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Editorial comments for all three volumes

The research behind this book and the two others making up this mini-series was
funded by the Norwegian Research Council (RCN). The three books trace the reception
of Jerusalem and the Holy Land in Scandinavia through a millienium. The geographical
term Scandinavia originates from the classical Roman author Pliny (Naturalis historia,
book 1IV), who applied it to an island beyond the Baltic, probably identifiable with the
peninsula of Sweden and Norway. In modern usage, the term is conventionally under-
stood as the three kingdoms Denmark, Norway, and Sweden; whereas the wider term
Norden (the Nordic countries) also includes Finland, Iceland, the Faroes, Greenland,
and the Baltic states. Historically, there are tight cultural connections between all these
countries. Their borders and mutual political constellation have changed many times
during the millennium that is covered by these three books. We therefore tend to have
the horizon of Norden in mind, although most of the source material discussed is
Danish, Norwegian, and Swedish, and we have chosen to apply the term Scandinavia
consistently. For the Middle Ages (vol. 1), we have also chosen to include Iceland and
Orkney in Scandinavia because of the very tight administrative, ecclesiastical, and cul-
tural connections with Norway.

The periodization of the three books is worth a comment. The first volume covers
the medieval period from the Christianization in the tenth and eleventh centuries,
until the Protestant Reformation in the early sixteenth century. In Scandinavian histo-
riography, the reformation (153637 in Denmark-Norway and 1527-1600 in Sweden)
marks the watershed between the medieval and early modern periods. We have cho-
sen to stick to this conventional periodization, as the introduction of Lutheranism sig-
nificantly affected the understanding of Jerusalem. The second volume, then, covers
the early modern period from the Reformation until around 1750, when Enlightenment
ideas became widespread among key figures. Although it is difficult to draw a sharp
line between the early modern and modern periods, Enlightenment thought, and sub-
sequently Romanticism, engendered a second transformation of Christian cultures in
general and the understanding of Jerusalem in particular. This is investigated in the
third volume, which covers the period from c. 1750 to c. 1920. These dates are approx-
imations, and the delimitation is further explained in the introduction to volume 3.

For references to the spoken and written vernacular of Scandinavia in the medi-
eval period, we have chosen the term Old Norse, regardless of the authors’ land of
origin. Old Norse names appear slightly modernized, except from in chapters writ-
ten from a philological point of view.

A note about the Norwegian capital Oslo, which is referred to in all three vol-
umes: The city was moved a little westwards and renamed in 1624 after a great fire,
and for almost three centuries its name remained Christiania (or Kristiania) after
the Danish king Christian IV (r. 1588-1648). In 1925 the city’s medieval name Oslo
was introduced again. To avoid anachronistic uses of the city’s name, we refer to
Christiana/Kristiania in the period between 1624 and 1925. The city of Trondheim is

@ Open Access. © 2021 Ragnhild Johnsrud Zorgati and Anna Bohlin, published by de Gruyter. This
work is licensed under the Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 International License.
https://doi.org/10.1515/9783110639476-205
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variably referred to as Nidaros, the city’s medieval name. Both these names, how-
ever, have been in continuous use since the Middle Ages.

The territory that covers today’s Israel and Palestine has had multiple names
through the centuries. The authors shift between Palestine, The Holy Land, etc,
etc, dependant on the terms used in source material. Our aim has been to avoid
anachronisms.

For the many illustrations, the editors have worked diligently to obtain necces-
sary permissions to reproduce them (cf. List of Maps and Illustrations, XIII-XVIII).
Should there still be concerns regarding image permissions, please contact the edi-
tors responsible for the respective volume.
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Prelude

Why Jerusalem in Scandinavia?

Jerusalem has been invested with thicker layers of meaning than most places in
the world. In the history of Judaism, Christianity, and Islam, Jerusalem is a sig-
nificant place, a topos in the most fundamental sense of the word. For the Jews,
it is ancient capital of Judea, where King Solomon had the first Temple erected
for the God of Israel; for the Christians, it is the centre of Jesus of Nazareth’s life,
death, and resurrection; and for the Muslims, it is the site of the first gibla (pray-
ing direction), from which the Prophet Muhammad journeyed to the heavens.
Within the Christian tradition, the city became a rhetorical and poetical locus
communis, a commonplace, drawing on a cluster of biblical metaphors from
which a whole set of ideas about human society, divine revelation, eschatologi-
cal expectation, and the connection between these, could be drawn. In conflict
with Jewish and Muslim traditions, the Christians have claimed to be the legiti-
mate heir to, and interpreter of, Jerusalem.

In cultures influenced by Christianity, the idea of Jerusalem, earthly and ce-
lestial, has engendered a certain structure of literary and visual religious lan-
guage, applied time and again throughout the last two millennia. In Scandinavia,
however, the time span is only half the length, as the Christian faith arrived late
to the Nordic shores. Still, a well of sources indicate that Jerusalem has been sig-
nificant also to the inhabitants of this part of the world. Scandinavian sources are
understudied in international scholarship on Jerusalem interpretations, so the
current book series fills an important gap. We have investigated the image — or
rather the imagination — of Jerusalem in religious, political, and artistic sources in
a longue durée perspective, in order to describe the history of Christianity in
Scandinavia through the lens of Jerusalem.

The impact of Jerusalem on Christian European culture has been extensively ex-
plored during the last decade, above all by scholars from the fields of art history,
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architecture, and liturgy.1 These research efforts have concentrated on material from
the medieval and early modern periods. The present three books on Jerusalem in
Scandinavia have, however, a wider chronological scope, as they follow Jerusalem
interpretations all the way up to the twentieth century.

Two historical processes have been of extraordinarily significance for the recep-
tion of the idea of Jerusalem in the Scandinavian countries. The first one is the late
conversion to Christianity (tenth to eleventh centuries) and the subsequent forma-
tion of church and state in the twelfth century, largely coinciding with the emer-
gence of crusade ideology. When Scandinavians articulated and interpreted their
own cosmographic position within the scheme of Christian salvation history, an ur-
gent issue seems to be that of connecting to Jerusalem, the moral and eschatologi-
cal centre of the world, by translations of Jerusalem’s holiness and authority.

The second formative process is the Lutheran reformation in the first half of the
sixteenth century and the following efforts to transform the Scandinavian monarchies
into confessional, monocultural states. This process implied a reinterpretation of
Jerusalem’s significance. The early modern Protestant legitimations of God’s chosen
people were based on a paradigm of justification by faith, and no longer on physical
transfer of holiness or authority. Nevertheless, the idea of Jerusalem continued to le-
gitimate secular and religious authorities and to construct a Lutheran identity.

The understanding of Jerusalem founded in premodern Christianity was inher-
ently paradoxical and transcendent. It remained intact, although transformed, in early
modern Protestantism. To pursue its manifestations into the modern paradigm, domi-
nated by science, nationalism, increased secularisation and individualization of reli-
gion has proved more complex and challenging. Still, Jerusalem remains a vital point
of reference in nineteenth and twentieth century Scandinavian sources.

In this book series, we trace the impact of Jerusalem through a millennium of
Scandinavian history. We argue that the models of understanding and the varied
metaphorical repertoire connected to Jerusalem may be conceived as a cultural code.
How this is done and what the implications of that have been are explained in the
following introductory pages.

1 See for instance the rich and varied material presented in the following collected volumes: Annette
Hoffmann and Gerhard Wolf, eds., Jerusalem as Narrative Space/ Erzihlraum Jerusalem (Leiden —
Boston: Brill, 2012); Lucy Donkin and Hanna Vorholt, eds., Imagining Jerusalem in the Medieval West,
Proceedings of the British Academy (Oxford: Oxford University Press, 2012); Bianca Kiihnel, Galit
Noga-Banai, and Hanna Vorholt, eds., Visual Constructs of Jerusalem, CELAMA (Turnhout: Brepols,
2014); Renata Bartal, Neta Bodner, and Bianca Kiihnel, eds., Natural Materials of the Holy Land and
the Visual Translation of Place, 500-1500 (London — New York: Routledge, 2017).
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Foundation: The Biblical Jerusalem Cluster

The foundation of the Christian idea of Jerusalem with its spectrum of connotations
is obviously found in the Bible. In order to recognize the structure of literary and
visual Jerusalem references in the sources we investigate, it is necessary to briefly
recapture how biblical language describes Jerusalem.

In the Bible, Jerusalem functions within the framework of a special linguistic
mode, according to the Canadian literary critic Northrop Frye (1912-1991). This
linguistic mode is poetic in its essence, and it is constituted by metaphorical
speech. It hence avoids precise linguistic specification and encourages productive
multivalence.? Hence, biblical Jerusalem came to constitute a flexible, almost
elastic linguistic framework for talking and thinking about human community
and its relation to the Godhead. This is why biblical language is suited to verbalize
the transcendent, Frye claims.?

Guidelines for metaphorical thinking are explicitly given in the Christian Bible
itself. One of the fundamental premises is the distinction between the earthly and
heavenly Jerusalem, between the earthly and heavenly sanctuary. According to the
Bible, God had dwelled in the Garden of Eden. After the Fall of Man and the expul-
sion from the garden, God dwelled in sanctuaries built on his command by his cho-
sen people: first in the transportable tabernacle, carried by the children of Israel as
they wandered in the wilderness, designed after divine instruction and considered to
be a replica of God’s heavenly abode (Exod 26-27). Later, God dwelled in the temple
in Jerusalem, erected under King Solomon (1 Kgs 5-8) as a stable place for God to
abide for ever (1 Kgs 8: 13). It was built on Mount Moriah, the place of Abraham’s
sacrifice, of Jacob’s dream, and where God had shown himself to David (2 Chr 3:1).
The Christian interpretation of the biblical temple(s) rests on the conviction that
Christ is the new Temple, according to his own words (John 2: 19-22). Ultimately, the
Christian salvation history ends with the vision of the New Jerusalem (Rev 21: 9-27),
descending out of heaven from God. This eschatological city, the goal of history, has
in contrast to the earthly Jerusalem no need for any temple, as “Lord God Almighty
and the Lamb are the temple of it” (Rev 21: 22).

In Galatians 4, Paul applies this multivalent Jerusalem interpretation when he
comments on the two women who carried Abraham’s children:

For it is written that Abraham had two sons, one by a slave and one by a free woman. But the
son of the slave was born according to the flesh, the son of the free woman through promise.
Now this is an allegory: these women are two covenants. One is from Mount Sinai, bearing

2 “It seems that the Bible belongs to an area of language in which metaphor is functional, and
where we have to surrender precision for flexibility,” Northrop Frye, The Great Code: The Bible and
Literature (New York — London: Harcourt Brace Jovanovich Publishers, 1982), 56.

3 Frye 1982, The Great Code: 56.
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children for slavery; she is Hagar. Now Hagar is Mount Sinai in Arabia; she corresponds to the
present Jerusalem, for she is in slavery with her children. But the Jerusalem above is free, and
she is our mother. (Gal 4:22-26)

Paul construes Hagar and Sarah as specific sites: Hagar is the Mount Sinai in Arabia,
where Moses received the law, and she also corresponds to Jerusalem of the Jews:
Her children will forever be slaves under the law and have no right to inherit from
the patriarch. The “free woman” Sarah, on her side, is Heavenly Jerusalem, the city
of God, and her children will inherit his kingdom according to the promise God gave
Abraham. Thus Heavenly Jerusalem is the foremother of God’s people. This connection
between the city of Jerusalem, motherhood, God’s promise to the legitimate children
of Abraham, and freedom from the Law represents a lasting metaphorical correlation
of huge theological, cultural, and political consequence.

When Paul construed Heavenly Jerusalem as mother, he drew on a strong tradi-
tion in Jewish exegesis, included that of Jesus himself (Matt 23:37; Luke 13:34), which
associated Jerusalem with female roles. Repeatedly, we hear about the Daughter of
Zion (for instance Isaiah 62:11), and in the book of the Apocalypse, John sees “the
holy city, new Jerusalem, coming down out of heaven from God, made ready as a
bride adorned for her husband” (Rev 21:2). But Jerusalem is also “the city of the great
king” (Matt 5:35), situated “on the high hill” (Matt 5:14). Hence, Jerusalem in her fe-
male roles as mother, daughter, and bride connects closely to the son, father and
groom who resides in her: the living God. The expectations of God the groom’s joyous
union with his bride Jerusalem connects another line of biblical metaphors to the
same cluster: that of fertility and abundance. The metaphorical repertoire of lush gar-
dens (Eden), sprouting green vegetation, fertile land, and trees abundant with fruit, is
ubiquitous in biblical language. Linked to the Jerusalem topos, it is contrasted by the
equally ubiquitous images of barrenness, wasteland, ruin, and desolation. In this net-
work of metaphors, Jerusalem the bride is contrasted with Babylon the whore.

As mother and bride, housing the king, Jerusalem is distinguished from every
other city built by human hands. The temple of Yahweh, abode of the one and true
God, is situated within her walls. The sacred architectural structure of the Temple,
often blurred with the city itself, becomes the node in this biblical cluster of meta-
phors, gaining significance because it is set in the midst of God’s chosen people.
The biblical Jerusalem cluster involves a dynamic relationship between God and
this people, served by a priestly hierarchy and ruled by a lineage of legitimate
kings, anointed by God. In Old Testament narrative, however, Jerusalem the Bride
does not meet the measures expected from her and hence is abandoned by her
groom. The wickedness of the children of Israel causes her to be deserted and aban-
doned. Jerusalem desolata (Isaiah 64: 10) mourns her loss, longs for the reunion
with her groom, and anticipates the consummation of their alliance.

This poetic narrative, with multiple archetypical features also found in folktales,
has considerable potential for ideological interpretations. As such, it has permeated
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the entire history of Christianity. Through the ages, there are repeated examples of
how the biblical Jerusalem cluster is applied in struggles for legitimation of political
and religious structures. A key question has been who represents the true Jerusalem
and constitutes its legitimate heir, the chosen people of God. Different answers to this
question have elicited schisms, reforms, revolutions, wars, and agonizing polemics,
and they continue to do so.

The Insider Perspective: Jerusalem as Allegorical
Structure in the History of Salvation

Political and cultural uses of the Biblical Jerusalem metaphors are conditioned by a
certain perspective on human history, namely that of transcendent teleology: history
has a direction, and mankind navigates towards its transcendent destination. The
Christian Master Narrative about humankind is a kind of travelogue framed by the
Bible. From man’s creation, fall, and increasing alienation from the creator, he finds
his long and winding way back to a state of bliss in the countenance of God with the
help of his redeemer Jesus Christ. This journey begins in the Garden of Eden in the
book of Genesis, and ends in the Heavenly Jerusalem in the Book of the Apocalypse.
The narrative of salvation history thus unfolds between a rural and an urban vision
of Paradise. At the end of history, God’s abode is societal and civilizational: it is set
in a city, in an architectural structure and a political entity. Through the centuries,
the prophecy of the heavenly Jerusalem has not only articulated the Christian hope
for eternal life, but also equipped Christians with a potent, poetic language suitable
to describe the ideal political state or utopian community.

Early Christianity made Jerusalem the focal point of salvation history, as the point
to which everything converges—like in the premodern mappaemundi (world maps),
where Jerusalem was the physical, mental, and conceptual centre, “the navel of the
world.” This designation originates from Jerome’s commentary on the prophet
Ezekiel.* According to Ezekiel, God claims that “this is Jerusalem, I have set her in the
midst of the nations, and the countries round about her” [Ista est Jerusalem, in medio
gentium posui eam, et in circuitu eius terras] (Ezek 5:5). This understanding of
Jerusalem as the focal point for salvation history was systematically codified in the
epistemological model of the quadriga, the fourfold interpretation of Scripture.” This
scheme of interpretation first appeared in John Cassian (360—435), and came to have

4 Alessandro Scafi, Mapping Paradise. A History of Heaven on Earth (London: The British Library,
2006), 145.

5 See Henri de Lubac, Exégése médiévale, les quatre sens de I’Ecriture, 4 vols. ([Paris]: Aubier,
1959-1964).
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paramount impact on medieval exegesis. In a comment to Psalm 147, in which
Jerusalem is called to praise her Lord, John Cassian states:

One and the same Jerusalem can be taken in four senses: historically as the city of the Jews,
allegorically as the Church of Christ, anagogically as the heavenly city of God “which is the
mother of us all,” tropologically, as the soul of man, which is frequently subject to praise or
blame from the Lord under this title.®

To medieval theologians, this functioned as a holistic and dynamic model of under-
standing. On the historical level, Jerusalem denotes the physical city, capital of David’s
kingdom and the Children of Israel, the place where Solomon erected his temple and
Christ suffered death on the cross. Because of the transcendent implications of these
events, this denotation also contained other layers of meaning. Allegorically, Jerusalem
signified the Christian Church, eschatologically (“anagogically” in John Cassian’s termi-
nology) it pointed to the heavenly city for which humanity was bound, and morally
(“tropologically”) it represented the individual Christian soul. This model thus facili-
tated an understanding that combined past, present, and future, time and eternity, the
singular and the universal, and the human and divine into one single rhetorical figure —
and onto one single spot: Jerusalem.

This hermeneutical model, further developed and applied in the medieval Christian
world, was Christianity’s take on society. In post-medieval Christian cultures, it has
undergone transformation and even fragmentation according to shifting religious
paradigms. However, its fundamental components — the biblical metaphors — have
remained stable and interconnected, and continue to inform Christianity’s concep-
tions about itself and the world.

The Outsider Perspective: The Jerusalem Code
Operating in Christian Storyworlds

Our object of research is the historical application of the biblical Jerusalem cluster, the
structuring principle derived from its interconnected metaphors, and its potential for
cultural production and meaning-making. To describe these phenomena through shift-
ing historical periods, we needed analytical terms that capture the pervasiveness and
complexity of the Jerusalem connotations, their recurrent and manifold applications,
and the shifting preconditions for their impact. Our attempt is to consider Jerusalem a
cultural code.

The term “code” has a range of applications in different fields, from genetics and
biochemistry (“genetic code”) to information technology (“programming code”) and

6 John Cassian, Conferences, translated by Edgar C. S. Gibson, CCEL 438.



Prelude =—— 7

popular culture (Dan Brown’s Da Vinci Code). In everyday usage, “code” may also refer
to a selected arrangement of digits, like pin codes, bar codes, and QR codes. Diverse as
these usages indeed are, they still have certain features in common. All of them con-
cern transmission of messages communicated in languages enigmatic to other than the
addressees, and they thus require decoding or translation in order to be understood.
So, in all these cases, the term “code” is conceived of as a communicative key: it is a
(hidden) script or formula that is applied to make things happen.

All these usages of “code” have a common root in the early stages of telegraphy
during the Napoleonic wars, which necessitated military communication across
long distances. In the process of developing new signal systems, the commander
Arthur Wellesley, Duke of Wellington (1769-1852) required what he called “a code
of signals for the army”.” This usage of “code”, designating a set of symbols agreed
upon by a specific group, was in common use with the Morse code at the end of the
nineteenth century.

In the twentieth century, especially in the 1960s, the practically applied con-
cept of “code” was adopted as a descriptive, analytical term in several scholarly
fields. It became a key term in structuralist linguistics, anthropology, and sociol-
ogy, but first and foremost it proved fertile in modern semiotics and communication
theory. Here, “code” came to be understood as a framework of conventions within
which singular signs make sense in a certain way. Although the repertory of signs
may change over time, the communicative potential of such codes presupposes a
certain semantic stability. The spoken language, as well as the body language, reli-
gious rituals, and cultural preferences belonging to a given social group, are obvi-
ous examples of semiotic codes. Such codes are means by which meaning is
produced, hence they shape the world of their practitioners.

According to this understanding, Jerusalem is the organizing principle of a semiotic
“code” because it connotes with a set of signs (established metaphors, see above) that
stand in relation to each other and thereby enable meaning production. In Christian cul-
tures, Jerusalem brings together a host of poetically potent images, applicable to express
ideas of the sacred and of the relationships between God, man, and society. This code
has proven to have a remarkable power to structure a variety of Christian outlooks on
the world, and to articulate them in different media. To investigate the applications of
Jerusalem-related metaphors in texts, images, buildings, and rituals, and to explore
how they interconnect and produce meaning is, then, to trace the Jerusalem Code.

The Jerusalem Code operates both within time and space, and hence in what we
define as a storyworld. This concept, borrowed from narrative theory and applied in

7 Quoted after Eric Ziolkowski, “Great Gode or Great Codex? Northrop Frye, William Blake, and
Construals of the Bible,” Journal of the Bible and its Reception 1, no. 1 (2014): 18.
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the design of computer games, may elucidate how the Jerusalem Code works. The
Routledge Encyclopedia of Narrative Theory defines storyworld this way:

Storyworlds can be defined as the class of discourse models used for understanding narra-
tively organized discourse [. . .] Storyworlds are mentally and emotionally projected environ-
ments in which interpreters are called upon to live out complex blends of cognitive and
imaginative response.®

The storyworld thus defines the limits of individual agency within the storyline.
Individuals (historical or fictitious) may move freely around in its universe, but be-
yond it there is a void. Their horizon is defined by the master narrative, and they
perceive everyone they meet and everything that happens to them in light of it, just
like in a computer game: the master narrative shapes the world.

A series of binary categories serves as navigation marks for movements in the
Christian storyworld and informs all efforts to answer the question of who has the
heavenly legitimation as true heirs to Jerusalem. The good city or state always has
its wicked opponent: Jerusalem opposed to Babylon. This is a recurrent theme in
biblical exegesis, famously systematized in St Augustine’s vast narrative of the two
contrasting cities. Legitimate authority is contrasted with illegitimate rule, and true
devotion with idolatry or false religion. Hence, Jews and Muslims, for example, are
part of the Christian storyworld on the premises of that world. If they inhabit com-
peting storyworlds framed by their own master narratives, this is beyond the
boundaries of the game. The Christian storyworld is also regulated by moral guide-
lines: virtue is the opposite of vice — hence every injustice has to be atoned for.
Protagonists are either the children of God or the children of the world. Love of God
is contrasted with love of self, and ultimately life is contrasted with death.

A Continued Jerusalem Code?

In 1827 the English poet, artist, and eccentric mythographer William Blake (1757-1827)
made an engraving of the famous Hellenistic sculpture group Laocoén, surrounded by
a swarm of graffiti-like aphorisms, most of them about the nature of art. Among them
is a statement that “The Old & the New Testament are the great code of art.” Scholars
have discussed how this statement is to be interpreted. Blake, who made this engrav-
ing a few months before his death, had for a lifetime constantly reflected, interpreted
and reinterpreted biblical history, or biblical myth, in his literary and artistic works,
shaping his own peculiar mythological universe. As cryptic or esoteric this universe
may be, Blake still draws on the storyworld of salvation history in which Jerusalem is

8 David Herman, Manfred Jahn, and Marie-Laure Ryan, eds., Routledge Encyclopedia of Narrative
Theory (London — New York: Routledge, 2005).
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the eschatological centre.” The literary scholar Eric Ziolkowski suggests in his study on
William Blake’s aphorism on “the great code of art” that the code is the productive po-
etical language “float(ing) in a multivalent sea of biblical and classical reception.”*
If this is an operative understanding of the concept, we could add that this code, pro-
ductive not only in the field of art but also in religion and politics, is working as long
as that sea has not dried up. The cluster of metaphors informs the Jerusalem code is
productive in a culture as long as the framework of salvation history is regarded as a
relevant scheme of understanding. In contemporary Western culture — and perhaps
most significantly in Scandinavia — this is probably not the case anymore." The story-
world is scattered, and competing storyworlds that also gravitate around Jerusalem are
readily available in our neighbourhoods, or in the media. Perhaps Jerusalem is about
to be a forgotten code, increasingly hidden and inaccessible, to the given interpretative
space. Ironically enough this happens in a world in which Jerusalem, the material
Middle Eastern city, continues to represent a pivotal point of tension and conflict. In
contemporary society, we claim that the Jerusalem Code still lingers underneath cul-
tural, religious, and political discourses.

9 Asis well known, Blake’s literary works abound with “mythological,” nationalist Jerusalem refer-
ences, the hymn “O did those feet in ancient times” and his tale of Jerusalem being the daughter of
the giant Albion being the most famous examples. See Morris Eaves, ed. The Cambridge Companion
to William Blake (New York: Cambridge Univesity Press, 2003).

10 Ziolkowski, 2014, “Great Gode or Great Codex?:” 4.

11 This is probably the case for Scandinavia more than any other parts of the globe. See Pippa
Norris and Ronald Inglehart, “Uneven Secularization in the United States and Western Europe,” in
Democracy and the New Religious Pluralism, ed. Thomas Banchoff (Oxford: Oxford Univeristy Press,
2007).
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Fig. 1.1: Orientalist Congress’ Party at Bygdgy, Kristiania (Oslo), September 9, 1889, with Oscarshall in the background, by

Olaf Krohn. © Oslo Museum. Photo: Rune Aakvik.
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Chapter1

Tracing the Jerusalem Code ¢.1750-¢.1920:
The Christian Storyworld Expanded and
Fragmented

In this volume, we follow the trajectories of the Jerusalem code from ¢.1750-¢.1920.
During this timespan, often referred to as the long nineteenth century, the Jerusalem
code operates in a storyworld that we metaphorically conceive of as a world exhibit.
In a certain sense, the world exhibits of nineteenth-century Europe puts the Christian
storyworld on display. We ask what conceptualisation of time and space character-
ises this storyworld, and what regimes of representation structure it. We also posit
that during the nineteenth century, the Christian storyworld expanded while frag-
menting. We connect the idea of expansion to the colonial endeavours of Europe
all over the world, including in the Levant where the symbolic value of Jerusalem
gained increased political importance. The idea of fragmentation, on the other
hand, is understood in connection with theories of modernity and secularization.
The current introduction therefore departs from the idea of a Christian storyworld
on display, and ends with a discussion about the effects that processes of mod-
ernization had on the Jerusalem code that structured this storyworld.

The Christian Storyworld on Display
The Orientalist Congress in Stockholm and Kristiania (Oslo)

In early September 1889, a motley crowd gathered at the burial mounds in Uppsala.
There were Swedish gentlemen, European scholars, Ottoman dignitaries, Arab
sheikhs, Persian princes, and some scattered ladies in afternoon gowns. At one
point, a golden horn was presented to the public. Offered by the Swedish and
Norwegian King Oscar II to the Orientalist Congress, it was a gift intended to
symbolize an inner bond and a continuity that would bind this congress to

Anna Bohlin, Associate Professor of Nordic Literature, Department of Linguistic, Literary and
Aesthetic Studies, University of Bergen, Norway

Ragnhild Johnsrud Zorgati, Associate Professor of the Study of Religion, Department of Culture
Studies and Oriental Languages, University of Oslo, Norway
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future congresses.! At each orientalist congress, the President, drinking from the
horn, should propose a toast for the fraternization between East and West by
means of science.? Carter Vaughn Findley — who bases his account of the events
on the reports of the Ottoman Sultan’s envoy, Midhat Effendi — presents a
slightly different version:

The social program included . . . an outing to Old Uppsala. There, at the legendary burial
mounds of the Norse gods Thor, Odin, and Freya — in a uniquely Scandinavian confounding of
the spatially and temporally remote — the scholars were given horns of mead to toast for the
future of Oriental Studies.>

The current volume mainly covers the period ¢.1750 — ¢.1920. Inspired by the expres-
sion “the long nineteenth century,”* we also follow Hannu Salmi in that “writing a
history of the nineteenth century becomes meaningful only when the period is seen
as an open-ended process of change, rather than a closed entity; a process with roots
extending far into the past and effects felt to our present day.”” Accordingly, the
delimitations do not constitute closed boundaries, but rather indicate permeable
openings and closures. The year of 1920 is certainly not the end of the Jerusalem
code in Scandinavian cultures, and some of the contributions will thus glance
ahead beyond this date. However, the League of Nations mandate for Palestine,
assigned to Britain in 1920, did mark a fundamental change in the political situation,
which also affected Scandinavian relations to and involvement with Jerusalem. As
a result of World War One, the many centuries of Ottoman rule over the territory
were over. The preconditions for the knowledge production on Jerusalem were
once more displaced.

By the late nineteenth century, Oriental studies had gained status and was per-
ceived as a fashionably modern science. Oriental studies represented one way of rela-
tivizing the Bible as the only source of Truth, as it was rooted in eighteenth-century

1 “In order to create a continuity between the orientalist congresses — an idea, that King Oscar does
not cease to emphasise — he has created a symbol for this inner relationship.” [For att majliggora kon-
tinuitet mellan orientalistkongressemna, en idé, som konung Oskar icke upphor att betona, har han ska-
pat en symbol for detta inre sammanhang.] (Translation by the authors.) Ignatius Goldziher, “Fran
orientalistkongressen i Stockholm,” in Orientalistkongressen i Stockholm-Kristiania. Nagra skildringar
fran utlandet, ed. K. U. Nylander (Uppsala: Almqvist & Wiksells Boktryckeri Aktiebolag, 1890), 49.

2 Goldziher, “Fran orientalistkongressen,” 49.

3 Carter Vaughn Findley, “An Ottoman Occidentalist in Europe: Ahmad Midhat Meets Madame
Giilnar, 1889,” The American Historical Review 103, no. 1 (1998): 34.

4 Since Eric Hobsbawm published his trilogy on “the long nineteenth century,” this expression
has been widely used by historians to denote the period between the French Revolution and the
First World War. Some even extend the period to the mid-twentieth century. Eric Hobsbawm, The
Age of Revolution: Europe 1789-1848 (London: Weidenfeld and Nicolson, 1962); Eric Hobsbawm,
The Age of Capital: 1848-1865 (London: Weidenfeld and Nicolson, 1975); Eric Hobsbawm, The Age
of Empire: 1875-1914 (London: Weidenfeld and Nicolson, 1987).

5 Hannu Salmi, Nineteenth-Century Europe: A Cultural History (Cambridge UK: Polity Press, 2008).
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comparative studies of different religious myths, and later in philologists’ discov-
ery of Sanskrit (rather than Hebrew) as the Ursprache. Knowledge of the Bible and
of Jerusalem was incorporated into a new epistemic regime; a modern knowledge
production that contributed to transforming the Jerusalem code. In Protestant
Scandinavian countries of the late nineteenth century, showing off Old Norse my-
thology and juxtaposing Norse myths with different Oriental religious myths was
by no means considered sacrilegious or inappropriate. On the contrary, it was
considered an important contribution to science and an issue of national interest,
which was supported by the highest ranks of society.

In the nineteenth century, the storyworld of Christian salvation materialized in
new forms of media, which made sense in accordance to new ideas of representation
in a growing public sphere, and which involved new groups of people; among these
women. Theologians slowly lost the monopoly of Bible exegetics. Still, the Jerusalem
code remained a hermeneutical key to the understanding of Scandinavian cultures: it
continued to generate social meaning and to form a basis for identity constructions
and societal power. We argue, however, that during the course of the long nineteenth
century the Jerusalem code was split. One catalyst that triggered this split came from
within theology itself. In the eighteenth century, German exegetes started to ques-
tion, among other things, the dating and the authorship of the Gospels; drawing the
conclusion that the Bible had many different authors, writing from different stand-
points. The Bible could no longer be considered an infallible text, and should be
studied accordingly from a historicist perspective.® This conclusion created a rift in the
study of theology, and the field became divided between a critical-historicist line of in-
quiry on the one hand, and a literalist, inspirational reading of the Bible on the other.
During the nineteenth century, the gap between the two approaches would widen and
the conflict would spread well beyond the limits of theological debate; this resulted in
an increased secularization and individualization of faith. The code was split in concert
with an increasingly fragmented (story)world, but the split occurred gradually.

In the nineteenth century, the Jerusalem code unfolded in tandem with the
Enlightenment idea of progress. Arguably, millenarianism constitutes the ground-
ing trope for the nineteenth-century Christian storyworld.” The New Jerusalem
was near — the question was how to promote its realization. Different kinds of mil-
lenarian movements expected the Second Advent of Christ in the near future and
prepared for his coming either by promoting the conversion of Jews, or by estab-
lishing utopian communities, settled in Palestine or America, as the chapters by
Vidar L. Haanes, Jenny Bergenmar, and Ragnhild Johnsrud Zorgati demonstrate.

6 Kathryn Gleadle, The Early Feminists: Radical Unitarians and the Emergence of the Women’s
Rights Movements, 1831-51 (New York: St. Martin’s Press, Basingstoke and London: Macmillan
Press LTD, 1995), 17; Michael C. Legaspi, The Death of Scripture and the Rise of Biblical Studies
(Oxford: Oxford University Press, 2010), 3-26.

7 Chapter 2 (Walter Sparn), 55-73.
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The expectation of the Second Advent of Christ also informs the more symbolic
configurations of the New Jerusalem in Hans Nielsen Hauge® and Paul Peter
Waldenstrém.’

The nineteenth-century religious awakening had a complex history in the
Scandinavian countries. At the beginning of the century, the law sanctioned participa-
tion in the two sacraments of the Lutheran church: Baptism and the Eucharist. The
transmission of the one true faith was strictly regulated and effected by the head of
households and the parish clerks or school-teachers, but ultimately it was controlled
by the priest who, as an officer of the crown, represented the state. Since the early eigh-
teenth century, both Danish-Norwegian (1741) and Swedish law (1726) had contained a
so-called konventikelplakat, which were paragraphs that forbade religious meetings in
private homes. This system remained firmly in place during the first half of the century.
The whole idea was, in historian Hanne Sanders’ words, “that religion was the found-
ing law for everything and should encompass everyone.”'® The Church Laws, however,
underwent rapid changes in the second half of the eighteenth century, which paved
the way for the establishment of Protestant free churches."

Preparations for the realization of God’s Kingdom was certainly not restricted to
millenarian movements in the narrow sense, but had more far-reaching consequences
for Scandinavian societies. Christian Liberals, informed by a Christian idea of evolu-
tion, argued that the Kingdom of God should be enacted on earth as a welfare project —
a line of thought throughout the nineteenth century that would ultimately provide
one tenet leading into the secularized Scandinavian welfare states.'” In the nine-
teenth-century Christian storyworld, progress would lead to the New Jerusalem,
which was close at hand, although it would be reached in different ways.

The various Christian groups shared the idea of progress, yet parted ways with
regard to biblical interpretation. Christian Liberals relied on the critical-historicist
reading of the Bible, while most awakening movements took the opposite stance and
stressed a literal understanding of Scripture. Controversies over the interpretation of

8 Chapter 8 (Jostein Garcia de Presno), 138-61.

9 Chapter 21 (Magnus Bremmer), 430-45.

10 Hanne Sanders, Bondeveakkelse og sekularisering. En protestantisk folkelig kultur i Danmark og
Sverige 1820-1850 (Stockholm: Historiska institutionen, Stockholms universitet, 1995), 31-58, quo-
tation on p. 56.

11 Freedom of religion was established as a principle in the Danish constitution of 1849, and the
subsequent lifting of the prohibition against religious meetings in the Swedish law from 1858 went
in the same direction. In Norway, the infamous Jewish paragraph of the 1814 Constitution was abol-
ished in 1851, but monastic orders were first legalized in 1897 and Jesuits in 1956. In Finland, the
head of state after the peace treaty at Fredrikshamn in 1809 was the Orthodox Russian tsar, but the
Finnish Lutheran church was granted privileges in the treaty. It withheld its strong position after
Finland’s independence in 1917. Both the Lutheran church and the Finnish Orthodox church (since
1923 under the Patriarchate of Constantinople) are regarded as national churches of Finland.

12 Chapter 27 (Anna Bohlin), 540-49.
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the Bible contributed to the splitting of the Jerusalem code, as argued above, and this
fragmentation was further fuelled by scientific developments in all areas; not least in
the natural sciences and geography. At the Orientalist Congress in 1889, scientific
progress was celebrated on a grand scale, as King Oscar II did not miss the chance to
commemorate Scandinavian scientific endeavours, present and past, including those
related to the Holy City of Jerusalem.

Jerusalem at the Orientalist Congress

During a gift exchange ceremony at the congress,” Dr. Karl Uno Nylander (1852-1901),
Docent from the University of Uppsala, presented the first edition of the Swedish re-
searcher Michael Eneman’s (1676-1714) travelogue'* from Egypt, Syria, and Palestine,
including Jerusalem. Commissioned by King Oscar II the edition celebrated the
early eighteenth-century expedition ordered by the legendary King Charles XII
(1682-1719). According to Ignatius Goldziher, the Hungarian Orientalist reporting
from the congress, King Oscar’s personal engagement in the publication of
Eneman’s travelogue testified to the scientific disposition of the king: “King
Oskar, who shows as much reverence towards his country’s scientific exploration
of older times as he cherishes the burgeoning sciences of the present and the fu-
ture, has tasked ... the Docent at Uppsala with publishing Eneman’s work.”"
Through his involvement with this edition, the King also linked his own rule to
that of his famous predecessor, King Charles XII; he underscored the historic role
played by his country with regard to the exploration of Palestine and Jerusalem;
and finally, the King demonstrated the importance of several levels of the past to
the present.

13 The golden horn given by King Oscar to the congress was not the only exchange of gifts taking
place there; congress members also demonstrated their gratitude towards the king. Before the
event, they had sent important book collections to the court that were later distributed to libraries
in Stockholm and Kristiania. It ensued that the Nordic capitals housed an almost complete collec-
tion of contemporary orientalist science at the end of the nineteenth century. Goldziher, “Fran ori-
entalistkongressen,” 57. Nylander suggests that the book gifts exceeded 3500 volumes of which 500
were given to Kristiania. K. U. Nylander, “Inledning,” in Orientalistkongressen i Stockholm-
Kristiania. Nagra skildringar fran utlandet, ed. K. U. Nylander (Uppsala: Almqvist & Wiksells
Boktryckeri Aktiebolag, 1890), vii—viii.

14 Michael Eneman, Resa i orienten 1711-1712, I-11, ed. K. U. Nylander (Uppsala: W. Schultz, 1889).
Eneman (1676-1714) was a Swedish Orientalist and Professor at Uppsala who visited Egypt and the
Levant between 1711 and 1712.

15 “Konung Oskar, som hyser lika stor pietet for sitt lands vetenskapliga forskningar i dldre
tider som hédnforelse for vetenskapernas uppblomstring i ndrvarande och kommande tid, har
uppdragit at . . . Uppsaladocenten att utgifva Enemans kvarlatenskap.” Goldziher, “Fran orien-
talistkongressen,” 58.
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Many of the participants at the Orientalist Congress in Stockholm and Kristiania
continued their journey to the World Exhibition in Paris, which took place the
same year. Findley notes the similarity of the two events: “To the public, meanwhile,
the congress provided almost as much of a display as a world exhibition.”'® The
World Exhibition in Paris was organized a hundred years after the French Revolution
with the intention of showing the state of the world anno 1889. Exhibited objects
ranged from minor artefacts, such as matches or furs from Norway,17 to major presen-
tations such as the duplication of a street in old Cairo, or the replica of an oriental
palace with living oriental figures in situ.

In the context of this study, the Orientalist Congress stands alongside the
World Exhibit as a token of the nineteenth century. Both events testify to the rise of
nationalism and the competition between nation states in order to present the most
advanced findings in science and technology; both are evidence of the globalization
of the economy and of European imperial expansion.'® In addition, the outing at
Uppsala in 1889 involving scholars and a golden horn represents a certain outlook
on history. From the vantage point of the twenty-first century, it stands out as a
playful scene from those days when the term “orientalist” was used with pride,
when the issue of the power of representation was not yet formulated in (Edward)
Saidian terms, and when a golden horn of mead presented at a Norse burial mound
might symbolize the continuity of a series of Orientalist congresses. The whole pros-
pect suggested that Viking graves could recall an oriental past, or that a mythical
bygone era was still present in a draught of mead.'® Indeed, the outing at Uppsala
represented an attempt to bridge the temporal and geographical distance that sepa-
rated Scandinavia, the location of the congress, from the geographic and historic
era that was under scrutiny in the academic exchanges taking place there. The out-
ing at Uppsala reminded the international participants at the congress of the fact
that Scandinavia, the periphery of the civilized world, also had a bright past, al-
though not as glorious as that of the Middle East.

Finally, the Congress and the World Exhibit stand as tokens of a certain aes-
thetic, namely the goiit for tableaux and display (Fig. 1.1). This aesthetic is linked to
a particular regime of representation: “Still, he [Midhat Effendi] presented his trip

16 Findley, “An Ottoman Occidentalist,” 35.

17 Brita Brenna, Verden som ting og forestilling. Verdensutstillinger og den norske deltagelsen
1851-1900 Acta Humaniora (Oslo: Unipub, 2002), 395.

18 Timothy Mitchell, Colonising Egypt (Berkeley: University of California Press, 1991). First edition:
Cambridge University Press, 1988.

19 Still, could we be so sure? Do we know whether the scholars emptied their horns with irony or seri-
ousness? According to Eberhard Nestle, one of the scholars who reported from the congress, not all the
delegates took the excursion to Uppsala seriously. During the speeches, one lit his cigarette while chat-
ting with his neighbour and many found the toasting with mead rather comic. Eberhard Nestle,
“Orientalistkongressen i norden,” in Orientalistkongressen i Stockholm-Kristiania. Nagra skildringar fran
utlandet, ed. K. U. Nylander (Uppsala: Almqvist & Wiksells Boktryckeri Aktiebolag, 1890), 17.
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as a research project, in which he sought to proceed as disinterestedly as if he had
come to earth from another planet. His positivistic faith in impartiality expresses
the confidence of the era that believed a photograph captured reality or that an ex-
hibition displayed the world.”?° At the world fair in Vienna in 1873, Conrad Schick’s
model of the Haram al-Sharif/Temple Mount in Jerusalem was exposed at the
Ottoman pavilion (Fig. 1.2, see also Fig. 1.3).% Later, in 1900, Norway sent two tap-
estries to the World Exhibit in Paris that depicted the medieval king Sigurd the
Crusader (Jérsalafari) on his way to the Holy Land (Fig. 28.1 and 28.2).%* References
to Jerusalem at the most advanced and fashionable events of the century — the
world fairs were the epitomes of modernity — inform us about what role Jerusalem
may have played in the nineteenth century. More broadly, we may ask what narra-
tives one may tell in a time and space that allows for the tableau of scholars with
the golden horn at Uppsala. What storyworld is connected to such a display?

The Storyworld of the Uppsala Tableau

The current volume focuses on narratives from the late eighteenth to the early twen-
tieth centuries that are intertwined with the Christian salvation history. These nar-
ratives may be in written or pictorial form and they represent inner or outer
sceneries varying from structured cityscapes to unruly landscapes. They may take
us through spiritual journeys or to the physical hardship of traveling through the
dusty Holy Land. They may know a large or small distribution and thus concern a
majority or a minority of the Scandinavian population. Still, they all contribute to
weaving a fine-meshed weave that linked Scandinavia to the Promised Land, either
understood as a physical location in the Levant or as a haven in the hereafter. Each
minor narrative knits time and space together in its own way; all partake in the
overall storyworld of salvation history. In the nineteenth century, the Christian story-
world continued to structure how Christian nations viewed the world, and increasingly
came to affect non-Christian parts of the globe as well. Moreover, we may posit that

20 Findley, “An Ottoman Occidentalist,” 23. Brenna underlines that the Paris Exhibition followed
the logic that “everything could be represented and that everything could be represented meaning-
fully” [Logikken var at alt kunne representeres, og at alt kunne representeres meningsfullt]. Brenna,
Verden som ting, 368.

