimony that Metz gave in the church service just prior to Zimmer's at-
tack, in which he lamented his own past sins of the flesh # Other evidence
suggests, however, that marriage and celibacy were being intently if
covertly discussed by some members of the community. The stimulus
for the discussion appears to have been contact between the Inspira-
tionists and other religious separatists in America. An anonymous
Inspirationist Elder, writing shortly after Zimmer's attack, traced the con-
frontation to informal discussions between Metz and a few others in
Ebenezer concerning the spiritual decline of the Zoar community in Ohio,
which Metz had visited in 1843 and again in 18445 According to this
writer, Metz expressed the opinion that the Zoarites’ decline began when
they reversed an earlier decision to forbid marriage after Baumler, the
leader of the community, adopted a perverse interpretation of the biblical
injunction, “be fruitful and multiply”” At least one man, an Elder in the
Inspirationist church, misconstrued Metz’s remarks as being favorable
toward the situation at Zoar and voiced his concern to other Elders. It
is difficult at this remove from the situation to see how matters could have
become so confused, but we must accept that we have only a sketchy and
one-sided account of the relevant events.

New questions arose in the summer of 1846 when two Shakers from
Watervliet, New York, Elisha Blakeman and Peter Long, visited
Ebenezer*! Blakeman did not indicate in his narrative the purpose of the
visit, but one Inspirationist account states that Blakeman’s mission was
to explore the possibility of a merger between the Shakers and the In-
spirationists 3 Although the meeting was cordial, and the two groups
identified many shared beliefs and practices, Metz was not receptive to

49. Jahrbiicher, Sammlung 21, pp. 346-350.

50. Ibid., appendix [no pagination]

51. See Gottlieb Scheuner, Inspirations-Historie, oder Historischer Bericht von der neuen
Erweckung, Sammlung, und Griindung der Wahren Inspirations-Gemeinde, Volume 1817-1867
(Amana, fowa: [Amana Society}, 1891) for an Inspirationist report of the meeting, and
Blakeman, “A Brief Account,” for the Shakers’ version.

52. Jahrbischer, Sammlung 21, p- 401.
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an affiliation, something he first hinted at publicly in a testimony in early
ZQ.EB_X_,. 1846, two weeks before the incident with Zimmer. In this
testimony, Metz spoke approvingly of how, in various communities and
sects, the “man of sin” wakes up and makes himself into a god. He said,
“The Quakers [i.e. Shakers), who are visiting you, have that; and you
have it, but in another way, with better understanding, light, and grace
Unfortunately, Metz did not elaborate on this, and his failure to do so
apparently led some members of the community to the conclusion that
Metz was rejecting the value of celibacy and steering the community in
the Zoarites’ direction.

to state publicly his view that Shaker doctrine contained important er-
rors [Irrthiimer). One of these was their compulsory celibacy, as if to deny
&mn God had given humanity the power to bear children. This criticism
did not imply, as some Inspirationists feared, that Metz favored uncon-
trolled carnality. He authorized a statement to be prepared reiterating the
Inspirationists’ traditional attitude toward marriage through a series of
thirteen questions and answers, among them:

Q1: Should marriage be accepted among us in our community?

A1: Yes it should be, according to the contents of the Epistle to the Ephesians
Q2: Which marriage does the Apostle mean we should accept? .
A2: A Christian and blessed one, made in reverence of our Lord.

Q3: Which state is the best in the Holy Scriptures and pleasing to God?

A3: The single state has always been favored by the Lord, in the apostolic times
and in our time.

Q4: Then no marriages made in the natural and in the flesh should be made
among us?

Ad: No, these cannot be blessed by the Lord, nor receive the brotherly blessing 4

The question-and-answer document represents in my view Metz'’s at-

those lacking the resolve to be celibate, and for them a restrained
moderate, God-fearing marriage would be allowed.

The Shakers’ second important error was their veneration of
“Mother” Ann Lee, as if to say that a person conceived in the sinful act

53. Ibid., p. 310, trans, J. Andelson
54. Ibid., appendix [no Pagination), trans. M. Schuerer.
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of procreation could be pure. To Metz, this error was much more pro-
found than the first. It also turned on a fundamental question of religious
authority. After all, the status which Shakers claimed for Ann Lee—the
female Christ—was much loftier than what Inspirationists claimed about
the Werkzeuge. Metz dealt with this problem very differently. No mere set
of straightforward questions and answers would suffice. This time, Metz's
response was more esoteric. It came in the form of inspired testimonies
couched in highly abstract language, the ideas and even the words be-
ing those of Jacob Bohme.

On the afternoon of November 26, 1846, in a church service with the
young men of Nieder Ebenezer, an inspired Metz said:

Yes, yes, thus He has led this secret until this day, since it is necessary to bring
something to the light, to describe piece by piece and in several ways, the “man
of sin” after his decline, both for the understanding of the members of the com-
munity and as a contrasting example for others. For when God’s Love told the
soul to emerge from itself, when it [God's Love] bore [the soul] out of itself, the
soul was complete; a little man and a little woman {were contained} in one soul.
The Love placed its seed in the soul in a divine way, and because the soul was
spiritual it received the seed by looking at the Love from which it [the soul]
originated.

The young men may have stirred at this point, for Metz told them to be
composed and patient, and then he went on:

When the soul turned away from God'’s Love through the deceit by the child of
corruption, the soul became unfit, even unable, to emanate pure births of light
to become children on this blessed earth, and such a monstrosity would have
been brought to light through adulteration [or: deceit (Verfalschung)] that no
correction would have been possible. . . .

The first fall came to pass, and the wisdom of God arranged for the soul to
sink into a sleep; then the soul’s side was opened and that one part was taken
away from it. The part was presented to the soul in an inferior degree of the divine
light. It {the part] was one flesh and one bone [with the soul?], a united or
cooperating power of the soul. And the first one should, by looking at his author,
his eternal light, from which he was thrusted, look at his help-mate [Gehilfin] again
and by looking at her have aspiritual influence on her which was to bring forth
children of light or of the divine seed.

Alas, the first fall had already happened and the other followed: the ever-
widening straying away, the estrangement and alienation, the influence of the
existing creatures who visibly presented themselves, darkened the eyes of the
soul, which slowly lost the radiance of the divine light, the noble tincture of life,
to create children without sin. Then the deceit of the serpent took place, the
disobedience, after which the order was given from the mouth of the Lord: curse
and penalty, even temporal death. Then the soul transformed into animal nature,
into the lust of the flesh, and transformed its noble form, its beauty, its chastity,
into mud and filth**

55. Ibid., pp. 372-4, trans. M. Schuerer and K. Stein.
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Esoteric words indeed, and for Metz, who was not as profound or original
a thinker as Gruber, or even Rock, they represented an excursion into the
unfamiliar territory of mystical biblical exegesis. It is remarkable at this
late date to encounter Bohme's influence, though we do not know
whether Metz borrowed directly from the mystic or took his words from
some secondary source. .

But what had all this to do with the Shakers? After giving this ac-
count of the fall of man, Metz turned to the possibility of human redemp-
tion uniquely available through Christ, again framed in Bohmist language:

Who is clean under the sun? Who has had himself cleansed—those born of
woman, those begat through the seed of man? He alone is pure who through
the restoring grace of the other Adam, who raised the fallen man within the first
Adam, lets the fallen man be raised in himself. Has this Adam-in-Christ the power
to straighten himself completely, or to be born again? Oh yes!

Then Metz reprimanded the Shakers: “So why do you adhere to creatures
who have elevated themselves so high in their spiritual ground that they
even pass as a Mother? It is an error, an ungodly idolatry.” % Did Metz
need the mystical language of Bohme to support his criticism of the
Shakers? In theological terms he did. If Christ was/is androgynous, then
the Shakers’ claim that Ann Lee was divine could not be sustained.
Whether most Inspirationists were able to follow Metz's argument is
debatable. Even if many were not, the abstruse words might-have lent
it weight.

In the end, this episode appears to have strengthened the Inspira-
tionists rather than weakened them. Metz retained firm control of
spiritual matters in the community and did not have to contend with
celibacy as a divisive issue any more. The Elder who had doubted Metz
remained an important pillar of the congregation until his death in 1864.
Philip Zimmer stayed in the community for several years, a perennial
critic, according to the Inspirationists’ own historian, especially of the
inspired Word. Finally, in November, 1859, Christian Metz directed a
testimony at Zimmer, who by that time had moved to Amana, implor-
ing him to develop a more fraternal attitude toward the other members
of the community and to obey the Lord in love, adding that if Zimmer
insisted on going his own way he could leave the Society. Zimmer did
leave and eventually met a “melancholic and wretched” end in Rochester,
New York, in 186957

It remains to assess the impact of these events on the rest of the com-
munity. Did Metz’s words, or Zimmer’s, or contact with the Shakers, alter
the members’ attitudes toward sexuality, and did any of these affect

56. Ibid., p. 3A4.
57. Scheuner, Inspirations-Historie, Vol. 1817-1867, p. 656.
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the members’ behavior. In order to answer this question, we must ex-
amine the actual observance of celibacy in the Community of True
Inspiration.