21 Nazmi al-Jubeh, “Conrad Schick: Pioneering Architect, Archaeologist, and Historian of Nineteenth-
Century Jerusalem,” Jerusalem Quarterly 67 (2016): 9. After the exhibit, the model was stored in Basel in
Switzerland for 130 years before it was bought by Christ Church and brought back to Jerusalem in 2012.
See Matti Friedman, “After 130 years, a tiny Temple Mount comes home,” The Times of Israel, accessed
May 3, 2019, https://www.timesofisrael.com/after-130-years-a-tiny-temple-mount-comes-home/.

22 Chapter 28 (Torild Gjesvik), 550-77.
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Fig. 1.2: Conrad Schick’s model of the Haram al-Sharif/Temple Mount. Ordered by the Ottoman
authorities for display at the Ottoman Pavilion, World Exhibit Vienna, 1873. Current location: Christ
Church, Jerusalem. Photo: Ulf Petersson.

during this period, the storyworld of salvation history was characterized by a compres-
sion of space and time.

Space: Territory and Nationalism
Geographical Triangle

The material presented in the chapters of the current volume is dominated by a geo-
graphical triangle, which spans from Jerusalem in the east to Utah in the west, with
Scandinavia in the upper northern corner. The triangle is composed of what our sour-
ces refer to as the Old World (Europe and the even older Levant), and the New World
(America). We argue that this triangle is constitutive of the nineteenth-century
Christian storyworld of Scandinavia. Many of the characters we encounter in this vol-
ume moved between the three corner points of the triangle: some visited all of them,
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Fig. 1.3: Another of Conrad Schick’s models: Herod’s Temple, 1898-1916. American Colony Photo-
Dept. Photographic print, hand-drawing. Sven Hedin Foundation, Etnografiska Museet, Stockholm.

such as Fredrika Bremer”> or Anna Spafford;zl‘ others were familiar with two corner
points, such as Scandinavian pilgrims, scientists, and bible scholars who visited the
Holy Land,? missionaries who dwelled there for longer periods of time, or emigrants
such as the farmers from Nas in Dalarna who joined the American colony in Jerusalem
and settled there.?® Others moved from, or via, Scandinavia to America. This was the
case for a group of German Pietists who were shipwrecked at Stavanger and later con-
tinued to Utah where they built their utopian community; a new Zion.” Similarly,
some of the followers of the Norwegian lay preacher, Hans Nielsen Hauge, formed

23 Chapter 18 (Anna Bohlin), 360-89.

24 Chapter 22 (Jenny Bergenmar), 448-65; Chapter 23 (Dana Caspi), 466—91.

25 Chapter 20 (Birger Lovlie), 410—29; Chapter 17 (Ragnhild Johnsrud Zorgati), 328-59.
26 Chapter 22 (Jenny Bergenmar), 448-65; Chapter 23 (Dana Caspi), 466—91.

27 Chapter 10 (Vidar L. Haanes), 189-211.
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emigrant communities in America.”® Others dwelled primarily within a more restrained
geographical location, such as the Moravian women in Christiansfeld in Denmark;?
although the Moravians also had a culture of movement and established missionary
settlements, for example in Greenland.>® The followers of Hans Nielsen Hauge who
choose to remain in Norway found a sense of community in local congregations, and
this yearning for community was not so different from that of the prayer house move-
ment of the nineteenth and early twentieth century, which resulted in local prayer
houses all over the Norwegian countryside.>’ The Haugeans and the prayer house
movement both created communal spaces that were rooted in Scandinavian geogra-
phy, but through prayers, psalms, decorations of the interior, or the names they
gave to their prayer houses,? they also engaged with the distant Jerusalem; be it
the physical location in Palestine or its heavenly counterpart. Engagement for
Jerusalem was also felt in milieus within the national churches® where Grundtvig’s
sermons,>* Johann Georg Herzog’s church music,® or Bertel Thorvaldsen’s sculpture of
the welcoming Christ®® reminded the believer of the Jerusalem to come. Among these
various Scandinavian groups, some supported missionary activities in the Levant
through active involvement in their local communities.>” Almost all Scandinavians dur-
ing this period (1750-1920) became familiar with the Holy Land through the schooling
system, via maps exposed in their classrooms and lectures in bible history.>®

Centre — Periphery

The triangular nineteenth-century storyworld that we address in this volume was still
structured with a centre and a periphery. Scandinavia, the ultima Thule or end of the
world of the Medieval Ages still constituted an outpost, although Stockholm approached
the centre when it hosted the international Orientalist Congress that welcomed delegates
from more than twenty countries worldwide. In the seventeenth and the beginning of
the eighteenth century, Sweden had been an important Protestant European power and

28 Chapter 8 (Jostein Garcia de Presno), 138-61.

29 Chapter 4 (Elisabeth Engell Jessen), 86-107.

30 Chapter 5 (Christina Petterson), 109-15.

31 Chapter 9 (Kristin Norseth), 163—-87.

32 Chapter 9 (Kristin Norseth), 163-87.

33 Chapter 13 (Line M. Bonde), 244—64.

34 Chapter 11 (Joar Haga), 214-23.

35 Chapter 14 (Svein Erik Tandberg), 265-77.

36 Chapter 12 (David Burmeister), 224-43.

37 Chapter 26 (Inger Marie Okkenhaug), 518-39.

38 Chapter 19 (Erling Sandmo), 390-409; Chapter 20 (Birger Lgvlie), 410-29.
39 For the inclusion of Scandinavia into the Christian orbit, see Volume 1 of this book series, The
Holy City: Christian Cultures in Medieval Scandinavia (c.1100-1536).
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it still retained some of its former glory at the end of the nineteenth. Copenhagen also
played a certain role, although its eminence in the early modern period as a focal point
for the Protestant world (together with Wittenberg) was no longer as significant.*

The Nordic countries’ peripheral position in respect to central Western
Europe caused some ambivalence in Scandinavia’s relationship to Imperialism
and Orientalism. In Dan Landmark’s study of Orientalism in late nineteenth-century
Swedish literature, he argues that continental Orientalism was simultaneously adopted
and dismissed in the Scandinavian countries; Scandinavians claimed a specific Nordic
approach that was less arrogant towards non-European cultures.”! Elisabeth Oxfeldt’s
Nordic Orientalism stresses the Scandinavian countries’ indirect relation to Orientalism;
the Oriental imagery was imported second-handedly from imperial powers (primarily
from France).** She claims that the Danish people embraced the Orient in their own
construction of national identity, using as her main example the amusement park
Tivoli, which from its foundation in 1843 “forever Orientalized Copenhagen.”"3 Our ma-
terial nuances Oxfeldt’s analysis, and adds further layers of complexity to the issue of
Nordic Orientalism. The current volume uncovers Scandinavians’ first-hand contact
with the Orient in general and with Jerusalem in particular. Scandinavian travellers,
scientists, and authors contributed to the international knowledge production con-
ducted under the aegis of Orientalism, forming a modern, European identity in opposi-
tion to an Oriental Other. Even though the idea of a Nordic, less culpable Orientalism
was central to the national self-images of Scandinavian countries in the late nineteenth
century, as Landmark contends, Scandinavians took part in the construction of the
Orientalist “archive of knowledge.”**

40 For a thorough discussion of the workings of the Jerusalem code in the early modern period,
see Volume 2 of this book series, The Chosen People: Christian Cultures in Early Modern Scandinavia
(1536-c.1750).

41 Dan Landmark, “Vi, civilisationens ljusbdrare” — orientalistiska monster i det sena 1800-talets
svenska litteratur och kultur, Orebro studies 23 (Orebro: Universitetsbiblioteket, 2003), 16, 30-3,
136-41; Dan Landmark, “Pilgrimsresan berdttad. Om svenska resendrer i det Heliga Landet,” in
Svenska overord. En bok om grinsloshet och begrdnsningar, ed. Raoul Grangvist (Stockholm/Stehag:
Brutus Ostlings Bokforlag Symposion, 1999), 167-180.

42 Elisabeth Oxfeldt, Nordic Orientalism: Paris and the Cosmopolitan Imagination 1800-1900
(Copenhagen: Museum Tusculanum Press, Univeristy of Copenhagen, 2005). Beginning with the
Danish national poet Adam Oehlenschliger’s Aladdin (1805), a rewritten version from a French
translation of The Arabian Nights [Mille et Une Nuits], Oxfeldt shows through several examples
how Danish national identity formation was infused with Oriental imagery.

43 Oxfeldt, Nordic Orientalism, 28. The Tivoli in Copenhagen featured “onion shaped domes, roofs
decorated with crescent moons, a Turkish-style concert hall and a Chinese looking bazaar build-
ing.” Oxfeldt, Nordic Orientalism, 29.

44 Landmark, “Vi, civilisationens ljusbdrare,” 30-3. On Orientalism in nineteenth-century Scandinavian
cultures, see also for example Cristine Sarrimo, Heidenstams harem (Stockholm/Stehag: Brutus
Ostlings Bokfdrlag Symposion, 2008); Mary Roberts, Intimate Outsiders: The Harem in Ottoman



24 —— Anna Bohlin and Ragnhild Johnsrud Zorgati

The Paris Exposition Universelle of 1867 put the Scandinavian national identi-
ties on display as commodities — next to Oriental nations. Brita Brenna discusses
the overall plan of the exposition and its consequences: the main exhibition hall
was reserved for national products, whereas nations too poor to show off their in-
dustries — such as the Scandinavian and the Oriental nations — were referred to
exposing their national folk-cultures in a peripheral area of the park.*” This
caused considerable unease for the many Scandinavian journalists covering the
fair, and triggered a need to separate Scandinavia from the Orient; the correspondent
for the Norwegian newspaper Morgenbladet repeatedly positioned Norwegians and
Orientals as opposite peoples, and expressed discomfort at seeing the Bible next to the
Quran.*® Arguably, the splendid Scandinavian Orientalist Congress in 1889 constituted
an answer to the Paris exposition of 1867, by turning earlier conflations between
Scandinavians and Orientals into a positive connection: both peoples had great
pasts.”’” The analogy between the Orient and Scandinavia was reinforced during the
entire nineteenth century, moreover, by the reactivation of Snorri Sturluson’s
(1179-1241) exposition of the Old Norse, pre-Christian pantheon in Edda. In a Christian
vein, Snorri explained the Old Norse gods in terms of etymology: the ZAsir gods were
so named because they were in fact superior men, coming from Asia. This “immi-
gration myth” was actually used by the French officer Jean Baptist Bernadotte
(1763-1844) to legitimize his kingship over Sweden and Norway in an era of grow-
ing nationalism; the King may have been an immigrant, but so was the Asian
Odin - the ancient leader and founder of Scandinavian national characteristics.*®

The marginalized position of Scandinavia at the Paris exposition in 1867 is a re-
minder of the poverty of the Scandinavian nations; poverty being a factor that deter-
mines centres and peripheries. The Northern outskirts of Europe had scattered
populations, and only a handful of small cities.*’ Poverty was an instigator for move-
ments within the geographical triangle. From the 1840s up to the First World War,
large groups of people emigrated from the Nordic countries to America, especially
from Sweden and Norway. In addition to the well-known history of Scandinavian em-
igration to America, the Nordic countries also have a colonial history.

and Orientalist Art and Travel Literature (Durham and London: Duke University Press, 2007). See
also Chapter 17 (Ragnhild Johnsrud Zorgati), 328-59.

45 Oxfeldt, Nordic Orientalism, 99-103; Brenna, Verden som ting, 270.

46 Oxfeldt, Nordic Orientalism, 109-18.

47 Both the king and the organizer Carlo Landberg held speeches that gave prominence to a spe-
cial analogy between the Orient and Sweden. Landmark, “Vi, civilisationens ljusbdrare,” 26.

48 Johan Almer, Variation pa gotiskt tema. En studie i C.J.L. Almgqvists Sviavigamal (Goteborg:
Litteraturvetenskapliga institutionen, Géteborgs universitet, 2000), 64-5.

49 In 1850, for example, the newly established Norwegian capital, Kristiania (Oslo), had 28,000
inhabitants compared to Copenhagen’s 129,000 residents, which was still tiny in comparison with
the population of Paris estimated to 1,053,000 people. Oxfeldt, Nordic Orientalism, 180.
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The colonial enterprises of Denmark and Sweden were fairly limited in scope, ad-
mittedly: Sweden ruled over the small island of Saint Barthélemy in the West Indies
1784-1878, whereas the Danish settlements in The West Indies and in India had a lon-
ger history; Greenland remains an autonomous constituent country within Denmark.>°
As Oxfeldt rightly notes, centres and peripheries are relative notions that vary accord-
ing to the geographical point of view,” and, we may add, according to social standing.
The learned elite of the Nordic countries indeed exposed a colonial attitude to the peas-
antry of their own countries, even at a time when the nationalist imagination relocated
the peasant from the margins of society to the centre of the nationalist myth.>* In her
contribution to this volume, Rana Issa points out how Biblical scholars “excavated
[biblical names] from the lips of the natives.”® At approximately the same time,
Gunnar Olof Hyltén-Cavallius, a Swedish collector of folktales, held a similar view of
his informants: the nationalist enterprise consists of “saving . . . the last traces of hea-
then faith and Medieval poetry” from the mouth of a dying generation.>* Likewise, the
collectors of Norwegian folktales, Peter Christen Asbjgrnsen and Jgrgen Moe, discussed
in detail the importance of studying the character of the peasantry in order to make

50 Sweden also had a colony in North America for a short period of time: New Sweden 1638-1655.
Saint Barthélemy was awarded Sweden by France and sold back after a referendum. Trading in
slaves was prohibited in Denmark in 1792 and in Sweden in 1813, but the slave population was not
emancipated until 1848 in the Danish case, and 1846-1847 in the Swedish case. Rolf Sjostrom, “‘En
nodviandig omstdndighet.” Om svensk slavhandel i Karibien,” in Svenska oOverord. En bok om
griinsloshet och begréinsningar, ed. Raoul Granqvist (Stockholm/Stehag: Brutus Ostlings Bokférlag
Symposion, 1999); Holger Weiss, Slavhandel och slaveri under svensk flagg. Koloniala drémmar och
verklighet i Afrika och Karibien 1770-1847 (Helsinki: Svenska litteratursillskapet i Finland and
Stockholm, Bokforlaget Atlantis, 2016). On Swedenborgians forming a Swedish Abolitionist Society
and their plans for a utopian colony in Africa, see Chapter 3 (Devin Zuber), 74-85; Weiss,
Slavhandel och slaveri, 31-4, 42—6.

51 Oxfeldt, Nordic Orientalism, 13.

52 Scenes from the countryside populated with peasants in national costumes was a favoured
theme in National Romantic paintings. See for example Adolph Tidemann and Hans Gude, “Bridal
Procession on the Hardangerfjord [Brudeferden i Hardanger],” Nasjonalmuseet, http://samling.
nasjonalmuseet.no/en/object/NG.M.00467.

53 Chapter 16 (Rana Issa), 309-27.

54 “And then I tasked myself with saving everything that still could be saved, before the dying
generation of 70- and 80-year-olds took the last traces of heathen faith and Medieval poetry with
them to the grave. From the lips of the people I wanted to gather the material for yet another Edda,
which would preserve for the future the Swedish people’s mythic-poetic conceptions of nature and
human life.” [Ocksa foresatte jag mig klart att rddda allt hvad dnnu rdddas kunde, innan det utdéende
sliktet af 70- och 80-dringar toge de sista spdren af hednatro och medeltidsdiktning med sig i grafven.
Jag ville fran folkets ldppar samla materialerna till éinnu en Edda, som skulle at framtiden bevara svenska
folkets mytisk-poetiska forestillningar om naturen och menniskolifvet.] (Translation by the authors.)
Gunnar Olof Hyltén-Cavallius quoted in Per Gustavsson and Ulf Palmenfelt, Insamlarna 1. Folksagan i
Sverige (Stockholm: Carlsson Bokforlag, 2017), 75.
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them “unlock their mouths” [tage Laaset fra Munden] and share their ancient knowl-
edge, hidden from the progress of time in the minds of people living on the margins.”

Nineteenth-century nationalist ethnography was indeed marked by Orientalist
positions. Alternatively, we may say that nationalist and colonial ethnographies
shared a common view of their informants as backward and unmodern, in compari-
son to the scientific expert who drew ancestral knowledge from their mouths. Such
observations question the binary opposition established by Edward Said between a
progressive Occident and a backward Orient since they demonstrate that within the
Occident itself division lines according to geographic location, class, and education
might be as important as the ones opposing East and West. Similar separations charac-
terized the Ottoman Empire. We should not forget that Midhat Effendi, the Ottoman
envoy to the Orientalist Congress in Stockholm and Kristiania, was among those who
aimed at demonstrating Ottoman modernity as a foil to Arab backwardness.>® Like the
Norwegian journalists who covered the 1867 Paris exhibit, he was annoyed by the re-
presentation of his homeland as underdeveloped and folkloristic at the Paris exhibit in
1889 — why belly dancers and female singers, he wondered.””

The Orientalist Congress in Stockholm and Kristiania established strange
connections between Oriental and Scandinavian pasts and presents, thereby join-
ing two peripheries in an increasingly interconnected world, which was domi-
nated by the great powers of Europe. In addition to strengthening the importance
of (peripheral) Scandinavia on the international scene, by placing Sweden and
Norway on the map of international science, the hosting of the congress probably
also aimed to nurture Swedish-Norwegian relations, as well as patriotism and
popular support for the royal family. At the end of a century, the opposition to
the union between the two peoples increased. One example, which indirectly il-
lustrates Norwegian resistance to the union, is a quote from an extra edition of
the Norwegian newspaper Aftenposten. It was distributed to the orientalist schol-
ars on the train when they crossed the border between Sweden and Norway. The
newspaper greets the delegates in French with the following words: “Chez nous
aussi brille la flamme sacrée de la science, et, nous saurons vous le prouver,

55 Peter Christen Ashjgrnsen and Jgrgen Moe, “Fortale,” in Norske Folkeeventyr, 2nd ed. (Christiania:
Johans Dahls Forlag, 1852), v.

56 Findley, “An Ottoman Occidentalist,” 38-40. For more on Ottoman imperialism, see Ussama
Makdisi, “Rethinking Ottoman Imperialism: Modernity, Violence and the Cultural Logic of Ottoman
Reform,” in The Empire in the City: Arab Provincial Capitals in the Late Ottoman Empire, eds. Jens
Hanssen, Thomas Philipp, and Stefan Weber (Wiirzburg: Ergon Verlag 2002). Makdisi argues that
in order to demonstrate their own modernity in the face of European progress and prejudice the
Ottomans constructed their own backward periphery, populated by Arabs, Armenians, and other
less developed people.

57 Findley, “An Ottoman Occidentalist,” 46; Borte Sagaster, “Beobachtungen eines ‘Okzidentalisten’.
Ahmed Midhat Efendis Wahrnehmung der Europder Anldsslich seiner Reise zum Orientalistenkongress
in Stockholm 1889,” Asien Afrika Lateinamerika 25 (1997): 29-40, 33-4.
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I’hiver ne glace pas nos cceurs . . . Des montagnes, des fiords, des vallées, la voix
de tout un people vous acclame. Soyez le biens venus en Norvége!”>®

Scandinavian Nationalisms

In the wake of the Napoleonic wars, the map of Scandinavia was redrawn.> The for-
mer great powers, Sweden and Denmark, lost one third and two thirds respectively of
their territories, which, as it turned out, defined the boundaries of what was to be-
come two new nation-states: Finland and Norway.®° These losses and gains triggered
nationalist movements, all of which identified the Lutheran faith as a core element of
national belonging. At one point or another during the long nineteenth century,
Danish, Finnish, Norwegian, and Swedish nationalist leaders claimed their own re-
spective nations to be the chosen people of God. This idea was by no means a novelty
to the nineteenth century.61 Still, vocational nationalism — the claim that the nation
had a special calling, modelled on the Old Testament Hebrew nation — became a far
more widely used trope. In the case of Scandinavia, it featured the Nordic nations as

58 “In our country, the sacred flame of knowledge also shines, and we know how to prove it to you, the
winter does not freeze our hearts . . . Mountains, fjords, valleys, the voice of an entire nation salutes
you: Welcome to Norway!” (Translation by the authors.) Goldziher, “Fran Orientalistkongressen,” 61.

59 For a discussion on maps in Norwegian and Swedish geography textbooks used in schools,
and different ideologically charged uses of the notion of “Scandinavia,” see Ruth Hemstad,
“‘Skandinavismens’ tilkomst som samtidig og omstridt begrep,” in Skandinavismen. Vision og virkning,
eds. Ruth Hemstad, Jes Fabricius Mgller, and Dag Thorkildsen (Odense: Syddansk Universitetsforlag,
2018), 21-43.

60 In 1809, Sweden had to cede the Eastern part of its realm to Russia after a century of repeated
wars. In the peace-treaty of Fredrikshamn, the Grand Duchy of Finland became part of the Russian
Empire, but was granted privileges, such as free peasantry, the Lutheran faith, and most notably,
Swedish law, even though its constitutional status was debated throughout the nineteenth century.
Finland finally declared its independence in 1917. Denmark, on the other hand, ended up on the losing
side of the Napoleonic wars, which above all resulted in the loss of Norway to Sweden in 1814. In 1814,
the Norwegians acted quickly and elected representatives who proclaimed a Constitution, but Sweden
used military force to make Norway enter into a personal union. Still, the Norwegians successfully de-
fended the Constitution against Swedish attempts to tighten the union, and Norway remained an inde-
pendent nation with a Constitution and a Parliament, but shared the king and foreign policy with
Sweden. The Norwegian opposition to the union never abated during the nineteenth century, but grew
more aggressive toward the end of the century. Norway and Sweden were in fact on the verge of war,
but finally the union was resolved without bloodshed in 1905. The year of 1814 marked the end of
many centuries of repeated wars between the Scandinavian countries.

61 See volume 2 of this book series, The Chosen People: Christian Cultures in Early Modern
Scandinavia (1536—c.1750). See also Anthony D. Smith, Chosen Peoples: Sacred Sources of National
Identity (Oxford: Oxford University Press, 2003).
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entrusted by God to constitute a Protestant bulwark against the Catholic South and
the Orthodox East.®?

Anthony D. Smith has analysed how the Hebrew Bible contributed to the politi-
cal ideals of modern nationhood, as the Pentateuchal narratives of the history of
the Jewish nation were used as a paradigm for the formation of any nation. The
Christian interpretations of the Covenant; the Torah (the law); the Election (the cho-
sen people); the Exodus from slavery to freedom; and the Promised Land (the idea
of a homeland); were fundamental for the “pro-active, dynamic and goal-oriented”
modern form of nationalism.®> Smith draws the conclusion that “biblical narratives
were structured around the vision of sacred journeys . . . that closely paralleled the
secular trajectory of the nation in nationalist mythology.”®* The Scandinavian na-
tionalist movements of the nineteenth century were no exceptions, regardless of
their different political origins.

European Expansion in Ottoman Lands - Storyworlds
in Competition

The world exhibits of the nineteenth century spelled out a rivalry in terms of scientific
progress and innovation, which engaged the European nation states as well as the
Ottoman Empire, and this rivalry became more pronounced and aggressive when it
came to territorial expansion. England, France, Russia, and Germany fought over
dominance in the Mediterranean region, from Algeria in the West to Greece in the

62 Jes Fabricius Mgller, “Grundtvig, Danmark og Norden,” in Skandinavismen. Vision og virkning, eds.
Ruth Hemstad, Jes Fabricius Mgller and Dag Thorkildsen (Odense: Syddansk Universitetsforlag, 2018),
99-120; Dag Thorkildsen, “‘For Norge, kjempers fgdeland’ — norsk nasjonalisme, skandinavisme og de-
mokrati i det 19. arhundre,” in Kyrka och nationalism i Norden. Nationalism och Skandinavism i de nor-
diska folkkyrkorna under 1800-talet, ed. Ingemar Brohed (Lund: Lund University Press, 1989), 129-55;
Pertti Anttonen, “Oral Traditions and the Making of the Finnish Nation,” in Folklore and Nationalism in
Europe during the Long Nineteenth Century, eds. Timothy Baycroft and David Hopkin (Leiden and
Boston: Brill, 2012), 338-40; Matti Klinge, Idyll och hot. Zacharias Topelius — hans politik och
idéer, transl. Nils Erik Forsgard (Stockholm: Bokf6rlaget Atlantis and Helsinki: Séderstréom & Co.,
2000), 28, 256; Johan Wrede, Virlden enligt Runeberg. En biografisk och idéhistorisk studie
(Helsinki: Svenska litteratursillskapet i Finland & Stockholm: Bokférlaget Atlantis, 2005), 190;
Alf Tergel, “Ungkyrkordrelsen och nationalismen,” in Kyrka och nationalism i Norden. Nationalism
och skandinavism i de nordiska folkkyrkorna under 1800-talet, ed. Ingemar Brohed (Lund: Lund
University Press, 1998); Urban Claesson, Folkhemmets kyrka. Harald Hallén och folkkyrkans genom-
brott. En studie av socialdemokrati, kyrka och nationsbygge med sdrskild hdnsyn till perioden
1905-1933 (Uppsala: Acta Universitatis Upsaliensis, 2005), 105-6.

63 Anthony Smith, “Biblical beliefs in the shaping of modern nations,” Nations and Nationalism
21, no. 3 (2015): 403-22, 404. See also Smith, Chosen Peoples.

64 Smith, “Biblical beliefs in the shaping of modern nations,” 419.
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East, in competition with the Ottoman Empire. Jerusalem became a pawn in this com-
petition. This is at least what Simon Sebag Montefiore argues in his biography of the
city.®® Perhaps the Jerusalem model at the Ottoman pavilion of the 1873 world exhibi-
tion illustrates a similar point, namely the importance of signalising who was in ulti-
mate charge of the holy places. During the eighteenth and nineteenth centuries,
every great European nation sought influence in the Levant by taking a Christian
group as its protégé. While Russia catered for the Orthodox Church, France saw to
the interests of the Catholic and Maronite Churches, and Germany and Britain (more
recent actors on the Levantine scene) took care of the Protestants.®® Their protection
soon extended to the Jews as the idea of millenarianism, and the Jews’ return to
Jerusalem as a condition for the Second Coming of Christ, became popular among
British, American, and Scandinavian Evangelicals; some of them influential in the
foreign policy of the British Empire and the United States.®”

Christians in the Ottoman Empire

The capacity of the European powers to increase their influence over Christian com-
munities in the Levant must be seen in light of internal developments in the
Ottoman Empire. One significant year was 1839 when Ibrahim Pasha (1789-1848),
the son of Mehmet Ali (1769-1849) — the mighty ruler of Egypt and direct challenger
to the Sultan in Istanbul — took control over Syria and Palestine and allowed
European consuls to establish their residences in Jerusalem.®® Two years later, the
Sultan chased Mehmet Ali from Syria with the aid of British forces, which further
increased the European influence in the region. Another important year was that of
1856 when the Ottoman Sultan issued a reform decree, which introduced equality
between all citizens of his Empire, responding to “the Anglo-French demand to re-
move all legal discrimination against non-Muslims.”®® The decree came as a result
of the peace negotiations in Paris after the Crimean war (1853-1856) where the

65 Simon Sebag Montefiore, Jerusalem: The Biography (New York: Knopf, 2011), 391-456.

66 Montefiore, Jerusalem, 380, 413-416. For more on European competition in Ottoman lands, see
Frederick F. Anscombe, State, Faith, and Nation in Ottoman and Post-Ottoman Lands (New York:
Cambridge University Press, 2014), 101. For more on the Christian communities in Jerusalem, see
Yehoshua Ben-Arieh, “Patterns of Christian Activity and Dispersion in Nineteenth-Century Jerusalem,”
Journal of Historical Geography 2, no. 1 (1976): 49—69.

67 Jill Hamilton, God, Guns and Israel: Britain, The First World War and the Jews in the Holy City
(Gloucestershire: Sutton Publishing, 2004), vii-xx, 1-27.

68 Maggy Hary, “The Holy Land in British Eyes: Sacred Geography and the ‘Rediscovery’ of
Palestine 1839-1917,” in Encountering Otherness: Diversities and Transcultural Experiences in Early
Modern European Culture, ed. Guido Abbattista (Trieste: Edizioni Universita di Trieste, 2011),
339-349, 342.

69 Anscombe, State, Faith, and Nation, 94.
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Ottomans yielded to the pressure from their allies, Britain and France, to guarantee
equal rights to the non-Muslim citizens of the Empire. In turn, the Ottoman state
became part of the Concert of Europe: the Ottoman state was given guarantees of
territorial integrity and obtained “the promise of equality with Christian powers
under (Europe’s) international law.””° The decree of 1856 was one in a series of re-
forms, the Tanzimat, which aimed at modernizing the Ottoman state.”!

The 1856 decree implied an important shift in Ottoman policies towards reli-
gious minorities as it sidestepped the Islamic principle of dhimma or pact. This prin-
ciple, which had regulated Muslim dealings with religious diversity throughout the
centuries, gave protection to religious minorities in return for a poll tax, the accep-
tance of Muslim authority, and the social display of reverence towards Muslims.
The reform decree put an end to Christian subordination, and it was regarded with
suspicion by many Ottomans. They saw it as a form of prostrating in front of
European powers and as a weakening of the Islamic identity of the Ottoman state.
Some even feared Christianization: “No act did more damage to the reputation of
the sultan and his ministers among Muslims than the Reform Decree of that year.”’?

In short, one may argue that the traditional order or ranking, guaranteeing
Muslim supremacy in the Empire was dependent on Ottoman hegemony within its
borders and in neighbouring areas. When Ottoman authority in the Eastern Parts of
Europe, the Balkans, and the Southern Mediterranean region was threatened by
national liberation movements, starting with the Greek war of independence in
1821-1830, in tandem with outer pressure from European powers, this affected
Ottoman policies towards internal religious minorities; also in the heartland of the
Empire. Hence, these tensions influenced the prospect of Christian presence and
visibility in Jerusalem and the Holy Land.

Protestants in Palestine

In 1841, Britain and Prussia established the first Protestant bishopric in Jerusalem;
an event that reverberated all over the Protestant world, including in Nordlyset
[The Northern Light], a local newspaper in the Norwegian town of Trondheim. On
July 3, 1843, Nordlyset reprinted an article from a Danish mission journal, which
emphasized that King Fredrick Wilhelm IV of Prussia (1795-1861) had initiated the

70 Anscombe, State, Faith, and Nation, 94.

71 The Tanzimat reforms started out in 1839 with the Giilhane decree where the Sultan guaranteed all
his subjects the rule of law “particularly in matters concerning the life, honor, and property of the sul-
tan’s subjects,” in addition to a “predictable, orderly, and sustainable” organization of tax collection,
and reforms in the regime of conscription to the army. Anscombe, State, Faith, and Nation, 87-9.

72 Anscombe, State, Faith, and Nation, 105.
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establishment of the bishopric.”® According to Nordlyset, he found it untenable
that the Eastern and Latin Churches had formal presence in the Holy City while the
Protestant congregations had none — they were ruled from distant Malta. He therefore
proposed, via diplomatic intermediaries to the British Parliament and Queen Victoria
of England (1837-1901), that the two nations in a conjoint effort should send a bishop
to Jerusalem. The mission of the bishop would be to cater for the Protestants in the
Holy Land and lead the efforts of the Church to convert the Jews. The article then
goes on to give a detailed description of the life trajectory of the first bishop, Dr.
Michael Salomon Alexander (1799-1841), a convert from Judaism who after having
been a Rabbi, embraced the Protestant faith, studied theology, and became a profes-
sor of theology at Kings College, London, before he was ordained bishop of
Jerusalem.

This event was the harbinger of a new era marked by a firm Protestant pres-
ence in Palestine. Since the Reformation, Protestant denominations had argued
against pilgrimage — for Swedish Protestants pilgrimage was even forbidden - in
explicit opposition to the Roman-Catholic church. This changed fundamentally,
as Protestant missionary societies grew in the nineteenth century. The Protestant
churches, however, tried to define a specific Protestant pilgrimage, contradicting the
Roman-Catholic tradition. Charles Lock has coined the concept of a “Protestant
optic” - characterized by distance, restraint, and a disdain for religious practices of
other Christian denominations — for the British Protestant pilgrims’ peculiar way of
perceiving the Holy Land. Above all, kissing should definitely be avoided.”* In this
respect, Scandinavian Protestant pilgrims were no different, as Birger Lgvlie, Magnus
Bremmer, and Anna Bohlin’s contributions to the current volume demonstrate.
According to the anthropologist Glenn Bowman, Roman-Catholics perceive churches
and shrines as monuments representing a tradition of adoration, whereas Protestants
tend to value landscapes over buildings, imagining Christ walking by their side.””
The nineteenth-century aesthetics, ascribing divinity to the sublime in nature, fos-
tered a special relation to the landscape of the Holy Land, which Lock calls “aesthetic
idolatry.”76 This Protestant “idolatry,” as Lock termed it, was directed towards the
aesthetics of landscape rather than towards images and objects. Since the Bible
could no longer be trusted to convey absolute truth, the Holy Land was reconfigured

73 “Den evangeliske Bispestol i Jerusalem,” Nordlyset, Mandag den 3dje Juli 1843, no. 53, 1ste
Aargang.

74 Charles Lock, “Bowing Down to Wood and Stone: One Way to be a Pilgrim,” in Pilgrim Voices:
Narrative and Authorship in Christian Pilgrimage, eds. Simon Coleman and John Elsner (New York
and Oxford: Berghahn Books, 2003), 110-32.

75 Glenn Bowman, “Christian Ideology and the Image of a Holy Land: The Place of Jerusalem
Pilgrimage in the Various Christianities,” in Contesting the Sacred: The Anthropology of Christian
Pilgrimage, John Eade and Michael J. Sallnow (London and New York: Routledge, 1991), 115-6.

76 Lock, “Bowing Down to Wood and Stone.”
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as a searching-ground for revelation: a Bibleland.”” In this Protestant view the land-
scape may be considered a giant, unmovable relic according to Lock, while Ruth and
Thomas Hummel conceive of nineteenth-century British Protestant apprehensions of
the landscape as “a channel of grace — a sacrament.””®

When the Swedish author Fredrika Bremer (1801-1865) travelled through the
biblical landscapes in the winter and spring of 1859, she met a small, but active
Protestant congregation in Jerusalem. It included Bishop Gobat, the second
Protestant bishop of Jerusalem, and his family; the British consul Mr. Finn and his
wife; the Prussian consul and his wife; the missionaries Pastor Hefter and Dr.
Atkinson; as well Meschullam, a Jew converted to the Lutheran faith who had es-
tablished an agricultural colony in the valley of Artas. Bremer also visited the mis-
sionary Mr. Robinson at Mount Carmel as well as the British consul in Beirut.
Scandinavian networks in Jerusalem were, however, scant at the time Bremer trav-
elled through Palestine. She refers only to the Norwegian diplomat and later prime
minister of Norway in Stockholm, Georg Sibbern (1816-1901),”° who was in transit
in Jerusalem while she resided there. True, other travellers from Scandinavia had
preceded her visit, such as the botanist Fredrik Hasselquist®® or the traveller Jacob
Berggren, and others would follow suit.®! Fifty to seventy years after Bremer’s stay, the
Scandinavian permanent presence in Jerusalem was more significant: there were the
Swedes at the American Colony whose photo department was run by Lars Larsson
from Nés (1881-1958) (Fig. 1.4).%? Larsson also held the position of Swedish consul in
Jerusalem. Later, a Swedish hospital and a school were built.®> After the Second World
War, Norway established close contact with the Israeli workers organization through
the general secretary of the Norwegian Labour Party, Haakon Lie (1905-2009), and
later, in the 1990s, Norway was the mediator in a failed peace-building process leading
up to the now infamous Oslo accord, but that is part of another story.®*

77 See Chapter 16 (Rana Issa), 309-27; Ruth Hummel and Thomas Hummel, Patterns of the Sacred:
English Protestant and Russian Orthodox Pilgrims of the Nineteenth Century (London: Scorpion
Cavendish, 1995); Lock, “Bowing Down to Wood and Stone”; Anna Bohlin, “Att kyssa olivtrad.
Fredrika Bremer som ambivalent pilgrim till det Heliga Landet,” in Fiktion och verklighet.
Mangvetenskapliga moten, eds. Anna Bohlin and Lena Gemzoe (Goteborg, Stockholm: Makadam
forlag, 2016), 147-69.

78 Lock, “Bowing Down to Wood and Stone,” 121-2; Hummel and Hummel, Patterns of the Sacred,
28. See also Bohlin, “Att kyssa olivtrad.”

79 Bremer does not spell out his name, only referring to him as S.

80 Chapter 17 (Ragnhild Johnsrud Zorgati), 328-59.

81 Chapter 20 (Birger Lovlie), 410-29; Chapter 21 (Magnus Bremmer), 430-45.

82 Chapter 24 (Rachel Lev), 492-511.

83 Chapter 26 (Inger Marie Okkenhaug), 518-39.

84 Hilde Henriksen Waage, “Explaining the Oslo Backchannel: Norway’s Political Past in the
Middle East,” Middle East Journal 56, no. 4 (2002): 596-615.
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Entangled Storyworlds

During the long nineteenth century, Christians who travelled or worked in Jerusalem
represented the Others within a still mighty Ottoman Empire. The Ottomans opened
Jerusalem up for an increased and more active Christian presence in the city. This
was to impact the possible narratives that could be told about Jerusalem and the
Holy Land; thus the Ottomans indirectly contributed to shaping the Christian story-
world. Indeed, storyworlds interact with the domain of Realpolitik; they are shaped
by developments in the “real world,” but at the same time they contribute to shaping
that world. In fact, the concept of storyworld, as we understand it, downplays or
challenges the distinction between real history (Realhistorie) and narrative. In taking
a moderate constructivist position, we posit that history cannot be grasped indepen-
dently of the narratives that people tell about their world; in short, there is no mean-
ingful world independently of the storyworld.

Just as the Christian storyworld was changed by Ottoman policies, Ottoman
narratives were altered by the increased European presence in the Levant. Our over-
all project does not focus primarily on such histoires croisées or entangled histo-
ries,® as we dwell on Scandinavia — an outpost of Christianity — but we cannot
ignore that the physical presence of Protestantism within the walls of Jerusalem
contributed to transforming the Christian storyworld, also in the Scandinavian pe-
riphery. Thus, the Christian storyworld of Scandinavia cannot be grasped without
referring to its intertwinement with competing storyworlds; in this case, the
Ottoman-Muslim one. In the Prelude to our book series, we claim that “the story-
world of the others” lies beyond the limits of the game, or that the others within the
Christian storyworld figure there “on the premises of that world.” Do these affirma-
tions hold true for the nineteenth century? Or does the complexity of modernity
imply that the idea of separate storyworlds becomes more difficult to maintain?

Although similarities in political development occur across the areas of what
we have called the geographical triangle of the nineteenth-century storyworld, the
uncontested centres of that world were London and Paris. They were the metropolis
of Empire that constituted the naval of a Eurocentric world, signified triumphantly
through their hosting of the world exhibitions that put the entire globe and its civi-
lizations on display. Jerusalem, which had taken centre stage in the medieval
mappa mundi, was relegated to the status of model at the Ottoman pavilion at the
Vienna world exhibit or to the eastern periphery of Europe-centred modern maps.%®

85 Michael Werner and Bénédicte Zimmermann, “Beyond Comparison: Histoire Croisée and the
Challenge of Reflexivity,” History and Theory 45, no. 1 (2006): 30-50.

86 See Chapter 19 (Erling Sandmo), 390-409. For more on Jerusalem’s geo-political position in the
nineteenth century, see Haim Goren, “Sacred, but not Surveyed: Nineteenth-Century Surveys of
Palestine,” Imago Mundi 54 (2002): 87-110.
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Mapping the Holy Land

With scientific progress, cartography was revolutionized (Fig. 1.0). Since the late
eighteenth century, considerable changes had occurred in the ways the Holy Land
was measured and depicted, and these changed approaches may, in fact, be re-
garded as an epicentre of the fragmentation of the Jerusalem code: different kinds
of maps visualize the displacement of Jerusalem according to new epistemic re-
gimes. While an early nineteenth-century map drawn by a learned woman in the
Norwegian countryside reproduced a stylized version of Jerusalem® not so unlike
the medieval mappaemundi, later maps testify to different epistemological and on-
tological regimes. Erling Sandmo focuses in the present volume on the shift from
the medieval mappaemundi, which was a “meeting-ground for different times” and
centred on Jerusalem, to late nineteenth-century maps where the Holy Land was
oriented towards the North, and characterized by “pure, universal space.”®® Yet the
explanations of the earth and its constituent parts, developed by the new discipline
of geography, were initially based on a Christian concept of history.

The founding of geography as an independent discipline would prove to have a
fundamental influence on the perception of Jerusalem. In this respect, Carl Ritter
(1779-1859) is an interesting figure: as a leading geographer of his day, he estab-
lished geography as an academic discipline together with Alexander von Humboldt,
and he still adhered to Christian salvation history. Ritter’s lectures exercised a great
influence on scholars and writers of many different nationalities — among them
Scandinavians.®® The very long title of his enormous work, consisting of 19 volumes
(several more were planned, but not completed), suggests his line of argument: A
Study of the Earth in its Relationships with Nature and the History of Man, or General
Comparative Geography as Sound Foundations for the Study and Teaching of Physical
and Historical Sciences, (1817-1859).°° Ritter maintained that history does not simply
act on nature, but lies within it: The earth crust — with its highlands and lowlands, its
plateaux, river systems, deltas, coastlines, peninsulas, and the connections between
continents — was the object of study, and gathering data concerning these earth-
bodies and limbs, in Ritter’s words, contributed to the formation of a new and mod-
ern scientific field of knowledge. According to Ritter, all relationships between Earth
and Man interact — be it topography and history, or physics and ethics — and all fields

87 Chapter 15 (Kristina Skaden), 280-308.

88 Chapter 19 (Erling Sandmo), 399, 393.

89 Hanno Beck, Carl Ritter. Genius der Geographie. Zu seinem Leben und Werk (Berlin: Dietrich
Reimer Verlag, 1979), 5. See also Chapter 17 (Ragnhild Johnsrud Zorgati), 334, 356-57; and Chapter
18 (Anna Bohlin), 360-89.

90 Carl Ritter, Die Erdkunde im Verhdltnis zur Natur und zur Geschichte des Menschen der allge-
meine vergleichende Geographie als sichere Grundlage des Studiums und des Unterrichts in physikali-
schen und historischen Wissenschaften (Berlin: Reimer, 1817-1859).
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concerning man and earth must be regarded as one, big organism.”® In Ritter’s view,
the globe was a house of learning, ein Erziehungshaus, for humankind.®? Ritter con-
sidered the surface of the Earth as God’s plan for humankind, and thus understood
the geographical position of Palestine as a God-willed spot to perfect the chances of
spreading the Gospel over the world.

History would not be comprehensible without geography, nor would geography
be comprehensible without history. Ritter claimed that the new independent disci-
pline of geography needed a theory, and his theory for explaining topography was
a Christian notion of evolution.”> He discussed the sources for geographical knowl-
edge in detail; apart from contemporary observations and maps, they included pas-
sages from travel literature, and other written documents of all times. Therefore,
the extensive list of sources of geographical knowledge on Palestine obviously con-
tains the Bible and pilgrimage literature, but also the Jewish first-century historian
Flavius Josephus, as well as Ancient Greek and Roman writers, and Arabic ac-
counts.”” Ritter’s theory made a strong impact in the scholarly circles of his day.
The famous American Bible Scholar Edward Robinson (1794-1863) drew on Ritter’s
library in Berlin, while working on his Biblical Researchers of Palestine (1841).>
Later, the Norwegian writer of Bible history, Volrath Vogt (1817-1889) refers exten-
sively to Robinson and includes many of the sources mentioned by Ritter in his
magnus opus, Det Hellige Land [The Holy Land] (1879).%¢

If the nineteenth-century discipline of geography changed the notion of the Holy
Land as a geographical space, other nineteenth-century developments would lead to
new conceptions of time. As the world grew increasingly smaller and interconnected,
synchronization became a pertinent issue. Together with the Enlightenment idea of
progress, new ways of measuring and apprehending time both challenged and rein-
forced Christian salvation history. The time frame of the Christian storyworld was in-
deed reinterpreted.
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Time: Progress, Synchronization, and Secularization
Progress

In the nineteenth century, Enlightenment ideas of progress, Romantic historicism,
and eventually the concept of evolution situated contemporary society in a new,
linear time frame, which promised a future of increased material progress. In
Imagined Communities, Benedict Anderson famously claimed that the time of the
new nation states was characterized by a new sense of simultaneity, as opposed to
an older “Messianic time;” a concept borrowed from Walter Benjamin, defined as
“a simultaneity of past and future in an instantaneous present.”®” Anderson speci-
fies what he had in mind by quoting Erich Auerbach: “the here and now is no lon-
ger a mere link in an earthly chain of events, it is simultaneously something which
has always been, and will be fulfilled in the future.”®® The modern concept of si-
multaneity, on the other hand, is devoid of prefiguration and fulfilment; it is based
on “an idea of ‘homogenous, empty time’,” connecting events happening at differ-
ent locations at the same chronological, calendar time.”® The empty time, estab-
lished in newspapers and realistic novels, Anderson argues, is the time of the
nineteenth-century nation state, as it brings together different places and experien-
ces to a common moment rather than bringing eternity to the present.'*°

The synchronization of time and the compression of space in the nineteenth cen-
tury was paralleled by technological innovations that permitted for faster movement
through time and space. New means of transport, such as steamers and railroads,
ensured an efficient exchange of goods and people; timetables were created and
time zones introduced. Eventually, time was synchronized around the globe as
European clock time entered new territories through European colonial expansion.'®*

97 Benedict Anderson, Imagined Communities: Reflections on the Origin and Spread of Nationalism
(London: Verso, 2006), 24. Anderson draws the conclusion: “The idea of a sociological organism
moving calendrically through homogenous, empty time is precisely analogue of the idea of the na-
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Anderson, Imagined Communities, 26.
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In addition, the biblical horizon of time, which had framed the Christian storyworld
of earlier epochs, was challenged by scientific discovery. Archaeology revealed cul-
tures whose past went beyond the era of the Old Testament. For example, at the
Orientalist Congress in Stockholm one of the papers, entitled “The expedition of
Pharao Shishak against Palestine, and especially against Jerusalem,”'°? aimed to
match biblical time with the periodization proposed by a newly discovered stele of
hieroglyphics. Hence, the paper represents an example of how new insights in
Egyptology and archaeology confronted the timeline of the Bible, although the
speaker at the congress aimed at synchronizing the two. Overall, geology had dem-
onstrated that the earth was much older than what biblical creation supposed,
whereas philology had revealed that Hebrew was not the first language of human-
kind. In biology, new methods and paradigms gradually altered conceptions of crea-
tion and how change in nature could be understood.

Still, the material in the present volume shows that the Messianic time — the
time of salvation history — only slowly gave way to the empty time of modernity. In
fact, at the heart of the nationalist project, the Jerusalem code and Messianic time
were still active well into the nineteenth century. After all, the idea of prefiguration
and fulfilment is exactly the logic governing the tripartite temporal structure of
modern nationalism: an imagined past is believed to determine the present moment
and promise a prosperous future. Obviously, the Christian interpretation of the
Bible - featuring the Old Testament as a prefiguration of the New Testament, thus
forming a promise of everlasting peace — is the temporal model for the three-
dimensional temporality of modern nationalism.'?

Secularization

The idea of an empty modern time is often associated with the process of seculariza-
tion. In her study of Danish and Swedish awakening movements, Hanne Sanders dis-
cusses the many different definitions of the concept, underscoring that it does not
make sense to understand secularization as vanishing faith; that simply did not
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happen.!® Christian beliefs and the Christian church did survive. What did change,
however, was that the pre-secularized world-view — conceptualizing Christianity as
society’s culture and learning — was replaced by a world-view conceptualizing religion
as a personal and existential phenomenon, as faith. When religion was considered a
private matter and a matter of choice, the possibility presented itself for discarding
religion altogether.'® According to Sanders, in order to understand the process of sec-
ularization, the individualization of faith is the key. Still, the individualization of faith
did not happen overnight. Although studies of revivalist movements often contend
that stress on the personal experience of salvation and the individual’s emotional re-
sponse opened up for the individualism of modern democracy, a new political organi-
zation, and a public sphere, these were long and complex processes. Sanders draws
the conclusion that “the awakening was an expression for secularization in a pre-
secularized language.”'%¢

In short, secularization implied a new conception of time; an empty time, de-
void of typological models of predicted fulfilment; but the process of secularization
originated in the tension between traditional forms of religious authority and a
Christian concept of progress, which both invested in a Messianic time. The time of
nationalism was thus structured by the Jerusalem code and was emptied of chiliasm
only slowly and unevenly during the long nineteenth century.

Another model, from the sociology of religion and closer to structuralism, would
explain the trajectory of the Jerusalem code into modernity in slightly different terms.
According to Peter Beyer, the modern concept of religion was born because of func-
tional differentiation and globalization in the eighteenth and nineteenth centuries.
From constituting an all-embracing source of knowledge to human existence, religion
was split into competing subsystems — law, economy, science, and politics — in addi-
tion to forming a distinct discipline in itself.'” In a similar vein, Dietrich Young ar-
gues that when functional differentiation relegated religion to the status of a
subsystem, this triggered a process of self-consciousness on behalf of religions.
Religion became aware of itself as something specific. Hence, in modernity it became
necessary for religion to claim back lost space, and to present a holistic take on the
world.!®® This would explain the growth of fundamentalisms in the nineteenth and

104 Sanders, Bondevaekkelse og sekularisering, 16, 254—8. Sanders finds support for her conception
of secularization in historian C. John Sommerville, who defines secularization as “the change of a
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106 Sanders, Bondevaekkelse og sekularisering, 316-21, quotation on p. 319. (Translation by Anna
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108 Dietrich Jung, Orientalists, Islamists and the Global Public Sphere: A Genealogy of the Modern
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twentieth centuries, for which the Evangelical program for Palestine explored in this
volume,'” might represent an early example. Reclaiming wholeness and totality,
such movements may be viewed as a reaction to modernity’s fragmentation. Going in
the opposite direction, late nineteenth-century liberal (Protestant) theology, which
aimed at the realization of God’s realm on earth,''° may be viewed as the accommo-
dation of religion to fit better with trends in the other subsystem such as socialism
within the subsystem of politics, for example.

Following this model from the sociology of religion, we may say that during the
period covered by this book, the Jerusalem code suffered a dual deterioration: While
the code was undergoing internal fragmentation (the Reformation, the rise of several
puritan and utopian movements such as the Moravians,'" the Zionites,"? the
Haugian movment,' the Spaffords’ colony in Jerusalem, etc.), it was also relegated
to the position of a subsystem challenged by other subsystems. Although we could
claim that religion spilled over into other subsystems and that parts of the Jerusalem
code are still traceable in the Scandinavian welfare state, for example, the relevance
of the Jerusalem code to overall society decreased at the end of the period covered in
this book.

That said, our material also testifies to a hermeneutics of time, a personal time,
as spelled out in the day-to-day rendering of events, impressions, and feelings in
travelogues from the Holy Land,'* or in the lebenslauf [life history] of the Moravian
women, stationed in Christiansfeld." This personal time is not only a consequence
of the secularization process, in Sanders’ understanding of the term, but also an
effect of changing ideas of representation. The Jerusalem Code opened for, and was
fragmented by, materializations governed by new aesthetic regimes.

Representation
Epistemic Regimes of the Storyworld
The process of secularization and the individualization of religion is the issue of an

epistemic shift. Michel Foucault has stated that Man did not exist before the end of
the eighteenth century. The epistemic regime of the classicist period, Foucault

109 Chapter 16 (Rana Issa), 309-27; Chapter 17 (Ragnhild Johnsrud Zorgati), 328-59.

110 Chapter 27 (Anna Bohlin), 540-49.

111 Chapter 4 (Elisabeth Engell Jessen), 86—107; Chapter 5 (Christina Petterson), 109-15; Chapter 6
(Birgitte Hammersgy), 117-25.

112 Chapter 7 (Arne Bugge Amundsen), 127-37.

113 Chapter 8 (Jostein Garcia de Presno), 138-61.

114 Chapter 18 (Anna Bohlin), 360-89; Chapter 20 (Birger Lgvlie), 410-29.

115 Chapter 4 (Elisabeth Engell Jessen), 86-107.



Chapter 1 Tracing the Jerusalem Code ¢.1750-¢.1920 =— 41

argued, was replaced by new epistemic regimes, featuring the human body in an
ambiguous position as the object of knowledge and simultaneously as the knowing
subject.”"® According to Foucault, prior to the late eighteenth century the human
did not constitute a self-contained category, as the analysis of living bodies, of de-
sire, and of words, referred to the metaphysics of representation, and thus ulti-
mately to infinity.!"” In terms of the Jerusalem Code and the quadriga model of
interpretation (see Prelude), the anagogical level was always the final goal, granting
meaning to all other kinds of understanding. In the nineteenth century, however,
“the entire field of Western thought was inverted,” Foucault writes."*® Finitude and
the human existence were introduced as goals in themselves. A countermovement
related to this “analytic of finitude and human existence” created what Foucault
called a “a perpetual tendency to constitute a metaphysics of life, labour, and lan-
guage.”™™ In view of the premodern quadriga model, and its transformed successors
in early modernity, the nineteenth century saw a redistribution of emphasis from the
anagogical to the historical level of interpretation, to matter and bodies.

We have already seen that Enlightenment rationality put the Jerusalem code under
pressure, which led theologians such as the influential Friedrich Schleiermacher
(1768-1834) to dislocate revelation from the letter of the Bible and redistribute it to in-
terpretation; to an inner, spiritual space. The stress on interpretation seems to have en-
tailed a focus on bodies as communicative vessels, and ultimately on materiality. With
regard to the material presented in this book, the quadriga model is still operating in
the Moravians’ apprehension of life as liturgy, and the quadriga is certainly present in
Swedenborg’s typological understanding of history.’®® Yet, the Moravians picturing
themselves sleeping in Christ’s wound, on the one hand, and Swedenborg’s visions of
a very physical afterlife, moving between hierarchically ordered regions of heaven, on
the other, suggest an intensified tactility of spiritual experience and a heightened ad-
herence to bodily matters, while the ultimate meaning of the body still rested safely
within an anagogical perspective. In Elisabeth Engell Jessen’s chapter, she highlights
the “immense spiritual value [Moravian piety placed] on the incarnation,” affirming
that “Christ’s body thus came to represent the New Jerusalem.”'? In David Burmeister’s

116 Michel Foucault, Les mots et les choses: Une archéologie des sciences humaines (Paris: Editions
Gallimard, 1966), 319-23.

117 Foucault, Les mots et les choses, 320-8.

118 Michel Foucualt, The Order of Things: An Archaeology of the Human Sciences (New York:
Vintage Books, 1994), 317.

119 Foucault, The Order of Things, 317.

120 See Chapter 4 (Elisabeth Engell Jessen), 86-107; Chapter 3 (Devin Zuber), 74-85. For a discus-
sion on different typological models of history in the eighteenth century, and in particular Ludvig
Holberg’s “implicit typological model,” legitimizing the Oldenburg dynasty, see Inga Henriette
Undheim, “Historie og komedie. Litteraere strukturer og strategier i Holbergs rikshistoriografi” (PhD
diss., University of Bergen, 2019).

121 Chapter 4 (Elisabeth Engell Jessen), 106.



42 —— Anna Bohlin and Ragnhild Johnsrud Zorgati

chapter on Danish altar painting of the mid-nineteenth century, the spiritual value of
the incarnation and the body as the site for holiness is even more heightened. Popular
motifs engaged the spectator in an emotional interaction with a historical, human
Jesus.'? In the 1840s, the Swedish writer Carl Jonas Love Almqvist (1793-1866) accom-
modated Swedenborgian typological Bible exegetics to evolution, resulting in a pecu-
liar form of evolutionary chiliasm. Even more remarkably: the body of the beloved has
taken the place of the resurrected Christ.'”

In addition to an interpretational practice, this embodiment of faith pertained to
Christian pedagogy. The true teachings of Jesus could, supposedly, be revealed by
exposing your body to the same sensuous experiences as Jesus had by going to the
Holy Land. This understanding of the Gospels, informed by travels in the biblical
landscape, was conveyed to others by recounting sense impressions to simulate a
bodily presence in the Holy Land.'®* The storyworld of Christian salvation had slowly
descended down to earth and into the human body. Even though the goal was still
the heavenly Jerusalem, salvation and heavenly bliss would preferably be enacted
within the finitude of time. Thus, regimes of aesthetic representation were affected by
and opened up for this epistemic shift. In volume 2 of the Jerusalem-code trilogy, the
Protestant Reformation’s emphasis on the New Jerusalem as the Word transformed
the Jerusalem code and altered the premises for the translatio of the Temple (see
Introduction to vol. 2). In the present volume, the causality is switched: the premises
for the New Jerusalem were altered by the Enlightenment idea of progress and evolu-
tion, relocating revelation to inner spirituality, expressed and conveyed by bodies.

The Other within the Protestant Storyworld
Muslims, Roman Catholics, and Eastern Christians
We opened this introduction with reference to the Orientalist Congress in Stockholm

and Kristiania and the presence of delegates from all over the world, including
Ottoman, Persian, and Indian envoys, whose different tongues and outfits gave an
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“authentic flair” to the event.” Orientals, and particularly Muslims, constituted
prominent others of the nineteenth-century Christian storyworld. Islamic doctrine
had figured as the counter thesis to Christian teachings since Muslim and Christian
scholars had opposed each other in public disputes in the thirteenth century.!?® The
Prophet Mohammed had been depicted as a usurper and an Antichrist from the early
medieval period onwards; Luther coining him as the main antagonist to his theses
alongside the Pope.'” In the nineteenth century, the Turk, depicted both as despotic
and lazy, coloured European ideas about Islam and Muslims. The circle of others,
however, included more than just Muslims: There were the Roman Catholics, the
Eastern Orthodox Christians, the Coptic and the Assyrian Christians, in addition to
the Jews. All these communities were present in Jerusalem. Personal contact with
such intimate others colour many travel descriptions from the Holy Land. As demon-
strated above, the physically and emotionally charged expressions of Latin and
Orthodox forms of devotion, particularly in the Church of the Holy Sepulchre, dis-
comforted most Scandinavian Protestants.'*®

Orthodox and Latin Christians, not the Muslims, constituted the primary goals of
British and American Protestant mission in the nineteenth century according to Laura
C. Robson.”” Although the minimal mission directed towards Muslims may also be
explained in terms of Ottoman prohibition of proselytizing among Muslims,">° Robson
affirms that the main impetus to Protestant missionary efforts was intra-Christian
competition. The Roman Catholic mission (fortified in the nineteenth century after the
reinstitution of the Latin Patriarchate in Jerusalem in 1847), represented the main
competitor. Moreover, the Jews constituted a group of interest for Evangelicals, moti-
vated as they were by millenarian and eschatological concerns. In short, Robson
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argues that “Islam was essentially absent from the evangelical Protestant conception
of the significance of the ‘Holy Land’.”**!

Material explored in this volume substantiates Robson’s claim. Scandinavians
who visited the Holy Land often had expectations of what they were going to en-
counter based on their readings of the Bible, their singing of hymns in their congre-
gations back home, or their familiarity with pictorial representations of biblical
scenes.’® The storyworld of salvation history had offered them a cluster of en-
tangled narratives and images of the physical landscape as well as the inhabitants
of the land of the Bible, which coloured what they saw once they were there.'*> This
paradigm was altered, however, when the Finnish ethnographer Hilma Granqvist
discovered the contemporaneity of the Palestinian women in the village of Artas in
the 1930s, and no longer saw them as biblical figures.’** Real encounters with non-
Christian peoples put the image of the others produced by the narratives of the
Christian storyworld to the test. The image was either affirmed as the majority of
travelogues explored in this book confirms, or rejected as in Granqvist’s case, when
the eye of the beholder was transformed.

Heathens

As the imaginings of the heathen past were retranslated as the roots of the modern
nations, the heathens, formerly the Others of the Christian storyworld,"* had to be
included accordingly in a historicist account of the nation’s progress. Many nationalist
thinkers, especially in the first half of the nineteenth century, apprehended progress
in relation to a Christian concept of evolution, thus the harmonization of the nation’s
heathen roots to God’s plan for humankind called for negotiations. One prominent ex-
ample would be the Danish priest, poet, mythologist, and politician Nikolaj Frederik
Severin Grundtvig (1783-1872), who had a great impact on Scandinavian identity-
formation.

Grundtvig’s construction of the relation between the heathen past and God’s
plan for Denmark — in his words “History’s Palestine” — varied over time: he started
out regarding Old Norse myths and Christianity as equal sons to a common father,
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but later on dissociated himself from that view to stress a strict hierarchy, attribut-
ing religious value only to Christianity.”*® In his major work, however, entitled
Nordens Mytologi [Northern Mythology] (1832), he presented a historical relation:
the pagan is not yet a Christian.”” According to Grundtvig, the possibility of salva-
tion remained open even after death.”®® Another example is Fredrika Bremer, who
had a slightly different take on how to reconcile the heathen past with Christian
salvation history. To her, Old Norse myth expressed the voices of the eternal nature,
awaiting the redemption of the Christian light. All pagan beliefs carried forebodings
of eternal truths, finally revealed and conceptualized in the Christian teachings; a
Hegelian notion of the progress of faith that she shared with many contemporary
thinkers.® In both cases, the Heathen Other was reclaimed for Christian Salvation
History.

Jews

The situation of the Jews in Scandinavia was indirectly affected by the insertion of
knowledge of the Holy Land into the growing field of Oriental studies, as the old ha-
tred of Jews that had been fostered by Christian cultures for centuries was redefined
as anti-Semitism. The Jews, formerly perceived as non-Christian whites, turned into
Oriental Semites in the nineteenth century.*® This opened up new and ambivalent
possibilities for identification, and caused new anxieties for Scandinavian Jews, such
as the Swedish late nineteenth-century writers Oscar Levertin and Sophie Elkan, and
the Danish writer Meir Aron Goldschmidt; especially as Grundtvig’s definition of na-
tionalism was firmly anchored in Christianity and explicitly excluded the Danish
Jews.! The emancipation of Jews and Catholics in the Scandinavian countries took
uneven courses during the nineteenth century. Despite the overall progress of civil

136 Grundtvig, Nyaars-Morgen, fortalen XIX, quoted by Mgller, “Grundtvig, Danmark og Norden,”
100-7, quotation on p. 105.

137 Mgller, “Grundtvig, Danmark og Norden”, 106.

138 Mpgller, “Grundtvig, Danmark og Norden”, 99-120; see also Ole Vind, “Grundtvig og det
danske — med sideblik til Sverige,” in Grundtvig — nyckeln till det danska?, eds. Hanne Sanders and
Ole Vind, Centrum f6r Danmarksstudier, Lunds universitet (G6teborg, Stockholm: Makadam f6rlag,
2003), 13-37.

139 See Chapter 18 (Anna Bohlin), 360—89; Anna Bohlin, “Magi och nation. Héxor i finldndsk och
svensk 1800-talslitteratur,” Historiska och litteraturhistoriska studier 93 (2018): 47-78.

140 Morten Thing, “Jeden og orientaleren. Et essay,” Kvinder, Kon & Forskning 3 (2000): 21-38;
Oxfeldt, Nordic Orientalism, 61.

141 On Levertin and Elkan, see Landmark, “Vi, civilisationens ljusbdrare,” 87-102, 103-114; Eva
Helen Ulvros, Sophie Elkan. Hennes liv och vinskapen med Selma Lagerlof (Lund: Historiska media,
2001). On Goldschmidt, see Thing, “J@den og orientaleren,” 24; Oxfeldt, Nordic Orientalism, 58—67.
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rights, Jews were exposed to violence, for example in Denmark in 1819 in the “Jewish
Feud” [Jodefejden], and in Stockholm in 1838.42

Denmark and Sweden granted privileges to foreigners of other confessions,
among them Jews, whereas the Norwegian constitution of 1814 had included an old
paragraph prohibiting Jesuits and Jews access to the realm.!** The Norwegian na-
tional poet Henrik Wergeland conducted a campaign in the 1840s in favour of Jewish
rights, which included publishing two volumes of poetry: Jaden [The Jew] (1842) and
Jadinden [The Jewess] (1844). Still, he compared the beauty of a Jewess to an Oriental
landscape and her radiant eyes to “the Oriental Sun,” which testifies to the fact that
Jewishness was perceived within an Oriental paradigm.'** Wergeland’s campaign to
change the law was not successful; it would take another nine years before the law
was abolished in 1851.

The emancipation of Jews in Sweden was a slow process during the nineteenth
century. At the beginning of the century, Jews were only allowed to settle in five
places: on the island of Marstrand outside of Gothenburg, and in the towns of
Stockholm, Gothenburg, Norrképing, and Karlskrona.'*® Civil rights were also re-
stricted for Catholics as well as for other religious communities right up to 1951,
when a law of freedom of religion was finally passed by the Swedish Riksdag
(Parliament), whereas the Danish constitution of 1849 (§ 84) stated that no one
should lose civil rights due to faith.'*® As noted above, similar developments to-
wards notions of citizenship and equality between citizens regardless of religious
affiliation occurred in the Ottoman Empire at approximately the same time.

Indeed, in the nineteenth century, competing worlds were drawn closer together
as time accelerated and space was compressed. In this world, the physical city in
Palestine was endowed with renewed political and religious importance. European
powers extended their interests in Ottoman lands while millenarian Protestant groups
emphasized the eschatological significance of Jerusalem. Scandinavian Christians
wrote about this changing world as they navigated the geographical triangle that

142 In Denmark the Jewish population was blamed for a financial crisis in 1819 and King Frederik
VI had to intervene to stop the riots. Oxfeldt, Nordic Orientalism, 55. In Sweden, the “Jew regula-
tions” [Judereglementet] of 1782, which permitted Jewish immigration on very strict terms, were
abolished in 1838. This occasioned an uprising, turning against the Jewish population of
Stockholm. Still, the new law only marked the beginning of the emancipation of Jews, who did not
obtain civil rights until 1870. Ulvros, Sophie Elkan, 26-9.

143 Sanders, Bondevakkelse og sekularisering, 43. Vibeke Moe and @ivind Kopperud, eds.,
Forestillinger om joder — aspekter ved konstruksjonen av en minoritet 1814-1940 (Oslo: Unipub,
2011); Frode Ulvund, Nasjonens antiborgere. Forestillinger om religisse minoriteter som samfunns-
fiender i Norge, ca. 1814-1964 (Oslo: Cappelen Damm akademisk, 2017).

144 Henrik Wergeland, Joden. Ni blomstrende Torneqviste (Kristiania: Lehmannske Bogtrykkeri,
1842), 35.

145 Ulvros, Sophie Elkan, 26-27.

146 Sanders, Bondevakkelse og sekularisering, 35.
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connected together the Scandinavian North, the American West, and the Levantine
East. Their narratives constitute what we have called the Christian storyworld of salva-
tion history. Through this storyworld, the Jerusalem code runs as a golden twine that
loops and meanders; at times it fades, losing its brilliance; eventually it splits, but
small strands of this twine continue to glow into our present (story)world.

The Outline of the Book

Together the chapters of the current volume form a pluridisciplinary canvas about
the Christian story world of the long nineteenth century. Through perspectives from
literary studies, the study of religion, history, cultural history, theology, art history,
and musicology, and through different authorial voices, the chapters complement
one another. They come in two forms: as brief, illustrative cases or as more compre-
hensive studies. The variation in length of the chapters allows for a greater flexibil-
ity in highlighting specific issues that need special attention, either in the form of
broad overviews or as in-depth analyses of the many different enactments of the
Jerusalem code.

We have divided the volume into four main parts according to the main pat-
terns of Scandinavian Christianity that emerged in the long nineteenth century. In
organising the chapters, we have also turned to chronology, although not slavishly.

We start out with a section called The Promised Land: Awakenings where the
focus is on developments in theological thinking, with a particular emphasis on pi-
etism and millenarianism. The transition from apocalyptic to chiliastic or millenar-
ian thought within German and Scandinavian Protestantism entailed the idea that
the realization of the New Jerusalem could start in the here and now. While
Chapter 2 by Walter Sparn examines the overall trends of this theological transition,
Chapter 3 by Devin Zuber focuses on one concrete example of redefining The New
Jerusalem, namely the New Jerusalem and its Heavenly Teachings (1758) by the
Swedish natural scientist and theosophist Emanuel Swedenborg (1688-1772).

In the subsequent chapters of Part One, we encounter separatist Protestant
movements that have played substantial roles in the history of Scandinavian
Christianity. Chapters 4 to 6 examine the Jerusalem code as it unfolded among
Moravians in Christiansfeld, Denmark, and Neuherrnhut, Greenland. In emphasiz-
ing women’s strong position among the Moravians, Elisabeth Engell Jessen’s
Chapter 4 demonstrates how different art works, hymns, and liturgy represented
the New Jerusalem as the living body of Christ. Chapter 5, by Christina Petterson,
questions the assumption that Moravian settlements were configurations of the
New Jerusalem, and argues that direct references to the New Jerusalem are scarce in
the diaries and correspondence relating to the town planning and architecture of
the mission station Neuherrnhut. In contrast, Chapter 6, by Birgitte Hammersgy,
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favours the idea that the heavenly city constituted a model for the town plan of
Christiansfeld, emphasising that Christiansfeld was included on UNESCO’s World
Heritage List as an example of a Protestant ideal city.

Chapters 7 to 9 further demonstrate how Protestants built strong communities by
drawing on the hiblical cluster of Jerusalem metaphors. In Chapter 7, Arne Bugge
Amundsen examines the Zionites, an early separatist group, located in Drammen,
Norway, as a possible precursor of later Pietistic communities, such as the followers of
Hauge. The work of the Norwegian lay preacher and entrepreneur Hans Nielsen Hauge
(1771-1824) is the object of Jostein Garcia de Presno’s Chapter 8. Demonstrating the am-
bivalent use of “Jerusalem” in Hauge’s text, it underlines that Hauge frequently re-
ferred to the adherents of the movement as being on their way to the new or spiritual
Jerusalem while currently living in the old Jerusalem. Chapter 9, by Kristin Norseth,
pursues the issue of Pietism and Revivalism in nineteenth- and early twentieth-century
Norway. By focusing on the biblical names given to lay “prayer houses [bedehus],” it
demonstrates how the Jerusalem cluster of meaning was inscribed into the Norwegian
countryside. In contrast to this emphasis on local expressions of late Scandinavian pie-
tism, Chapter 10, by Vidar L. Haanes, explores the earlier migration of millenarian
ideas to the other side of the Atlantic as Rappist, Haugean, and Quaker migrants built
their New Zion in America. This chapter thus highlights an important aspect of the
overall book, namely how the circulation of people and ideas intensified within what
we have defined as the geographical triangle of the nineteenth-century Christian
storyworld.

Part 2: The Promised Land: Renewal of the National Church dwells on the
Scandinavian corner of the geographical triangle, emphasising that the Jerusalem
cluster of meaning did not only inspire separatist groups, but also had resonances in
milieus closer to the national churches. In Chapter 11, Joar Haga focuses on how the
Jerusalem cluster of meaning constituted theological resources for N.F.S. Grundtvig
(1783-1872), Vilhelm Beck (1829-1901), and Hans Lassen Martensen (1808-1884) in
their projects of social and religious renewal; a renewal that should take place within
the church. Renewal could also be triggered by the believers’ contemplation of art.
Chapter 12, by David Burmeister, claims that new tendencies in religious art, such as
Bertel Thorvaldsen’s representation of Christ addressing the believer, encouraged
meditation on one’s personal relationship with Christ. In Chapter 13, Line M. Bonde
also draws attention to the material framework of religious worship. She analyses the
standardisation of Danish church interiors in the second part of the nineteenth cen-
tury, where explicit depiction of Jerusalem appears to have “left the building.” If vi-
sual representations of Jerusalem become more implicit in this period, Chapter 14, by
Svein Erik Tandberg, argues on the other hand that auditive references to the Holy
City and its ancient temple cult constituted a topic in restauration projects concerning
church music.

Part 3: The Promised Land: Science and Travel zooms in on the third angle of
the geographical triangle: The Promised Land in Palestine. It starts out with
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Kristina Skaden’s Chapter 15, which examines a stylised Jerusalem map drawn by
Catharina Hermine Kglle (1788-1859), a learned woman living in the remote
Norwegian countryside. In Chapter 16, Rana Issa takes the topic of knowledge pro-
duction about the Holy Land a step further, arguing that the deployment of philologi-
cal and cartographic discourses among nineteenth-century scientists scrutinizing
Palestine facilitated the construction of the territory as Bibleland. By tracing the
green line of the Jerusalem code, Ragnhild Johnsrud Zorgati, in Chapter 17, identifies
a shift in scientific approaches to Palestine between the eighteenth and nineteenth
centuries, and establishes that in the nineteenth century the Bible framed scientific
works to a larger extent than it had in the previous century. In Chapter 18, Anna
Bohlin pursues the question of knowledge production in the works of Fredrika
Bremer (1801-1865) and C. J. L. Almqvist (1793-1866), demonstrating how a pre-
Darwinist Christian notion of evolution could accommodate to modern science.
Erling Sandmo, in Chapter 19, focuses on maps of the Holy Land, which found their
way into Norwegian schoolbooks and classrooms in the late nineteenth century.
They were part of an imaginary cluster of meaning that could clash with first-hand
experience of the holy places, as demonstrated in Chapter 20, where Birger Lgvlie ex-
amines three different travel expeditions from Norway to the Holy Land undertaken
mainly by clergymen. Jerusalem representations also constitute the object of
Chapter 21 by Magnus Bremmer, which analyses the extensive use of photographic
illustrations in the Swedish revivalist minister Paul Peter Waldenstrom’s travelogue
Till Osterland [To the East] (1896). The new medium of photography was immediately
applied to represent the Holy Land in line with Protestant aesthetics and pedagogic
traditions.

Part 4: The Promised Land: Realization and Secularization follows the trajectory of
the Jerusalem code from the late nineteenth into the twentieth century. The first two
chapters are readings of Selma Lagerl6f’s novel Jerusalem (1901-1902). While
Chapter 22, by Jenny Bergenmar, underlines how the city of Jerusalem and the utopian
community at the American Colony served as an exotic place that could be juxtaposed
with an idea of Swedishness in order to define a national Swedish ethos, Chapter 23,
by Dana Caspi, analyses Lagerlof’s novel as an example of emigrant literature, argu-
ing that it shares aspects with novels about Scandinavian emigration to America.
Moreover, Caspi explores the experience of reading fiction about Jerusalem while liv-
ing in Jerusalem. The relationship between Lagerlof’s fictional universe and practical
life in the city also forms the backdrop of Chapter 24 where Rachel Lev examines the
practices and techniques employed by the American Colony Photo Department. The
Photo Department’s depictions of Palestine, its monuments, landscapes, and human
characters informed conceptions about the Holy Land. At a time when such concep-
tions still dominated perceptions of Palestine in various European countries, the
Swedish-Finnish scholar Hilma Granqvist (1890-1972) travelled to Jerusalem in
search of living evidence of biblical times in the everyday lives of Palestinians. In
Chapter 25, Toufoul Abou-Hodeib explores how Granqvist’s meeting with realities on
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the ground dramatically changed her vision and henceforth her academic approach.
Chapter 26, by Inger Marie Okkenhaug, also focuses on social realities by examining
the activities of the Swedish Jerusalem Society."*” Adopting the welfare model devel-
oped by liberal Christians in Sweden, the Society departed from its initial goal of mis-
sion to the Jews, to providing modern welfare for the inhabitants of Jerusalem
irrespective of their religious affiliation. In Chapter 27, Anna Bohlin returns to
Sweden, asking whether the Christian liberals’ interpretations of God’s Kingdom on
earth may be viewed as one of several paths leading up to the Scandinavian welfare
state: a secularized Promised Land.

The final chapter, Chapter 28, by Torild Gjesvik literally weaves several aspects
of the overall Jerusalem project together. The Norwegian National Tapestries,
Riksteppene, conceived at the end of the nineteenth century in a context of national
independence and nation building, depict the medieval king Sigurd the Crusader
(c.1090-1130) riding up to Jerusalem. When exhibited at the Exposition Universelle
in Paris in 1900, the tapestries sent a powerful political message to the international
audience and stood as an emblem of how the Jerusalem code still was operational
in a globalising world anno 1900. In the summer of 2018, the tapestries were again
presented to the wider public at an exhibition in Queen Sonja’s gallery in Oslo: The
Jerusalem code continues its trajectory into the twenty-first century, though in a
fragmented and different form.

147 Svenska Jerusalemsforeningen, SJS.
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Walter Sparn

Chapter 2

Apocalypticism, Chiliasm, and Cultural
Progress: Jerusalem in Early Modern
Storyworlds

This chapter deals with the early modern transformation of the Jerusalem code in
the Christian storyworld of “salvation history,” and the consequences it had in con-
figuring human behavior on the pilgrimage towards the heavenly Jerusalem. The
transformation became visible primarily in the outlook on the future, i.e. on the
time span between the (respective) Now and the Second Advent of Christ. It implied
a change from traditional apocalypticism to chiliasm (Greek root) or millenarianism,
respectively millennialism (Latin root). The inner logic of salvation history inferred
that this change deeply influenced the understanding of the present situation and its
fatalities or potentialities. Moreover, it modified the view of the past as a basis of
what happens now and will happen in the future.

The new chiliastic interpretation of biblical apocalypticism, developing in sixteenth-
and, on a new level, in seventeenth-century early modern Europe, is a groundbreak-
ing change in the Christian worldview and in the socio-political activities asked for
or allowed in it. This change was a pivotal aspect of “modernization,” for two rea-
sons. First, traditional apocalypticism assumed a spatially finite world, and a finite
order of time, i.e. that is a “near” catastrophic end. Early modern chiliasm still
referred to a Second Advent, but prolonged the time span from now to that end
more and more. Modern chiliasm is reached, when the link between the view of
the future and an end of time either becomes vague or non-existent. The presump-
tion of an open future of the world was after all successful in the Enlightenment, also
in its Christian strand. Second, chiliasm, which at the outset referred to the Second
Advent, was open to “secularization” and able to move from the Christian storyworld
over to a civil, religious or secular storyworld (or a “philosophical” paradigm) pro-
claiming the religious, moral, and cultural progress in “world history.”!

1 “Modernization” and “secularization” I do not use in an essentialist fashion, rather as heuristic in-
dicators for complex historical processes that cannot be homogenised by the assumption of a linear
teleology. Cf. Friedrich Jaeger, “Moderne,” in Enzyklopddie der Neuzeit VIII, eds. Friedrich Jaeger
(Stuttgart, Weimar: J. B. Metzler, 2008), 651-54; Friedrich Jaeger, “Neuzeit,” in Enzyklopddie der
Neuzeit 1X, eds. Friedrich Jaeger (Stuttgart, Weimar: J. B. Metzler, 2009), 158-81; Friedrich Wilhelm
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Fig. 2.1: The Main Building of the Waisenhaus in Halle, 1749. Engraving by Gottfried August
Griindler.

“Jerusalem”: Normative Icon in the Apocalyptical
Storyworld

Since the biblical “Jerusalem cluster” of meaning had its original and canonical
seat in the Old Testament including apocalypticism (mainly in the books of
Daniel, Ezekiel, and Fourth Ezra), the Christian concept of salvation history neces-
sarily had to adapt the Jewish narratives and the role of Jerusalem in its own apoc-
alyptic scheme.? The earthly place of Jesus Christ’s activity, passion, death, and

Graf, “Sdkularisierung,” in Enzyklopdidie der Neuzeit XI, ed. Friedrich Jaeger (Stuttgart, Weimar:
J. B. Metzler, 2010), 525-72. In this essay I will refer preferably to Enzyklopddie der Neuzeit, the result
of an interdisciplinary cooperation and an integration of church- and religious history (responsible
Albrecht Beutel, Walter Sparn) in a non-essentialist web of cultural memories.

2 Introduction to all apocalyptic schemes in David Hellholm, “Apokalyptik,” in Religion in Geschichte
und Gegenwart 4th ed., ed. Hans Dieter Betz (Tiibingen: Mohr Siebeck, 1998), 590-600.
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resurrection was now crucial in a new sense: Jesus Christ fulfilled the prophetical
promises for salvation centered on Mount Zion; not only for Israel but also for all
humankind and the whole creation. Therefore, the Christian understanding of
“Jerusalem” (and of the Old Testament in general) from the very beginning devel-
oped a hermeneutical tool connecting a plurality of meanings with the biblical
texts. This was the metaphorical or allegorical interpretation of biblical words or
concepts.

Hermeneutical Setting

Concerning Jerusalem - the city in Palestine which was destroyed several times —
we find a metaphorical understanding already in the Old Testament; even more in
the New, where the relation of continuity and break with the first Covenant are
explained by a typological or allegorical interpretation of persons, events, and
prophetical predictions. Allegorisation of biblical texts became inevitable when
the Christian community emigrated from the Synagogue, and when Jerusalem and
the temple were destroyed in 70 C.E. Very early, too, the hermeneutics of allegory
was successfully systematized, and the “fourfold sense of the Scripture” became a
common hermeneutical rule for many centuries. The four senses connected (or pre-
sumed to connect) three allegorical meanings with the literal meaning; namely, an
allegorical (in a narrower use), a tropic or moral, and an anagogic sense.
“Jerusalem” was good for all four senses and was often used as an illustration
for the well-known distich “Littera gesta docet, quid credas allogoria, moralis
quid agas, quo tendas [quid speres] anagogia.” The three allegorical uses clearly
expressed normative intentions; to a certain extent, the literal use had a norma-
tive meaning, too.

Here, the Reformation took a position different from the mainstream tradition.
All reformers claimed that the literal or “historical” sense of a biblical concept is
the most important and, what is more, in matters of justifying faith, it is sufficient
and the only basis of religious conviction. The “historical” sense, however, was
not everywhere historical in the modern understanding, because biblical herme-
neutics was based on the belief that Jesus Christ is the actual content of all
Scripture. Therefore, the exegesis of the Bible in the analogia fidei Christi (follow-
ing the distinction of Law and Gospel, respectively) degraded allegorical interpre-
tations (if not indicated by Scripture itself as such) as not necessary for salvation.
Nevertheless, this did not at all exclude allegorisation from theological practice,
but restricted it to the application of Scriptural testimonies to the practice of faith,
morals, and hopes. Scriptural proof of theological positions, however, was restricted
to the literal sense and the explication of biblical texts, and did not rely on any alle-
gorical interpretation or on non-biblical tradition. Nota bene, this Sola Scriptura
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necessitated the innovation of a general philosophical hermeneutics in seventeenth-
century Lutheranism.’

“Jerusalem” (often named “Zion”) demonstrates the varieties of allegorical in-
terpretation also in Protestantism: in the practical dimensions of theology, in reli-
gious literature (flourishing in Early Modern times), in poetry, and in the visual
arts; in particular within religious iconography. Corresponding to the fourfold
sense of Scripture there were four dimensions of the use of “Jerusalem” expressing
normative standards. First, it was the spatial structure of the earth with Jerusalem
in the middle position; second, it named the self-interpretation of the faith and that
of the church; third, the moral practice in society, in particular education and dia-
konia; fourth, the temporal order of the world including the imminent appearance
of New Jerusalem. This fourfold understanding of “Jerusalem” was quite common
throughout the centuries; until the Reformation introduced varieties. One of them
arose in the second sense of “Jerusalem” (in the self-interpretation of the faith and
of the Church): In Roman Catholic theology this sense was primarily the Church,
who perceived itself as the anticipation of the Kingdom of God. Since Augustin,
Revelation 20:1-7 had mostly been understood as fulfilled in the spiritual reign of
the una sancta catholica et apostolica ecclesia [one Holy Catholic and Apostolic
Church]. In addition, monastic communities and church buildings counted among
the terrene prefigurations of the New Jerusalem. Aptly, the Papal bull announcing
the Council of Trent, November 30, 1544, began with Laetare Jerusalem! [Rejoice
Jerusalem!] Protestant theologies did not deny the ecclesial sense, but developed
much more emphatically the culture of an “inner” New Jerusalem, i.e. the pious
soul, in which Christ resides even now, in the worldly life. In particular, Lutherans
explicitly characterized and praised faith as unio mystica cum Christo [a mystical
union with Christ].*

The Eschatological Role of “Jerusalem”

More important than the soteriological use of “Jerusalem,” in connection with indi-
vidual salvation, is the broad eschatological use in connection with the future and
the end of this world. Early modern Protestant theologians invented — like other

3 Walter Sparn, “Subtilitas intelligendi, explicandi, applicandi. Protestantische Bibelhermeneutik
zwischen 1618 und 1717 im Zeichen des Sola Scriptura,” in Sola Scriptura. Rekonstruktionen,
Kritiken, Transformationen, Inszenierungen reformatorischer Schrifthermeneutik, ed. Stefan Alkier
(Tiibingen: Mohr Siebeck, 2019), 163—-89.