6. The Demographics of Inspirationist Celibacy

No amount of discussion about the Inspirationist ethos of celibacy will
tell us what proportion of community members actually lived celibate
lives. To learn that, we must turn from theology to amBo.m.nmEQ. qu the
purpose of this portion of the study, an operational definition of celibacy
had to be adopted which turned out to be somewhat more restrictive than
a theological definition. The main difference is that the r_mno:n.w_ demog-
rapher has no accurate way of detecting celibacy within marriage. Cer-
tainly, some couples became celibate after producing one or more
children, as Blakeman suggested. However, in the absence of more in-
formation about contraceptive practices in nineteenth-century >Bm=m.
and with no knowledge whatsoever about the intimate %»m:m. of people’s
lives, speculation about celibacy within marriage would be ﬁ@:..&mmm. The
operational definition of a celibate adopted here was: an 5&.25:& who
reached marriageable age (twenty-one) but who never married. Further-
more, the study includes only individuals born anywhere at any time
who died in Amana. (See Appendix for an explanation of this and other
characteristics of the statistical population used in this study.)

tastel  Number and Percentage of Amana Adults (over 21)
Never Married, by Birth Cohorts, 1790-99 to 1890-99

Number Born Number Percentage
Decade of Birth Who Survived Unmarried Unmarried
To Adulthood
1790-99 102 24 23.5
1800-09 152 48 31.6
1810-19 219 76 34.7
1820-29 246 110 4“7
1830-39 264 67 25.4
1840-49 251 48 19.1
1850-59 157 33 21.0
1860-69 219 38 17.4
1870-79 285 48 16.8
1880-89 168 30 17.8
1890-99 150 20 13.3

The frequency of celibacy among members of the Community of
True Inspiration is presented in Table 1. The data are for the entire

population of marriageable individuals, regardless of the year they
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actually joined the community, according to the decade of birth during
the period 1790 to 1900. The celibacy rate began at nearly a quarter of the
birth cohort of 1790-99, rose quickly to roughly 45 percent of the 1820-29
cohort, and thereafter fell off to around 15 percent for the cohorts born
after 1860. Other information about the celibates can be generated by fur-
ther manipulation of the dataset.

Individuals in the first birth cohort (1790-99) reached marriageable
age in the decade after the “reawakening,” a revitalization of Inspira-
tionism which began in 1817. It would be useful if this group could con-
stitute an appropriate “baseline” population with which to compare later
birth cohorts. Unfortunately, the figure (23.5 percent) given in Table: for
the celibate portion of this cohort is somewhat misleading, since it in-
cludes individuals who, though born in the 1790's, may not have joined
the community until the 1850’s or 1860's, in which case we could not show
that Inspirationism affected their decisions about whether or not to marry.
There are several ways to deal with this problem. One is to identify those
individuals born in the 1790’s who joined the community before they
were of marriageable age. This is not an especially good solution, since
only five people in this birth cohort became members by age twenty-one
(four of them remained single). Alternatively, we could consider those
born in the 1790's who joined by other specified years. Doing this we find
in general that the earlier someone in this birth cohort became an Inspira-
tionist, the more likely he or she was to remain single. Thus, 52.3 per-
cent of those born from 1790-99 who joined the community before 1830
remained celibate for their entire lives, and 34.7 percent did of those who
joined by 1842, the year before the main group of Inspirationists left
Europe. In such a fluid and changing situation, we cannot identify an
absolute baseline, only relative ones which can serve as the basis for
specific comparisons.

Of the various celibacy rates calculated for the 1790-99 birth cohort,
the lowest—23.5 percent—is that for the entire cohort, regardless of when
particular individuals became Inspirationists. It is convenient to begin
our demographic analysis by comparing this figure with celibacy rates
reported for other historical and contemporary European populations.
Table n summarizes this information for selected populations. One is
immediately struck by the substantial variation both between populations
and through time within a population. Beyond that, it is clear that even
the lowest celibacy rate calculated for the Inspirationists’ 1790-99 birth
cohort is high by Western European standards. If we use any of the more
realistic rates for this cohort, the community’s celibacy rate exceeds that
reported for any other European population. This confirms a link be-
tween Inspirationist doctrine and praxis. Either the community was at-
tracting individuals with an inclination toward celibacy, or it instilled in
its unmarried members the conviction to remain celibate.
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Tasenl  Percentage of Never-Married Individuals, Selected Populations, : Returning to Table:, we find that members of the community born
Europe and America . in the forty years after 1800 practiced celibacy to an even greater extent
Enumerated Percentage : than did those born in the 1790's, with the birth cohort of 1820-29 ap-
Place Date Population Never Married Source® proaching a rate of 50 percent. Once again, these statistics are for all
W. Europe 1900 Ms age 4549 13.0 Hajnal members of these cohorts, regardless of date of affiliation with the com-
Fs age 45-49 16.0 Hajnal munity. Considering only those who joined the community before
Belgium 1900 Ms age 45-49 16.0 Hajnal reaching marriageable age, the proportion of celibates was: 57.1, 36.0, 56.6
Fs age 45-49 17.0 Hajnal , and 40.5 for the 1800, 1810, 1820, and 1830 birth cohorts. The rates are still
Bulgaria 1900 w\_a age »»mw.wo ww ﬂmwsw__ higher if we select only those who joined at least oné year before the In-
S age . ajn W spirationists emigrated from Europe: 45.2, 57.2, 55.9, and 40.5 percent of
England wﬁ “.Ww% N.M; age % wm &mm"w, : %m cohorts of Hmwnc. 1810, 1820, w%m 1830 never married. ?mmm are the
1851 Ms over 50 & 10.6 S:.m_mw highest celibacy rates in this study, and they may be the highest of any
Fs over 50 11.9 Wrigley community in the world, save those which prohibit marriage altogether.
France 19thc  1790-99 b.c. at death 12.0 Wrigley The Inspirationists born after 1840 did not follow the same pattern.
1900 Ms age 45-49 11.0 Hajnal Celibacy rates for those cohorts fell off abruptly, with Inspirationists born
Fs age 45-49 12.0 Hajnal in the last half of the nineteenth century marrying nearly as often as
Germany 1900 Kmmmwmawwo :evw mﬁzm“ members of the several European populations cited in Table n. This
Ireland 1841 Ms mmmm 45-54 100 GMMM on time, controlling mow the year someone joined the community had no ap-
Fsage4554 — 120 Clarkson —Ppreciableand consistent .
1871 Ms age 45-54 16. Clarkson the 1840’s was 19.1 percent celibate (Table); if we consider only in-
Fs age 45-54 15.0 Clarkson o dividuals who joined before 1860 (that is, before reaching marriageable
1901 Ms age 45-54 24.0 Clarkson age), the figure rises to 22 8 percent. On the other hand, the celibacy rate
ltaly 1900 MwmmmMmﬁWe mmw M_mw__.%mm_os for the 1850's cohort goes down (from 21.0 to 15.5 percent) if we restrict
Fs age 45-49 11.0 Hajnal ,, our sample to pre-1870 an.&mnm. -~ . .
Sweden 1900 Ms age 45-49 13.0 Hajnal A few other demographic characteristics of the entire population of
Fs age 45-49 19.0 Hajnal celibates can be reported. Male and female Inspirationists adopted
Switzerland 1900 Ms age 45-49 16.0 Hajnal celibacy equally often. The sex ratio of males to females born between
Fs age 4549 17.0 Hajnal : 1790 and 1900 who died in Amana and who reached marriageable age
1970  all over age 40 292 Fried] & Ellis was 110.9:100; the sex ratio for celibates in this population was nearly the
Massachusetts 1889 Fs, 1830-39 b.c., age 50 14.6 Uhlenberg , same, 107:100. Individuals who were born in an Inspirationist community
wwww MMH wmwwuw WM\ ”MM mmm www %“M”WMHM or joined one before age twenty-one were slightly less likely to marry than
lowa (state) 1915 all over 45 ‘ 8.3 Census were those who joined after reaching marriageable age, many of whom
fowa (Co.) 1905 Ms over 45 14.9 Census naturally joined with spouses. The pattern tends to reverse for birth
Fs over 45 6.6 Census cohorts past mid-century, but in no case is the difference statistically
M=males, F=females, b.c. =birth cohort significant. Lastly, individuals who joined or were born into the com-
2. LA, Clarkson, “Marriage and Fertlity in Nincteenth Century Ireland. ” in Morrioee munity in Europe were twice as likely to remain single than individuals
and Society: Stulics in the Social History of Marriage, ed. R.B. Outhwaite (New York. & who joined or were born into the community in America (overall rates
Martin's Press, 1981); John Friedl and Walter S. Ellis, “Celibacy, Late Marriage and Potential of 45.1 percent and 20.7 percent celibate, respectively). This was true for
Mates in a Swiss Isolate,”” in Anthropological Studies of Human Fertility, ed. Bernice A. Kaplan members of every birth cohort.
(Detroit: Wayne State University Press, 1976); ]. Hajnal, ‘*European Marriage Patterns ‘ To summarize: Inspirationist men and women maogma a celibate life

in Perspective,”” in Population in History, eds. D.V. Glass and D.E.C. Eversley (Chicago: more of .
Aldine, 1965); Peter R. Uhlenberg, **A Study of Cohort Life Cycles: Cohorts of Native Born e often than members of <=.~=m=v~ any other rep orted ms.omvmm:
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7. Analysis and Interpretation