4 First re-discovered by Werner Elert, Morphologie des Luthertums 1 (Munich: Beck, 1965), § 13,
135-54; important again in the context of Finnish Luther interpretations, cf. Matti Repo and Rainer
Vinke, eds., Unio. Gott und Mensch in der nachreformatorischen Theologie (Helsinki: Suomalainen
Teologinen Kirjallisuusseura/Luther-Agricola-Gesellschaft, 1996).
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technical terms in theology had been invented — also a term comprising the (tempo-
ral) novissima, Eschatologia. These “last things” were: Individual Death; Second
Advent; Resurrection of the Dead; Last Judgment; End of this World; Eternal Death,
respectively Life. Again, Lutherans were most eager to elaborate these topics in cor-
respondence with the apocalyptic texts in the Bible and in the analogia fidei Christi;
therefore, quite a number of commentaries on the Revelation of St. John were pub-
lished,®> and “positive” (later called “systematic,” or “dogmatic”) theology was in-
tensely preoccupied with apocalypticism.® Johann Gerhard, the most influential
theologian in the first half of the seventeenth century, known also in Scandinavia,
published Loci theologici (multiple editions: 1610-1625, 1657, >1776); here eschatol-
ogy fills two (of nine) volumes in folio and consists of six tracts, two explaining also
the “New Jerusalem from above.” Of course, Gerhard discusses carefully traditional ex-
egeses and current exegeses of Protestant and Tridentine theologians. A main issue for
him is the relation between the “New Jerusalem” in Revelation 21f. and the allegorical
“Jerusalem”; respectively its equivalents now, i.e. before the Second Advent. In addi-
tion, he raises the question how the description in Revelation 21:10-14, of the descend-
ing Celestial Jerusalem, is to be harmonized with Revelation 21:1; or 2 Peter 3:11-13,
“new heavens and a new earth”.”

Surprisingly, the eschatological allegorization of “Jerusalem” refers also to the
first, literal sense in order to stress the negative aspect of Christian expectation for
the time to come.

Gerhard recognizes in the complete destruction of Jerusalem in 70 C.E. an
image and a prophecy of what the created world would experience soon: complete
destruction. This radical interpretation was new. In loc. XXIX De consummatione sae-
culi Gerhard takes the description of Hierosolyma caelestis [the heavenly Jerusalem]
in Isaiah 60:19; Revelation 21:22, 22:5; James 1:17; 1 Corinthians 15:28; as a good rea-
son to justify the assumption that the future consummation of this world will not
only be an alteration of its qualities, but a destruction of its substance, totalis annihi-
latio [total annihilation]; only human souls will be carried through the catastrophe.
Confessedly hereby he opposes the Church fathers, also Martin Luther and fellow
Lutherans, and he deviates from other Lutherans who leave the question open.
Surely, he would not establish a regular article of faith, but he is convinced that his
thesis meshes best with the emphatic biblical sayings about the end of the old, tired

5 Best list of commentaries and of sources in arts, liturgy, theatre, and sermons in Klaus Berger,
Die Apokalypse des Johannes (Freiburg: Herder Verlag, 2017), 5-42; secondary literature, Berger,
Die Apokalypse des Johannes, 42-50.

6 Cf. Walter Sparn, “Apokalyptik,” in Enzyklopddie der Neuzeit 1, ed. Friedrich Jaeger (Stuttgart,
Weimar: J. B. Metzler, 2005), 491-7.

7 Last edition (started 1864), vol. 8, Berlin: Gust. Schlawitz 1870; vol. 9, Leipzig: J.C. Hinrichs 1885;
here loc. XXXI De vita aeterna, in particular cap. II, § 23-26.
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world, and with the promise of a new heaven and new earth.® After all, not many
Lutherans accepted Gerhard’s idea; nevertheless, it was a specific articulation of an
apocalyptic feature common to most Lutherans: a sharp contrast between the present
world and the world to come. Correspondingly, they held that Christians, in these
last days, cannot and need not structurally reshape the old world antedating the
promised new one; they may only contribute to its conservation in order to save as
many humans as possible for eternal life in a substantially new world. Gerhard un-
folds this “conservatism” of orthodox-Lutheran individual and sociopolitical ethics in
loc. XVII De bonis operibus, XXIII De ministerio ecclesiastico, XXIV De magistratu po-
litico, and XXV De conjugio.

The negative attitude toward the present world was justified by the apocalyptic
doctrine of the “world” corrupted by “sin,” “death,” and “devil”; it was restrained,
however, by the doctrine of creation which according to Genesis 1:31 underlines that
all is and remains very good which has been created by God. Nevertheless, it allowed
people to feel and to express the desire for, and to enthusiastically praise the new
world, in particular the New Jerusalem. Popular religious literature of that period was
very successful in articulating that affect. Name only Philipp Nicolai’s Freudenspiegel
des ewigen Lebens [The Joyful Mirror of Eternal Life] (1599) with the hymn “Wachet auf,
ruft uns die Stimme / der Wachter sehr hoch auf der Zinne, / wach auf, du Stadt
Jerusalem,” a text paraphrasing Matthew 25 and Revelation 21; written in times of
struggle and plague. Another example, sung still today in several languages, is Johann
Matthdaus Meyfart’s poetic paraphrase of Revelation 21: “Jerusalem, du hochgebaute
Stadt / wollt Gott, ich wér’ in dir! / Mein sehnend Herz so grof3 Verlangen hat / und ist
nicht mehr bei mir. / Weit {iber Berg und Tale, / weit iiber Flur und Feld / schwingt es
sich iiber alle und eilt aus dieser Welt” (1626).° The desire of the pilgrim, however, did
not eliminate, not even marginalize the experience of God’s blessings in the magnifi-
cent beauty and friendliness of the creation in the here and now. This experience moti-
vated Lutherans to look at nature as a parable for the heavenly garden. Paul Gerhardt’s
hymns - several of them are still in use in many Christian denominations — are poetry
in praise of God based on a theology of nature (later called: physicotheology).

“Geh aus, mein Herz, und suche Freud / in dieser schonen Sommerzeit / an de-
ines Gottes Gaben” (1653), abundantly praises nature as a garden and as the typos
for the heavenly garden of Christ. Gerhard here employs the rural imagery in accor-
dance to “paradise”, though he does not forget the cultural imagery, evoking the
“golden palace” in Christ’s garden.'®

8 Ibid. Loc. XXIX, § 37; § 45,4; §§ 38—-44.

9 Theological and musicological analysis in Ansgar Franz, “Wachet auf, ruft uns die Stimme,” in
Geistliches Wunderhorn. Grofle deutsche Kirchenlieder, eds. Hansjakob Becker, Ansgar Franz, Jiirgen
Henkys, Hermann Kurzke, Christa Reich, Alex Stock and Markus Rathey (Munich: Beck, 2001), 154-66.
10 Cf. Christa Reich, “Geh aus, mein Hertz, und suche Freud,” in Geistliches Wunderhorn. Grofie
deutsche Kirchenlieder, eds. Hansjakob Becker, Ansgar Franz, Jiirgen Henkys, Hermann Kurzke,
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J. Gerhard praises the heavenly paradise as well as the New Jerusalem, in
prose. Loc. XXXI De coelo ac vita aeterna sive piorum glorificatione enumerates
among twelve biblical synonyms for the site, and the condition of the glorified be-
lievers, and New Jerusalem is one of them. Here it functions as the antitypos of the
earthly Jerusalem, the capital of Israel, site of the Temple, Mother of the Church [!].
According to Gerhard, it is called “new” because of the eternally perfect condition
of humans, who are elected by God — not because of the new architecture. In addi-
tion, he exposes not only the bona animae [goods of the soul] but also the bona
corporis [goods of the body]; the discussion on glorified bodies was vivid among
Lutherans, as opposed to Calvinists and Spiritualists whom were not much inter-
ested in the material aspects of the heavenly life. One of the authors, Daniel
Cramer, gave voice to the complaints of the suppressed peasants; Balthasar Meisner
contributed philosophical arguments.!’ Gerhard stresses the political aspect too;
the vision of peace and best society of God’s sympolitoi under the best, i.e. Christ’s
laws. In order to demonstrate that there is an eternal life, Gerhard employs the two,
main biblical typoi and parables, the transfiguration of Christ and the prefiguration
of the celestial Jerusalem. The “picture” of the latter gives an account of Revelation
21f., including the form, the site, and the inhabitants of the City.12 Although
Gerhard deals in extenso with the social life of the glorified with God, Christ, Angels,
and with their fellow glorified, he never touches human life and work in the past,
between creation and consummation [consummatio mundi]; it is nature as distinct
from society, which serves as a typos. In apocalyptic Lutheranism, “New Jerusalem”
does not provide a paradigm of social activity in our days that exceeds beyond the
love of neighbor in given political and religious institutions. This aspect is missing
also in the explicitly practical usus hujus articuli (§§ 173-176)."

Christa Reich, Alex Stock and Markus Rathey (Munich: Beck, 2001), 262-74. An analysis contextual-
ized in terms of politics, religion, and poetry is provided by Hans-Georg Kemper, Deutsche Lyrik der
frithen Neuzeit. Band 2: Konfessionalismus (Tiibingen: Niemeyer, 1987), 266—90.

11 Johann Gerhard (fn. 7), loc. XXI, §§ 80-102; Daniel Cramer, Tractatus de sublimi corporis beato-
rum spiritualis mysterio (Miihlhausen, 1615); Areteugina. Fabula ficta et comice descripta (Leipzig,
1602); Balthasar Meisner: Philosophia sobria I, Gieflen 1611, 21615, sectio III (Quaestiones physicae),
cap. II: De natura et affectionibus corpris gloriosi (365-495).

12 Johann Gerhard (fn. 7), loc. XXXI, § 11, §§ 23f: Gerhard also refers to secondary parables like the
creation of heaven and earth in seven days, the Sabbat, paradise, the tree of life, etc. §§ 25-27.

13 Ibid. §§ 103-113; §§ 173-176.
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The Chiliastic Storyworld: Building New Jerusalem
New Orders of Space and Time

The shift of early modern thought and life from the traditional apocalyptic story-
world to that of modern chiliasm/millennialism did not occur suddenly or inciden-
tally, and nobody planned or produced a comprehensive new storyworld. Ex post,
we can say that in the eighteenth century the basically passive relation of Christian
apocalypticism to Christ’s Second Advent was left behind in favor of an active rela-
tion, by many, though not continual steps. Theologians and lay people ascribing
themselves to Pietism and Enlightenment were main propagators of that change to
the assumption of an open future; the field of serious hope and labor for the moral
and religious progress of humankind. It was a radically new shape of the Christian
obligation to perform “good works,” honoring Christ and helping the neighbor, and
it implied the firm will to transform the aims and structures of religious and social
improvement.

Some of these steps had little to do with the order of time and history; rather,
they had more to do with the spatial structure of the world. For centuries Jerusalem
was believed to be umbilicus mundi [the navel of the world], i.e. the scene of deci-
sive events of salvation history. Therefore, the Christian worldview in terms of
space was oriented, materialized e.g. in church buildings or in maps centering the
imago mundi [the image of the world] explicitly around the ascension of Christ in
Jerusalem.'* Since the fifteenth century this has changed - as portolan maps and
nautical globes show — and has turned to “occidentation” as it were. This became
visible (a bit paradoxically) in the expeditions to the East going West and finding a
“New World.” Even more telling is the emblematic device of Emperor Charles V: it
shows ships sailing through the Columns of Hercules (Gibraltar), and the motto
plus ultra which expressed the intent: further beyond. Furthermore, heliocentric cos-
mology and the discovery of an infinite universe'® implied the loss of absolute spa-
tial positions, both horizontally and vertically, e.g. the site of Gehenna (the Hell)
beneath the Valley Josaphat in Jerusalem. The (soon Middle) East was overshad-
owed by the Ottoman threat between 1529 and 1683, and by 1700 the geographical
and cosmological uniqueness of Jerusalem was dissolved. Only the religious or

14 An example is the Ebstorf wheel map of 3.50 m diameter: Hartmut Kugler, Sonja Glauch, Antje
Willing and Thomas Zapf, eds., Die Ebstorfer Weltkarte. Kommentierte Neuausgabe in zwei Binden
(Berlin: Akademie Verlag 2007).

15 It is still worth reading Alexandre Koyré, From the Closed World to the Infinite Universe (Baltimore:
John Hopkins Press 1957); present discussion e.g. Jiirgen Hiibner, Ion-Olimpiu Stamatescu and Dieter
Weber, eds., Theologie und Kosmologie (Tiibingen: Mohr Siebeck 2004).
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cultural metaphor ex oriente lux [out of the east, light] remained (and was later ori-
entalized again).'

Other steps had to do directly with the orientation in time on the basis of a time
order (ordo temporum). Some of them, however, had been thought of since long, by
Origen in the third century and by radical Franciscans in the thirteenth century, fol-
lowing the modified salvation history of Joachim of Fiore.”” Anyway, the separation
of chiliasm from accepted forms of apocalypticism never was perfect — simply be-
cause Revelation 20:1-6 — the resurrection of the Christian martyrs and their reign for
1.000 years together with Christ — was part of the canonical apocalyptic narrative.’®
However, this was heretic, because since Constantine’s turn to Christianity the
Church had rejected the hope of a thousand years’ reign of the pious on earth; per-
ceiving it as “Jewish,” i.e. as a negation of the Church’s own claim to anticipate the
Kingdom of God through “one thousand years”; meaning allegorically the whole
time of the church. In this respect, all Protestant Churches followed this doctrine for-
mulated explicitly by St. Augustin. In addition, the Protestant churches felt warned
by the failure of attempts to realize such a third kingdom: such as the collapse of
Savonarola’s Florence (c.1490). The Church was vexed by spiritualists’ critique of the
ecclesial institution as such, and also by the Protestant churches evolving as legalis-
tic state-churches. Threatened by Thomas Miintzer’s fatal commitment in the
Peasant’s War (1525), and by the terror-regime in Anabaptist Miinster (1534/5), the
Church damned chiliasm as heretic as testified by the Augsburg Confession (1530)
art. 17; the Anglican 42 Articles (1552) art. 41; and the Confessio Helvetica (1566)
ch. 11.” Nevertheless, chiliastic motives and hopes continued to be attractive in
pro and contra. The turbulence caused by the Reformation gave more occasions to
academic commentaries and public debates on the Revelation of St. John than ever
before, including chapter 20. In addition, two elements of traditional apocalypticism
could also be used in chiliastic understanding: the hope for the conversion of the
Jews “before” Christ’s coming, founded in Romans 11:25f., and the final call of the
Antichrist after a period of the worst tribulation, founded in Revelation 18f. Protestants
since Martin Luther felt threatened by a double Antichrist, the Turks and the Papal
“Babylon” (the opposite of “Jerusalem™).

16 Cf. Hans-Joachim K&nig, “Orientalismus,” in Enzyklopddie der Neuzeit 1X, ed. Friedrich Jaeger
(Stuttgart, Weimar: J. B. Metzler, 2009), 494-508.

17 Joachim of Fiore, a visionary Italian abbot (d.1202) was the first to imagine a third age within salva-
tion history, the kingdom of the Holy Spirit (after the first age of the Father, i.e. of the law, and
the second age of the Son, i.e. of grace and of the Church). The third empire, which has already begun
secretly, will bring about full freedom and full knowledge, i.e. real progress of mankind in history.

18 Klaus Berger (fn. 5), 1299-1344, parallels and types of Christian reception, e.g. premillennialism
and postmillennialism: Abhandlung 79: Millenarismus (1306—1334).

19 Overview in Hans-Peter Grof3hans, “Chiliasmus,” in Enzyklopddie der Neuzeit 11, ed. Friedrich
Jaeger (Stuttgart, Weimar: J. B. Metzler, 2005), 681-87.
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Small surviving spiritualist groups, and also pastors of the state church disap-
pointed by merely institutional piety, secretly spread the hope for religious better-
ment by moving from flesh, from letter respectively, to spirit; e.g. Valentin Weigel
(1533-1588), a Lutheran pastor, whose clandestine spiritualism, critical against the
Church as an institution, was adopted by reform-oriented Lutherans after 1600.
Increasing religious-political frictions in the new century intensified the widespread
apocalyptic disposition; in particular chiliastic speculations of all sort. Chiliastic
sources, like the apocryphal 3 Esdras and 4 Esdras, were published even in Daniel
Cramer’s edition of the Luther-Bible (StrafSburg 1620), which already included
the canonical book of Daniel; the apocalypticism which was now interpreted in
terms of chiliasm. Cramer himself applied this to the “Evangelisches Reich” since
the Reformation.?® At that time, none of the chiliastic ideas were put into official
effect under established church government; only nonconformist, informal groups
of intellectuals at the fringe of church and academy nurtured ideas and proposals
that were more concrete and aimed at a new society. Such groups and conventicles,
not visible in the cultus publicus were, however a spiritualist threat for officials, and
these groups and conventicles faced suspicion, investigation, and even suppression.
Therefore, a first step toward chiliasm focused on the individual prerequisite of a New
Jerusalem; i.e. individual agents who embodied and personified it in themselves.

The Will to Change: Inner Jerusalem

The Reformation was concerned primarily with religious reform, but nevertheless, the
reformers strove for social, economic, and political improvements in the Christian soci-
ety according to Christ’s example and commandments. The successes of a better
Christian practice were evident in many societal fields already in the sixteenth century
(even if “better” was controversial). The Protestants, however, were in principle con-
fined to a stable and deliberately static ethical and political framework, accepted by
the state-churches that had been established since 1555. According to Luther’s doctrine
of God’s two regiments, moral concerns had to be realized within the possibilities ei-
ther of individual motivation and betterment, or of the respective ecclesial and politi-
cal institutions; there was no intermediate agency. Social betterment was a task for all
Christians within the institutional framework provided by the respective government
and by the territorial church; e.g. schools, hospitals, orphanages, etc. Both institutions
participated in the societal paradigm of the three states, status politicus, status ecclesi-
asticus, and status oeconomicus. The Reformers, in particular Martin Luther, gave this
(traditional) paradigm a basic function, which was allegedly founded already by God’s

20 An analysis of Cramer’s fifty Emblemata sacra (German 1622, Latin 1624) and eighty Emblemata
moralia nova (1630) could also be useful here.
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creation; i.e. before salvation history began.”’ Consequently, in the first period after
the Reformation the regulation of contemporary socio-political practice, even of devote
Christians, did not sufficiently receive motivation and orientation from the normative
concept of the “New Jerusalem.”

The stabilization of early modern states and state-churches in the decades
around 1600 intensified religious consciousness and social discipline, on one hand;
on the other hand, the process of religious, political, and cultural “confessionaliza-
tion” produced Christians only in name. Lutherans focusing on serious and success-
ful pious practices developed the idea of the extension of the Reformation of faith to
a Reformation of life, and hoped for a thoroughly Christian society.”? In Germany, in
particular within the Palatinate, the Reformed (Calvinist) Churches had since 1563
claimed to bring the Reformation to perfection in terms of cult and of church disci-
pline. To exercise effective church discipline also became an objective for Lutherans.
However, the Lutherans did not rely on public in preaching and catechizing alone.
Their will to morally change the society took the way of renovating the inner affects,
i.e. the emotions of the individual soul, and to minimize the bad; respectively opti-
mize the constructive affects. The presence of God in the soul (according to Rev. 21:3,
and of Luke 17:21, Luther’s translation) would enable Christians to build the Kingdom
of God inwardly, receiving help from other Christians and reversely reinforcing
others; the result of such communication would be an informal but nearly-perfect
Christian society. The most influential attempt to build an “Inner Jerusalem” was
Johann Arndt’s Vier Biicher vom wahren Christentum, first published 1605-1610, fol-
lowed by more than one hundred editions in the seventeenth- and eighteenth centu-
ries which also included translations into Scandinavian languages.”®

Although Johann Arndt (1555-1621) was a member of Church Government, offi-
cials in Church and Academy did not easily accept his book. First, his theology was
consciously a programmatic spiritualist and paracelsian hermeticism; he was, like
Jakob Bohme, influenced by V. Weigel. Second, his methodology was not scientific
in the sense of the new Neo-Aristotelianism taken over by mainstream Concordist
Lutheranism since 1600; it was sapiential, merging experienced faith and rational
knowledge of nature in divine, non-scholastic wisdom; originally donated to Adam
and lost for centuries. Christians whose divine image has been restored (Book of
the Scripture), are able in faith and prayer (Book of Life, Christ), to build God’s

21 The best interpretation of this structure is in Oswald Bayer, Martin Luther’s theology: a contem-
porary interpretation (Grand Rapids: W. B. Eerdmans, 2008), chapter XIV. (Tiibingen: Mohr Siebeck
2003, 2007.)

22 The former interpretation of the situation as a “crisis of piety,” respectively as a “second reforma-
tion,” has been corrected by the paradigm of an analogous “confessionalization” of all three confes-
sions and their political and cultural contexts, cf. Thomas Kaufmann, “Konfessionalisierung,” in
Enzyklopddie der Neuzeit VI, ed. Friedrich Jaeger (Stuttgart, Weimar: J. B. Metzler, 2007), 1053-70.

23 See Chapter 8 (Jostein Garcia de Presno), 148-49.
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Kingdom inwardly (Book of Conscience), to restore insight and optimize the use of
nature (Book of nature).?*

Arndt held on to orthodox apocalypticism, but his theology was open to chiliastic
ideas: the will for effective change, the theosophic turn, the vision of Christian agents
of change, and the inclusion of Non-Christians into the change; in particular Jews,
whose conversion, for theologians like Arndt or Philipp Nicolai, became a task of paci-
fist Christian example and wisdom. These features also characterized a group of young
intellectuals in Tiibingen around 1610, who supported Arndt, criticized state-churches
and absolutist politics, discussed the failures of Florence and Miinster, and developed
alternative reform-concepts based on theosophical-mystic piety and chiliastic assump-
tions; some of them even expected the Last Judgment and a following age of the spirit
(Joachim of Fiore’s third empire) already by 1620. Out of a deep “contempt of the
world,” a member of this semi-clandestine group, Johann Valentin Andreae,” pro-
jected a general reform toward a perfect society. From 1614 he anonymously published
(fictive) news of a Rosicrucian Brotherhood; a secret order building such a society
apart from given societies. The addressees were all scholars and politicians in Europe;
indeed, Andreae triggered a positive debate nurtured by almost 1,000 publications.?
Soon Andreae himself, however, dispraised the project as arrogantly omniscient and
useless for societal reform. He wrote an “Invitation to a Christian Society” (1617) fol-
lowed by, Reipublicae Christianopolitanae Descriptio (1619), the model of a possibly
real “elected society.”” This political utopia (the term does not occur in the text itself)
is not a chiliastic project in the sense of shaping a longer future; Andreae rejected po-
litical-religious prophecies and mocked an allegedly revealed “Fifth Monarchy” after
the four monarchies of world-history envisioned in the Book of Daniel. Christianopolis
is an alternative to floating chiliastic interpretations of the religio-political situation. It
stages a Christian elite on its “pilgrimage to Heaven”; their society is the present place
or “prelude” of Jerusalem to come. The narrative “I” stands for every true Christian
pilgrim striving for the Kingdom of God.

The dedication declares that the new society of the book is a “colony” deduced
from the “great Jerusalem” constructed by J. Arndt. In fact, Andreae turns Arndt’s
inner Jerusalem inside out, into a possibly existing society nearly perfect in terms
of religion, education, and morals; only human “flesh” causes some problems,
which are solved by consent of all within the structure of an aristocratic theocracy.

24 Contextualized analysis in Hermann Geyer, Johann Arndts “Vier Biicher vom wahren Christentum”
als Programm einer spiritualistisch-hermetischen Theologie 111 (Berlin, New York: de Gruyter, 2001).

25 For a detailed biographical and doxographical account of the person and the group, see Martin
Brecht, Johann Valentin Andreae 1586-1657: Eine Biographie (G6ttingen: Vandenhoeck & Ruprecht,
2008).

26 Cf. Brecht, Johann Valentin Andreae 15861657, fn. 22, 65-92; Renko Geffarth, “Rosenkreuzer,” in
Enzyklopddie der Neuzeit X1, ed. Friedrich Jaeger (Stuttgart, Weimar: J. B. Metzler, 2010), 395-8.

27 See Chapter 22 (Walter Sparn), vol. 2, 441-58.
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With respect to the ideal of an authoritarian theocracy Christianopolis resembles
Tommaso Campanella’s Civitas Solis, published 1623 by one of his friends, but
known to Andreae already in 1619. Furthermore, the relation between the island
Christianopolis and other societies is not an active or, if need be, a defensive one;
an apt visitor may invite others or stay there, if he is a sincere Christian (confes-
sional, but not exclusivist Lutheran) and fully accepts social discipline according to
the constitution of the city. Implicitly, Andreae presents further perfection only in
the case of family; he does not give advice on how to come from a given society to
Christianopolis; he gives jurisprudence the least place in this “colony” of inner
Jerusalem, which resembles something in between a monastery and a (small) impe-
rial city. Explicitly, he characterizes Christianopolis as a kind of comforting play
(like Thomas Moore’s Utopia), but not a fooling one (like Rosicrucian ideas); in
other words, as an “example for Christian freedom and security.”?®

The Will to Change: Heterotopic Jerusalem
Cultural Progress Before the Second Advent

Readers of today can say that Andreae’s Christianopolis constructed a heterotopy;
however, a virtual one maintaining possible reality. It does not refer to a chiliastic
time-order, but it conveys a chiliastic dynamic. This dynamic is the cultura ingenii
of Christianopolis: a perfectly organized educational project, run by highly moti-
vated and fully competent pedagogues, and effectively equipped with didactic
measures and abundant material for visualization. Not to forget that formation in-
cludes a non-scholastic, empirically oriented knowledge of nature, and the me-
thodic practice of exploring; purging and intensifying the powers of nature. The
type of knowledge cultivated by Andreae and all reform-oriented intellectuals,
merging ‘science’ and ‘humanities,’ included already the category of progress; as it
expected a significant and ongoing increase of knowledge. In a way, they imagined
to reach anew the situation of Adam before the fall; much more confident than Neo-
Aristotelian Orthodoxy to decipher the secrets of the liber naturae. In addition, their
use of natural wisdom was targeted at general societal reform; i.e. substantial resti-
tution and betterment (emendatio) in all human concerns. Such a general progress
can be realized best by an advancement of learning and education. This feature of
Christianopolis stands in one line with Johannes Kepler — a supraconfessional
Christian — and his vision of the “dawn of a new era,” or stands in line with Francis

28 Johann Valentin Andreae, “Reipublicae Christianopolitanae descriptio (1619),” in Gesammelte
Schriften 14, eds. Frank Bohling and Wilhelm Schmidt-Biggemann (Stuttgart-Bad Cannstatt:
Frommann-holzboog Verlag, 2018), 86-429, cit. 106 (100-108).



68 —— Walter Sparn

Bacon’s Instauratio magna (1605/1620), and his New Atlantis (1627). It also allowed
transcending the boundaries of traditional apocalypticism to a longer time-span be-
fore the Second Advent, which according to the official doctrine was still “near.” The
first to do this consciously was the charismatic Jan Amos Comenius (1592-1670), who
had corresponded with Andreae since 1628 and regarded himself throughout his life
as Andreas’s disciple. Indeed, the postmillenarian chiliasmus subtilis of Comenius’
pansophic-Christian vision of societies progressive by education (De rerum humana-
rum emendatione consultatio catholica, 1645-1670) made him one of the founding fa-
thers of modern Europe.?

For Christian reformers a decisive step toward modern chiliasm became possible
during the seventeenth century. Now the expectation of a “near” Second Advent was
replaced more and more by efforts to prove, using the Revelation of St. John, that sal-
vation history provides a longer time-span from the First Advent respectively now for
reform and progress. After a few sporadic exegeses in the sixteenth century a
number of commentaries voted openly for chiliasm; notably non-scholastic theo-
logians in England and Germany. The Puritans Thomas Brightman in Commentarius in
Apocalypsin (1607) and Joseph Mede (among others Clavis apocalyptica, 1629); as well
as the Reformed Johann Heinrich Alsted in his Encyclopedia, in particular Diatribe de
millis annis apocalyticis (1627); or later the covenantal theologian Johannes Coccejus in
Cogitationes in Apocalypsi (1668). Then (less) orthodox Lutherans followed; promi-
nently Christian Knorr von Rosenroth, hymn writer, friend of the Cambridge Platonists
and epoch-making editor of the Kabbala. Against Knorr’s commentary (Eigentliche
Erkldrung iiber die Gesichter der Offenbarung S. Johannis, 1670),° the (more) orthodox
Lutheran Superintendent Caspar Heunisch published a non-speculative, numerologi-
cal, and chronotactical exegesis entitled Haupt-Schliissel iiber die hohe Offenbahrung
S. Johannis (1684), against contemporary chiliasm.*

Both authors correlated their exegesis of the apocalyptic visions less with cos-
mic events, but rather with political and religious events, in order to identify the

29 Walter Sparn, “‘Chiliasmus crassus’ und ‘Chiliasmus subtilis’ im Jahrhundert Comenius: eine
mentalitdtsgeschichtlichen Skizze,” in Johann Amos Comenius und die Genese des modernen Europa,
eds. Norbert Kotowski and Jan Laschek (Fiirth: Flacius, 1992), 20-2, 122-9.

30 Christian Knorr von Rosenroth, “Eigentliche Erklarung iiber die Geschichter der Offenbarung
S. Johannis,” in Apokalypse-Kommentar, ed. Italo Michele Battafarano (Bern, Berlin, Bruxelles,
Frankfurt am Main, New York, Oxford, Wien: Peter Lang, 2004).

31 Caspar Heunisch, Haupt-Schliissel iiber die hohe Offenbahrung S. Johanis (Schleusingen,
1684; facsimile reprint edn. Basel, 1981). Cf. Walter Sparn, “Zeit-Ordnung”. Der antichiliastische
Haupt-Schliissel iiber die hohe Offenbarung S. Johannis von Caspar Heunisch (1684),” Morgen-
Glantz. Zeitschrift der Christian Knorr von Rosenroth-Gesellschaft 21 (2011), 159-87. Cf. Johannes
Wallmann, “Reich Gottes und Chiliasmus in der lutherischen Orthodoxie,” in Theologie und
Frommigkeit im Zeitalter des Barock. Gesammelte Aufsdtze, ed. Johannes Wallmann (Tiibingen:
Mohr Siebeck, 1995), 105-23, 390-421.
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present age in God’s time order and the time-span still available for humankind.
Heunisch holds fast to the traditional connection of the apocalyptic scheme with
the Christian Church as agent in the salvation history, but considers well the grad-
ual fading of the “near” Second Advent in his time. Knorr expected the end of the
world by 1820 C.E., Heunisch expects the end only by 2123 C.E. — even more time for
“better times,” he also expects chiliasm and factually argues for it. “Better times”
was a keyword of Philipp Jakob Spener, the patron of Pietism (in the stricter sense),
and it marked the reception of a moderate postmillenarian chiliasmus subtilis in the
established Lutheran Churches. Spener (1635-1705) used the formula “hope for bet-
ter times for the Church” in “Pia desideria,” a foreword to an edition of J. Arndt’s
Sermons (1675; Behauptung der Hoffnung besserer Zeiten, 1693). However, he con-
tradicted Heunisch’s identification of the Thousand-Years-Empire with the (true)
Church - for him and Pietism in general it is still to come, surely soon, and pious
Christians approach it actively. Here he leaves behind the predefined apocalyptic
schedule and the passivity of apocalyptic experience.*

Heterotopy as a Socio-Political Form of Christian Chiliasm

In Spener, too, we see that the ambitious goal of a general Christian reform needed
an elite group, since the given structures of ecclesial authority and political power in
their mutual dependence were unable to reform the institutional system as such and
tolerate a system break. After J. Arndt and J. V. Andreae Spener, too, faced the prob-
lem of how such an avant-garde could be shaped as a distinct body, both sociologi-
cally and politically. Spener’s Collegia pietiatis (since 1670) took the new form of an
ecclesiola in ecclesia, a religious-sociological “principle” of Spener.” By official posi-
tion he was able to support the “Waisenhaus” massively; the extremely successful
school projects of August Hermann Francke (1663-1727) in the not less successful
new University of Halle (1694). Francke, however, had to come to terms with not only

32 Cf. Johannes Wallmann, “Pietismus und Chiliasmus. Zur Kontroverse um Phillipp Jakob Speners
“Hoffnung besseres Zeiten”, ” Zeitschrift fiir Theologie und Kirche 78, no. 2 (1981), loc. Cit. (fn 29),
390-421. For a Kabbala version of Spener’s position see Anonymous [Francis M. van Helmont?]:
Seder Olam sive Orde Seculorum. Historica enarratio doctrinae, s.l. 1693; English translation London,
1694. The author expects the end of the Antichrist resp. the beginning of the Thousand Years Reign of
Christ on Earth by 1777. Cf. Gerold Necker, “Kabbalistische Perspektiven der apokalyptischen
Chronologie Seder Olam sive Ordo Seculorum (1693),” Morgen-Glantz. Zeitschrift der Christian Knorr
von Rosenroth-Gesellschaft 27 (2017), 23—45.

33 For comprehensive information see Martin Brecht, “Philipp Jakob Spener, sein Programm und
dessen Auswirkungen,” in Geschichte des Pietismus. Band 1: Der Pietismus vom siebzenten bis zum
frithen achtzenten Jahrhundert, ed. Martin Brecht (Go6ttingen: Vandenhoeck & Ruprecht, 1993),
281-389.
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the Lutheran-Orthodox Church government, but also with the political government
represented by the Reformed Elector of Brandenburg (-Prussia). In coordination with
him, Francke developed a heterotopic institution for activities of general better-
ment, mainly pursuing education for practical use outside of the school; experi-
ence-oriented research (laboratories, expeditions); religious and social service (e.g.
cheap Bibles, pharmacies); and foreign mission (e.g. Danish Tranquebar in India).
The “Waisenhaus” and many foundations that followed worked in separate places,
independent from the institutional structures of state and church, and critical against
the “world” in terms of morals; however, they were determined to transform the soci-
ety around them thoroughly by communicating superior expertise and convincing
behavior.>*

The heterotopy established by Francke and his followers in Protestant Europe im-
plied a half-autonomous, still cooperative relation to the respective political powers. A
pupil of Halle, however, Nikolaus Graf Zinzendorf (1700-1760), developed a different
form of heterotopy. He was himself a political authority with little power, but able to
plant communities; “Moravian” settlements in Herrnhut (1722/1727) and elsewhere in
Europe (Dutch Genadental, 1638, Danish Christiansfeld, 1773), and overseas.® They
were devoted to Christian life undisturbed from the outside, and were productive for
the “world” by connection of education and missionary projects outside. However,
they had to come to terms with different and far-away state authorities — an inevitable
relation yet not essential. Again, an own type of heterotopy was shaped by groups of
radical spiritualists tending, or forced, to move from territory to territory, or to leave
political structures and power completely. If they would not resign to merely individual
pilgrimage, like John Bunyan (The Holy City, 1665; The Pilgrim’s Progress, 1668) after
the failure of Oliver Cromwell’s revolutionary chiliasm in England, they moved from
“Babylon” either to the extreme edge or went underground>® - or they emigrated
to the New World which provided undisturbed freedom of faith and life; and
there, on the spot, they anticipated New Jerusalem, Zion, Salem etc.”” This was
the option of many Pietist groups like the Labadists (Maryland 1683), the heterodox
Lutherans (Germantown 1683), the Ephrata Cloister (1732), the Moravians (“Nazareth,”

34 See Martin Brecht, “August Hermann Francke und der Hallesche Pietismus in ihrer Wirkung auf
Westfalen,” in Geschichte des Pietismus. Band 2: Der Pietismus im 18. Jarhundert, eds. Martin
Brecht, Klaus Deppermann, Ulrich Gdbler and Hartmut Lehmann (Gottingen: Vandenhoeck &
Ruprecht, 1995), 440-539.

35 See Chapter 4 (Elisabeth Engell Jessen), 86-107. Chapter 5 (Christina Petterson), 109-15. and
Chapter 6 (Birgitte Hammershgy), 117-25.

36 Cf. Hans Schneider, “Der radikale Pietismus im 17. Jahrhundert,” in Geschichte des Pietismus.
Band 1: Der Pietismus vom siebzenten bis zum frithen achtzenten Jahrhundert, ed. Martin Brecht
(Gottingen: Vandenhoeck & Ruprecht, 1993), fn. 33, 391-437; See also Chapter 7 (Arne Bugge
Amundsen), 127-37.

37 See Chapter 10 (Vidar L. Haanes), 189-211.
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“Bethlehem,” since 1740), or Shakers (1787). In the New World itself, strong chiliastic
hopes had turned up in the wake of the Great Awakening; boosted in particular by
Jonathan Edwards (1703-1758). When the “American Dream” became real when the
United States of America was founded, the constitution granted full religious tolerance
on the basis of the separation of state and churches. The clearly chiliastic novus ordo
seclorum, therefore, was possible in circles that were either Christian-religious, natu-
ral/civil religious, or religiously agnostic. From now on, it was an open option to refer
to the “New Jerusalem” and to continue to connect it with an adventus from heaven,
or to locate it in a dawning futurum to be unfolded by moral, political, and technologi-
cal protagonists as “the” history of mankind.

Protestant Europe took a different way due to the close and almost completely
affirmative relation between states and the respective church(es). Here, the main-
stream Enlightenment (not critics like Emanuel Swedenborg®®) left the canonical
apocalyptic time-order in favor of an open, progressive development; possible be-
cause of the perfectibility of human nature and real by human effort in cooperation
with divine providence, i.e. with God’s education and perfection of humankind. This
paradigm of G.W. Leibniz’ Essais de Théodicée (1710) was made popular by philoso-
phy (Popularphilosophie) and liberal theology (Neologie) after 1750 and was proved
in educational reform-projects like the heterotopic Philanthropinum schools.>® The
grand narrative also became part of a new philosophy of “the” history finalizing the
past into present “Neuzeit.” Even a critique of Neology like G.E. Lessing refers to
Joachim’s prophecy of a Third Age nurtured by the “eternal Gospel” of Spirit: Die
Erziehung des Menschengeschlechts (1777/ 1780).C Also the non-speculative Immanuel
Kant, in his ideas concerning global human history, pleads for a “non-enthusiastic
chiliasm” in philosophy; contributing to a better future.*’ The liberal school of
Protestant theology in the nineteenth century follows this line; in particular,
Richard Rothe aims for the opposite of heterotopy: the evolutionary dissolution
of particular church bodies into a ferment of a free society (Theologische Ethik,
1845-1848).

38 See Chapter 3 (Devin Zuber), 74-85.

39 Cf. Walter Sparn, “Leibniz, Theologie,” Grundriss der Geschichte der Philosophie des
17. Jahrhunderts IV, eds. Helmut Holzhey and Wilhelm Schmidt-Biggemann (Basel: Schwabe
Verlag 2001), 1079-90; Walter Sparn, “Die Neologie,” in Grundriss der Geschichte der Philosophie.
Begriindet von Friedrich Ueberweg, ed. Helmut Holzhey (Basel: Schwabe Verlag, 2014), § 22.

40 Cf. Walter Sparn, “Gotthold Ephraim Lessing,” in Grundriss der Geschichte der Philosophie.
Begriindet von Friedrich Ueberweg, ed. Helmut Holzhey (Basel: Schwabe Verlag, 2014), § 25; Monika
Fick, Lessing-Handbuch. Leben — Werk — Wirkung (Stuttgart: J. B. Metzler, 2014), 424-77.

41 Immanuel Kant, “Idee zu einer allgemeinen Geschichte in weltbiirgerlicher Absicht,” Berlinische
Monatsschrift (November 1784), 403f. (also in other essays). Cf. Gerd Irrlitz, Kant-Handbuch. Leben
und Werk (Stuttgart: J. B. Metzler, 2002), 410-2; 425-9; 431-5.
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The persistence of Pietism during the eighteenth century and the Protestant
awakening in the early nineteenth century, followed by a re-confessionalization
of state-churches and partially of academic theology, helped a minority to hold on
the apocalyptic schedule. This included, as before, the end of papism and the con-
version of the Jews; even their return to the Holy Land seemed plausible. Here,
the Second Advent was as “near” as ever and therefore was calculated again.
Albrecht Bengel’s postmillenarianism (Erkldrte Offenbarung Johannis, 1740) reck-
oned the end of the world and the beginning of the first (of two!) Thousand-Year-
Reigns by 1836. Quite a number of German Pietists emigrated during two decades
prior to that date and planted heterotopic provisional villages in South East Russia,
nearer to “Jerusalem.” At home pious Christians organized Bible societies and foreign
missions, which on the one hand presupposed colonial expansion and on the other
tried to be, in a way, something else. Awakened pastors in Germany confronted with
the destructive consequences of industrialization (rural exodus, pauperism in the cit-
ies) had, since about 1820, founded para-ecclesial, autonomous social institutions for
the poor, orphaned, or disabled outcasts of turbo-capitalism; mostly supported by
pious Christian bourgeois. They also began to instruct and to train personnel for such
“rescue-houses”: female Diakonissen [deaconesses] since 1836 (Theodor Fliedner,
Kaiserswerth; 1853 Wilhelm Lohe, Neuendettelsau); and male Diakone [deacons]
since 1839 (Johann Hinrich Wichern, Hamburg). In 1833, Wichern had established a
regular institution (Anstalt), which one could call a heterotopy in its double relation
to the society. On the one hand this Anstalt provided communal life in its own build-
ings, with its own rules and pedagogical concepts, separated from the outside. On
the other hand, this life, e.g. the family principle and the moral restitution of “fallen”
persons, should function as an exemplary and sharp contrast to the evil surround-
ings, and it should be the starting point of the re-Christianization of society.

After Wichern’s program (and success in parts) had become known and had
been accepted nation-wide in 1848, further heterotopies of Christian reform and
social healing and betterment were founded and often extended to the size of
greater villages; e.g. the Johannesstift Berlin (1858), or Bethel (Friedrich von
Bodelschwingh, 1867). In Bethel, in particular, “Zion” and many other places of
the Holy Land were present in the names of buildings and in the geography of
the village. With early modern chiliasm’s Jerusalem code in mind, the manner in
which these places reacted to the religious and social crises of their day, exhib-
ited a defensive, rather than an optimistic disposition, in their practice of
“Christian love.”

With energy (Bodelschwingh: “Not so slowly!”) these institutions provided
schools and workshops, on the one hand, and a religious orientation towards the
heavenly Jerusalem on the other. They offered moral rehabilitation and training
for an honest job in the society for part-time clients, as well as therapeutical serv-
ices and social discipline for permanent clients; both on their way to a comforted
death. Diakonische Anstalten [deaconical institutions], however, abstained willingly
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from imagining social evolution or contributing to social-political reform of civil soci-
ety and state; they rather adjusted to political and ecclesiastical Governments, which
after all expected support from them against socialists and revolutionary commu-
nists. Even the new nomenclature of “Diakonia” and “Inner Mission” reveals differ-
ent ambitions of Christian love and hope; now and then.*?

42 In part III, book 3 of Gerhard Uhlhorns’s Die Christliche Liebestdtigkeit (1894, 21895, reprinted
Neukirchen 1959) we find a nearly contemporary account of the development and the character of
diaconical instutions in Germany in the wake of the Awakening 1817ff., p. 515-800.



|

I

Fig. 3.1: Interior of Swedenborgs Minneskyrka, Stockholm. Courtesy of Swedenborgs Minneskyrka. Photo:
Thomas Xavier Floyd, 2015.
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Devin Zuber

Chapter 3

An Apocalypse of Mind: Cracking
the Jerusalem Code in Emanuel
Swedenborg’s Theosophy

The Swedish scientist-turned-mystic Emanuel Swedenborg (1688-1772) came to
believe that the ideas contained in his mystical writings constituted the coming of
the New Jerusalem, the dawning of a new age as foretold in the book of the
Apocalypse. Both allegorical and yet tied to a specific historical claim — that a spiritual
apocalypse, a “last judgement,” began unfolding in the year 1757 — Swedenborg cata-
lysed a later generation of Romantic thinkers and writers (such as William Blake) who
gravitated towards his millennial combination of Enlightenment empiricism with vi-
sionary accounts of things “seen and heard” in heaven and hell. This chapter surveys
Swedenborg’s conceptualisation of Jerusalem within his eschatological contexts, before
considering how his delineations of alternative spiritualities, flourishing outside
Christendom, galvanised later Swedenborgian and New Age imaginaries. Attention
will also be given to how Swedenborg’s New Jerusalem led to distinctive artistic and
ecclesiastical iconographies within the Swedenborgian church tradition.

In 1743, the Stockholm-born natural scientist Emanuel Swedenborg was undergoing
a serious spiritual crisis. He was in the midst of an ambitious project to locate the
seat of the soul in the human body, applying years of his training in the various natu-
ral sciences now to the labyrinths of brain and blood. His research, he was con-
vinced, would prove to the growing scepticism and materialism of his age, once and
for all, that spiritual causation existed in nature, and that the human was more than
just matter, the mind not merely a Lockean tabula rasa: his project would grandly dem-
onstrate “the mode in which the soul flows into its mind, and the mind into its body.”1

1 Swedenborg, 1955 no. 640. Following standard practice in scholarship on Swedenborg, all citations
of his work refer to passage (and not page) numbers, in both his scientific and theological works, ex-
cept where noted.

Note: For comments and suggestions on this chapter, | am indebted to Jim Lawrence and Rebecca
Esterson, my colleagues at the Center for Swedenborgian Studies at the Graduate Theological Union,
as well as the Rev. Goran Appelgren, pastor of the Swedenborgs Minneskyrka in Stockholm. Any re-
maining errors are wholly my own.

Devin Zuber, Associate Professor of American Studies, Religion, and Literature, The Graduate
Theological Union, Berkeley, California
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But Swedenborg quickly hit a metaphorical wall, having pushed his Enlightenment ra-
tionalist empiricism to its utter limits, and the epistemological framework undergirding
his scientific thought began to crack and fragment under the duress of his transcenden-
talist predilections. After a sequence of terrifying dreams, waking hallucinations, and
visions that culminated with an epiphany of Christ when he was traveling through
Holland during Easter in 1744, Swedenborg began to abandon his scientific search for
the soul, feeling called towards a different kind of writing and task.” A second vision of
Christ a year later in London confirmed his sense that he was to undertake a new theo-
logical vocation: “from that day I left all worldly scholarly endeavour and worked in
spiritualibis from what the Lord commissioned me to write. Daily the Lord then often
opened my bodily eyes, so that right in the middle of the day I could look into the
other life and in the most joyful alertness talk with angels and spirits.”>

Over the next twenty-seven years, up until his death in 1772, Swedenborg em-
barked on an ambitious theological project devoted to explicating the “inner” spiritual
sense of Christian scriptures, bolstered by Swedenborg’s clinical accounts of his experi-
ences “seen and heard” — ex visa et audita — of heaven, hell, and other places. While
the ensuing eighteen separate theological works (several of which appeared in multiple
volumes, like the massive Arcana Caelestia, or “Secrets of Heaven”) seem to have been
geared towards attracting the attention of contemporaries in the church and the natu-
ral sciences, Swedenborg’s work was largely ignored or discredited by established the-
ologians; it would take a later generation of Romantic figures, such as William Blake
or, in Scandinavia, Carl Jonas Love Almqvist, for Swedenborg’s heterodox views on
spirituality to find a home in the visionary aftermath of the Enlightenment.”

Due to the hostility articulated towards his doctrines by the Swedish Lutheran
church, the reception of Swedenborg in his own country was more or less driven under-
ground. Even during Swedenborg’s lifetime, his doctrines had infamously came under
scrutiny in 1770 during a much publicized heresy trial in Gothenburg; the Royal Council,

2 See the entries in Swedenborg’s “dromboken,” or journal of dreams, published only posthumously.
Emanuel Swedenborg Swedenborg’s Dream Diary, trans. Lars Bergquist (West Chester: Swedenborg
Foundation, 2001), 124-137.

3 Carl Robsahm, Memoirs of Swedenborg and Other Documents, trans. Anders Hallengren,
ed. Stephen McNeilly (London: Swedenborg Society, 2011), 7.

4 See Chapter 18 (Anna Bohlin), 360—89. Swedenborg did have a measurable impact on Lutheran theo-
logical circles in Germany, particularly in the work of the Schwabian theosophist Friedrich Christoph
Oetinger, who had published the first book about Swedenborg’s theology in 1765; see Friedmann
Stengel, Aufkldrung bis zum Himmel. Emanuel Swedenborg im Kontext der Theologie und Philosophie des
18. Jahrhunderts (Tiibingen: Mohr Siebeck, 2011). Written in Neolatin, Swedenborg’s theological work
was readily translated into English and German within his lifetime. The authoritative modern schol-
arly editions of the Arcana Caelestia are the volumes being released as Secrets of Heaven by the
Swedenborg Foundation; see Emanuel Swedenborg, Secrets of Heaven 1, trans. Lisa Hyatt Cooper
(West Chester: Swedenborg Foundation, 2008); Emanuel Swedenborg, Secrets of Heaven 1I, trans.
Lisa Hyatt Cooper (West Chester: Swedenborg Foundation, 2013).
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on advice from the Lutheran Consistory, decreed that they would totally “condemn, re-
ject, and forbid” teaching the theological content of Swedenborg’s doctrines.” It was not
until much later, in 1873, that Swedish laws would ultimately permit the establishment
of non-Lutheran churches, and separatist Swedenborgian congregations were finally
allowed to openly form, worship, and operate in Sweden — long after similar “churches
of the New Jerusalem” had sprung up in England, America, and even Germany.°®
Swedenborg’s somewhat contraband status in Scandinavia, however, rendered him
quite attractive for later writers like Almqvist and Fredrika Bremer who themselves grav-
itated towards various theological heterodoxies. Nevertheless, Swedenborg’s highly idi-
osyncratic interpretation of the “New Jerusalem, descending out of heaven from God,
made ready like a bride adorned for her husband” (Rev 21:2), as an allegorical
code for the advent of a new spiritual age that his own writings were the harbingers
of, ended up catalysing the religious-utopian imaginaries of a wide number of
Romantic and post-Romantic painters, poets, and artists — other Scandinavians
distinctly influenced by Swedenborg in this regard would include Thomas Thorild
(1759-1808), P.D.A. Atterbom (1790-1855), Bernhard von Beskow (1796-1868),
and the Finnish writer Johan Ludvig Runeberg (1804-1877).” This chapter is a
brief attempt to crack Swedenborg’s own “Jerusalem code,” unravelling its em-
beddedness within the discourses of both eighteenth-century theologies of history
and allegorical hermeneutics, as well as its migration and transferability to a wide
variety of other aesthetic projects, both in Scandinavia and elsewhere. Swedenborg’s
glosses on the Apocalypse and the “new” Jerusalem were both synchronic and dia-
chronic, tied to the specificity of a historical moment (through his claim that an es-
chatological “last judgment” had already taken place in the spiritual world, in 1757),
but also to a transcendent dimension of what Walter Benjamin would term the Jetztzeit
[“now-time”] of a messianic (and anti-modern) sort of temporality: there wasn’t just one
single last judgment or apocalypse at a particular historical juncture, Swedenborg ar-
gued, but the imminent possibility for all individuals (present and future) to experience
within themselves last judgments, and to carry a model of the new Jerusalem within the
spiritual architecture of their regenerated souls.®

5 Lars Bergquist, Swedenborg’s Secret: The Meaning and Significance of the Word of God, the Life of
the Angels and Service to God (London: Swedenborg Society, 2005), 403-12.

6 Olle Hjern, “The Influence of Emanuel Swedenborg in Scandinavia,” in Scribe of Heaven:
Swedenborg’s Life, Work, and Impact, eds. Jonathan Rose, Stuart Shotwell and Mary Lou
Bertucci (West Chester: Swedenborg Foundation, 2005), 156; Feodor Goerwitz, “The New
Church on the Continent of Europe,” in The New Jerusalem in the World’s Religious Congresses
0f 1893, ed. L. P. Mercer (Chicago: Western New-Church Union, 1894), 88-9.

7 Hjern, “The Influence of Emanuel Swedenborg in Scandinavia,” passim; Olle Hjern, “Carl Jonas
Love Almqvist — Great Poet and Swedenborgian Heretic,” in Swedenborg and His Influence, eds.
Erland J. Brock and E. Bruce Glenn (Bryn Athyn, PA: Academy of the New Church, 1988), 88

8 Emanuel Swedenborg, The Last Judgment and Babylon Destroyed, trans. George F. Dole, in The
Shorter Works of 1758 (West Chester: Swedenborg Foundation, 2018), nos. 28-32. On Benjamin’s
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Finally, as the other chapters in this volume have drawn out, the Scandinavian
Jerusalem code often became entangled in actual relationships to the “real” city of
Jerusalem, be it through the routes of Protestant pilgrimage or reverberations of the
medieval crusades. While Swedenborg’s (new) Jerusalem, on the one hand, as an alle-
gory of individual spiritual regeneration and symbol for a rejuvenated Christianity
would seem to obviate any such terrestrial correlations, on the other hand, his peculiar
insistence on forms of divine revelation manifesting outside the Judeo-Christian fold,
and part of a broader horizon of his unfolding millennial theosophy, has periodically
instigated groups of Swedenborgians (both in the eighteenth-century and in more re-
cent times) to embark on orientalist projects in non-western spaces, seeking to find or
recover these alternative spiritualties that Swedenborg hinted could be located in
Mongolia or Africa. Thus, even though Swedenborg’s Jerusalem code would seem to be
neatly contained as an allegory of a Christian doctrine (or at least as revealed by
Swedenborg’s theological illuminations), its open gates to the four cardinal direc-
tions might be read as registering traces of the religious other, beyond the pale of
Christendom. Swedenborg’s Jerusalem code, in other words, its millennial armatures,
must be reckoned as part of the foundational symbolic typologies of what would later
become the New Age, directly anticipating (and in some cases influencing) the oriental-
ist inflections of both Theosophy and Beatnik Buddhism.”

Theologies of History: Swedenborg’s Five Churches

Between 1748 and 1756, Swedenborg laboured over what was to be his theological mag-
num opus (and official debut as visionary seer): the eight folio volumes of the Arcana
Caelestia which aimed to explicate the inner spiritual sense of Genesis and Exodus, inter-
spersed with visionary accounts of things “seen and heard” by Swedenborg in the
spiritual world. But the Arcana did more than allegorize Genesis as a drama of our con-
sciousness and its spiritual evolution; it robustly engaged with the established dis-
course of what Hans Urs von Balthazar and others have called the “theology of
history”: an attempt to read human (and cosmic) history as one of an unfolding divine
telos, at work in the world.'® Swedenborg built on classical tropes that had viewed the
history of humanity as one of four (sometimes five) successive ages that usually

Jetztzeit, see Walter Benjamin, Illuminations, trans. Hannah Arendt (New York: Harcourt, Brace &
World, 1968), 261, and Devin Zuber, “Flanerie at Ground Zero: Aesthetic Countermemories in Lower
Manhattan,” American Quarterly 58, no. 2 (2006), 273.

9 Devin Zuber, “Buddha of the North: Swedenborg and Transpacific Zen,” Swedenborg and the Arts
14, no. 1-2 (2010), 1-33.

10 Hans Urs von Balthazar, A Theology of History (New York: Sheed and Ward, 1963).
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followed declensionist narrative, of moving further away from some purer, earlier
“golden” age." For the ancient Greek poet Hesiod, these were the ages of metal: first,
the ideal Golden Age, which was succeeded by an inferior Silver Age, and then a
Bronze Age, and so on. To these epochs Swedenborg affixed the Latin phrase “eccle-
sia” — perhaps as a misnomer, too easily translated as a “church” - to read the re-
spective ages as markedly different eras of spiritual dispensation and means of
communication between humanity and the Divine: it became a way, in other words,
for Swedenborg to make the history of revelation and scripture, of spiritual communi-
cation itself, the heart of the story of scripture. As Swedenborg puts it in his later New
Jerusalem and its Heavenly Teachings (1758): “in the earliest church, revelation was
direct; in the ancient church it came through correspondences; in the Jewish church
it came by audible speech; and in the Christian church it came through the Word.”*
Already within his theological debut in the Arcana Caelestia, Swedenborg begins
to self-reflexively conceive of his own spiritual illuminations and exegeses as constitut-
ing a new kind of spiritual epoch or dispensation.”® In the notebooks and journals he
kept during this period to record his private spiritual experiences — published only
posthumously as either the “Spiritual Diary” or “Spiritual Experiences” — Swedenborg
begins to describe vast upheavals and changes to the spiritual geography of heaven,
hell, and the world of spirits. He became convinced he was witnessing interiorly, in the
psychic space of the spiritual world, the unfolding of the Last Judgment as foretold in
John’s book of Revelations. But Swedenborg was not only personal witness to this
spiritual Apocalypse that was reordering the “influx” of heaven into this natural world;
the revelation of the heavenly “arcana” in his books were construed to be the doc-
trinal foundations for a new era or church, signified by the New Jerusalem in John’s
Revelations. At the centre of this New Jerusalem were a set of ideas about caring for
others, loving the Lord, and an understanding of the religious matters of faith through
enlightened reason — doctrines which would identify those Christians who were part of a
“new church.” Swedenborg would subsequently go on to publish five distinctive works
related to this Apocalyptic eschatology, including a substantial exegetical commentary

11 E. J. Michael Witzel, The Origins of the World’s Mythologies (New York: Oxford University Press,
2012).

12 Emanuel Swedenborg, The New Jerusalem and its Heavenly Teachings: Drawn from Things Heard in
Heaven, trans. George F. Dole, in The Shorter Works of 1758 (West Chester: Swedenborg Foundation,
2018), no. 247.

13 “The Lord in his divine mercy has given me the opportunity to learn the inner meaning of the
Word, which contains deeply hidden secrets that no one has been aware of before. No one can be-
come aware of them without learning how things stand in the other life . . . for these reasons, I have
been granted the privilege of disclosing what I have heard and seen over the past several years of
interaction with spirits and angels.” Emanuel Swedenborg, Divine Love and Wisdom, trans. George
F. Dole (West Chester: Swedenborg Foundation, 2010), no. 67.
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on the book of Revelations itself — Revelation Unveiled (1766) (a related sixth work,
Revelation Explained, was abruptly abandoned, and never published)."*

Even as Swedenborg’s New Jerusalem would seem to completely dematerial-
ize into doctrinal allegory, a kind of cartographic sense of space nevertheless per-
sists in the journal pages that detailed his spiritual experiences. He occasionally
sketched small, simple maps with letter coded-keys to diagram his observations of
the Apocalypse and the attendant rearrangement of the heavens and hells. In entry
no. 5471 of Spiritual Experiences, for example, he places the New Jerusalem (“A”) at the
centre, a four-fold block comprised of “those who are truly Christian,” surrounded by
lateral angling lines that indicate gloomy caverns and sulfurous lakes where groups of
hypocritical priests and profaning harlots (amongst other unsavoury characters) were
being cast and thrown down into (Fig. 3.2)."° This veritable “psychogeography”(Guy
Debord) traced by Swedenborg’s own flanerie through the dynamic spiritual world
anticipates William Blake’s later use of Jerusalem as a kind of cartographic grid that
overlays the streets of London in his great poem Jerusalem: Emanation of the Giant
Albion (1804-1820): a peripatetic poetics to “build Jerusalem, in England’s green and
pleasant land.”® It is, moreover, entirely possible that Blake would have seen this
particular manuscript of Swedenborg’s with its sketches of spiritual space, as the
bound volume was in the hands of the Swede Carl Bernhard Wadstrom in the 1780s
and 90s, when Blake was heavily associating with the London Swedenborgian coteries
that Wadstrém was integrally part of."”

14 These others include New Jerusalem and Its Heavenly Doctrine (1758), Last Judgment and Babylon
Destroyed (1758), The White Horse (1758), and Supplements to the Last Judgment (1763). I am grateful to
Jim Lawrence for sharing with me an advanced draft of his forthcoming critical introduction to the New
Century Edition translation of Revelation Unveiled, to be published by the Swedenborg Foundation
in 2020 or 2021.

15 Emanuel Swedenborg, Emanuel Swedenborg’s Diary: Recounting Spiritual Experiences During the
Years 1745 to 1765, trans. Durban Odhner (Bryn Athyn, Pa: General Church of the New Jerusalem,
1998), no. 5471.

16 William Blake, The Complete Poetry and Prose of William Blake, ed. David V. Erdman (Berkeley:
University of California Press, 1983), 96. On Blake, Swedenborg, and the psychogeography of London, see
Tain Sinclair, Blake’s London: the Topographical Sublime (London: Swedenborg Society, 2010), passim.

17 According to Tafel, Wadstrom brought this — and other — Swedenborg manuscripts to London in
1788. The manuscripts were not “repatriated” to the Swedish Royal Academy of Sciences until 1845.
Rudolf L. Tafel, Documents Concerning the Life and Character of Emanuel Swedenborg 11 (London:
Swedenborg Society, 1877), 837. On Blake and the London Swedenborgians, see Morton Paley, “‘A New
Heaven Is Begun’: Blake and Swedenborgianism,” Blake: An llustrated Quarterly 12, no. 2 (1979). Of all
the volumes that comprise Spiritual Experiences, this one (RSAS MS Swedenborg 128: 3, Codex 3B; The
Emanuel Swedenborg Collection, The Royal Swedish Academy of Sciences, Stockholm) bears the heavi-
est marks of being much-handled and read, with significant page-wearing in the sections that have the
sketches.
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Fig. 3.2: Emanuel Swedenborg, Spiritual Diary Vol. 3. (RSAS MS Swedenborg 128:3,
Cod. 3B). Courtesy of the Royal Swedish Academy of Sciences, Stockholm.
Photo: Devin Zuber.

Nunc Licet: the New Jerusalem Church

Seventeen years after Swedenborg had died in London, a group of his readers and fol-
lowers met to formally establish a separatist Christian group in 1789. Attendees and
signatories to the ensuing manifesto included William Blake and his wife Catherine, as
well as Wadstrom and his compatriot, the alchemist Augustus Nordenskjold. This First
General Conference of the New Jerusalem Church would be indicative of future
Swedenborgian church efforts that glommed onto Swedenborg’s (new) Jerusalem code,
affixing the name of the city to their fledgling churches in England and America, and
much later, as noted, in Sweden. As Swedenborg had made the concept of a rational
understanding of scripture and spirituality central to his vision of a new kind of
Christianity, the early Swedenborgian churches also gravitated towards a moment re-
corded by Swedenborg in his final summa theologica, the True Christian Religion (1771).
There, Swedenborg details a beautiful heavenly “temple of wisdom” that redeploys
much of the same descriptive material found in John’s heavenly city: “it was square in
form,” Swedenborg writes, “and its roof was in the shape of a crown, with its lofty
arches rising on high all round. Its walls were continuous windows of crystal and its
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gate of pearly substance.”’® Above the gate to the temple, Swedenborg sees an inscrip-
tion: nunc licet intellectualiter intrare in arcana fidei — “now it is permitted to enter in-
tellectually into the secrets of faith” — which Swedenborg interprets as a sign that now,
in the era of the new church and the dawning new Jerusalem, “one may enter with
understanding into the mysteries of faith.” The first Swedenborgian churches accord-
ingly often featured the shorthand phrase “Nunc Licet” somewhere in their architec-
tural program - a fitting conflation of the ecclesiastical Jerusalem onto the temple
space of learning that the academically-trained Swedenborg had originally described.
Swedenborg’s new Jerusalem was, fundamentally, an almost pedagogical transforma-
tion of spiritual consciousness, a new entering into “interior truths” with a rational un-
derstanding that would not conflict with science or religion: such a project appears
precisely at the schismatic disjuncture between science and religion that was to
become a hallmark of modernity, and Swedenborg’s theosophy must be seen as
an ambitious attempt to suture the widening gap, redeeming the Jerusalem code
for an increasingly secular age.

The Swedenborgian church movements have never been numerically very large, at
least when compared with the other Protestant and New Religious Movements that ap-
peared parallel to Swedenborg’s reception, such as Methodism or Mormonism. And yet,
the Swedenborgian’s ecclesiastical architecture — perhaps due, in-part, to the spacial
specificities of Swedenborg’s New Jerusalem, the lingering after-effects of a kind of theo-
logical psychogeography — would come to develop unique symbolic and artistic pro-
grams; several Swedenborgian churches have accordingly been given the highest legal
landmark status for their distinctive forms."” In Stockholm, the Swedenborg Memorial
Church [Swedenborgs Minneskyrka), built on the Tegnérlunden park in Norrmalm, con-
tinues this departure from Protestant architectural norms. Designed by Nils Erland
Heurlin (1865-1947) and constructed in 1927, the interior features striking murals and
iconography of the New Jerusalem in the nave and sanctuary, all designed and executed
by the artist Erik Stenholm (1901-1976) (Fig. 3.1). Where a crucifixion would normally
be located, one finds instead a complex visual program showing the seven trumpet-
blowing angels of the Apocalypse — here rendered by Stenholm as graceful Art-Deco
maidens, stylized and flattened by the application of gold leaf to their halos. A brilliant
golden sun is in their midst, a representation of Swedenborg’s preferred description of
the Divine as a spiritual sun in heaven, radiating out love and wisdom.®

18 Emanuel Swedenborg, True Christian Religion: Containing the Universal Theology of the New
Church, trans. John C. Ager (West Chester: Swedenborg Foundation, 2009), no. 508.

19 In the United States, this includes the San Francisco Swedenborgian Church, built in 1895, and
the Cathedral in Bryn Athyn, Pennsylvania (1913-1919): both are strong examples of how
Swedenborg’s theology could readily integrate with the anti-modernist ideologies of the Arts and
Crafts movement. See Paul Eli Ivey, “From New Church Architecture to City Beautiful,” in
Swedenborg and the Arts (Bryn Athyn College, Pennsylvania, 2017).

20 “The sun of heaven, in which is the Lord, is the common center of the universe.” Swedenborg,
Divine Love and Wisdom, nos. 152-3.
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Across three linked arches at the angels’ feet, Stenholm has painted the New
Jerusalem with its gates open, and inscribed across the archways one finds not the
usual invocation of “Nunc Licet,” but (in Swedish) Christ’s injunction from the
Sermon on the Mount to “seek ye first the kingdom of God, and all these things will
be added unto you” (Matt 6:33) (Fig. 3.3). This textual choice almost certainly mirrors
Swedenborg’s own little monograph, the New Jerusalem and Its Heavenly Teachings,
which opens with an epigraph from this very section in the Gospel of Matthew.”! The
church, thus, mirrors a book that echoes, in turn, an allegorical Jerusalem code which
transformed the Holy City into symbol for a type of reading, a hermeneutic key to the
inner truths of Scripture. The building becomes a book. On the altar, prominently in
front of the Jerusalem program, is a large Word (or Bible), only ritually opened during
church services — another iconographic indication of the central importance that read-
ing scripture for its inner “spiritual” sense has played in Swedenborgian traditions
around the globe.

Jerusalem in Tartary and Africa

Slightly skewing, however, the one-to-one correlation between the inner sense of
Biblical scripture and Swedenborg’s New Jerusalem are his additional comments on
forms of Divine revelation that lay outside of Judeo-Christianity: things beyond the
four walls, if you will, of the Holy City that presuppose a form of Christian excep-
tionalism (or at the very least, a narrative of supercessionism). There is not enough
space here to go fully into Swedenborg’s rich and intriguing remarks about either
the contemporary Africans who were receiving oracular Divine revelations in the
interior of the continent, or his suggestions that a different lost “Ancient Word” —
equally as holy and filled with scriptural correspondences as the Judeo-Christian
bible - lay hidden somewhere in “Greater Tartary,” or present-day Mongolia.??
“Search for it in China,” he challenged his readers in an Indiana Jones-like gesture,
signalling Swedenborg’s proximity to an orientalist Zeitgeist that would soon see
Charles Wilkin’s first translations of the Bhagavad Gita, in 1785: “and peradventure
you will find it among the Tartars.”*

21 Swedenborg, The New Jerusalem and its Heavenly Teachings: Drawn from Things Heard in Heaven.
22 For some of these statements on Africans, see Spiritual Experiences no. 4777 (Swedenborg, Emanuel
Swedenborg’s Diary: Recounting Spiritual Experiences During the Years 1745 to 1765), Secrets of Heaven
no. 2604, Heaven and Hell no. 326 (Emanuel Swedenborg, Heaven and Its Wonders and Hell: Drawn
from Things Seen and Heard, trans. George Dole (West Chester: Swedenborg Foundation, 2000), and
True Christian Religion, no. 837-9.

23 Swedenborg, Emanuel Swedenborg’s Diary: Recounting Spiritual Experiences During the Years
1745 to 1765, no. 11.
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Fig. 3.3: New Jerusalem, Sanctuary Mural, Erik Stenholm, Swedenborgs Minneskyrka. Courtesy of
Swedenborgs Minneskyrka, Stockholm. Photo: Thomas Xavier Floyd, 2015.

Over the centuries, these enigmatic — if brief — remarks have catalysed various
Swedenborgians to seek proof of these alternative spiritual currents that pulsed
in some adjacent way to the advent of the New Jerusalem. Nordenskjold and
Wadstrom, perhaps the two most significant early receivers of Swedenborg’s doc-
trines in Scandinavia, not only went onto establish the very first Abolitionist
Society in Sweden; infused with Swedenborg’s millennialism about the dawning
of a new age, an expectation that fuelled various eighteenth- and nineteenth-
century utopian imaginaries, they further embarked on a somewhat quixotic proj-
ect to establish anti-slavery colonies in West Africa where, ostensibly, one could
potentially discover this new African revelation.?* Wadstrém also published very in-
fluential anti-slavery manifestoes which brought him into contact with radical British
abolitionists, including William Wilberforce and Granville Sharp. Although these coloni-
zation efforts failed spectacularly — Nordenskjold and the other abolitionists were tragi-
cally slaughtered by French privateers at their colony in Sierra Leone, in 1795 — they
had a literary afterlife of sorts, and at least one prominent Blake scholar has argued that
the anti-slavery colonization efforts by the Scandinavian Swedenborgians are a crucial
context for understanding William Blake’s Book of Thel (1788-1790).%> For some
Swedenborgians, the new age heralded by the New Jerusalem, thus, could have a foot-
ing in non-western, non-Christian spaces.

24 Bergquist, Swedenborg’s Secret, 429.

25 On Nordenskjold’s unfortunate end, see Marguerite Beck Block, The New Church in the New World:
A Study of Swedenborgianism in America (New York: Swedenborg Publishing Association, 1984), 54-5;
Thel has been read as a “post-colonial, post-Swedenborgian” text by David Worrall, “Thel in Africa:
William Blake and the Post-Colonial, Post-Swedenborgian Female Subject,” in The Reception of William
Blake in the Orient, ed. Stephen Clark (London: Continuum International Publishing Group, 2006),
17-28. Thel is found in Blake, The Complete Poetry and Prose of William Blake, 3—6.
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Similarly, Swedenborg’s statements about the lost “Ancient Word” in Asia
have led several modern Swedenborgians to follow through with his injunction,
and to “seek it there, among the Tartars.” Dr. James Brush (now deceased) and
the Reverend Christopher Bown, an ordained minister with the American-based
General Church of the New Jerusalem, spent many months, from the early 1990’s
onwards, looking for remnants of this “Word” in various parts of Mongolia and
China - ultimately concluding, according to Brush, that it was entangled in a
form of Mongolian shamanism.?® Whatever one makes of the pair’s unresolved
findings, their orienting east mirrors some scholarly speculation on how Swedenborg’s
Ancient Word might refract a rudimentary cognisance of forms of Tibetan Buddhism
that Swedenborg may have acquired an awareness of through his cousin Peter
Schonstrém, a Swedish diplomat in Russia who had collected manuscripts and cu-
rios from that region in Asia.”” These exotic loci, at any rate, allowed non-western
religions to augment the circuitry of Swedenborg’s Jerusalem code, opening to a
flow of alternative spiritualities and modes of time that chafed against the secular
(or even nominally Christian) presumptions of modern Europe. The most celestially an-
gelic people in the world, Swedenborg wrote, who were welcomed immediately into
heaven, were not the white Christians of the west, but unknown African tribes who
lived far from the pernicious influence of Christian missionaries, who were more spiri-
tually “interior” than any other peoples living.”® Perhaps it is no coincidence that the
Swedish artist Ivan Aguéli (1869-1917), Sweden’s first significant convert to Islam and
a critical progenitor of modernist avant-garde aesthetics in Scandinavia, went through
a deeply Swedenborgian phase before becoming a Sufi, in 1902. Aguéli’s immersion in
Arabic in Cairo was critically preceded by his study of Sanskrit and Tibetan languages
through the scrim of his deep interest in Swedenborg’s lost Ancient Word and the the-
ory of correspondences.” Via Swedenborg, it would seem, there were many different
avenues for approaching the Holy City.

26 James Brush and Christopher Bown, “In Search of the Ancient Word,” New Church Life 122, no. 3
(2002), 107-114; Tayana Arakchaa, email correspondences with author, 2010-2011; a Tuvan doc-
toral candidate who was Brush’s assistant and translator in Mongolia and who, by sheer coinci-
dence, ended up participating in a 2010 summer workshop that I had organized on law and culture
at the University of Osnabriick, Germany.

27 Anders Hallengren, Gallery of Mirrors: Reflections of Swedenborgian Thought (West Chester:
Swedenborg Foundation, 1998), 40-1.

28 Swedenborg, Emanuel Swedenborg’s Diary: Recounting Spiritual Experiences During the Years
1745 to 1765, no. 4777; Swedenborg, True Christian Religion: Containing the Universal Theology of the
New Church, nos. 835-40.

29 Marianne Westerlund, “Ivan Aguéli-spraket och spraken,” in Ivan Aguéli, ed. Hans Henrik Brummer
(Stockholm: Atlantis, Prins Eugens Waldemarsudde, 2006), 95-111; see also Sorgenftrei’s important new
monograph, Simon Sorgenfrei, Det monoteistiska landskapet. Ivan Aguéli och Emanuel Swedenborg
(Stockholm: Ellerstroms forlag AB, 2018), passim.



Fig. 4.1: “Du ewiger Abgrund der Seeligen Liebe in Jesu Christo aufgethan Hebr 12:1.2.”
Frontispiece of Christian David’s Beschreibung und Zuverldfige Nachricht von Herrnhut
(Leipzig, 1735). Copper engraving.
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Elisabeth Engell Jessen

Chapter 4
Citizens in Christ: Moravian Women, Art,
and Presence

Eighteenth-century Moravians often set up communities in newly built settlements,
for example Christiansfeld in Southern Denmark, which became a power centre for
Scandinavian Moravians. This article explores in which way Christiansfeld relates to
the idea of the New Jerusalem and how life took place in Christiansfeld. In particular,
I discuss the role of art, writing, and self-expression amongst women, men, and chil-
dren in the Moravian communities, arguing that community members used self-
expression as a way of establishing an ideal Christian community of believers.
Through writing, singing, playing music, and engaging with art, they found ways of
entering Christ’s body, communally as well as individually, thus setting up a spiritual
New Jerusalem within.

In a 1735 engraving from a publication by Christian David (1692-1751), a prominent
Moravian, we see three scenes arranged in vertical sequence, all relating to communal,
urban life (Fig. 4.1). At the bottom (a) is a depiction of Herrnhut, the center of Moravian
spirituality and administration, and in the middle (b), we see the Moravian congrega-
tion prostrate in the Hall, worshipping the Lamb (Rev 5).! At the top (c) we see the eter-
nal kingdom or the New Jerusalem, with the Temple on the left and Ezekiel’s wheels
on the right (Ezek 1; 40).” The three scenes appear to be connected: the artist uses sym-
metry and order to tie the images together, and the heavenly hills above visually echo
the hills surrounding Herrnhut. As the scenes are arranged vertically, the viewer gets
the impression that all three locations are present or available at the same time. The
collective worship depicted in the middle (b) takes place in Herrnhut (a), the central or
“holy” urban locus of the Moravian Gemeine (although not an exclusive locus, since
Herrnhut here seems to represent every Moravian settlement or society, where worship
takes place). The collective worship in turn leads each believer, as well as the commu-
nity as a whole, upwards (c) towards the New Jerusalem, which represents the end of
salvation history, the place where each believer is heading. The three locations
are thus present at the same time, and each believer can move between them now:

1 A Moravian church is usually known as a Saal [Hall].
2 Hans-Cristoph Hahn and Hellmut Riedel, eds., Zinzendorf und die Herrnhuter Briider. Quellen zur
Geschichte der Briider-Unitdt von 1722 bis 1760 (Hamburg: Wittig, 1977), 179.
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moving towards heaven is possible every day, if one participates in communal,
Moravian worship.

In this perspective, the transformation from being a citizen of the earth to being
a citizen of heaven becomes a question of space rather than a question of time. At the
same time, however, the engraving also illustrates the linear journey of every believer
from a state of sin to being a man of God, a journey that according to the Moravians
was not completed until after death.? The two perspectives, the linear “one day” and
the spatial “now,” are thus present in the image at the same time, both underlining
the Moravian idea of movement. For the eighteenth-century Moravian storyworld is
characterized by the idea of settlement and home, and the idea of moving, spiritually
as well as physically; Moravians may have built towns across the globe, but they
often moved between them. And they settled down for a while, but only did so know-
ing that their true homes were somewhere else. They were first and foremost world
citizens (Weltbiirger), not Germans, Danes, or Englishmen, and their home was the
whole world (for now) and, one day, heaven.*

The engraving shows how Moravians, like many other Christians, used the con-
cept of the New Jerusalem to illustrate where they were heading in a spiritual sense.
But, at the same time, eighteenth-century Moravians seem to have been more occu-
pied with the idea of belonging and finding rest in Christ’s body (becoming citizens
in Christ) than in building a New Jerusalem, either in Jerusalem or elsewhere.’ It is
this dichotomy that forms the base of this chapter, in which I am interested in how
Christ’s body as a location takes over some of the characteristics of divine urban
space, and how the “storyworld” of salvation history was constructed in the
Moravian community (and especially how art plays into that construction). I discuss
how Christ’s body, and not so much the idea of the New Jerusalem, comes to repre-
sent “home” and “rest” for each believer; a living, breathing space in which each be-
liever could set up home and lead a normal, Christian, urban life.

Thus, it does not seem to be the case that eighteenth- and nineteenth-century
Moravians ignore the metaphor of Jerusalem or the New Jerusalem as such, but they
rather take the metaphor of divine urban living to a new level, where the heavenly city
is understood as Christ himself. This is interesting, seeing that they took great care

3 See Gisela Mettele, “Constructions of the Religious Self: Moravian Conversion and Transatlantic
Communication,” Journal of Moravian History no. 2 (Spring 2007), 2, 7-36.

4 Gisela Mettele,“Eine ‘Imagined Community’ jenseits der Nation. Die Herrnhuter Briidergemeneine
als transnationale Gemeinschaft,” Geschicte und Gesellschaft 32, no. 1 (2006), 45-68.

5 This more literal expression of the wish to realise the New Jerusalem here and now was promi-
nent in other religious contexts, in particular amongst British radical forces. One (of several) exam-
ples of groups attempting to build the New Jerusalem in England was the Panacea Society, a
religious group beginning to set up the New Jerusalem in Bedford in the early twentieth century,
but with inspiration from Joanna Southcott (1750-1814), a popular prophet from Devonshire. The
society still exists. See Jane Shaw, Octavia, Daughter of God: The Story of a Female Messiah and her
Followers (New Haven and London: Yale University Press, 2011).
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building their settlements as ideal, urban spaces for their community, i.e. something
that easily lends itself to being understood as a New Jerusalem. Thus, when I started to
look into the history of Christiansfeld, the power centre of Moravian life in Scandinavia
in the eighteenth and nineteenth century, I expected to find a plethora of references to
Jerusalem. As a newly built urban complex in which believers could realize life en
Christo (“in Christ”) within a communal setting, the settlers here had a unique opportu-
nity to envision an ideal setting for their community and, as it were, build their own
New Jerusalem. But this seems to have been implied rather than articulated directly,
although there are clear markers in the town plan revealing that Christiansfeld is in-
deed God’s urban space, for example the cross shape that divides the central square
into four smaller squares with a well in the centre (the well had a practical function as
well as a spiritual, symbolic meaning).® I thus came across fewer direct references to
Jerusalem/the New Jerusalem in the Moravian material than I expected. Instead, I
found indirect references to Christiansfeld as Jerusalem (or “Israel”), such as when
Hans Caspar Brandt, a Danish nineteenth-century businessman — who did not live in
Christiansfeld and was therefore always longing for it — wrote a letter to the commu-
nity, and signed it “Your lowly brother in Egypt,”’ thereby positioning himself as resi-
dent in a place removed from the Holy Land (and, by implication, its centre
Jerusalem).

However, what seems to be a paucity of references to Jerusalem in the Moravian
material does not mean that Moravians were unaware of connections between their
newly built towns/settlements and the idea of the New Jerusalem. When the first
house was finished in the settlement that was to become Herrnhut, for example,
Count Nicolaus Zinzendorf’s (1700-1760) steward Heitz gave a speech on Revelation
21, in which he “spoke of the magnificence of the New Jerusalem, of the holiness and
happiness of its inhabitants, applying these ideas to the house they had erected.”®
But with the Moravians, the idea of Jerusalem as the urban locus or destination of
salvation (collectively as well as individually) seems to have been taken over by the

6 Jorgen Bgytler and Jgrgen Toft Jessen, Christiansfeld. Livet og Husene, 2nd ed. (Kolding: Det
Danske Idéselskab, 2015), 196.

7 “Fra din ringe Broder i Egybten,” [“from your lowly brother in Egypt”] in Jens Holdt, “Breve fra
Hans Caspar Brandt i Svendborg til Christiansfeld,” in Kirkehistoriske Samlinger, sjette reekke, fjerde
bind (Kgbenhavn: Selskabet for Danmark Kirkehistorie, Gads Forlag, 1942-1944), 143. Brandt’s let-
ters are an interesting source for exploring non-resident Moravians’ relationship with, and experience
of, the community in Christiansfeld. Brandt’s primary reason (or excuse) for frequently communicating
with the Christiansfeld society was that his children attended school there.

8 Ami Bost, History of the Moravians (London: Religious Tract Society, 1862), 162. The scene also ap-
pears in Hutton where the speech is described as “a sort of prophetic sermon about the holy city, the
new Jerusalem coming down from God out of heaven”; ]. E. Hutton, A History of the Moravian Church
(London: Moravian Publication Office, 1909), 199. Nikolaus Ludwig von Zinzendorf was the leader of
the Moravians until his death in 1760. It was on his estate that refugees from Moravia and descend-
ants of the Bohemian Brethren settled in 1722. Zinzendorf himself was educated in Pietist Halle.
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body of Christ, a spatial image that may have been better suited for the Gemeine as a
movable, transnational network of believers. Thus Christiansfeld seems to have been
conceived not as the New Jerusalem of the Nordic countries, but as a new Herrnhut
(cf. the two Moravian settlements in Greenland and on Saint Thomas that were actu-
ally called Neu-Herrnhut).

Obviously, the relationship between the idea of the historical Jerusalem vis-a-vis
the New Jerusalem is complex, as the two loci are intimately connected yet separate.
I will not go further into that discussion here, but only note that eighteenth-century
Moravians generally seem more invested in the idea of the New Jerusalem than in
Jerusalem as an actual, historical place. However, they did — like many others — travel
to Jerusalem, and in 1865 they founded a “leper home” known as Jesushilfe outside the
Jaffa Gate. After the Second World War, the Israeli government took over the home and
the Moravians instead set up Sternberg in Ramallah, which was closed in 1979.° There
was also traffic going the other way, from Jerusalem to Europe, for in a diary by Inga
Kahr, a Norwegian girl attending school in Christiansfeld from 1867 to 1870, we read
about “the beautiful Sophie Vallentiner” who was “the blondest of all”: “none could
have guessed [she] was born in Jerusalem.”°

Christiansfeld

Christiansfeld is situated between Haderslev and Kolding in Southern Jutland and was
founded in 1772. Now beautifully restored, it was built on the initiative of the Danish
King Christian VII (r. 1766-1808), whom had visited Zeist, a Moravian town in Holland,
in 1768 and been impressed by the order and industry there. The king made his minis-
ter of finance, Carl August Struensee, approach the Moravian authorities in Herrnhut
and enquire whether the Moravians would be interested in settling in Denmark.
Building began in 1773 and by 1780, most of the houses that still constitute the centre
of Christiansfeld were finished. As a special gesture, and to boost local business, the
king admitted the Moravians in Christiansfeld certain privileges, such as tax exemption
for the first ten years, and in return, the town was named after him."

9 Paul Peucker, Lanie Graf and Markus Gill, “Moravian Work in Jerusalem,” This Month in Moravian
History, no. 9 (2006). Accessed September 12, 2018, http://moravianchurcharchives.org/thismonth/
06_july_jerusalem.pdf.

10 Quoted in Annemette Lgkke Borg Berg, Lene Lindberg Marcussen and Karen Stoklund, eds.,
Danish World Heritage Nomination: Christiansfeld a Moravian Settlement 1 & II (Kolding Municipality,
2014), 137. I am grateful to Eivor Andersen Oftestad for drawing my attention to this, and to Kéte
Thomsen from the Moravian Archive in Christiansfeld for digging out the correct reference.