Why did Inspirationists born between 1800 and 1840, and especially those
born from 1810 to 1830, so frequently not marry? The purely material ex-
planations which have been offered to explain changing celibacy rates
in some societies are inadequate when applied to the Inspirationists.
These include sex-ratio imbalances and delays in marriage caused by
social or economic factors leading to failure to marry3® Celibacy for the
Inspirationists was a matter of religion; therefore, any nrmsmm. in the fre-
quency of celibacy must have religion as one of its causes. The interpreta-
tion most consistent with the evidence is that the increase in celibacy
among members of this generation of Inspirationists was a Bm-&mmmw-
tion of religious enthusiasm, brought about by a combination of material
and ideological factors.

A decision to be celibate is, strictly speaking, an ongoing one. In prac-
tical terms, however, the decision is reached during a critical stage in a
person’s lifetime. For the Inspirationists, this critical stage was cm:.zmm:
the ages of 20 and 30, the years in which the overwhelming majority of
them married. A person who elects the celibate life n:::.m a _umnr .o*
religious enthusiasm is likely to adhere to his or her Emo_czo.s if social
forces and institutional supports exist which legitimize the choice. As we
have seen, such forces and supports existed in the Inspirationist com-
munities. Operating on the premise that Inspirationists who never
married possibly experienced a heightened spirituality during their twen-
ties, we can look for causes of religious enthusiasm during the period
that members born between 1810 and 1830 reached the critical stage, in
other words, between 1830 and 1860.

Several factors could have contributed to heightened religious feel-
ing during this period. Among them were the disruptive circumstances
of this generation’s young adulthood. Growing up, they imqm.mxvommn
to religious persecution in Germany, which intensified in the _En_-nmwc.\m.
In response to this persecution, Metz summoned the _unmﬁo.cm_x dis-
persed Inspirationists to four rented estates in the liberal principality of
Hessen, beginning in 1833. Not all of the members came to these estates,
but those that did experienced dislocation and an insecure tenure in them
at the landlord’s whim. Ten years later came emigration and the rigors
of along ocean voyage, followed by settlement in a foreign culture, in the
midst of which the community was the only security many of the
members knew. The removal to Iowa, which began in 1855, while not a
great financial sacrifice in the long run, had an enormously disruptive

58. E.A. Wrigley, “Marriage, Fertility and Population Growth in Eighteenth Om:E.Q
England,” in Marriage and Society: Studies in the Social History of Marriage, ed. R.B. Outhwaite
{New York: St. Martin’s Press, 1981), p. 149.
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effect as well. It is an established social-psychological phenomenon that
suffering for the sake of a cause or an organization often produces
heightened commitment to it. The Inspirationists who became adults
after 1830, and who remained with the community throughout'the next
thirty years, had ample opportunity to develop a strong attachment to
the group and its principles.

Whatever the attendant hardships of immigration, the Inspirationists
themselves looked upon it as providing them the opportunity for
religious freedom. Though arduous, the trans-Atlantic voyage had been
safely completed; in Ebenezer, the group overcame much adversity and
prospered. Such deliverances, coupled with the joy of religious tolerance
from their neighbors, could have inspired an intensification of faith that
was manifested in decisions to approach a more godly life through
celibacy. Living in aggregated, communal villages encouraged celibacy
in other ways. The Elders and Metz were able to articulate the doctrine
of sexual restraint more often, and the larger population and stricter con-
trols meant that young people more often served as examples to one
another of both praiseworthy and condemnable behavior. The episode
of Philip Zimmer’s attack on Christian Metz, and the ensuing discussions
and revelations about marriage, must also have played a role. One could,
therefore, find enough evidence in the sect’s experience of persecution
and immigration, and events in Ebenezer, to argue that the increase in
celibacy stemmed from causes peculiar to the Inspirationists.

However, another possible influence, exogenous in origin, should
be mentioned. An atmosphere of religious enthusiasm, then in its final
burst of intensity, permeated that part of the country in which the In-
spirationists chanced to settle: western New York State. Many years ago,
Whitney Cross eloquently described the unusually fertile ground that
the region provided for successive waves of religious revivalism between
1800 and 1850:

Upon this broad belt of land congregated a people extraordinarily given to unusual
religious beliefs, peculiarly devoted to crusades aimed at the perfection of
mankind and the attainment of millenial happiness. Few of the enthusiasms or
eccentricities of this generation of Americans failed to find exponents here>®

This so-called Burned-over District witnessed the repeated rise (and
usually the fall) of various species of universalism, perfectionism, il-
luminism, and millenialism$% Enthusiasm was stirred by Charles

59. Whitney Cross, The Burned-over District: The Social and Intellectual History of Enthusiastic
Religion in Western New York, 1800-1850 (Ithaca, New York: Cornell University Press, 1950),
p- 13

60. Sydney Ahlstrom, A Religious History of the American People (New Haven, Connecticut:
Yale University Press, 1972), p. 476.
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Grandison Finney’s camp meetings in the 1820’s and by Joseph Smith’s
golden plates in the 1830's, among others; but for sheer variety the 1840's
was unsurpassed. The Millerites anticipated Christ’s Second Coming in
1843 and, recovering from their disappointment, established the fore-
runner of the Adventist Church two years later. In the spring of 1844, six
Fourierist Phalanxes were started in the vicinity of Rochester, New York,
all of which failed within a year. John Humphrey Noyes instituted com-
plex marriage in his Perfectionist community at Putney, Vermont, in 1846;
two years later he and his followers fled the scandalized Vermonters and
reconstituted their association at Oneida, New York. Throughout the
period many embraced the eclectic doctrines of Emanuel Swedenborg.
And in 1848, the Fox sisters’ rappings sparked a craze of spiritualism.

The Inspirationists settled near Buffalo, at the western edge of the
Burned-over District. It was Cross’s opinion that their “foreign origin and
separate development” removed them from influence by the forces of
religious enthusiasm around them ¢! It is true that the Inspirationists had
little direct contact with their neighbors, especially in matters of religion.
They sought isolation, and by and large they found it. Of the members
they recruited while in Ebenezer, only a handful, all of them Germans,
had come to America independently and lived on their own before join-
ing. The rest came directly from Europe. The Inspirationists did have a
few American visitors, but there is no evidence that these visitors did
more than report on the Inspirationists’ activities. The only ones who
could have infected them with the religious enthusiasm of the day were
the Shakers, whose visit in 1846 has already been described.

The Shakers were at that time at the tail end of a decade-long burst
of heightened spirituality known as “Mother Ann’s Work.” The Work
began in 1837 at Niskeyuna, New York, 250 miles east of the future site
of Ebenezer. It included direct communications from Jesus and Mother
Ann, and such divine “gifts” as trances, seizures, dancing, and other in-
spirational phenomena. The thrust of the movement was conservative,
urging members to return to the spiritual fervor of early Shakerism, in-
cluding “a stricter separation of the sexes.” ® The revival reached peak
intensity in 1842, and for three years the Shakers closed their worship
services to outsiders and concentrated their full attention on their own
spiritual development. By 1845, however, there were signs that the
“strange cycle of inspiration” was waning #* Increasingly, the “gifts” lost
their spontaneity and depended more on voluntary effort. It was in a

61. Cross, The Bumned-over District, p. 333.

62. Edward Deming Andrews, The People Called Shakers (New York: Dover Publications, 1963),
p. 156,

63. Ibid., p. 172.

The Gift to Be Single 27

mood of growing concern about the authenticity of the enthusiasm that
the Shakers visited Ebenezer. According to Andrews, they were
“reassured” to learn “that there, too, the divine spirit was usually
manifested to individuals from within” &

How much of all this the Shakers communicated on their visit to
Ebenezer is not known. Nor are the reports from either side clear about
whether any religious enthusiasm was generated on the occasion—in one
direction or the other. It is not difficult to construe Zimmer’s attack on
Metz as one result of the Shakers’ visit; and Metz's testimonies, even
though hostile to the Shakers, may have strengthened the resolve of some
Inspirationists to remain single. So the possibility remains that the In-
spirationists were infected by the spirit of revivalism in their new
American surroundings. In an accident of history, whatever enthusiasm
was conveyed to them came (and perhaps could only have come) from
a sect whose doctrines were influenced by the same Bohmist principle
of the sanctity of celibacy to which they subscribed.

Having attempted to account for the high proportion of celibates
among Inspirationists born before 1840, we must now consider reasons
for the decrease in celibacy in subsequent generations. By mid-century,
the revivalistic zeal in the Burned-over District was spent, and whatever
contribution it once made to spirituality in Ebenezer had ended. Even
if new fires of enthusiasm had been kindled, they would not have
touched the Inspirationists for long. In 1854, Metz directed that the com-
munity should move once again, and over the next decade small parties
resettled at Amana, Iowa, as the Society could afford to send them. I am
inclined, therefore, to search for the cause of the decline in processes in-
ternal to the community. Demographic analysis reveals patterns which
contain suggestive clues.