11 Bgytler and Jessen, Christiansfeld. Livet og Husene, 20-39, and Anders Pontoppidan Thyssen
“Det store og det lille herrnhutersamfund,” in Herrnhuter-samfundet i Christiansfeld, ed. Anders
Pontoppidan Thyssen (Abenré: Historisk Samfund for Sgnderjylland, 1984), 42-3.
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Christiansfeld was built on Langager, a field that originally belonged to the farm
Tyrstrupgard. The town was characterized by order and simplicity and it was similar to
other Moravian towns, in particular Herrnhaag in Wetterau. The buildings were, and
still are, elegant and spacious, the roads straight, and the layout simple: the town was
structured around two parallel streets, Lindegade and Ngrregade, with a centre consist-
ing of the square with the well and the Hall along on the western side of the square.
Gardens were also incorporated into the town plan and the Moravian town builders
retained the beautiful views from the town towards the fields, emphasizing the fact
that Christiansfeld was situated within a landscape, not separate from it. Even today,
looking west from Lindegade, one still gets a strong sense of the interplay between
urban and rural. The inhabitants of Christiansfeld did not, however, primarily work the
land, for apart from a love of gardening that they shared with many other Moravians,
they were craftspeople: they manufactured ceramic stoves (and still do); they were cob-
blers, carpenters, or butchers; they produced textiles and baked goods, or worked in
the tobacco factory; only to mention some of the trades. As a result, the town was in-
dustrious and grew quickly, just as the king had hoped.'?

Christiansfeld quickly became the centre of Moravian life and spirituality in
Scandinavia, with people of Moravian observance, like Hans Caspar Brandt, visiting
Christiansfeld whenever possible and sending their children — girls as well as
boys — to the town’s Moravian schools (until 1810 especially from Sweden, and
later, from 1832, especially from Norway; the Norwegian writer Camilla Collett, for
example, was educated in Christiansfeld).”® And even though there were Moravian
societies elsewhere — in Denmark most notably in Copenhagen (where Sgren
Kierkegaard’s father was an active member) and in Skjern in Western Jutland -
Christiansfeld remained the only Moravian settlement in Scandinavia and thus
played a special role. (Usually, members did not practice communal living in the
societies, only in the settlements.)'

12 Boytler and Jessen, Christiansfeld. Livet og Husene, 34-9. For a list of trades 1789-1810, see
Thomas Bloch Ravn, “Handveerk og fabriksvirksomhed,” in Herrnhuter-samfundet i Christiansfeld,
ed. Anders Pontoppidan Thyssen (Abenra: Historisk Samfund for Senderjylland, 1984), 174.

13 Thomas Bloch Ravn, “Kostskolerne,” in Herrnhuter-samfundet i Christiansfeld, ed. Anders
Pontoppidan Thyssen (Abenra: Historisk Samfund for Sgnderjylland, 1984), 519; Thomas Bloch Ravn and
Anders Pontoppidan Thyssen, “Kostskolernes Opblomstring,” in Herrmhuter-samfundet i Christiansfeld,
ed. Anders Pontoppidan Thyssen (Abenré: Historisk Samfund for Spnderjylland, 1984), 551.

14 For more on Moravians outside Christiansfeld in eighteenth-century Denmark, see Anders
Pontoppidan Thyssen, ed., Vakkelsernes Frembrud i Danmark i forste Halvdel af det 19. Arhundrede
(Institut for Dansk Kirkehistorie, 1960-1977), in particular vols. 1, 3, 4, and 5.
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Moravian Life: Uniformity and Communication®

Moravian towns are usually easily recognisable, due to the global character of the con-
gregation (Moravians from early on preferred the term “congregation,” Gemeine, to
“church,” emphasizing that they were not interested in forming a new church, but in-
stead sought to facilitate Christians practicing their faith in a new way).!® Moravian
craftsmen in particular, but also other community members, often moved between
towns, bringing knowledge, skills, habits, and taste with them, so that crafts from
Christiansfeld, for example, were often considered “German” in style by other people
in Denmark.” For community members, though, the idea was not to be national, but
rather transnational: they ought to “immer mehr Wehrt auf die Ehre (legen), Biirger des
Reiches Gottes zu sein” [constantly (place) more value on the honour of being a Citizen
of the Kingdom of God], as a choir report (see below) from Christiansfeld 1809 puts it.'®
Thus, they were not primarily citizens of Christiansfeld, but citizens of God’s (invisible)
Kingdom.

The idea of uniformity was also expressed in the way people dressed (women,
for example, wore ribbons indicating their marital status), and by the fact that
each local congregation was divided into so-called “choirs” based on gender and
marital status. But it perhaps found its most distilled expression in the Moravian
burial place, the “God’s acre” [Gudsageren] where all gravestones were, and still
are, simple, identical stones with no indication of social status or status within
the community. Here, members were buried according to gender and time of
death, not alongside their families.

Town plans were always discussed with Herrnhut before building commenced,
and the plans were afterwards kept in the extensive Unity Archives in Herrnhut.
Thus, Christiansfeld might have been built from scratch on a field in Southern
Jutland, but the buildings and layout of the town were not, as it were, drawn out of
thin air. Instead, they were meant to recall or replicate a model of Christian, com-
munal living that had already proved successful elsewhere in Europe and North
America. A similar strategy was used in the Moravian mission fields, but it soon
proved difficult to replicate a lifestyle developed on a wealthy estate in pietistic
Europe in, say, Sumatra or Greenland.

15 It is Vogt who has pointed towards uniformity and communication as fundamental principles in
eighteenth-century Moravianism. Peter Vogt, “A Voice for Themselves: Women as Participants in
Congregational Discourse in the Eighteenth-Century Moravian Movement,” in Women Preachers
and Prophets through Two Millenia of Christianity, eds. Beverley Mayne Kienzle and Pamela Walker
(Berkeley, London: University of California Press, 1998).

16 Vogt, “A Voice for Themselves,” 243.

17 Ravn, “Handveerk og fabriksvirksomhed,” 190, 256.

18 Quoted in Mettele, “Eine ‘Imagined Community’ jenseits der Nation,” 51.
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The administration in Herrnhut also (often) decided when to move community
members, and where, such as when the organ player in Christiansfeld, Johan Herman
Mankell, was relocated to Sweden due to leading what was perceived as a scandalous
life.”® But they also valued moving between communities and did so voluntarily.
There was a strong culture of constant movement and communication, the impor-
tance of which was evident in the continuous stream of letters and Gemeinnachrichten
[community newsletters] that circulated between members.”” Thomas Christensen, for
example, was born near Christiansfeld in 1756, moved to Zeist and then, later, via
Hamburg and London, relocated to work in the mission in Labrador. Returning from
Labrador, he landed in Gravesend, went to the Moravian settlement Fulneck in West
Yorkshire, and from there, via London and Altona, went back to Christiansfeld where
he died in 1821.” Typically, Thomas Christensen’s life story was communicated to
other community members in the Gemeinnachrichten, the editors of which often took
care in choosing Lebensldufe (spiritual autobiographies) that might be particularly in-
teresting when read aloud in the local communities on the first Monday in each
month.? Also, the value that Moravians placed on communication between local com-
munities is evident in the constant distribution of things and objects that would en-
sure, for example, a suitably Moravian (or European) life style in the Moravian
colonies.” So women in Christiansfeld slept in dormitories, dressed uniformly, and
wrote letters to similarly dressed Moravian women in Herrnhut, whom also slept in
dormitories and wrote letters.

The very fact that writing — the act of shaping experience through personal expres-
sion — was encouraged (to the extent that every Moravian was expected to write their
own Lebenslauf) shows that although uniformity was valued, it did not follow from
there that individual experience or expression was devalued. Rather, the two existed
alongside each other, the individual expression seemingly flourishing within the
framework (or restraints) of communal uniformity. The Lebensldufe were, on one hand,
narratively and structurally guided by the Lebenslauf genre and therefore often similar
in tone, structure, and spiritual vocabulary; as Gisela Mettele has put it, “the only
taboo was to provide a narrative that did not lead towards salvation but rather to
estrangement from the community.”* But they were also individual in that they re-
counted individual lives and did so by taking each Moravian seriously as an authorial

3

19 Sybille Reventlow, “Musik og Sang,” in Herrnhuter-samfundet i Christiansfeld, ed. Anders
Pontoppidan Thyssen (Abenra: Historisk Samfund for Sgnderjylland, 1984), 678-9.

20 For an illustration of how Moravians were often born in one Moravian community and died in
another, see moravianlives.org.

21 “Lebenslauf der Bruders Thomas Christensen” in Nachrichten 1823: 477-84. Thomas Christensen
was in Labrador from 1798 to 1816.

22 Mettele, “Constructions of the Religious Self,” 18-9.

23 I am grateful to Jessica Cronshagen for pointing this out.

24 Mettele, “Constructions of the Religious Self,” 23.
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voice (although if someone died before finishing the autobiography, it was finished by
others). The Lebensldufe are in some ways very uniform, and this uniformity might
sometimes puzzle modern readers. But the very fact that they are there, that they are
there in such abundance, and that they have been kept in the Moravian archives, testi-
fies to the importance that the community as a whole placed on the idea of the indi-
vidual within the community. Female Moravians expressed themselves — and were
expected to express themselves — through the Lebenslaiife, as well as through other
literary genres such as hymns. In combination with the Moravian emphasis on creative
self-expression through art and music, which I discuss below, these female Moravians
turned into literary voices that used their own lives as creative bases; sometimes even
combining literary genres, and, for example, composing a hymn to be included in the
Lebenslauf.” Or, to put it differently, they created something new that was intended
not (only) for private use or as a private, spiritual exercise, but also was given a place
in the public sphere; for the Lebenslauf was read aloud at every community member’s
funeral.

Moravian Women in Christiansfeld

Thus the world of the Moravian women in Christiansfeld might, from one perspective,
seem constrained, but they wrote, they worked, they travelled, and they were in con-
tact with other communities through correspondence and visits: in particular, the
Christiansfeld sisters had connections with Zeist, Gnadau, Neuwied, Neudietendorf,
Neusalz, Herrnhut, Gnadenfeld, Niesky, Gnadenfrei, Surinam, and Greenland.?® The
women also served one another in pastoral roles, for the renewed Moravian church
paid more attention to the role of women than many other religious communities.
Zinzendorf, in particular, seems to have been sensitive to the potential of women tak-
ing up roles that were traditionally assigned to men. In 1745, Zinzendorf ordained 20
women as deaconesses, and in 1758 he ordained three female presbyters and 18 dea-
conesses, as well as declaring that he had also ordained presbyters, or “priestesses,” in
the past, but had kept it quiet in order to avoid scandal. For Zinzendorf, “the whole
band, the whole company, the whole choir of his maidens and brides, are priestesses,

25 Johanna Bitterlich, for example, included a 12-stanza song that she had composed herself in
her Lebenslauf (Mettele, “Constructions of the Religious Self,” 34). For extracts of women’s
Lebensldufe from Christiansfeld, see Anne-Marie Mai, “‘To be deeply moved in one’s inner being’:
Examples of Memoirs written by Moravian Women,” In Nordic Light, eds. Thomas Bredsdorff,
Sgren Peter Hansen and Anne-Marie Mai (Odense: Syddansk Universitetsforlag, 2007). See also,
for example, Katharine M. Faull, Moravian Women’s Memoirs: Their Related Lives, 1750-1820
(Syracuse: Syracuse University Press, 1997).

26 Tove Elklit, “Befolkning og fattigforsog,” in Herrnhuter-samfundet i Christiansfeld, ed. Anders
Pontoppidan Thyssen (Abenré: Historisk Samfund for Sgnderjylland, 1984), 123.
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and not only priestesses but also priestly women.”” Despite the fact that ordained
women were only allowed to carry out pastoral duties towards other women, the mere
fact that they were allowed is extraordinary. And although Zinzendorf’s death in 1760
meant that leading forces within the Gemeine immediately revoked some of the female
privileges, women continued to play an active role in Moravian communities. Thus, fe-
male deaconesses (but not presbyters) were ordained until 1790, but after that, it was
not until 1967 that the next woman was ordained.”®

In Christiansfeld, the large and centrally placed Sisters’ House testifies to the
care that was given to the sisters’ living, assembling, and working quarters. As in
many other Moravian towns, the Sisters’ House was understood as particularly im-
portant,”® and women consistently outnumbered men in the Christiansfeld commu-
nity between 1803 and 1860; in 1835, as much as 61 per cent of the congregation
were women. This was probably at least partly due to immigration patterns, as fe-
male Moravians who moved to Christiansfeld came to settle down, whereas male
Moravians often left after a period of time.*® Compared with the neighbouring town
of Haderslev, Christiansfeld also had a larger percentage of elderly women, fewer
children, and people, if they married, tended to marry late in life.>!

Moravian women were divided into the unmarried (i.e. “not yet married”)
choir, the married sisters’ choir, and the widows’ choir. Girls were in the Girls’
Choir until their confirmation, after which they joined the Sisters’ Choir, and later
they moved into the Sisters’ House.>” Until the end of the nineteenth century, the

27 Vogt, “A Voice for Themselves,” 229.

28 In the eighteenth century, there were also female acolytes, who were not ordained, whereas deacon
(esses), presbyters, and bishops were all ordained (there were no female bishops): Paul Peucker, Lanie
Graf, Thomas J. McCullogh and Markus Gill, “Women Priests in the Moravian Church in 1758,” This
Month in Moravian History, no. 31 (2008). Accessed September 20, 2018, http://www.moravianchurch
archives.org/thismonth/08%20may%20women%20priests.pdf. See also Beverly Prior Smaby, “‘Only
Brothers should be accepted into this proposed council’: Restricting Women’s Leadership in Moravian
Bethlehem,” in Pietism in Germany and in North America 1680-1820, eds. Jonathan Strom, Hartmut
Lehmann and James Van Horn Melton (Farnham, Burlington: Ashgate Publishing Limited, 2009) and
Vogt, “A Voice for Themselves,.”

29 Bgytler and Jessen, Christiansfeld. Livet og Husene, 85.

30 Tove Elklit, “Befolkning og fattigforsog,” in Herrnhuter-samfundet i Christiansfeld, ed. Anders
Pontoppidan Thyssen (Abenra: Historisk Samfund for Sgnderjylland, 1984), 107. Neighbouring
towns Haderslev, Husum, and Tgnder also had a majority of women in the period (slightly above
50 per cent), but significantly less than Christiansfeld’s almost 60 per cent between 1803 and
1845. Although women are usually a slight majority, 61 percent is quite a high number, according
to ElKklit.

31 Elklit, “Befolkning og fattigforsog,” 108-110. The community grew quickly after its foundation
in 1773, and in 1813 it consisted of 652 people. After that, numbers declined (EIklit, “Befolkning og
fattigforsog,” 105-6.) Not everyone in town belonged to the congregation, with 94 per cent of its
inhabitants being Moravian in 1803 decreasing to 63 per cent in 1860.

32 Bgytler and Jessen, Christiansfeld. Livet og Husene, 78.
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Fig. 4.2: A choir speech with pages held together by a sewing pin, from S.A.l.R.5.a.
Korreden and S.A.I.R.5.b. Korreden, Moravian archive, Christiansfeld.

Sisters’ House was where women slept (in large dormitories), and where they ate,
worked, and sold their crafts in the shop.?® The sisters gathered in the large, first-
floor hall for daily worship and Singstunden [Singing Time, liturgical hymn sing-
ing], accompanied from around 1778 by their own organ, as well as by other in-
struments, such as the harp.>* The hall is spacious, and it is easy to imagine how
the white walls and natural light from the windows, softened by white curtains,
would create an ideal atmosphere to focus on Christ. The Moravian sisters were re-
nowned for being musical, and the girls were taught music and singing in school,
but the women’s concerts remained closed for outsiders, as they played for their own
joy and spiritual benefit, not for others.>® They also wrote choir speeches and read
them aloud here. The speeches are still kept in the Sister’s Archive and testify to the
life and subject matters of early Christiansfelder Moravians in Denmark. There are
speeches on Christmas and on mission, for example, written out in German and later
in Danish, that sometimes show traces of having been written in a large, communal
house buzzing with various activities: one speech is held together by what was
clearly at hand - a sewing pin (Fig. 4.2).%°

33 Bgytler and Jessen, Christiansfeld. Livet og Husene, 79.

34 Reventlow, “Musik og Sang,” 634, 659.

35 See Reventlow, “Musik og Sang,” 695-98. The musical archive in Christiansfeld is extensive.

36 The speeches are found in S.A.L.R.5.a. Korreden and S.A.L.R.5.b. Korreden in the Moravian ar-
chive in Christiansfeld.
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Restlessness, Longing, and Setting up Home
in Jesus’ Body

The Moravian focus on music being fundamental for the formation of every single be-
liever, as well as for the spiritual wellbeing of the congregation as a whole, points to the
vibrant cultural life that took place in Moravian communities. For as quiet and orderly as
eighteenth- and nineteenth-century Moravians might seem, music, art, and poetry were
seen as vital parts of life; expressing the idea that in a Moravian community, members
sought to live in constant, joyful, communal worship (“joy” being a keyword in the
Moravian alphabet of faith). As such, the Christian minimalism we encounter today in
Christiansfeld is a little deceptive. In fact, we might even say that the beautiful restora-
tion of Christiansfeld’s buildings is misleading in terms of reflecting life in an eighteenth-
and nineteenth-century Moravian town, as it enhances only one part of life there.

The restoration pays tribute to tradition, workmanship, stone, and solid shapes; to
straight lines and houses built in good quality materials that are meant to last. In this,
however, the dynamic spirit of Moravian communities easily escapes us: that centrifu-
gal and almost impatient force that drove eighteenth-century believers restlessly for-
ward, building lasting structures in stone, yet at the same time distancing themselves
from that which they created and focusing on that which is to come: the Kingdom of
God.” Eighteenth-century Moravians lived within a spiritual framework where every
material thing, as well as every human action, had spiritual value — a deeply liturgical
understanding of life; the grounds of which was Christ as the incarnated divine being.
As Christ participated in every part of human life, he made every human action poten-
tially holy, and thus all of human life (and not just that which took place in the Hall)
was considered liturgy; even sleeping and waking from sleep.>®

The human being gradually becomes used to performing all activities with
dignity — sweeping, washing houses, whatever one wants to name and whatever
presents itself, from the largest to the smallest and most despicable routine — and
thereby the likeness of Jesus shines through and nothing is lost. That is liturgical.*

But, although everything is liturgy and, in a sense, holy, the believer is always en
route, spiritually speaking. This dynamic, restless perspective is what we see represented
in Moravian mission work, which was integral to the Gemeine’s self-understanding, and

37 This restlessness is well captured in Per Olov Enquist’s novel Lewis Resa [Lewis’ Journey] (2001):
a description of the Evangelical movement in Sweden in the twentieth century, which also includes
descriptions of Christiansfeld.

38 Hahn and Riedel, Zinzendorf und die Herrnhuter Briider. Quellen zur Geschichte der Briider-Unit
dt von 1722 bis 1760, 213-4.

39 Jiingerhausdiarium, April 20, 1760, quoted in Mettele, “Constructions of the Religious Self,” 12.
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in the so-called Streiter [fighter] spirit in the Moravian societies.”® We also see the dy-
namic perspective in Moravian piety, for example in hymns, which were written by
women as well as men.”! Here, the author often expresses a wish to be elsewhere; a long-
ing for unity with Christ, or, to speak in Jerusalem terms, to move from “the earthly
Jerusalem” in the metaphorical sense of the term (for example a Moravian town in
Southern Jutland) to the heavenly Jerusalem. Zinzendorf, for example — who was a keen
and exceptionally productive hymn writer — typically expresses this spatial longing as
walking in “the land of shadows” and “walking together in the footsteps of Jesus,” ask-
ing Jesus to “lead us to our true home.”* This true home is not a lovely Moravian town
below, but rather the eternal Gemeine above.

Interestingly, though, for a community that was so keen on building, this spa-
tial longing is often not described in urban terms. Instead, eighteenth-century
Moravian piety refers to a shared landscape of salvation that is grounded in Christ’s
body. The geography of his wounded body dictates, to a large extent, the language
that eighteenth-century Moravians experience the world with and express them-
selves in. It is, to simplify a bit, more a question of Paul’s en Christo rather than
Ezekiel’s or Revelation’s vision of the New Jerusalem.*?

The believer longs to be housed in the side wound nourished and protected by
the blood, and to set up home in Christ’s body — not in a building made of stone,
but of living, breathing body. In this body, the restless soul can finally find the
much longed for peace, as illustrated in a striking devotional card from Herrnhut

40 Thyssen,“Det store og det lille herrnhutersamfund,” 24-5.

41 In the 1740s, Moravian women and men participated in the Poeten-Liebesmahl, a version of the spe-
cial Moravian service Liebesmahl (Love Feast), an agape inspired occasion at which tea and rolls were
(and still are) served. In Poeten-Liebesmahle, women and men competed in hymn writing (Vogt, “A
Voice for Themselves,” 237). Many hymns by female Moravian writers were later incorporated into
Moravian hymn books, including the ones used in Christiansfeld (see more in Reventlow, “Musik og
Sang”). Louise von Hayn (1724-1782), for example, was a notable Moravian hymn writer. She was
leader of the single-sisters’ choir in Herrnhut from 1766, and fourteen of her hymns appeared in the
1767 hymn book. In the 1778 hymn book, the number was 44 (whole or in part) (Paul Peucker, Lanie
Graf, Thomas J. McCullogh and Markus Gill, “Henriette Maria Louise von Hayn,” This Month in
Moravian History, no. 22 (2007). Accessed October 3, 2018, http://www.moravianchurcharchives.org/
documents/07aug.pdf; see also Elisabeth Schneider-Boklen “‘Amen, ja, mein Gliick ist grof}.” Henriette
Louise von Hayn (1724-1782) — eine Dichterin des Herrnhuter Pietismus” (PhD diss., University of
Marburg, 2005).

42 “Jesus, ga foran” in Tillaeg af Salmer og Liturgier for Bradremenigheden i Christiansfeld [Additional
Hymns and Liturgies for the Moravian Society in Christiansfeld] 2007: 104-5. My translation.

43 For more on the idea of Christ’s body in relation to the Moravian understanding of community,
see Christina Petterson, “Imagining the Body of Christ,” in Sexuality, Ideology and the Bible:
Antipodean Engagements, eds. Robert J. Myles and Caroline Blyth (Sheffield: Sheffield Phoenix
Press, 2015), 35-55.
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where we see Christ’s side wound containing a bed and a satisfied Moravian fast
asleep. The side wound or side hole, referring to the Roman soldier’s lance piercing
Jesus’ body on the cross in John 19:32, was probably the most popular trope
amongst mid-eighteenth-century Moravians, and according to Craig Atwood, it con-
tinued to be used until the end of the eighteenth century.** It was used to describe
a place where each longing believer — in this connection acting primarily as an indi-
vidual - could find rest, peace, and spiritual nourishment. “Soft wounds of Jesus. I
like lying calm, gently, and quiet and warm. What should I do? I crawl to you,”
Zinzendorf put it in his Wundenlitanei [Litany of the Wounds] from around 1744.%

Other similar devotional cards, often in deep red and green colours, further explore
the metaphor of “the home in the divine body,” adding more features to it and almost
building an eternal town within the divine body. Thus, in one card we have the side
hole containing a house, and in another, the imaginative devotion-card painter(s) cum
city planner(s), from Herrnhut, adds a fountain and a park to the landscape. The de-
scription of that which happens within Christ’s body as something civilized, almost
urban, is emphasized in the accompanying short texts: “I am asleep in the side hole,
do not wake my noble soul,” reads the card with the sleeping Moravian. Others read,
“There [in the side hole] I enjoy all the delicatessen” and “I go for a walk in the side
hole” (this is found on the image showing the park and a fountain).*® None of these
activities described in words are, of course, exclusively urban, but together with the
urban imagery in the cards they create an enticing and colourful urban dream of life
lived as a citizen in Christ’s body. Here, members of the Moravian society that from the
beginning had defined themselves as religious refugees, as homeless, as pilgrims,
could finally find rest in a town that was also a body.*’

44 There is a plethora of studies of Moravian usuage of the side hole or side wound. See for example
Craig D. Atwood, “Little Side Holes: Moravian Devotional Cards of the Mid-Eighteenth Century,”
Journal of Moravian History, no. 6 (2009): 61-75 (for more on the history of the devotional cards); and
Craig D. Atwood, “Zinzendorf’s Litany of the Wounds,” Lutheran Quarterly, no. 11 (1997): 188-214 (for
an example of how the trope was used in literature/liturgy). There is an ongoing discussion as to the
relationship between the so-called Sifting Time (a scandalous period in the 1750s) and the figurative
language surrounding blood, wounds, and holes. For a recent and thorough discussion, see Paul
Peucker, A Time of Sifting: Mystical Marriage and the Crisis of Moravian Piety in the Eighteenth Century
(University Park: Penn State University Press, 2015).

45 Quoted in Atwood, “Zinzendorf’s Litany of the Wounds,” 208.

46 Quoted in Atwood, “Little Side Holes,” 62.

47 “Die Erfahrung der Heimatlosigkeit hatte sich der Briidergemeine gewissermafen von Anbeginn
ins Bewusstsein eingeschrieben” [The experience of homelessness (lit. homeland-ness) had, as it
were, entered Moravian consciousness from the very beginning] Mettele, “Constructions of the
Religious Self,” 52.
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Moravian Art

If we take a closer look at eighteenth-century Moravian art, we also see the double
perspective of expectation and realization, of waiting for Christ and assuming that he
is already present in the midst of the congregation.*® The Moravians were fond of im-
ages, portraits of community members, biblical scenes, and graphic illustrations of
Christ on the cross, to the extent of being accused of being “popish.”*® A key point in
their philosophy of art was the almost literal idea of the presence of the depicted: an
image of Christ worked not so much as a representation of Christ, but to ensure his
presence in the room, at that moment. Likewise, a portrait of a community member
like Zinzendorf could be used to make him present locally, for example when cele-
brating his birthday.

The art collection in Herrnhut consists of almost 300 oil paintings, mostly por-
traits,”® but we do not see much art on display in Christiansfeld today. There is a
copy of Thorvaldsen’s statue of the risen Christ (known from Vor Frue Kirke, the ca-
thedral, in Copenhagen; see Fig. 11.0) above the liturgical table in the Hall, and in
the choir hall in the Sisters’ House, we see an oil painting of the risen Christ, likewise
situated above the liturgical table.>! However, oil paintings also in a sense belong to
the “static” sphere of Moravian life, in that they were created to last: they were
framed and displayed (sometimes, though, Moravian missionaries would bring paint-
ings with them in order to display them to “the heathens,” hoping that the language
of art would communicate what faltering language skills could not).>® But in eigh-
teenth-century Moravian communities, we would probably have come across just as
much art belonging to the “dynamic” sphere of life as to the “static” sphere: art that

48 In 1744, the community in Herrnhut pronounced Jesus the main elder of their Gemeine and
entered his name into the list of members, complete with details such as birthplace, “Bethlehem,” and
occupation, “carpenter”; Paul Peucker, “Kreuzbilder und Wundenmalerei. Form und Funktion der
Malkunst in der Herrnhuter Briidergemeine um 1750,” Unitas Fratrum, Zeitschrift fiir Geschichte und
Gegenwartsfragen der Briidergemeine 55/56 (2004), 131. A lot of research has already been done on
Moravian music, whereas only very little has been done on Moravian use of art. In this section, I am
particularly indebted to Paul Peucker’s, “Kreuzbilder und Wundenmalerei” and Paul Peucker’s, “A
Painter of Christ’s Wounds: Johann Langguth’s Birthday Poem for Johann Jakob Miiller, 1744,” in The
Distinctiveness of Moravian Culture, eds. Craig Atwood and Peter Vogt (Nazareth: Moravian Historical
Society, 2003).

49 Peucker, “Kreuzbilder und Wundenmalerei,” 170.

50 Peucker, “Kreuzbilder und Wundenmalerei,” and Peucker, “A Painter of Christ’s Wounds.”
Many of the earlier depictions of Christ have vanished.

51 Some objects are also exhibited in the Moravian museum in Christiansfeld.

52 Paul Peucker, “Communication through Art: The Role of Art in Moravian Communities,” in Self,
Community, World: Moravian Education in a Transatlantic World, eds. Heikki Lempa and Paul
Peucker (Bethlehem: Lehigh University Press, 2010), 247.
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was created for a particular occasion, often in haste, and later destroyed, such as fes-
tival banners with illustrations to be used in liturgy, or various tableaux.’?

One example is the 1795 picture from the Girls’ School in Bethlehem (Pennsylvania),
showing girls singing. They are accompanied by a man (perhaps a music teacher), and
above them, a banner shows the first verse from Psalm 115, chosen for 24 March 1795:
“Not to us, Lord, not to us but to your name be the glory, because of your love and faith-
fulness.” The garland of flowers that surrounds the Bible verse are replicated in the
flowers that surround the image itself, thereby suggesting that the musical girls might
speak to us in a similar way as Psalm 115 speaks to the gitls.

This argument draws on the expansive Moravian understanding of preaching,
according to which other forms of preaching exist alongside, or even perhaps
above, the traditional sermon (which, we may note, soon became separate from the
liturgy in Moravian communities): we have the “preaching in songs” that the
Singstunde represent, or the “preaching through art” that Moravian painters prac-
tised.>® For Zinzendorf, the crucial point was not that preaching was learned or in-
tellectual. On the contrary: the more affective the preaching, the better, and since
songs, paintings, music, and poetry speak to the heart in a more direct and effective
way than a scholarly exposition, they were to be valued accordingly.”® Likewise,
choir members were not meant to gradually understand more and more about
Christ, but, as Gisela Mettele puts it, “by means of constant training of the imagina-
tion and the feelings, to empathize ever more deeply with the ‘life, suffering, and
death’ of Jesus, in order ‘to share in the likeness of Jesus in body and spirit.””*” This
anti-intellectual stance is perhaps most memorably reflected in an engraving from
around 1750, now in the Unity Archives in Herrnhut, of a man whose head had
been replaced by a side wound, illustrating that he had left rational thinking be-
hind and allowed himself to be consumed by faith.>®

53 The dichotomy between “static” and “dynamic” should by no means be taken too far, but is
only meant as a tool to help us think about the origins and use of different types of art and writing.
In poetry, for example, Peucker points out that occasional verses often made it into printed hym-
nals with only minor corrections (Peucker, “A Painter of Christ’s Wounds,” 19.) The Moravians in
Christiansfeld probably also did this. The archive contains clean copies of various occasional
songs, verses, and choir responses, especially to be used at the Singstunde that often accompanied
a funeral. A folder in the Prediger-archiv in Christiansfeld (P.A.IL.R.11 A.1.g) simply contains various
hymns and songs on loose leaves, mostly copied out in neat handwriting.

54 Inscribed on the banner: “Nicht uns HERR nicht uns, sondern deinem Namen gib Ehre um deine
Gnade und Wahrheit.” The music teachers were not always men. (Trans. New International Version.)
55 See Peucker, “A Painter of Christ’s Wounds,” and Peucker “Kreuzbilder und Wundenmalerei.”
56 For more on the Moravian idea of preaching, see Vogt, “A Voice for Themselves.”

57 Mettele, “Constructions of the Religious Self,” 13.

58 Peucker, A Time of Sifting, 70-1, including a reproduction of the image.
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Since all members of the Moravian community were expected to have inner reli-
gious experiences and feelings, they were also — painter, baker, and builder alike — ex-
pected to be able to share this, with spiritual authority, in a communal setting. Women
and men were asked to communicate with each other about life in faith, not simply to
listen to a person talking to them, as Zinzendorf put it in 1755: “not merely pious talks
were given but conversations to the heart and soul of the members which were coming
out of an inner experience.” Or, as the English poet and painter William Blake
(1757-1827), who most probably was influenced by the Moravians, articulated it: “A
Poet a Painter a Musician an Architect: the Man/ Or Woman who is not one of these is
not a Christian . . . The unproductive Man is not a Christian.”®® Moravians were not
only expected to experience faith, but also to express it. Their individual experiences
were understood as having value within a communal setting.

Another example of Moravian occasional art is an image from Christmas time at
the Bethlehem girls’ school around 1790 (Fig. 4.3). The image is complicated, in that it
is not only a representation of something, but a representation of a representation.®’
We see a rather large tableau in green, blue, and gold, illuminated by several small
lights on the right side of the image (Moravians were fond of illumination), and on the
left side we see the girls seated in front of the tableau. The tableau itself seems to con-
sist of a large urn with an image, which is hard to make out, at its centre: it could be
Christ as the Lamb. The urn is placed on a stand, on which we read “The Word was
made Flesh,” and in front of the urn is a simple fountain, similar to the central well
that we find on the central square in Christiansfeld. The perspective in the tableau is
slightly tweaked so the words on the stand can be clearly read by the viewer. Similarly,
the girls all have their heads turned towards the viewer, thereby creating a connection
between us and them, inviting us to join them in enjoying the Christmas tableau.
Between the girls and the tableau is an empty chair, but it is unclear to whom it be-
longs: to the teacher who stands on the far-left side of the image (perhaps the artist
behind the image, Anna Rosina Kliest, who taught in the school from 1788 to 1805)? To
the viewer? Or to Christ himself, being considered part of the congregation; the chief
elder of the society?

We also notice how, in the image, the Christmas tableau almost becomes part of
the room itself: it is not raised on a platform, but it is available for the girls to stretch

59 Vogt, “A Voice for Themselves,” 236. My italics.

60 Laocoon (1826-1827), in David V. Erdman, ed., The Complete Poetry and Prose of William Blake,
Newly Revised Edition (New York: Anchor Book, 1988), 274. For more on Blake and the British
Moravians, see for example Keri Davies and Marsha Keith Schuchard, “Recovering the Lost Moravian
History of William Blake’s Family,” Blake. An Illustrated Quarterly 38 (2002); and Craig D. Atwood,
“Christ and the Bridal Bed: 18th century Moravian Erotic Spirituality as a Possible Influence on Blake,”
in Re-envisioning Blake, eds. Mark Crosby, Troy Paternaude and Angus Whitehead (Hampshire:
Palgrave Macmillan, 2012).

61 I am grateful to Victor Plahte Tschudi for articulating this.



104 —— Elisabeth Engell Jessen

out and reach if they stand up; only protected by a very low rail. A similar lack of
boundary between art work and surroundings is found elsewhere in Moravian art
works, for example in festival banners, where blue sky can disappear into the air in-
stead of being stopped by a border.®? In fact, the trees from the tableau seem to connect
the girls with the tableau, combining the two spheres with a bridge of living leaves.
Thus, we get the impression that what is depicted in the tableau also takes place, albeit
only for a short while, within the community of the girls. In that sense, it has presence
and reality — and, in that sense, it is liturgy.

It is probable that tableaux and illuminations like this have also existed in the
girls’ school in Christiansfeld. Illumination, for example, was a much-loved activity
that also took place in Christiansfeld and it still forms a significant part of the
Christmas celebration. We know that “remains of wall decorations,” probably refer-
ring to occasional art works for liturgical use, exist in Christiansfeld.®> Many art
works, however, and especially occasional art works and ephemera (as opposed to
oil paintings and buildings) have probably disappeared, in Christiansfeld as well as
elsewhere. This is partly due to natural causes (fire or mould) and to negligence or
disinterest, but also simply to the fact that occasional art works had already served
their purpose, so there was no reason to keep them. Instead, they might be disposed
of or reused; festival banners, for example, could be painted over with new images
and text as to suit the new liturgical occasion or festival.®*

A Liturgical and Artistic Life

The subject of Moravian girls and women expressing themselves through art is still
a relatively unexplored area. Women wrote their Lebensldufe, they performed as
musicians, and were taught to play and sing from an early age, and they were keen
hymns writers. We also know that girls were taught painting and drawing, and a
large collection of drawings from the girls’ school is still kept in the archives in
Christiansfeld.®® A skilled English female painter, Maria Spilsbury (1776-1820), had
strong Moravian links and was daughter of Jonathan Spilsbury (1737-1812), a
Moravian engraver who probably knew William Blake.®®

We also assume that the girls from the school in Bethlehem were involved in creat-
ing the Christmas tableau themselves: Maria Rosina Unger notes in her diary that the

62 See Peucker, “Kreuzbilder und Wundenmalerei,” 164-6.

63 Ravn and Thyssen, “Kostskolernes Opblomstring,” 576.

64 Peucker, “Communication through Art,” 259.

65 Ravn and Thyssen, “Kostskolernes Opblomstring,” 561.

66 See Keri Davies, “Jonathan Spilsbury and the Lost Moravian History of William Blake’s Family,”
Blake. An Illustrated Quarterly 40, no. 3 (2006/2007).
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girls have been painting for several days as well as collecting “moss & greens for
Christmas.”®” A diary from a Swedish girl, Clara Rebecca Bager, who attended the girls’
school in Christiansfeld from 1835 to 1838 gives the same impression. On the day of the
Single Sister’s Festival on May 4, 1836, Clara describes that “the previous day we had
dressed a room with greens and glasses with flowers.”®® Likewise, Inga Kahr, the
Norwegian girl in Christiansfeld whose diary I quoted above, notes that the girls them-
selves decorated their house with garlands of flowers on festival days.®

This adds a whole layer to the interpretation of the Christmas tableau and the pic-
torial representation of it, since the tableau already, in a sense, belonged to the girls,
as they had created it.”® They were not only taught drawing and music as skills similar
to reading and calculating, but they were also trained in using these skills in their joy-
ful life en Christo, to create art installations and then to participate in them and re-
spond to them. The communal life they were expected to participate in was, as it were,
a sort of global, Christian Gesammtkunstwerk. However, the tableaux and art installa-
tions have now disappeared, and the lasting works of art, for example oil paintings,
are often unsigned. Typically, we do not even have the names of the architects that
dreamed up Christiansfeld, so the voices — in art, music, and poetry — are there, some-
times even distinctly so, but they are often anonymous.

The idea of liturgisch leben, “living a liturgical life,” perhaps addresses this
view of Christian life as a work of art.”* When living the liturgical life, liturgy, as
mentioned above, is not confined to the consecrated room, but is weaved into every
little activity, night and day. Within this framework of understanding, praying and
singing is liturgy, but so is sleeping, eating, working in the factory, conversing with
another community member, and drawing in school. Similarly, the divine reality or
the experience of Christ is not only present in church, but in every aspect of life.
Moravians not only worshipped Christ as the Saviour, but also commemorated the
life of Jesus in detail, so that one could fully dwell upon the fact that Jesus was also
a child, a man who ate, drank, and wept, and a carpenter who used his skills. This
dwelling on the life of Jesus was expressed in a litany used in Christiansfeld:

67 Unger’s diary is transcribed and available online at BDHP Journals, “A JOURNAL kept at
BETHLEHEM BOARDING SCHOOL begun in December, 1789 by MARIA ROSINA UNGER,”
accessed May 9, 2019, http://bdhp.moravian.edu/personal_papers/journals/unger/mariarosina.
htmlhttp://bdhp.moravian.edu/personal_papers/journals/unger/mariarosina.html.

68 Ravn and Thyssen, “Kostskolernes Opblomstring,” 554. My translation.

69 Inga Kahr, diary from Christiansfeld 1867-1870. Quoted in Berg, Marcussen and Stoklund,
Danish World Heritage Nomination, 137.

70 It also draws lines to ideas about the place and use of nature and natural elements within
Moravian urban piety: including the use of flowers and plants in women’s needlework as well as the
idea of the garden as an essential part of a Moravian town; forming a living, colourful, and slightly
uncontrollable counterbalance to the balance and permanence of the buildings.

71 Helge Rgnnow, “Liturgien,” in Herrnhuter-samfundet i Christiansfeld, ed. Anders Pontoppidan
Thyssen (Abenré: Historisk Samfund for Sgnderjylland, 1984), 712.


http://bdhp.moravian.edu/personal_papers/journals/unger/mariarosina.html
http://bdhp.moravian.edu/personal_papers/journals/unger/mariarosina.html
http://bdhp.moravian.edu/personal_papers/journals/unger/mariarosina.html
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With your life’s perfect merit
bless us dear Lord God!

With you being born human,
with your childish obedience,
with your diligence at work,

with your humility, meekness and patience . . .”

This expresses an impression of Jesus as someone who is also, in a sense, a perfect
Moravian: he is human, he is “childish” (a positive term, as Moravians placed partic-
ular spiritual value on the child-like state and on children),”® and he is obedient,
hardworking, humble, meek, and patient. He also, being someone who is “at work,”
invokes the impression of a citizen — someone who could be living in a Moravian
town like Christiansfeld — and a simple man; not a university educated philosopher.
He is one of them and, at the same time, the locus that they are all waiting to enter
through his wounds. He is someone that they can relate to now, and, at the time, the
spatial location that will one day be realized: A New Jerusalem in body and spirit.

Eighteenth- and nineteenth-century Moravian piety placed immense spiritual
value on the incarnation. This informed the way they lived; informed liturgy and theol-
ogy, social structure and education. But it also informed the way they understood art
and each believer’s responsibility to transform experience into expression. This (often)
individual practice — to compose a text, a painting, or a piece of music — then fed back
into a collective space, when, for example, a text was read aloud and could stir certain
feelings or experiences in others.”

The idea of the holy materiality of all things also informed the way the Moravians
lived. They settled in ideal towns where town plan and architecture were thought to
best facilitate what they understood as true Christian life. As such, they lived a life that
could easily be understood as a simplistic attempt to realize life in the New Jerusalem.
But they were more subtle in their construction of an urban salvation space: they
created a vision of a living body (Christ), in which life as a good, Christian citizen
could be lived. Christ’s body thus came to represent the New Jerusalem; a large,

72 My translation. Quoted in Rgnnow, “Liturgien,” 713. This seems to be a shorter version of The
Great Church Litany, the longer version of which also, for example, mentioned Jesus’s circumci-
sion: “By thy human birth and circumcision.” (Quoted in E. de Schweinitz, The Moravian Manual:
containing an account of the Protestant Church of the Moravian United Brethren or Unitas Fratrum
(Philadelphia: Lindsay & Blakiston, 1859), 138.

73 Colin Podmore, The Moravian Church in England, 1728-1760 (Oxford: Oxford University Press,
1998), 132-4.

74 “During the reading aloud of the biography of the blessed sister, Luise von Hayn, which made a
deep impression on me, some things became clear to me through the Holy Spirit, and my heart was
so seized that I again sought out solitude and renewed my bond with the Savior amidst tears of
love and shame.” (Biography of Johann Heinrich Jahr, 1839, quoted in Mettele, “Constructions of
the Religious Self,” 20.) For more on von Hayn, see above, fn. 41.