After the Inspirationists came to America, the proportion of celibates
among those born in the community (“insiders”) fell off sharply from
what it had been in Europe; the celibacy rate declined from 50 percent
of pre-1844 births to around 18 percent of post-1844 births (see Tableu).
Celibacy rates for those who joined the community from the outside
(“outsiders”) declined more gradually or, as the figures reveal, in two
stages: those who joined between 1844 and 1867 (the year Metz died) had
a celibacy rate of over 25 percent, and those who joined after 1867 had
arate of only 15 percent. One interpretation of these data is that the com-
munity became less successful at instilling the value of celibacy in its
members after Metz died. The discrepancy between insiders’ and out-
siders’ rates between 1844 and 1867 can be explained on the basis of age.
Outsiders who joined during those years. were likely to have been

64. Ibid., p. 175,
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tastem  Number and Percentage of Amana Adults (over 21) Never Married,
Comparing Those Born Inside the Community with Those Born

Outside, by Period
Number Born
Status and Period Who Survived Number Percentage
To Adulthood Unmarried Unmarried
born in community
before 184 48 24 500
1844-1867 176 31 176
after 1867 656 118 180
born outside, joined
before 1844 289 128 43
1844-1867 639 163 255
after 1867 420 62 148

attracted to the community by its doctrines; also, they experienced Metz's
teaching and inspiration as adults. Insiders born during the same period
were younger on average than the outsiders. Not only did they not enter
the community voluntarily, they reached maturity after Metz &ma and
the group had settled into a less spiritual and more routine existence.

Two other patterns highlight the trend away from celibacy. The first
concerned the marital status of church Elders. As long as the Werkzeuge
were alive, Elders were selected through divine inspiration. Over half of
the Elders appointed through the period 1844 to 1883 (the year the last
Werkzeug died) never married. After 1883, Elders were chosen by the
Grosser Brudernth, abody of thirteen Elders elected by the members. Only
12 percent of the Elders named from 1883 to 1900 never married. Further-
more, the earlier an Elder joined or was born into the community, the
more likely he was to be celibate. A similar pattern applied to school
teachers. These two groups were the spiritual leaders of the community,
the ones to set an example for the other members. With the community’s
leaders yielding to earthly temptation, the members could scarcely be
expected to show restraint. What is especially remarkable about the
celibacy rate among the Elders is that it declined to a value lower than
that for the community as a whole.

Finally, the data suggest that the celibacy rate in Amana was lowered
by the influx of a large number of Saxons in the 1880’s, only a very small
proportion of whom remained single. Of all the provinces in Germany
which supplied members to the Community of True Inspiration, mmxo-.q
supplied the most. About 30 percent of the Inspirationists were wo_.n._ in
Saxony, more than twice as much as from any other province, including
Hessen, traditionally regarded as the Inspirationists’ homeland. Saxons
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tended to join the community later than people from other provinces.
Only 5 percent of the 436 Saxons who eventually came to Amana joined
the Inspirationists in Europe. Another 32 percent joined in America
before Metz’s death in 1867. About 60 percent came in the 1880’s, and of
this group only 8.5 percent remained celibate. This low figure is
understandable given that these individuals had either been out of touch
with Inspirationist doctrines for forty years (ever since the main group
left Europe beginning in 1843) or did not know much about it until they
joined. Furthermore, these Saxons lived in the community for only a year
or two before the death of the last Werkzeug in 1883. They would thus have
had little opportunity to hear the Word of God concerning sins of the flesh
and the sanctity of celibacy. And in any case, the community as a whole

was less celibate by the time of the Saxons’ arrival than it had been several
decades earlier.

8. Conclusions

The individual choices that Inspirationists made about whether or not
to marry were surely not always based on religious conviction alone.
Nevertheless, the adoption of a celibate life took place in a context
favorably disposed toward that choice and supportive of it. Other things
being equal, single individuals were, in the early to mid-nineteenth cen-
tury especially, viewed as living on a higher spiritual plane than mar-
ried persons. This belief entered Inspirationism through the Radical
Pietists, who in turn derived it from reading Paul’s Epistles in the light
of Jacob Bohme's convoluted interpretation of Genesis. Bohme has been
portrayed in this paper as a fountainhead. He was, and yet he, too, had
his sources, especially among the early Gnostics and the medieval
alchemists. My main concern, however, has been less the history of an
idea than the idea’s career in action, the part it played in the complex
system of other beliefs, values, rules, personalities, praxis, and social
interaction in which it functioned.

What, then, was celibacy’s part in Inspirationism? Like Paul, the In-
spirationists spoke of celibacy as a “gift.” This implied that it was a special
condition which not everyone could attain. A person could not earn it
or deserve it. Rather, the gift to live a celibate life was bestowed by God
unpredictably. When many individuals in a community were celibate,
it meant God was looking favorably upon the community. However, if
the Inspirationists really believed celibacy was a gift, they would have
done nothing to foster it. True gifts from God lie beyond human
manipulation. But the Inspirationists did do things to encourage celibacy,
at least in Ebenezer and Amana. In theological terms, celibacy may have

been a gift, but in terms of community values it was an ideal toward which
all were encouraged to strive.
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Celibacy also defined a socially recognized status in Inspirationist
life, but as a social role it had little content. In the early years, single men
were more likely to become Elders or teachers than married men, and
only unmarried members performed the footwashing ritual, but there
was nothing an individual invariably did or was expected to do simply
because he or she was celibate. Perhaps this lack of role definition helps
to account for the fluctuation in the rate of celibacy among the Inspira-
tionists. One heard celibacy praised, one experienced the church rules
designed to promote it, but the rewards for celibacy were mostly personal.
The social rewards were few and were conditioned by other forces.

Celibacy never became a key sacred symbol for the Inspirationists.
It lacked the focal strength, organizing power, and role definition which
the phenomenon of inspiration had for them. The Inspirationists allowed
celibacy the status of an outward symbol of an inner state. As such, it
was a symbol not easily or effectively manipulated for social ends. The
one time celibacy might have been converted into a key symbol, in the
summer of 1846, the leadership resisted its power.

Because of celibacy’s part in Inspirationist life, it can be used by
students of Inspirationism as an indicator of the level of religious en-
thusiasm in the community as a whole. Viewed in these terms, the apex
of spiritual intensity was achieved while the group lived in Ebenezer, New
York. The effects of this high point were perpetuated in the generation
that experienced it, but they were not recreated in subsequent genera-
tions. Thirty years is along time to maintain enthusiasm. After one final
boost provided by the move to lowa, the Inspirationists settled down to
a more routine existence, one less likely to instill the special gift for
celibacy among its members. The falling celibacy rate foreshadowed later
indicators of lapsing spirituality, such as increases in boundary penetra-
tion and purchases of worldly goods, which did not become manifest
until after the turn of the century. Today, the community’s past approba-
tion of celibacy is a dim memory to older Amanans. The high celibacy
rate attained by the generation of the 1820’s is entirely forgotten. But in
the annals of communitarian life, it remains a remarkable achievement
in a community which favored voluntary self-restraint as the basis for
individual action.

Appendix: The Demographic Statistics

The demographic statistics presented in Tables1 and m represent actual
totals rather than calculations from samples. However, the numbers refer
only to a portion of what could theoretically be considered the “total”
relevant population, and this, as well as the method of calculation, re-
quire some explanation. All figures, unless otherwise specified, refer
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entirely to people who died and were buried in the Amana Colonies. The
figures thus exclude members of the community who died in Europe or
in Ebenezer, New York, and also anyone who withdrew from the com-
munity and died elsewhere. The reasons for this selection are pragmatic.
Death records for the European period are incomplete; records for

. Ebenezer are more complete but cannot be checked against any other

source of information; and no records were kept of apostates. The records
of members who died in Amana are complete and can be checked against
two other sources: gravestones and official death records for lowa County,
Towa, which go back to 1860. The name of virtually every individual who
died in Amana has been located in all three sources.

Information about the birth year, year of joining the community, and
eldership came from records kept by the Amana Society. The informa-
tion was originally not aggregated, as it is in this paper, but reported in
biographical sketches of individual members recorded at the time of their
death. These can be found in the several volumes of Inspirations-Historie
written by Gottlieb Scheuner (see footnote 51). All of this information
was coded and tallied with the help of a computer. In the majority of cases
information could be cross-checked in several biographies. Much of the
information about birth year and year of joining was also checked against
the federal census records of 1860, 1870, and 1900, and the Iowa state cen-
sus of 1885. The all-important information about marital status comes
from the Inspirations-Historie (again with internal cross-checking), the
fowa County death register, and the federal and state censuses. In this
study, the age of twenty-one was used to define an adult. The rules of
the community specified that women could not marry before age nine-
teen and men not before twenty-two. However, these ages were not used
at all times during the community’s history, and some unapproved mar-
riages occurred at younger ages. Therefore, a cut-off of twenty-one was
selected as the best standard. The few individuals who were married and
died before the age of twenty-one were eliminated from the statistical
population.

The various sources of information did not always agree, but in vir-
tually all cases it was possible through cross-checking to identify the cor-
rect source. Furthermore, no single source was complete, and I suggest
that future researchers avoid an uncritical acceptance of any one of them.
Used together, they result in the highly reliable figures of Tables1 and m.
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