Chapter 4 Citizens in Christ: Moravian Women, Art, and Presence =— 107

all-encompassing space that could contain all human life; a transnational Raum
[space] in which all Christians — female and male, children and adults — could become
true citizens. With Jesus being fully human, so could every Moravian make use of her
or his practical skills in a community such as Christiansfeld, and use these practical
skills help to build the new, urban reality in the body of Christ: a city of believers that
was at the same time an industrious town in Southern Jutland, a congregation united
in joyful worship, and a living, breathing city situated in Christ’s wounded and resur-
rected body. Just like in the threefold engraving from Herrnhut.






Christina Petterson

Chapter 5
New Jerusalem in Greenland:
Aspects of Moravian Mission

Most Moravian settlements were conceptualised according to a square, with the axis
either constituted by central buildings or the gaps between the buildings. This archi-
tectural pattern has given rise to the assumption that the Moravian settlements are
configurations of the New Jerusalem. The present chapter examines the extent to
which the idea of New Jerusalem is present in the Moravian mission station of
Neuherrnhut in Greenland.

The question of Jerusalem in the early Moravian Brethren is an interesting question
because of the community’s eschatological fervour, combined with its settlement ac-
tivities, which saw a flurry of villages and missionary stations constructed in the first
half of the eighteenth century. However tempting it may be, to see these building ac-
tivities as an expression of the “New Jerusalem,” we should be very careful in making
this connection because there are very few references to Jerusalem in the primary ma-
terial of the Moravian Brethren. The present study concerns itself with the mission
station Neuherrnhut in Greenland, where the Moravians worked as missionaries from
1733 to 1900 (Fig. 5.1).

In the course of their missionary work in Greenland, the Moravians established
six missions. The first one was established on the outskirts of the Danish colony of
Godthaab (Nuuk), and in 1747 the mission station named Neuherrnhut was inaugu-
rated. In their excellent study of the history of Neuherrnhut from 1733 to 2003,
Kathrine and Thorkild Kjeergaard mention that the building was designed on the
basis of the New Jerusalem in Revelation 21: 9-27.1

In their building activities, the Moravian Brethren materialised the classical Christian idea that the

church, the congregation of believers, is an image of the heavenly Jerusalem, so that not only the

congregation, but also its constructions anticipate the heavenly city. The fundamental architec-
tonic figure had to be a [cubic] square as in the heavenly Jerusalem, described in detail towards

the end of Revelation (21: 9-27). In the shape of a garden or a square [as in a market square] the
square is found in the centre of all Moravian building constructions after Herrnhaag.?

1 Kathrine Kjergaard and Thorkild Kjeergaard, Ny Herrnhut i Nuuk 1733-2003 (Nuuk: Ilisimatusar-
fik, 2003).

2 Kjeergaard and Kjeergaard, Ny Herrnhut i Nuuk 1733-2003, 33. My translation. See also page 34:
“the Moravian Brethren’s buildings were not only meant to anticipate the heavenly Jerusalem by
their architectural basic form, but also by their splendour and size. Also in this case Herrnhaag had
showed the way - it was like a residential palace for the king of heaven.”

Christina Petterson, PhD, Independent Scholar, Australian National University, Canberra, Australia

3 Open Access. © 2021 Christina Petterson, published by De Gruyter. This work is licensed under
the Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 International License.
https://doi.org/10.1515/9783110639476-006
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When examining some of the diaries and correspondence from Greenland, however,
finding references to Jerusalem in relation to town planning and architecture proves
to be very difficult. Apart from one biblical reference, to which I will return, the dia-
ries from Greenland in the first three years and the months surrounding the erection
of the buildings make no mention of Jerusalem.

Returning to the argument put forward by Kjeergaard and Kjeergaard we see
that they identify Herrnhaag® as the link between Neuherrnhut and Jerusalem.
That Herrnhaag was modelled on the New Jerusalem is frequently presupposed.”
According to Claus Bernet,

Herrnhaag was originally intended to be a small settlement with exactly twelve buildings in its
centre. In a conference in June of 1738 Zinzendorf said the following about the establishment of
the centre for the settlement: ‘It is not the Saviour’s intention that it [Herrnhaag] should extend in
a year and a day to twenty-four buildings. Rather every possible effort should be made to hold the
number to twelve.” Here Zinzendorf was referring to twelve as the twelve apostles of Jesus, who
were symbolized in the plan of Herrnhaag’s houses.”

When double checking the reference in the minutes of the meeting it says, however:

Herrnhaag: It is not the interest [Sinn] of the Heiland that in time it be expanded to 24 houses,
rather one may as far as possible do it so that it comes to around 12, allowed by + [the lot] the
orphanage would be useful to build if there is money for it.°

There is thus no reference to the apostolic number of 12 as a foundation for the ar-
chitecture of Herrnhaag, and the number 12 certainly is not an absolute figure in
the conceptualisation of Herrnhaag as Bernet seems to suggest. Also, as the plan
shows, there were 13 houses in Herrnhaag.

In his architectural analysis of the 19 European Moravian settlements between
1722 and 1808, Andreas Richter shows that there are two main types (and 7 excep-
tions to either). Type 1, to which Herrnhaag belongs (among others), consists of an
empty square (only populated by secondary elements, such as paths, wells, plants,
and so forth), around which the community buildings, including the Saal [the Great

3 The settlement of Herrnhaag was founded in 1738 in the Wetterau after Zinzendorf’s expulsion
from Saxony in 1736, and became the spiritual and executive centre of the community.

4 Klaus Richter, “Aus der Baugeschichte der Herrnhuter Briidergemeine,” in Herrnhuter Architektur
am Rhein und an der Wolga, eds. Reinhard Lahr and Bernd Willscheid (Koblenz: Landskreis
Neuwied/Rhein, 2001), 31.

5 Claus Bernet, “The New Jerusalem in the 18th Century among the Moravian Church and the
Radical Pietists,” Freikirchen Forschung 16 (2007), 240-1.

6 UA.R.2A.1.3.B, page 4, point 9. “Herrnhaag Es ist nicht des Heylands &% sinn das es im Jahr und
tag auf 24 hauser solte erweitert werden sondern man darff so viel als mdglich thun dafl es etwa
gegen 12 kommen Erlaubt des + das Waisen haus ware niitzlich zu bauen wenn Geld darzu wére.”
My translation. UA stands for Unitéts Archiv and refers to material held at the Unity Archives in
Herrnhut, Germany.
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Hall] are grouped in threes. Type 2 includes Herrnhut, and has the Saal within the
square, dividing the square into two parts that are uneven in respect to size and
quality. Here there is no fixed number of houses around the square.”

Interestingly, type 1 settlements became standard after the death of Zinzendorf
in 1760. At all levels this period saw more centralisation of power and decision-
making processes to ensure conformity. In relation to settlements and building, a
board of building activities was established in 1765, following a building conference
in 1763.% In the period before 1760, Herrnhaag and Niesky were the exceptions.
Chronologically, Neuherrnhut belongs to the type 2 settlements.

Of even more interest to our present investigation is the fact that Richter
analyses the type 1 settlement, i.e. the square with 3 by 3 buildings as equivalent
to the 12 gates of the New Jerusalem: the empty square signifies the absence of the
temple because of the presence of God and the Lamb.’ Richter further speculates
(and he is clear that these are just speculations) that this empty space was in-
tended to keep the middle free for the invisible Lord, which he sees as analogous
with the decision of the 1741 Synod, which transferred to Jesus the highest office
of the Moravian Brethren — the office of General elder — and thus left that space,
or office “empty.”

However, as mentioned, Herrnhaag is yet another exception to the type 1 in
that it does not have 3 by 3 buildings, but 2 by 2. This means that the Saal does not
lie on the axis. Rather, the axis consists of the space between the buildings.'° This
should at the very least question the seamless connection between Herrnhaag and
the New Jerusalem.

Neuherrnhut as Modelled on Herrnhaag

The building of Neuherrnhut was more than an assembly hall. It had school rooms,
residential units, kitchens, storehouses, and so forth. According to Wolf Marx, who
has done the most work on the Saals of the Moravians, such multipurpose use of
the building was a common feature. Thus, the prayer hall of the first period
(1724-1760) was never a building unto itself, but a part of the Gemeinhaus, “the

7 Andreas Richter, “Die Siedlungen der Briidergemeine in Europa. Eine Typologische Ubersicht,”
Unitas Fratrum. Zeitschrift fiir Geschichte und Gegenwartsfragen der Briidergemeine 51/52 (2003),
3-5.

8 The Risf3biichlein by Christian Gottlieb Reuter, which connects Herrnhaag with the heavenly
Jerusalem was completed in 1760/61. See Ulrike Carstensen, Stadtplanung im Pietismus. Herrnhaag
in der Wetterau und die friihe Architectur der Herrnhuter Briidergemeine (Herrnhut: Herrnhuter
Verlag, 2009), 321-33.

9 Richter, “Die Siedlungen der Briidergemeine in Europa. Eine Typologische Ubersicht,” 7.

10 Thank you to archivist Olaf Nippe, Unity Archives, Herrnhut, for pointing this out.
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community house.”" This is connected, presumably, with the idea that the pres-
ence of Christ is within the congregation and not connected to the building.'? In the
diary entry describing the day of the inauguration, Johannes Beck emphasises the
function of the building as a place to “cover us from snow, rain, and where to speak
with one another from our hearts and the bloody wounds of the Lamb, and we
asked the Lamb for a house where we could hold gatherings.”*?

There is one detail, however, which should be mentioned. First the reference to
psalm 84, verse 4 — “The birds have found their tree, the swallows their nest” —
which is mentioned in the diary on October 16, 1747, when the Moravians inaugu-
rated Neuherrnhut: “Now we can say, now the bird has found its house, and the
swallow its nest, a place which the Lamb has chosen on the sea of ice as reward for
his pain.”**

This biblical reference is carved on the memorial stone at the site where
Christian David cut down the first tree to build the first house in Herrnhut, and he
is said to have cited this when cutting. An oddity, in this context, is that the full
description of the inauguration of Neuherrnhut is preserved twice: once in the diary
written by Christian Stach, which is the one that refers to the psalm, and once in
Christian David’s description to Zinzendorf. The verse is not mentioned, however,
in Christian David’s description, which is interesting if he is the one connected with
the verse in early Herrnhut.

New Jerusalem or Heavenly Jerusalem:
Revelation or Hebrews?

While Jerusalem, Zion, and the heavenly community are certainly present in the ar-
chival material of the Moravian Brethren, there is no evidence for a consistent and
fundamental understanding of the Moravian settlements as manifestations of the
New Jerusalem.

11 Wolf Marx, Die Saalkirche der Deutschen Briidergemeine im 18. Jahrhundert (Leipzig: Dieterich’sche
Verlagsbuchhandlung, 1931), 9. In Herrnhaag, the Gemeinhaus was inaugurated in 1740, but it quickly
became too small, and a new Saal was built as part of Zinzendorf’s house. This was completed in 1745.
12 Jgrgen Bgytler, “Moravian Values and Moravian Towns,” in Christiansfeld Initiative: The
Founding Conference 2003 (Christiansfeld, 2003), 11.

13 UA. R.15.].b.L1b, October 16, 1747: “ihr wist auch das wir kein platzgen hatten uns vor schnee,
regen, u kélte zu verbergen um uns mit einander zu besprechen vo unsere hertzen u des Lamleins
blutigen wunden, u wir haben das Lamm gebeten um ein Haus wor wir konnten versamlungen hal-
ten.” My translation.

14 UA. R.15.].b.L1.1b, October 16, 1747: “Nun kénnen wir sag: Nun hat der Vogel seyn Haus gefun-
den, u die Schwalbe ihr Nest, Einer Stitte die sich das Lamm am Eys-Meere vor seinen Schmerzens
Lohn erwédhlet hat . . . .” My translation.
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That is not so say that Jerusalem does not figure in the theological imagery of the
Moravians. But rather than the physical creation of a “New Jerusalem” we should
rather look to participation in the “heavenly Jerusalem,” following the image of
Jerusalem in the Letter to the Hebrews (Heb 12:22-25). Of course, in the parlance of the
time, as well as in scholarship, this distinction is not always observed.”” Nevertheless,
this heavenly communion seems to be much more in line with Moravian ideology. The
Moravians engaged less with a notion of a New Jerusalem on earth, and more with a
transcendentally distinct community with whom they were in direct connection (the
upper community), as depicted in the etching of the Moravians worshipping with the
upper community and the depiction of the mountain Zion (Fig. 4.1).

In the eighteenth century this was expressed particularly through the musical
and liturgical practice of the Moravians, which still has a profound influence on
Greenlandic piety today. In a recently published article on Moravian music as praxis
pietatis, Church Historian Sven Rune Havsteen analyses the use of music in the de-
scription of the inauguration ceremonies of Neuherrnhut, and concludes that music
played a significant role in all 5 gatherings which occurred throughout the day. I will
mention one, which emphasises the affective nature of music. This is from the third
gathering:

At 4, the Greenlandic love feast was summoned [by horns] and with the verse ‘when I can eat
him etc,” and during the meal many cross air birds and side-hole verses were sung and accom-
panied by three violins and a flute, the musicians were Br Beyer, Christian David, Molzau, and
brother Bohmisch helped with the flute as well as he could, they did the same at the other
occasions whenever there was singing in spite of the terrible music, there still was a such a
spirit of grace and feeling of love that the Greenlandic members were so drunk that they hardly
could leave the Saal, because they had never in their lives seen and heard anything like it.!®

15 Claus Bernet, “Expectations of Philadelphia and the Heavenly Jerusalem in German Pietism,” in
A Companion to German Pietism, 1660-1800, ed. Douglas H. Shantz (Leiden: Brill, 2015), 140.

16 UA. R.15.].b.1.1b, October 16, 1747: “3tens wurde um 4 Uhr zum grénl Liebesmahl geblasen, und
mit dem verse wenn ich ihn essen kan etc u unter wahrendem essen wurden viele 1 luft vogel und
seiten holgen versgel abgesungen u mit drey // violinen u einer Fl6te dazu gespilet, die Musicanten
waren Br Beyer, C.D. Molzau u br B6hmisch half mit der Flte so gut er konte, des gleichen Thaten
sie auch bey den andere gelegenheiten so oft gesungen wurde, es war doch bei aller der schlechten
Music Ein solcher gnaden geist und liebes gefiel dafl die gronl geschw ganz trunken waren das sie
zu lezt kaum aus dem Saal gehen konten, denn sie hatten den gliechen denige ihr lebtage nicht
gesehen und gehort.” My translation. Love feast is a Moravian practice and is a simple and informal
gathering of fellows, such as the Greenlandic members, at which food was eaten, prayers given,
and hymns sung. Cross air birds was a common name for Moravians in the eighteenth century. It
refers to the air blowing from the cross on which the birds can soar. Finally, side hole is another
common feature of eighteenth-century Moravian imagery and refers to the wound in Jesus’s side
from John 19:34. It became a way of referring to Jesus, and was regarded as a place of birth and
refuge for the Moravians in the 1740s and 1750s.
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The way in which music is incorporated in the simple services and gatherings dem-
onstrates that music plays a crucial role in the experience of the unity and divine
presence, according to Havsteen. He connects this with the understanding of music
as praxis pietatis and considers whether the Moravian use of music was experienced
as heavenly music, and as a materialisation of the “social dimension of the divine
harmony in the community of the congregation.”"” Thus, the practice of music gave
access to the cosmic dimension of which it was a part.

In conclusion, the focus on the Moravian missionary station as a manifestation of
the “New Jerusalem” rests on a forced interpretation of the significance of the earthly
Jerusalem in Moravian piety. Moravian Christianity at this stage was much more apoc-
alyptic, and thus it could be argued that it was the direct connection with the divine
presence which became the heritage of the Moravian missionaries in Greenland. In
time, while the Danish state church took over the institutional forms of religious prac-
tice and education from around the nineteenth century, the Greenlandic use and ap-
preciation of music as in some way participating in the heavenly choir, and the
intimate connection between Greenlanders and Jesus are still very unmediated, and
hence, very Moravian.

17 Sven Rune Havsteen, “Musik som praxis pietatis i missionens tid (18.arh.),” i Kristendom i
Gronland, ed. Sven Rune Havsteen (Kgbenhavn: Eksistensen), 69—75.
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Chapter 6
Tracing the Jerusalem Code in Christiansfeld:
A World Heritage City

In 2015 the Moravian settlement of Christiansfeld in Denmark was included in
UNESCO’s World Heritage List for its Outstanding Universal Values relating to the
town plan, the exquisite architecture, and the functional distribution of the buildings.
The town was viewed as an “ideal protestant city,” and a realization of the vision of
the Christian societal structure according to the ideals of the Moravian Church. The
World Heritage nomination file explores what an “ideal protestant town” is without
mentioning the notion of “the heavenly Jerusalem,” an underlying image that was
crucial to the Moravians. This chapter argues that a “Jerusalem code” may constitute
a hermeneutical key to interpreting the town of Christiansfeld.

In 2015 the oldest part of the city of Christiansfeld in Denmark was included in UNESCO’s
World Heritage List' as an emblematic Moravian settlement. Objects are inscribed on the
list if they are of Outstanding Universal Value (OUV) compared to similar objects, and in
as much as they possess significance for humankind. In addition, they must meet at least
one out of ten criteria.? Christiansfeld meets criteria 3 and 4. Criterion 3 states that the
property must “bear a unique or at least exceptional testimony to a cultural tradition or to
a civilization which is living or which has disappeared.” The nomination file thus argues
that “Christiansfeld is a manifestation of the Moravian Church’s idea of how an ideal soci-
ety and life should be designed . . . and . . . presents an exceptional connection between
town structure and denominational culture.” Criterion 4 affirms that the property should

1 The World Heritage List is the core of UNESCO’s Convention Concerning the Protection of the
World Cultural and Natural Heritage from 1972. The Convention is the result of years of international
collaboration in the field of protection and preservation of the cultural and natural heritage of sig-
nificance to humankind as such, a heritage which constantly is threatened by changes in society,
armed conflicts, and war. Objects for the list are proposed by State Parties who have ratified the
Convention, today 193, and proposals are evaluated by ICOMOS - International Council on
Monuments and Sites, before they are accepted by The World Heritage Committee.

2 All ten criteria are described in: UNESCO. Operational Guidelines for the Implementation of the
World Heritage Convention. WHC.15/01 (Paris: UNESCO World Heritage Centre, 2015), par. 77-8.

3 Annemette Lgkke Borg Berg, Lene Lindberg Marcussen and Karen Stoklund, eds., Danish World
Heritage Nomination: Christiansfeld a Moravian Settlement, 1 & II (Kolding Municipality, 2014), 154.

Birgitte Hammershgy, Minister, Danish Lutheran Church, Master of Theology, Nordic Master of
Architectural Heritage, Hgrsholm, Denmark

3 Open Access. © 2021 Birgitte Hammershgy, published by De Gruyter. This work is licensed under
the Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 International License.
https://doi.org/10.1515/9783110639476-007
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Fig. 6.1: Christiansfeld, 1780, by Meno Haas. Copper engraving. Royal Danish Library.

present “an outstanding example of a type of building, architectural or technological en-
semble or landscape which illustrates (a) significant stage(s) in human history.”* The
nomination file argues that the special town plan, architectural unity, and functional dis-
tribution of buildings in Christiansfeld illustrate the impact of the Age of Enlightenment
to society, which is seen as a dramatic stage in human history. Furthermore, the file main-
tains that as a Moravian colony and a planned urban society Christiansfeld was “con-
structed to realize a vision of a Christian societal structure in accordance with the ideals
of the Moravian Church.”

In this chapter, I point to an aspect of the nomination of Christiansfeld to the
World Heritage List which I find underexposed, namely the notion of “the heavenly
Jerusalem,” a biblical image so crucial to the Moravians that it most likely was part

4 UNESCO. Operational Guidelines for the Implementation of the World Heritage Convention, par. 77-8.
5 Berg, Marcussen, and Stoklund, Danish World Heritage Nomination, 156. See also Chapter 5
(Christina Petterson), 109-15.
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of the “vision” that informed the construction of Christiansfeld. I argue that the
idea of the heavenly Jerusalem represents an important code or hermeneutical key
to interpreting the site.

Christiansfeld: A Moravian Settlement

Christiansfeld was founded in 1773, and laid out, constructed, and built according to
a strict town plan on agricultural land in a very short time. A copper engraving from
1780 shows that by then the most important buildings were already erected (Fig. 6.1).
In the 1740s the Government made restrictions that aimed to limit the influence of
Moravians in Denmark,® and hence the question arises: How did the Moravians end
up in Denmark with a bare piece of land to build on, and what were the guiding prin-
ciples for their vision of an ideal society and city?

The town was founded by special permission, and on invitation from the Danish
king, by a small congregation from Herrnhut in Saxony, known as Herrnhuters or
Moravians. Herrnhut was founded in 1722 on the estate of Count Nicolaus Ludwig von
Zinzendorf by a religious community of men and women exiled from the region of
Moravia (Bohemia and Méihren) in central Europe, whom after that was called the
Moravian Brotherhood. Count Zinzendorf was trained by the Pietists in Halle and later,
as a religious leader, he was heavily inspired by the radical Pietistic concept of
Philadelphia — brotherly love. Zinzendorf was related to the Danish Court and through
him the Moravian Brotherhood had in the 1730s received royal permission to establish
themselves in Denmark in small societies. As the societies grew, however, the preach-
ing of the Moravians sparked resistance from within the largely Pietistic state church,
and for fear of separatist movements within the absolute monarchy restrictions were
imposed on the Moravians. In 1766, however, Christian VII (1749-1808) acceded the
throne, and in the context of the Enlightenment the view towards the Moravians
changed. In 1768, the King went on a journey with his adviser and physician Johann
Friedrich Struensee visiting the Moravian colony of Zeist in Holland. Here, the King saw
how the industrial and commercial developments and craftsmanship of the Moravians
could benefit Denmark. Contact was made with the congregation in Hernnhut and
on the advice of Struensee the King had a concession drawn up that gave the
“Herrnhuters . . . the Brethren professing the unaltered Augsburg Confession™’ the
right and freedom to establish themselves on the King’s land. The town was named
Christiansfeld after the King, but on their arrival the Moravians from Hernnhut did not

6 Berg, Marcussen, and Stoklund, Danish World Heritage Nomination, 88.
7 Berg, Marcussen, and Stoklund, Danish World Heritage Nomination, 93.
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Fig. 6.2: Survey map of Christiansfeld with coloured timeline of erected houses, 1940s. The town
plan is still the same today. Royal Danish Library — Danish National Art Library.

only bring industriousness and craftsmanship, but also certain religious ideas® about
the ideal society that heavily influenced the way they planned towns and buildings.

Guiding Images: Herrnhut and Herrnhaag

A survey map from the 1940s (Fig. 6.2) shows the grid-like structure of the town,
which has been preserved since the late 1700s until today, with two parallel, east-

8 See Chapter 4 (Elisabeth Engell Jessen), 86—107.
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west running streets — Lindegade and Ngrregade — and a central church square. In the
eastern part of Lindegade [Linden Street] and Ngrregade [Northern Street] there are
two north-south aligned axes, Kongensgade [King’s Street] (which only became a real-
ity in 1854) and Kirkegards Alle [Cemetary Lane], leading to the cemetery Gudsageren
[Gods Acre] The buildings are arranged hierarchically around the church square ac-
cording to the societal structure of the Moravians, i.e. a division of the congregation
into “Choirs” according to gender and age: the Sisters’ house, the Widows’ house, the
Brothers’ house, along with the vicarage, and the provost’s house.” The survey also
has a coloured timeline of the erected houses. The architecture is simplified and ho-
mogenous with one- or two-storey yellow brick buildings with red tiled roofs; despite
its simplicity, the architecture shows exquisite detailing and craftsmanship.'® The eval-
uation by ICOMOS (International Council on Monuments and Sites) acknowledges that
Christiansfeld bears testimony to how an ideal society and life could be designed and
that the town plan, the architectural unity, and the functional distribution of the build-
ings represent an ideal Protestant city. This raises the questions: what is an ideal
Protestant city and where does the inspiration come from?

The team of experts from Kolding Municipality responsible for preparing the
nomination file for Christiansfeld made great efforts in order to find possible
sources of inspiration for the conception of the town plan.!’ For the most part
Christiansfeld is interpreted alongside sixteenth- and seventeenth-century visions
of utopian cities. One model is related to Zinzendorf,'> who made a plan of a round
city with an octagonal centre with eight streets emanating from it. Another is
Johannes Valentinus Andreae who described Christianopolis, an ideal or utopian
city of square form."® The different sources of inspiration mentioned by the expert
group are first and foremost selected because they focus on a certain architectural
form. In addition, the group cites early literary examples of utopian cities focusing
on social structure, for example in Thomas More’s Utopia from 1516.'

Although the expert group do mention the formative Biblical image of a
Levite city in Numbers 35:1-6, in which a square city is described, and also ac-
knowledge that the Moravians viewed themselves as similar to the Levites in that

9 In addition, the city plan includes a fire station.

10 ICOMOS, Evaluation of Nominations of Cultural and Mixed Properties to the World Heritage List
(Bonn: United Nations Educational, Scientific and Cultural Organization/World Heritage Convention,
2015), 214.

11 Berg, Marcussen, and Stoklund, Danish World Heritage Nomination, 208-12.

12 Berg, Marcussen, and Stoklund, Danish World Heritage Nomination, 212. The plan from approxi-
mately 1756 was for the town Wachovia. Original in the Unitétsarchiv Herrnhut.

13 Berg, Marcussen, and Stoklund, Danish World Heritage Nomination, 225. Christianopolis was
presented in 1619 as “Republicae Christianopolitanae Descriptio,” heavily inspired by Sir Thomas
More’s Utopia. The map of Christianopolis has been printed numerous times. See Chapter 22
(Walter Sparn), vol. 2, 441-58.

14 Berg, Marcussen, and Stoklund, Danish World Heritage Nomination, 182, 223.
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they also performed a special spiritual service to their fellow human beings, the
expert group does not relate this to the notion of the Moravians being part of a
wider apocalyptic movement in society; which was awaiting the end of this world
and the coming of the kingdom of God while clustered around the image of “the
heavenly Jerusalem.” The expert group even dismisses the image of “the heavenly
Jerusalem” before having scrutinized it thoroughly,” just as they have not looked
into religious town planning principles in depth. Both of which could have shed light
on the comparative analysis in the nomination file, concerning what Moravian towns
and other towns of the period share, which might have been content/ideas rather
than form.®

In his dissertation Gebaute Apocalypse [Building the Apocalypse],"”” Claus
Bernet provides an account of how the Moravians were part of a diversity of reli-
gious utopian movements in the eighteenth century that drew on a variety of
biblical images summed up in the image of “the heavenly Jerusalem.” The image
is derived mainly from Revelation 21: 2-3 where the apocalyptic end is replaced
by a new and better world represented by the image of the new city coming out
of heaven to the people on earth: “And I saw the Holy city, the New Jerusalem,
coming down out of heaven from God . ..” and “Look! God’s dwelling place is
now among the people, and he will dwell with them.”'® At the inauguration of
the city of Herrnhut these words from Revelation were cited.'® Herrnhut and
Herrnhaag®® were both seen as realizations of this eschatological hope for a

15 “The plan produced by von Zinzendorf does not display any solution based on the contents of the
Bible even if we accept the premise that the heavenly Jerusalem has been visualised as being a round
city from the Middle ages right up to the threshold of early modernity”: Berg, Marcussen, and
Stoklund, Danish World Heritage Nomination, 210, and “The vision conjured up of the heavenly
Jerusalem (Revelations 21:10-21) as a beaming, regular set of buildings can hardly be considered as
providing a clear parallel for the basic plan of the Moravian Church’s settlements for the very fact
alone that these are not based on any type of symbolic arithmetic which is viewed as being an expres-
sion of order in that sublime city”: Berg, Marcussen, and Stoklund, Danish World Heritage
Nomination, 208.

16 It is criticized in the evaluation by ICOMOS that other Protestant settlements have not been included,
i.e. The Shakers, Amish and Quakers, especially that the Shakers whose functionalist-pietistic architecture
have had a profound impact on modern architecture have not been included in the comparative analysis.
ICOMOS, Evaluation of Nominations of Cultural and Mixed Properties to the World Heritage List, 141.

17 Claus Bernet, “Gebaute Apokalypse.” Die Utopie des Himmlischen Jerusalem in der Friihen
Neuzeit (Mainz am Rhein: Verlag Philipp von Zabern, 2007).

18 NIV, New International Version.

19 Bernet, “Gebaute Apokalypse,” 306.

20 Herrnhaag was home of the radical Pietists and one of the members here, although also connected
to Herrnhut, was the geodesist Christian Gottlieb Reuter who had surveyed Moravian settlements world-
wide, and in some cases even drafted the plan himself. His influence on different draft plans was obvi-
ous. Bernet emphasizes for example the impact from Herrnhaag and Reuter in relation to biblical
images and symbolic numbers. A town should be square and have 12 gates like described in revelation
(Rev 21:15-21), the number of houses in a town should be 12 as the apostles or 24 as the elders.
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transformed and better world and the towns were soon to become prototypes for
Moravian settlements elsewhere.

The most prominent feature of Herrnhut was the right-angled measurement of plots
with a rectangular town centre.” Similar features can be found in Christiansfeld. A sur-
vey from 1812 (Fig. 6.3) builds upon the oldest known plan of Christiansfeld from 1772,
which is in the archives in Niesky, in Saxony and signed “Schlegel.” Christiansfeld is
measured according to a modular plan of 8 x 8 ells,” known as Ruthen. On Schlegel’s
plan it is mentioned that the plots must be exactly 40 ells in width and 48, 80, or 120
ells in depth. In addition, the square in front of the church/assembly hall must be ex-
actly 80 ells wide and 96 ells deep. Together with the indications given for the streets,
these measures compose a strict town plan of rectangular grids.”

The center of Moravian towns was often an empty space free of buildings; a
symbol demonstrating that the city was ready to receive the coming of the Lord,**
although a well pointing to Christ as the Water of Life (Rev 22) was often placed
here. The lack of a temple in the biblical descriptions of the New Jerusalem (Rev
21:22) explains the lack of traditional church buildings in Moravian towns. Instead,
located next to the main square, they have an assembly hall. This is without an
altar and without a pulpit. Instead they have an elevated chair and a liturgical table
from which the liturgical leader conducts the service. In Christiansfeld the assembly
hall has transverse benches placed in front of the elevated chair and liturgical
table. Around this central hall the other buildings are arranged hierarchically, rep-
resenting the societal structure of the Moravians. The most prominent of these are
the “choir” houses, which convey a thorough break with traditional family-forms.
They represent the Moravians’ view of themselves as a family of brothers and sisters
working and living together awaiting a renewed life centered upon the second com-
ing of Christ. This is what Bernet has labeled a theocratic society.”

The Jerusalem Code in Christiansfeld

In search of a biblical “model” for Christiansfeld the concept of “the heavenly
Jerusalem” appears to be a more fruitful code and key to interpretation, rather than
the biblical understanding proposed in the nomination documents, which tended to-
wards a more literal reading of the Bible.

21 Bernet, “Gebaute Apokalypse,” 311.

22 0Old linear measure, c.1,14 meters; Danish: “alen.”

23 Berg, Marcussen, and Stoklund, Danish World Heritage Nomination, 96; Hans Henrik Engqvist,
“Byplan og bygninger,” in Herrnhuter-samfundet i Christiansfeld, ed. Anders Pontoppidan
Thyssen (Abenra: Historisk Samfund for Senderjylland, 1984), 421.

24 Bernet, “Gebaute Apokalypse,” 319.

25 Bernet, “Gebaute Apokalypse,” 317.
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Fig. 6.3: Early survey by Staunager from 1812 where quadrates measured in Ruthen are indicated.
Brgdremenigheden, The Moravian Church in Christiansfeld.
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In an architectural heritage perspective, the intangible values of the town
would become more evident when this hermeneutical key is employed.

In the future, if other Moravian towns are nominated for UNESCO’s World Heritage
List, I find it important to consider the Jerusalem code when explaining the societal
structure and the layout of a Moravian town or settlement. I also want to point out an
interesting ambiguity in today’s reception of these settlements. While Claus Bernet ar-
gues that the Moravian Town Structure reflects a Theocratic social order, ICOMOS re-
veals a modern secular understanding of Christiansfeld. ICOMOS views Christiansfeld
as an illustration of Enlightenment ideas, such as equality and social community;
ideas that only became a reality for many Europeans well after the French Revolution.
This ambiguity presents a contemporary loss of understanding of religious ideas as
guiding images in earlier town-planning.
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Chapter 7
The New Zion in Norway in the 1740s

During the reign of King Christian VI (1730-1746), Denmark and Norway saw a num-
ber of religious changes and experiments in legislation, ideology, and practice. A
number of oppositional preachers and prophets took the opportunity to oppose state
religion and traditional piety. Drammen southwest of Oslo became the arena for the
most radical of them all: Sgren Bglle, a radical Pietist and Anabaptist. With a small
group of followers he established “The New Zion” in the 1740s. Bglle’s thoughts were
deeply connected with similar oppositional groups on the European continent.

Ever since the Lutheran reformation was imposed on both countries in the 1530s, the
twin monarchy of Denmark-Norway had been a highly profiled Lutheran confession-
alist state.! “Separation,” that is religious protests or nonconformism, was both legally
and politically regarded as unacceptable if one was to be considered a full member of
the society and as one of the King’s subjects. The legislation was explicit and fairly con-
sequent in this matter.? Quite another thing is the question of the political and cultural
realities. Practical and even economic reasons made it necessary to establish a legal
and ordered presence for Non-Lutheran immigrants, whom were explicitly welcomed
by the King in the so-called “free towns,” where Non-Lutherans were allowed to settle
and - at least to a certain extent — to practice their religion.> In the Kingdom of
Denmark-Norway, Fredericia, Friedrichstadt, and Altona represented such cities.

The confessional situation was to change in an even more radical way during the
reign of Christian VI (1699-1746, king from 1730). The Danish royal court experienced
quite a Pietistic revival during the first years of his reign.” Parallel with his strong
interest in Pietistic ideals and practices, the King worked on one dominating project,
namely how to make Denmark and Norway an even more prosperous state both eco-
nomically and culturally. Some of his subjects actually took the King by his word,
and demonstrated in public that they had experienced a religious conversion, that

1 Jens E. Olesen, “Danemark, Norwegen und Island,” in Dédnemark, Norwegen und Schweden im
Zeitalter der Reformation und Konfessionalisierung, eds. Matthias Asche and Anton Schindling
(Miinster: Aschendorff, 2003), 27-106.

2 Arne Bugge Amundsen and Henning Laugerud, Norsk fritenkerhistorie 1500-1850 [The History of
Norwegian Free-Thinking] (Oslo: Humanist forlag, 2001), 31f., 35f.

3 Amundsen and Laugerud, Norsk fritenkerhistorie, 36f.

4 Amundsen and Laugerud, Norsk fritenkerhistorie, 168ff.

Arne Bugge Amundsen, Professor of Cultural History, Department of Culture Studies and Oriental
Languages, University of Oslo, Norway

3 Open Access. © 2021 Arne Bugge Amundsen, published by De Gruyter. This work is licensed
under the Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 International License.
https://doi.org/10.1515/9783110639476-008
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they had the spirit of God in their hearts, and that they had started on new lives in
Christ.?

The New Zion in Drammen

One of these small groups of religiously experimental individuals was situated in the
area of Drammen, a few miles southwest of the city of Christiania (Oslo) (Fig. 7.1).°
This group was led by a radical student of theology, the Dane Sgren Bglle,” who in
the early 1740s settled in the Drammen area.? His authority as prophet and leader of
the group depended not least on the fact that he had spiritual visions in which he
was inspired directly by God. He did not refer to details of these visions, but restricted
himself to the argument that they were parallel to what happened in the days of the
first Apostles.’

The social principle of the group was egalitarian: In the eyes of Christ, all believers
were equal and in the same position. This was the reason why Sgren Bglle quite early
followed the Moravian example regarding marriage and courtship. Under divine guid-
ance, young men and women were to marry according to a lottery principle. Sgren
Bglle showed the way in 1741: In his case, the lottery finally and surprisingly enough
turned out to his advantage, as his lot was the daughter of a local clergyman, Andreas

5 There was much contemporary publicity connected with a radical theological student, Gert Hansen,
in the years 1737-1739, and to a small group of lay preachers in 1739; all for the most part concentrating
their activities to the South-Eastern parts of Norway, Amundsen and Laugerud, Norsk fritenkerhistorie
1500-1850, 171ff. Andreas Aarflot, Norsk kirkehistorie Il [The Church History of Norway] (Oslo:
Lutherstiftelsen, 1967), 165, 168.

6 The medieval name of the present capital of Norway was Oslo, but after a disastrous fire the city
was physically moved in 1624 and renamed Christiania. From 1925 the official name of the city was
returned to Oslo.

7 In fact, the only complete presentation of the history of this movement is S. A. Sgrensen, Zioniterne.
En religios Bevaegelse i Drammen og Omegn i Midten af det 18de Aarh. (Kristiania: Cammermeyers
Boghandel, 1904). Sgrensen’s little book consists, however, for the most part of presentations of and
quotations from the different contemporary sources of the Bglle movement. Later contributions seem to
rely on Sgrensen’s book. Some decades before Sgrensen, the historian Ludvig Daae edited some infor-
mation about this group, Ludvig Daae, “Om de saakaldte Zioniter i Drammen ved Midten af forrige
Aarhundrede,” in Nogle nye Bidrag til den norske Kirkes Historie, ed. Ludvig Daae (Drammen:
J. Wulfsberg, 1806), 1-35. On his biography, see Fr. Nielsen, “Bglle, Segren,” in Dansk biografisk
Lexikon, vol.3, ed. C. F. Bricka (Kgbenhavn: Gyldendal, 1889), 325-6; Arne Bugge Amundsen, “Bglle,
Sgren Jensen,” in Norsk biografisk leksikon, vol. 2, eds. Knut Helle et al. (Oslo: Universitetsforlaget,
2000), 120-1.

8 The city of Drammen was established in 1811 based on the two staple ports Strgmsg and Bragernes.
For a general survey of the history of Drammen in the eighteenth century, see Odd W. Thorson,
Drammen. En norsk gstlandsbys utviklingshistorie, vol. 2 (Drammen: Drammen kommune, 1962).

9 Sgrensen, Zioniterne, 42f.
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Fig. 7.1: Dram (Drammen), ¢.1800, by John William Edy. From Boydell’s picturesque scenery of
Norway, 1820, plate no. 71. Courtesy of the National Library of Norway.

Wulfsberg (1683-1742).° The “separation” of the group was, however, extended to in-
clude all rituals and religious acts under the control of the Lutheran state church.

In 1742, Sgren Bglle and a few of the other leaders of the group were imprisoned.
They stayed in prison for approximately one year; for the most part left without the
possibilities of communicating with the other members of the group. As a result of
the imprisonment of Sgren Bglle, the group in Drammen had to change strategy. The
civil and ecclesiastic authorities hardened their pressure against the remaining mem-
bers, and a number of Lutheran ministers actively met and argued with them in order
to make the separatists renounce their heresies. On the other hand, the Boglle group
turned out to have a new leader; a teacher and wig maker from Bergen with the
name of Jgrgen Kleinow (1715-1751). He filled Sgren Bglle’s position in the role as vi-
sionary and prophet, and he seems to have been even more radical than Bglle.

10 The history of the Wulfsberg family is described in detail in Aagot Wulfsberg, Slaegten Wulfsberg
(Christiania: private print, 1900); Aagot Wulfsberg, Slekten Wulfsberg. Genealogisk-biografisk sam-
ling, 2nd. ed. (Oslo: private print, 1940).
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In 1744, the first references to Bglle’s and Kleinow’s group as Zion occur in the his-
torical sources, but there are many indications that this epithet was used at an earlier
stage. The references from 1744 come from two lists enumerating the present members
of this group of religious opponents. The lists were set up by the leaders themselves and
presented in court. They indicate that at the time “Zion” counted about one hundred
inhabitants. What is especially interesting with regard to these two lists is that they
refer to the internal names or functions of the members of the Zionites. Sgren Bglle is
named “The Apostle of Zion, The Fighting Aid of Anointment,” Anniken Wulfsberg
[Bolle’s wife] is called “The Visionary, a Prophetess in Zion,” Jergen Kleinow’s name is
“The Special Prophet of the Beginning of Zion,” while other members are called “Zion’s
servants” or simply “Zionites.” Remarkable is also the name of the unbaptized child of
Sgren Bglle and Anniken Wulfsberg: “Prison Victory”; a name that obviously refers to
the fact that his father, the Apostle of Zion, was imprisoned in Christiania, and that the
true believers were hoping for his victorious release."

A Paradise Lost

When the Zionites began to display an increased independence and radicalism towards
any external authority, this was paralleled by increased action from the authorities.
The fact that the Zionites no longer were restricted to Drammen, but also attracted
members from other parts of the country contributed to the authorities’ more aggres-
sive strategy. Indeed the “New Zion” challenged the territorial church structure so im-
portant for the Lutheran state church.

In August 1743, Bglle and three other leaders were sent to Fredericia, one of the
King’s “free cities.”’* This was not the end of the story, however, for the leaders from
Drammen. During the autumn of 1743, they returned to Norway where they tried to per-
suade their followers that the best solution would be to travel to Altona. In December,
they were arrested once more and in January 1744, King Christian VI decided that the
religious rebels from Drammen were allowed to choose for themselves one city among
these three “free cities”: Fredericia, Friedrichstadt, or Altona.® They chose Altona.

In 1744, most traces of the Zionites disappear — both in the “free city” and in
Drammen. The few traces of them that do exist, however, are interesting enough. It
seems that even the authorities in the “free town” of Altona regarded the Zionites as a
troublesome part of the diverse and complex religious culture in the city. In Altona, the
male Zionites let their beard grow, and they all wore a special outfit, which consisted

11 Sgrensen, Zioniterne, 146—150.

12 Sgrensen, Zioniterne, 119-123. Fredrik August Wessel Berg, Kongelige Rescripter, Resolutioner og
Collegial-Breve for Norge i Tidsrummet 1660-1813, vol. 1 (Christiania: J. W. Cappelen, 1841), 878.

13 Sgrensen, Zioniterne 138.
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of white gowns with leather belts and a white badge with red numbers written on it.
Their ritual practices were also taken notice of: They awaited the Last Judgement, the
New Zion, and were praying and crying for The Lord to come.™

However, the Lord did not come, and the Zionites dissolved as a group. After a
few years, Jgrgen Kleinow returned to Norway and Drammen, accepting the Lutheran
state church rituals. He first stayed in Drammen, then in Tgnsberg, and finally in
Bergen. He married twice, and he found both his wives in the network around the
Wulfsberg family.15 Even Sgren Bglle at last submitted to the civil order. In 1749, he
legally married his wife Anniken Wulfsberg — seemingly in order to obtain legal
rights to the inheritance from her father. Contrary to Jergen Kleinow, Sgren Bglle
never returned to Norway. He stayed in Altona until his death in the 1780s.°

But the Paradise was lost.

A Fertile Soil?

How could a movement like Sgren Bglle’s have found a fertile soil in an area like
Drammen? Even to modern eyes, this movement appears to have adhered to rather

14 Sgrensen, Zioniterne, 156, 172ff.

15 Cf. Wulfsberg, Slaegten Wulfsberg (1900), 8f., 15ff., 70f. He first married Marie Dorothea Theisen
(d. 1747), who previously had been married to Andreas Wulfsberg (1693-1736). They had one son with
the peculiar name Semach/Zemach, born in December 1747 and buried in February 1748. The boy’s
name must refer to Zech 3: 8: “Hear now, O Joshua the high priest, thou, and thy fellows that sit before
thee: for they are men wondered at: for, behold, I will bring forth my servant the BRANCH.” This shows
that despite the final acceptance of the official church rituals, Jgrgen Kleinow was still embedded in his
separatist universe: His son was expected to be a new branch of the New Zion. Jgrgen Kleinow then
lived in Bragernes parish in Drammen. Soon after the death of his wife and son he moved to the city of
Tgnsberg, where he in September 1748 married Ingeborg Schaar with merchant Andreas Wulfsberg
(b.1714) and school teacher Niels Wulfsberg (1715-1784) as their best men. The couple had two children —
Ephraim (b.1749, Tgnsberg) and Maria Dorothea. The daughter was named after his first wife, but
the son’s name was obviously another Biblical reference, this time Gen 4: 52: “And the name of
the second called he Ephraim: For God hath caused me to be fruitful in the land of my affliction.”
Jorgen Kleinow died in Bergen in July 1751. The register of the assets of the deceased indicate that
he during his last years had acted as a teacher of geometry. Strangely enough, the only book with
religious contents left after him was a Danish translation by Thomas Horrebow (1719-1790) of a
book by Stephan Preetorius (1536-1603), first published in Copenhagen in 1750; Stephan
Preaetorius, De Troendes aandelige Skatkammer, hvori findes Leerdommen om Guds Bgrns sande
Troe, Retferdighed, Salighed etc., trans. Thomas Horrebow. 4th ed. (Copenhagen: N. C. Ditlevsen,
1846). See also H. Ehrencron-Miiller, Forfatterlexikon omfattende Danmark, Norge og Island indtil
1814, vol. 4 (Kebenhavn: Aschehoug, 1972), 158f.; Stephan Praetorius and Martin Statius, ed.,
Geistliche Schatzkammer der Gldubigen, (Liineburg, 1636); Eckhardt Diiker, Freudenchristentum.
Der Erbauungsschriftsteller Stephan Praetorius (G6ttingen: Vandenhoeck & Ruprecht, 2003), 226.
16 Sgrensen, Zioniterne, 184-8, 191-5.
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extreme viewpoints and radical social experiments. We should thence expect the
movement to have been regarded as even more radical and extreme in the 1740s.
And beyond doubt: It was regarded as extreme and perhaps even quite bizarre.
There are several reports about the more or less noisy and even violent reactions
caused by the public acts and meetings of the Zionites, and the rumours about
what actually happened behind closed doors were many."”

Sgren Bglle’s movement was not without predecessors in these parts of Norway.
From the 1720s and onwards, as mentioned, Drammen and the surrounding districts
had seen several radical prophets and their supporters coming and going.'® The way
of thinking and acting that Sgren Bglle propagated was therefore not entirely new or
unknown in these societies: The believing individual was not merely in the hands of
social destiny, and he or she was not the victim of the hypocritical majority, or of the
local vicars whom were solely occupied with furthering their own career and increas-
ing their wages.

The message presented by such radical movements was not, however, designed
for a stable, socially balanced, and tradition-bound society that was typical of most
local communities in early eighteenth-century Norway. On the contrary, it is more
than likely that the Drammen Zionites and Sgren Bglle actually were the products
of a local society, which became more and more defined by its social instability. To
Bglle and his followers, Christian belief and practice was not a question of being
obedient to the authorities or to adhere to traditional standards. The status of being
a Christian was a question of “being seen” — not by the local community of the
local vicar, and definitely not by the Bishop or the King, but by God and by them-
selves. In fact, this way of “being seen” was also a theme put forward in Erik
Pontoppidan’s 1737 instruction on the Little Catechism by Martin Luther, entitled
Sandhed til Gudfrygtighed [Truth Leading to Piety]; an instruction obligatory for all
to read and recite before their confirmation. To Pontoppidan it was important to un-
derscore that “true Christians” should be able to “see each other”; to identify each
other through special ways of speech and conduct.”

By creating their own public sphere, the Drammen Zionites were enabled to
see one another; to establish a new order. This new order made it possible for be-
lievers to neglect the church authorities, to refuse to answer the judges’ questions
in the court, and even to look upon the absolute monarch as their equal in Christ.
On several occasions Bglle, Kleinow, and others addressed the King directly,

17 Serensen, Zioniterne, 22, 61, 74f., 87. There are also many examples of families being split apart
or ruined by conflicts, Sgrensen, Zioniterne, 94, 96ff., 101.

18 Sgrensen, Zioniterne, 15ff.

19 Arme Bugge Amundsen, “Oppvekkelsens steder. En lesning av Erik Pontoppidans Sandhed til
Gudfrygtighed (1737),” in Vekkelsens matesteder, ed. Arne Bugge Amundsen (Lund: Lund Universitet/
Kyrkohistoriska Arkivet, 2014).
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asking him to open his eyes or hoping for him to experience the grace of God.?
This new order also enabled the penniless theological candidate Sgren Bglle to
marry the daughter of an established and respected member of the local elite. The
local society and the bride’s father despised this alliance, but the new couple was
seen by Christ!

The Authorities’ Reactions

In a situation of moral, social, and cultural stress, the supporters of Sgren Bglle main-
tained that they were not bound by commonly accepted rules.” Their marriages were
arranged by lotteries, they buried the dead in private gardens, and newborn children
were accepted into their community by order of their own prophet, Sgren Bglle. This
group of radical Christians did not identify with the local community, nor with a posi-
tion as subordinates of a Christian king and his laws. Their identity was based on a
specific interpretation of the Bible, and their hope was the sudden return of a heavenly
Christ.

If Sgren Bglle ever published anything, it has not survived. The only texts he
signed were some recordings about his own life and the development of his little
group.” What has been preserved until our time, then, are predominantly court re-
cordings, letters, and analyses signed by the authorities. This might seem like a dis-
advantage with regard to the possibilities of understanding the inner culture of the
Bglle group, yet it is not. Even in the court protocols it is possible to identify how the
Zionites used a quite specific and characteristic language of their own. They played
with words, behaved in confusing ways, refused to answer questions in the way the
judges expected them to, or used the court as an arena for propagating their extreme
points of view.

It is quite surprising that the Danish-Norwegian authorities did not react at an
earlier stage and — when they finally reacted — that the reaction was not more firm
and aggressive. In fact, the sources indicate that despite the fact that the local civil
and ecclesiastical authorities recommended King Christian to respond more strongly,
he turned a deaf ear and followed the majority of the Supreme Church Council.
Instead, he followed his conviction that religion was a serious matter, and that trou-
bled consciences should not be put under pressure. In 1741, Christian himself wrote
that “religion is a matter in which every man has to settle with God according to his

20 Sgrensen, Zioniterne, 68ff.

21 It should also be mentioned that in Eastern Norway the years 1741-1743 were dominated by
plague and famine.

22 Sgrensen, Zioniterne, 45, 49, 52, 57. There also exists an extraordinary letter from Jgrgen
Kleinow, where he writes as a prophet in short, declamatory sentences; Sgrensen, Zioniterne, 146.
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conscience; and one man may not take or give, demand or prohibit any other man’s
personal belief . . . 7%

King Christian did not feel obliged to react until 1742, when the Zionites performed
a public baptism in the Drammen River. The King was neither very liberal nor in favour
of the radical Pietists, but he was convinced that religion was “a special matter.” The
final royal decision was not taken until March, 1745, when King Christian VI concluded
that within few months “the Separatists and Anabaptists” had to decide finally whether
they accepted the Lutheran sacraments and clergy or not. If their conclusion was nega-
tive still, they would have to move to one of the “free cities” or leave Denmark-Norway
permanently.?

Messengers of a New Order?

In this description of the cultural practices of the Drammen Pietists, the picture of a
seemingly modern cultural phenomenon emerges: The Drammen Pietists did not ac-
cept the past or the present as relevant elements in defining their own values and
standards. On the contrary, their references were the ideals of the heavenly kingdom;
ideals that legitimized their violation of any given norms.

The question remains without an answer: Were they messengers of a new, modern
order; of changes in culture and society that could be seen as forerunners of, for in-
stance, individualism and the struggle for civil rights? I think that the answer to this
question depends on a number of complicated and not reconcilable elements. Many
historians would conclude that modern mentalities in Scandinavia belong to the later
part of the eighteenth century and the first part of the nineteenth century.” These his-
torians are right. The Drammen Pietists did not “create history,” and the development
of their movement in the few years around 1740 was unique, seemingly. Their radical-
ism turned out to be without results, at least in the sense that that they were forced to
leave the Drammen scene and thus were left no possibilities of having successors.

On the other hand, the historian will never be able to conclude definitively on the
following problem: Even if Sgren Bglle and his followers were exiled and sent to a “free
town” in 1743, was it not still possible that small groups of religious oppositionals in
Drammen and the surrounding areas “remembered” the social and cultural pattern of
Bolle and his Zionites? The fact remains that two generations later vernacular religion in

23 Sgrensen, Zioniterne, 10. “Religionen er en Sag, som ethvert Menneske har at opgjgre med sin
Gud efter sin Samvittighed; og det ene Menneske kan ikke tage eller give, befale eller forbyde noget
andet Menneske, hvad han i sit Hjerte skal tro . . . ” My translation.

24 Wessel Berg, Kongelige Rescripter I, 916-9.

25 E.g. discussions in Borje Bergfeldt, Den teokratiska statens dod. Sekularisering och civilisering i
1700-talets Stockholm (Stockholm: Almqvist & Wiksell, 1997); Tyge Krogh, Oplysningstiden og det
magiske. Henrettelser og korporlige straffe i 1700-tallets forste halvdel (Kgbenhavn: Samleren, 2000).
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Norway was given a permanent stamp by another young, radical Pietist and revolution-
ary — Hans Nielsen Hauge (1771-1824).%° In his travel records from the years around
1800 Hauge has several references to small groups of a more or less radical religious
persuasion, and Hauge traces their roots back to the events in the 1730s and 1740s.”

The closest one can come a conclusion to these analyses, then, is maybe that the
history of the radical religious movements in early eighteenth-century Denmark-
Norway reveals interesting and decisive elements. “Separation” had come to stay in
this part of Europe.

However, further questions should be asked.

Religion as Poetry

From where did Sgren Bglle and his followers get their ideas? Very little is known from
the primary sources, so the arguments have to be based on circumstantial evidence. It
is striking how, in the 1730s and 1740s, similar ideas and practices can be found all
over Scandinavia and in Protestant Germany. In addition to the activities of the Bglle
brothers in Copenhagen (see below), there were similar groups in both Finland®® and
Sweden,” and millenaristic and prophetic movements followed radical Pietism in
Germany as well.*®

Many traces will lead to Count Nicolaus Ludwig von Zinzendorf (1700-1760), and
his radical experiments with piety, social structures, and religious language. In 1727,
von Zinzendorf established the organization of Moravians at his estate in Saxony
(Herrnhut). In the early 1730s, he was an advisor to King Christian VI. His “esoteric
theology,” focusing on extreme emotions and the freedom of the true Christians be-
yond confessional boundaries, has been much debated.>

26 Cf. Arne Bugge Amundsen, “‘The Haugean Heritage’ — a Symbol of National History,” in In
Search of Symbols. An Explorative Study, eds. Jens Braarvig and Thomas Krogh (Oslo: Department of
Cultural Studies, University of Oslo, 1997). See also Chapter 8 (Jostein Garcia de Presno), 138-61.

27 E.g. Hans Nielsen Hauge, Skrifter, vol. 6, ed. Hans N. H. Ording (Oslo: Andaktsbokselskapet,
1952); Segrensen, Zioniterne, 206.

28 André Swanstrém, Separatistledare i 1700-talets Osterbotten (Abo: Abo Akademis forlag, 2004).
29 Nathan Odenvik, Sven Rosén. En trosfrihetens martyr i Sverige under 1700-talet (Stockholm:
Forlaget Filadelfia, 1944); Nathan Odenvik, Carl Michael von Strokirch och Sveriges forsta
friférsamling grundad i Stockholm 1734 (Stockholm: Forlaget Filadelfia, 1948).

30 Cf. Claus Bernet, “Expectations of Philadelphia and the Heavenly Jerusalem in German Pietism,”
in A Companion to German Pietism, 1660-1800, ed. Douglas H. Shantz (Leiden: Brill, 2015).

31 E.g. Leiv Aalen, Die Theologie des jungen Zinzendorfs. Ein Beitrag zur Dogmengeschichte des
Pietismus (Berlin: Lutherisches Verlagshaus, 1966); Wilhelm Faix, Zinzendorf — Glaube und Identitt
eines Querdenkers (Marburg: Francke, 2012).
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More specifically, however, the group in Drammen had many similarities with
the Zionites, whom from a first phase in Ronsdorf in the Duchy of Berg established a
“New Zion” in Elberfeld, Wuppertal, in 1737, centering around the founder Elias Eller
(1690-1750) and the female prophetess Anna van Bushel (d.1744).>> How and when
Sgren Bglle might have become acquainted with such ideas and practices is difficult
to decide. One explanation might be that impulses were brought to him by his
brother, Simen Bglle, who was on a longer “pilgrimage” in Germany having been ex-
pelled from Copenhagen.’® The Bglle brothers might also have obtained their infor-
mation through the quite extensive book production of German radical pietists.>*

Another question concerns what the American sociologist of religion Andrew
M. Greeley has called the “poetry of religion” or the “religious imagery.” In Greeley’s
view, different religious traditions — rituals, symbols, metaphors — are the bearers of
what he calls “heritage” and they accumulate symbolic power and potential over time.*
This accumulated power and potential might contribute to an explanation of the force
and the spirit of groups like Sgren Bglle’s in Drammen in the 1740s. Considering
Andrew M. Greeley’s heritage perspective, it is perhaps wise also to include a diachronic
element here: “religious imagery” grows and develops through time. That is why it is of
great interest to investigate if Sgren Bglle’s ideas had their forerunners — not in Germany
or Denmark, but in Norway. They obviously had, and some of them could be identified
in the decades before Bglle appeared in the Drammen area.>® Most likely they were more
numerous than previously suspected by Norwegian scholars, and their history is defi-
nitely much older than the eighteenth century.””

To these groups Zion or the New Zion was not a physical place or an ideal for
kings,® for society, or the common public. Zion was a Utopian space, into which the
group of the few believers could move mentally, physically, and rhetorically.>® In
the New Zion the physical landscape, like the Drammen area, was just a surround-
ing for deeper meanings and ideas. The new rituals, the new social formations,
the new names and functions of the individuals, represented the most extreme
way of separating from “the world” with its authorities and monuments. The very

32 Sgrensen, Zioniterne, 5ff. See also Chapter 2 (Walter Sparn), 55-73; Chapter 4 (Elisabeth Engell
Jessen), 86—107; Chapter 5 (Christina Petterson), 109-15; Chapter 6 (Birgitte Hammershgy), 117-25.
33 Sgrensen, Zioniterne, 8.

34 Cf. Hans-Jiirgen Schrader, Literaturproduktion und Biichermarkt des radikalen Pietismus
(Gottingen: Vandenhoeck & Ruprecht, 1989).

35 Andrew M. Greeley, Religion as Poetry (New Brunswick, London: Transaction Publishers, 1995).
36 Cf. Arne Bugge Amundsen, “A Separatist Movement in Norway around 1650 — A Contribution to
the History of Pietism in Europe,” in Confessionalism and Pietism: Religious Reform in Early Modern
Europe, ed. Fred van Lieburg (Mainz: Verlag Philipp von Zabern, 2206); Chapter 14 (Arne Bugge
Amundsen), vol. 2, 266-81.

37 Cf. Amundsen and Laugerud, Norsk fritenkerhistorie.

38 See Chapter 5 (Arne Bugge Amundsen), vol. 2, 72-95.

39 See Chapter 22 (Walter Sparn), vol. 2, 441-58.
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idea of Zion and the New Zion made the separation from the religious majority
and the establishment of a new order possible.

Taking that into consideration, one should conclude that “separation” more
generally might be seen as one of the elements in the “religious imagery” of
Christian culture, and that the new order in Drammen in the 1740s actually was but
an example of an order as old as Christianity.



Fig.8.1: Hans Nielsen Hauge, bronze bust by Thorsten Christensen Flatmoe (1831-1886). @stfold fylkes
billedarkiv. Photo: Kjell Bertheau Johannessen.

3 Open Access. © 2021 Jostein Garcia de Presno, published by De Gruyter. This work is licensed
under the Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 International License.
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Chapter 8

“Preparing stones and chalk for Zion”:
Jerusalem, Hans Nielsen Hauge, and the
Community of Friends

The Norwegian lay preacher and entrepreneur Hans Nielsen Hauge (1771-1824)
sparked a movement that significantly came to shape Norwegian religion and soci-
ety. His teachings were firmly rooted in the Pietistic tradition, with a special empha-
sis on the need for conversion and a puritan lifestyle. In his many writings, he
frequently referred to the adherents of the movement as being on the way to the
new or spiritual Jerusalem while currently living in the old. This chapter explores
how Hauge’s conceptions about Jerusalem influenced the Haugean movement and
its relation to society.

God no longer dwells in man-made temples, but in a spirit that is meek and broken-hearted
. . .. Therefore, let us turn toward the heavenly Jerusalem, which is holy, and into which no
uncircumcised shall enter.!

The ministry of the greatest Norwegian promoter of pietism, Hans Nielsen Hauge
(1771-1824), started, ironically, half a century after the Pietistic movement had been
setting the agenda in Denmark-Norway. As a consequence, Hauge travelled around
the country, preaching a message of consciousness of sin and a frugal lifestyle in
an age which to a large degree had already moved on from Pietism to ideas of the
Enlightenment, at least in the more learned circles. Despite repeated impediments
from church and government, Hauge’s ministry spurred a national movement,
mainly in rural areas. What had started out as a typical Pietistic message of individ-
ual conversion, rapidly resulted in numerous groups of so-called “friends” around
the country.” The situation of the friends in society was often tense, especially in

1 “Nu boer da ikke Gud i Templer som er giort med Haender, men hos en nedrig sgnderknuset
Aand . . . Derfor vende os om til det himmelske Jerusalem, som er helligt, og i hvilket ingen
Uomskaaren skal komme.” Hans Nielsen Hauge and Hans N.H. Ording, Hans Nielsen Hauges
skrifter: 3, vol. 1 (Oslo: Andaktsbokselskapet, 1949). All translations into English are my own. The
English Standard Version is used for citations from the Bible wherever the biblical text is cited
without too much adaptation.

2 The “friends” was the name Hauge himself preferred for the adherents of the movement. In
Hauge’s time, people outside the movement often used pejorative nicknames such as “the readers,”

Jostein Garcia de Presno, PhD candidate, MF Norwegian School of Theology, Religion and
Society, Oslo/Volda University College, Norway
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the early stages of the movement. In addressing this situation, Hauge sometimes
used biblical topographical metaphors connected to Jerusalem and the Temple, in
multiple ways. Not only could “the heavenly Jerusalem” be depicted as safe-haven
for the friends who were considered to be “the true Temple of God”; Hauge also
likened his entire ministry to “preparing stones and chalk for Zion” in the midst of
a society which was seen as a resistant “Jerusalem.”

Hauge’s use of metaphors and ideas about Jerusalem have never been studied,
despite the considerable amount of literature looking into the life and teachings of
Hauge and the Haugean movement.® This chapter aims to investigate what Hauge’s
conceptions of Jerusalem were, based on his usage of metaphors such as “the Temple”
and “Jerusalem,” what these conceptions can tell us about how he understood the sit-
uation of the friends in society, and how this understanding came to influence the
lives of the friends. I will attempt to show how Hauge’s understanding of society as
Jerusalem can help make sense of important traits of the early phase of the Haugean
movement.*

Hans Nielsen Hauge and the Haugean Movement

Hans Nielsen Hauge grew up on a farm in the South-Eastern part of Norway and started
an active ministry as a lay preacher and devotional writer in 1796, at the age of 25,
prompted by what he later described as an ecstatic religious experience and a calling.’

“the writers,” or “the saints.” During the trial (see below), Hauge was interrogated about his
“followers,” a nametag to which he strongly objected since he did not consider himself “anyone’s
leader.” Estimates of the number of friends in the movement before the trial vary enormously and
have tended to be exaggerated. Hauge himself spoke moderately during the interrogation of “a few
thousand friends.” Attempts of (and objections to) estimations are given in Hans Christian Bang,
Erindringer (Kristiania, Copenhagen: Gyldendal, 1909); Halvard G. Heggtveit, Den norske kirke i det
nittende aarhundrede, vol. 1 (Christiania: Cammermeyers Boghandel, 1911), 62; Dagfinn Mannsaker,
“Hans Nielsen Hauges Motstandarar,” Historisk Tidsskrift, vol. 41 (1962), 74.

3 Aarflot assessed the number of publications about Hans Nielsen Hauge to be approximately
500-600, see Andreas Aarflot, Tro og lydighet. Hans Nielsen Hauges kristendomsforstdelse. (Oslo:
Universitetsforlaget, 1969), 35. Kullerud estimated the total number of publications about Hauge
and the Haugean movement to be around 2500, most of which are in Norwegian, see Dag Kullerud,
Hans Nielsen Hauge. Mannen som vekket Norge (Oslo: Forum Aschehoug, 1996), 67. The most com-
prehensive and up-to-date bibliography about Hauge and the Haugean movement is given in Finn
W. Sjursen, Den Haugianske periode, 1796-ca 1850. Litteraer produksjon av og om Hans Nielsen
Hauge og haugianerne: en bibliografi, vol. 3b (Bergen: NLA-forlaget, 1993), 85.

4 This study is limited to Hauge’s own lifetime, with a particular emphasis on the period of his
active ministry, 1796-1804.

5 For a thorough discussion of the historical validity of the different (and differing) accounts
of the religious experience, see H. Koch, “Hans Nielsen Hauges religigse uvikling,” Dansk
Teologisk Tidsskrift (1959), 63; Bjgrn Kornerup, “Hans Nielsen Hauges religigse udvikling,”
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Being a “simple son of a peasant,”® as he favoured to style himself in his early booklets,
he did not have any formal education beyond basic schooling, let alone any theological
education. His religious learning was gained primarily from catechetical instruction and
the reading of popular devotional literature and the Bible. In spite of this, and despite
general restrictions against lay preaching in Denmark-Norway at the time (especially
the so-called “Conventicle Act” of 1741), Hauge’s ministry quickly escalated from
talking to friends and neighbours, to making travels around Norway with an ever-
expanding radius.” His ministry sparked what has come to be known as the Haugean
movement and a “community of friends,” consisting of and emerging from individuals
and groups of Hauge’s friends. The movement was to begin with solely religious in na-
ture, but quickly developed a financial side to it, with the establishment of businesses
and trade networks.®

The writing, publication, printing, and distribution of Hauge’s books as well as
other devotional literature came to be the driving force of Hauge’s ministry and the
Haugean movement. During his lifetime, Hauge wrote and published altogether 33
books and booklets, many of them in several printings.” In addition to his many pub-
lications, he wrote a vast number of letters, several hundreds of which have been
preserved, and the friends regularly kept in touch with each other through corre-
spondence and travel. The writings and letters of Hauge reflect the ideological basis
for the movement, as they addressed the current situation of the friends in society

Kirke og Kultur (1937), 66; Andreas Aarflot, “Hans Nielsen Hauge,” in Norsk biografisk leksikon
(Oslo: Kunnskapsforlaget, 2002), 36.

6 “en ringe Bonde-Sgn”

7 In addition to his own account (Beskrivelse over Hans Nielsen Hauges reiser, viktigste Hendelser
og Tildragelser, [Description of Hans Nielsen Hauge’s Travels, Major Events and Incidents]) repub-
lished in Hans Nielsen Hauge, Skrifter VI, ed. Hans N. H. Ording (Oslo: Andaktsbokselskapet, 1952),
58. The most detailed accounts of Hauge’s travels and ministry are given in Anton Christian Bang,
Hans Nielsen Hauge og hans samtid. Et tidsbillede fra omkring aar 1800 (Kristiania: Gyldendalske
Boghandel, 1910), 40; Sverre Norborg, Hans Nielsen Hauge: Biografi: 1771-1804 (Oslo: Cappelen,
1966),78; Kullerud, Hans Nielsen Hauge. Mannen som vekket Norge, 67.

8 The economic side of Hauge’s ministry is the main topic of Dagfinn Breistein, Hans Nielsen Hauge,
“Kjpbmand i Bergen.” Kristen tro og ekonomisk aktivitet (Bergen: Grieg, 1955), 43; Johan Schreiner,
“Hans Nielsen Hauge og ‘Samfundets felleskap,”” Historisk Tidsskrift no. 29 (1933), 81. Grytten claims
that Hauge was involved in the establishment of some 30+ businesses, Ola H. Grytten, “Haugianere
som neeringslivsaktgrer,” in Gud og Mammon. Religion og neeringsliv, ed. Bjgrg Seland (Oslo:
Cappelen Damm Akademisk, 2014), 55. Characteristic traits of the Haugean community of friends is
most recently discussed in Bjgrg Seland, “I ‘Feellesskab og Samfund’- Haugebevegelsens organi-
sasjon,” in Hans Nielsen Hauge. Fra samfunnsfiende til ikon, eds. Knut Dgrum and Helje
Kringlebotn Sgdal (Oslo: Cappelen Damm Akademisk, 2017), but see also Nils Sivertsen, Hans
Nielsen Hauge og venesamfunnet (Oslo: Land og Kirke, 1946), 84.

9 Estimates of the distribution of Hauge’s publications before the trial average around 150 000 cop-
ies. It is commonly assumed that he was one of the most widely read authors in Norway around
the year 1800, cf. Trygve R. Gundersen, Om a ta ordet (Oslo: Norsk sakprosa, 2001), 163; Kullerud,
Hans Nielsen Hauge. Mannen som vekket Norge, 30.
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as the movement developed. They have therefore served as the primary sources for this
inquiry.

Hauge’s relation to church'® and society was ambivalent, as he felt torn between
loyalty to the laws of the king and the calling of God." His ministry did not only
make him friends, it also made him some mighty foes, most notably among the clergy
and the civil servants.!? He was apprehended a total of 10 times in connection with
his travels and preaching activity. In 1804, he was finally arrested under direct orders of
the central government in Copenhagen and charged with sectarian activity, violations
of the Conventicle Act, and economic fraud. The subsequent trial against him lasted al-
together 10 years and Hauge spent most of this time behind bars. This effectively ham-
pered the growth of the Haugean movement and contributed to changing its nature as
well. After the trial, the somewhat subversive early phase of the movement gave way to
a more compliant attitude among its members, as the friends sought to comply with
legal regulations of lay religious activity and were increasingly valued as role models in
the local congregations.

More than a Metaphor?

Hauge repeatedly addressed the relationship between the friends, the official church
and the rest of society in his writings and letters, by means of hiblical topographical
metaphors.” For example, he frequently addressed his friends as “the true Temple of
God” and encouraged them to “build and dwell on Mount Zion.” Still, the fact that
Hauge’s metaphorical references to Jerusalem — and from here on, I use the word
Jerusalem as representative of the whole cluster of biblical, topographical metaphors,
such as Jerusalem, Zion, and the Temple — have not been studied previously is perhaps

10 When the Reformation was introduced in Denmark-Norway in 1536, the king became the head
of the official church, which as a general rule was the only legal religion in the two countries. The
relation between the invisible church as its believing members and the visible church as its organi-
sation and building was a much addressed topic in Hauge’s writings and letters. For a discussion of
Hauge’s ecclesiology, se Aarflot, Tro og lydighet, 378-430.

11 Sverre Steen, “Hans Nielsen Hauge og Bondereisingen,” Norsk Teologisk Tidsskrift 46 (1945), 244.
12 Both Bang, Lindbeck, and Mannsaker have made studies of the clergy’s opinion of Hauge, with
Lindbeck offering the most systematic analysis. Bang, Hans Nielsen Hauge og hans samtid, 40;
Anders Lindbeck, “Presteskapet sitt syn pa Hans Nielsen Hauges religigse vekkelse i 1804,”
(Universitetet i Bergen, 1999), 71; Mannsaker, “Hans Nielsen Hauges motstandarar,” 74. Norborg em-
phasises the role of Frederik Julius Kaas who as president of the central government initiated the pros-
ecution of Hauge Norborg, Hans Nielsen Hauge: Biografi, 79.

13 “Writings” here refers to all of Hauge’s publications. A complete collection was edited by
Hans N. H. Ording in 9 volumes during the years 1947-54. Similarly, a collection of Hauge’s let-
ters was edited and published in 4 volumes by Ingolf Kvamen during the years 1971-76.
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not too strange." It is evident that when referring to Jerusalem in his writings, Hauge
was forwarding metaphorical images already present in the New Testament, like com-
paring the believers with the temple or speaking of a heavenly Jerusalem as their final
destination.” Besides, the friends being the Temple of God and heading for the New
Jerusalem cannot be said to have been among the most prominent themes of Hauge’s
preaching.'® Moreover, this metaphorical language fits hand in glove with Pietism’s so-
called “language of Canaan”; a characteristic, esoteric sociolect full of metaphorical
figures of speech with which Hauge showed great familiarity."” In this characteristic
language, the “true” believers, were forsaking the “world” by striving to be “living
stones in the Temple of God.” They were on their way to the “spiritual Canaan” to
dwell forever in “the heavenly Jerusalem.” Hauge’s extensive use of biblical referen-
ces and his dependence on the Pietistic heritage have previously been thoroughly
documented.!® His use of Jerusalem-images to describe the lives of the believers
could at first glance seem to be little more than a continuation of this tradition.
Furthermore, whatever Hauge’s understanding of Jerusalem, it neither led to
an attempted building of a New Jerusalem on earth nor to the establishment of an
isolated ideal society modelled after Jerusalem, as had been the case with other
European Pietist movements.”® It did not even lead to a separation from the official
church, as Hauge in his so-called “spiritual will” famously admonished his friends to

14 In the Bible, the ideas of a New Jerusalem and a new Temple are largely interchangeable, “sim-
ply because the one cannot be imagined without the other.” Pilchan Lee, The New Jerusalem in the
Book of Revelation (Tiibingen: Mohr Siebeck, 2001), 5. As the idea developed, these two metaphors
were to a large degree just different ways of expressing the same eschatological hope, which is why
it is relevant to study them together. To get an overview of Hauge’s use of Jerusalem, the temple
and other possible synonyms as metaphors, I have searched his writings and letters for the follow-
ing words: Jerusalem/Ierusalem/Salem, Zion/Sion, tempel/templ [temple], Guds Stad [City of God],
Bierg [mount], Juda, Moria, Ofel, Kanaan [Canaan], Jacob, Israel, Jebus, lovede land [promised
land], hellige land [holy land], Guds bolig [God’s residence], Davids Stad [City of David], Ariel, Aelia
Capitolina, Babel/Babylon, and Roma.

15 The most explicit occurrences in the New Testament are found in John 2:19-21; 7:36-9; 1 Cor 3:
10-17; Gal 4:21-7; 1 Pet 2:4; Heb 12:22-4; and Rev 21:9-27.

16 “Jerusalem” and synonyms appear altogether approximately 300 times in Hauge’s writings and
letters. For comparison, the word “salvation” [frelse] and derivatives occur 599 times; the term
“flesh” [kigd] 1048 times; “world” [verden] 2203 times; and “sin” [synd] 2858 times.

17 For the phenomenon of the “language of Canaan” in Pietistic movements, see Lucinda Martin,
“The ‘Language of Canaan’: Pietism’s Esoteric Sociolect,” Aries 12, no. 22 (2012), 75.

18 See especially Aarflot, Tro og lydighet, 35; Gundersen, Om d ta ordet, 48.

19 Famous attempts of the eighteenth century at building new Jerusalems were Ronsdorf (which
sprung out of Calvinism) and Herrnhaag (which sprung out of Lutheranism), cf. Claus Bernet, “The
Heavenly Jerusalem as a Central Belief in Radical Pietism in the Eighteenth Century,” The Covenant
Quarterly 63, no. 4 (2005), 41. The significance of the heavenly Jerusalem in German Pietism in general
is well described in Claus Bernet, “Expectations of Philadelphia and the Heavenly Jerusalem in German
Pietism,” in A Companion to German Pietism, 1660-1800, ed. Douglas H. Shantz (Leiden: Brill, 2015), 42.
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remain within the church.?® The understanding of Jerusalem, then, in some ways did
not bring about any very remarkable consequences in contrast with other Pietistic
movements and would seem to be sufficiently explained by Christian tradition. What
could then justify a further investigation?

A couple of points seem relevant to mention. It is precisely Hauge’s extensive
use of and references to the Bible that is key to understanding the importance of
Jerusalem for Hauge. It seems fair to assume that because Hauge’s writings were
saturated with biblical references, his interpretation of the biblical terms and con-
cepts contained in those references must necessarily be of significance and conse-
quence. Considering the impressive distribution that Hauge’s publications had in
Norway in the early years of his ministry, Hauge’s ideas of Jerusalem, as expressed
through his writings and letters must have had a substantial influence on his read-
ers. Furthermore, just because Hauge and his friends did not break with the official
church, it does not necessarily follow that his understanding of Jerusalem did not
have any significant influence on his relationship with the church (actually, as I
will argue, the opposite seems to be the case).

There is a more historiographic point to be made, too. Lucinda Martin has re-
cently called for an increased appreciation of the theological accomplishments of the
laity of Early Modern Europe.”! Her point is that lay leaders of religious movements
should be studied for their contributions to theology, not just for their roles as organ-
izers and transmitters. Hauge’s application and adaptation of Jerusalem as a meta-
phor for the situation of the friends in society naturally belong within such a study.?
Hauge’s role as catalyst of the Haugean movement is undisputed, but his theological
contributions have often in posterity either been too easily forced into a Lutheran re-
gime or waved off as mostly Pietistic or legalistic (surely, they were this too, but they
were certainly more than this).”® It should therefore not come as a surprise if Hauge’s

20 The majority of the friends remained within the official church, as Hauge requested in his will:
“For such is my final will, that you henceforth as before exclusively follow our country’s religion,
so that you receive from the public instructors all that their public service involves. So, you will go
to church, receive the sacraments, in marriage they officiate the ceremony, and in death the burial,
and everything else that belongs to good order.” [“Thi er min sidste Villie, at I herefter som forhen
ganske ene holder Eder til vor Stats Religion, saa I modtager af de offentlige Laerere Alt, hvad deres
offentlige Embede medfgrer; I gaar da i Kirken, annammer Sakramenterne, ved Zgteskab gjor dem
Vielsen, samt ved Dgdsfald Jordpaakaldelse og alt andet, der hgrer til god Orden.”] Bang, Hans
Nielsen Hauge og Hans Samtid, 488.

21 Lucinda Martin, “More Than Piety: The Historiographic Neglect of Early Modern Lay Theology,”
Church History and Religious Culture 98 (2018), 76.

22 Although Hauge’s life and ministry transitions from the Early Modern into the Modern period,
he was theologically firmly rooted in the Pietistic currents of Early Modern Europe.

23 In his comprehensive analysis of the writings of Hauge, for instance, Aarflot tellingly chooses
the term “conceptions of Christianity” over theology, when analysing and systematizing the con-
tents of Hauge’s writings, arguing that Hauge was primarily a preacher, not a theologian, Aarflot,
Tro og lydighet, 206. Although that may be the case when it comes to form, it does not cover the
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use of biblical metaphors in relation to his friends could turn out to be more than
“just a metaphor.” Consequently, it is through studying Hauge’s use and interpreta-
tion of Jerusalem as a metaphor for a Christian life that this investigation will be con-
ducted. How did Hauge understand the Jerusalem of the Bible and how did he apply
this understanding to his own society?

Hauge and Jerusalem

References to Jerusalem, either as citation or metaphor, can be found in almost all of
Hauge’s writings and in many of his letters, spread out here and there, from both
before, during and after the trial.>* Some books contain more frequent references
than others, given their literary genre. The popular hymnal that Hauge published
contains several references to Jerusalem; often portrayed as a refuge for the be-
lievers after a strenuous life on earth.”” Another concentration of references to
Jerusalem is found in the 900-page postil that Hauge spent much of his time writ-
ing before and during an imprisonment in Trondheim in the winter of 1800. A pos-
til was a book that traditionally contained expositions of the designated Gospel

facts regarding contents and impact. With all his biblical references and interpretations, Hauge was
certainly creating and practicing theology, if not systematically writing it.

24 In Hauge’s writings we find both citations of biblical verses containing Jerusalem (and syno-
nyms), and applications of Jerusalem as a metaphor. However, a theoretical and methodological
differentiation between these types is hard to maintain when studying the material, as Hauge
often cited verses from scripture in admonishing his readers, for instance, “for we should be the
temple of the Holy Spirit, 1 Cor 3 C 16 V,” Hans Nielsen Hauge and Hans N.H. Ording, Hans
Nielsen Hauges Skrifter: 3, vol. 2 (Oslo: Andaktsbokselskapet, 1949), 478. In the following, these
two different kinds of use will therefore be treated together, in as much as they both involved an
element of interpretation.

25 “De sande Christnes udvalgte Psalmebog” [“Selected Hymns for True Christians”] was
published in several editions and in a total of 10 printings Hans Nielsen Hauge and Hans
N.H. Ording, Hans Nielsen Hauges Skrifter: 4 (Oslo: Andaktsbokselskapet, 1951), 7-13.
Approximately half of the hymns were taken from “Troens rare klenodie” [“The Rare Treasure of
Faith”] (Bishop Hans Adolph Brorson’s hymnal from 1739), some from other hymnals, and some were
authored by Hauge and members of the Haugean communities. A portrayal of Jerusalem as a safe
haven is expressed for example in “And then in struggle, cross and death, to follow you, until you fetch
me to your heavenly city!” [“Og saa i strid og kors og dad at fglge dig, indtil du henter mig op til din
himmel-stad!”] (Hauge and Ording, Hans Nielsen Hauges Skrifter: 4, 88, 104, 142). The image of
Jerusalem could also be used adversely, in reprimanding the persecuting side: “Arise, Zion! Do
not be lukewarm anymore.” [“Op, Zion! det er tid, at lunkenhed har ende.”] (p. 22) and similarly,
“Jerusalem, how you look! Such a sweet virgin bride, now become a whore?” [“Jerusalem, hvor
seer du ud, er saadan deilig jomfrue-brud nu til en hore bleven?”], Hauge and Ording, Hans
Nielsen Hauges Skrifter: 4, 28.
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and epistle-texts for each Sunday of the year. Some of the biblical texts mentioned
Jerusalem and the temple, and consequently these were thoroughly expanded
upon by Hauge.?® A third concentration is found in the letters of Hauge, if we con-
sider them as a group; often in the form of admonishment of the receivers.” The
fact that we find references to Jerusalem in Hauge’s personal letters — where the
words and content are entirely the choice of the writer, and not only in the more
genre-specific language of the hymnal and postil — attests to the meaningfulness
of this metaphor to Hauge.

Hauge’s use of Jerusalem-metaphors to speak of the friends’ role in society was
both varied and multivalent. He would claim God’s presence among the friends and
an eschatological hope, by describing how the spirit of Jesus dwells in the heart of
every believer “so that it becomes his temple,” that the friends should “build and
dwell on Mount Zion,” and that the believers were heading for “the Jerusalem
above.”?® However, there could also be elements of criticism of church and society
in his message, as Hauge could contrast the believers as “Zion,” with the rest of
society as “Jerusalem,” and condemn church services as services of “the Jerusalem
in bondage.”” Finally, Hauge could also express personal engagement metaphori-
cally, as when he in a letter to friends in 1801 likened his entire ministry with “pre-
paring stones and chalk for Zion, so that it may be built.”*°

Hauge’s different applications of the temple- and Jerusalem-metaphor seem to
outline a gradual shift in his understanding of Jerusalem, in line with the changing
stages of his life. The original context of the biblical temple- and Jerusalem-
metaphors provided various points of identification for Hauge’s ministry. At the be-
ginning of his ministry, it was the hope of a heavenly Jerusalem that was stressed.
The biblical hope of a new temple and a New Jerusalem had originated and devel-
oped within Judaism and Christianity when the temple and holy city were perceived

26 The postil was re-published in two volumes: Hauge and Ording, Hans Nielsen Hauges Skrifter:
3 vol. 1, 55; Hauge and Ording, Hans Nielsen Hauges Skrifter: 3 vol. 2, 56. Vol. 1 containing 1-388
and vol. 2, 388-612. The exposition of Luke 19:41-48 is found on 476-9 on 3rd Sunday after Trinity
and the exposition of Matt 24:15-28 is found on 600—-6 on 25th Sunday after Trinity. Other relevant
expositions for this study are Luke 2:42-52 (82-7); Mal 3:1-4 (108-11); Matt 4:1-11 (159—-63); Matt
21:1-9 (237-41); Luke 24:13-35 (280-5); Acts 13: 26—32 (286-9); Luke 24:36-48 (289-3); James 1:
22-7 (334-8); Acts 8:14-7 (380-4); John 10:1-10 (384-8); and Gal 5:16-22 (501-3). See also
Chapter 12 (Eivor A. Oftestad), vol. 2, 235-57.

27 See for example Hans Nielsen Hauge and Ingolf Kvamen, Brev frd Hans Nielsen Hauge 1 (Oslo:
Lutherstiftelsen, 1971), 58, 77, 87, 129, 178; Hans Nielsen Hauge and Ingolf Kvamen, Brev frd Hans
Nielsen Hauge 2 (Oslo: Lutherstiftelsen, 1972), 91, 117, 259; Hans Nielsen Hauge and Ingolf Kvamen,
Brev frd Hans Nielsen Hauge 3 (Oslo: Lutherstiftelsen, 1974), 47, 68, 78, 174.

28 Hauge and Kvamen, Brev frd Hans Nielsen Hauge 1, 178; Hauge and Ording, Hans Nielsen
Hauges skrifter: 3 vol. 1, 338; Hauge and Ording, Hans Nielsen Hauges Skrifter: 3 vol. 2, 478.

29 Hans Nielsen Hauges skrifter: 3 vol. 1, 195.

30 “Gud kiender ieg haster at faae tillavet Sten og Kalk til Sion, saa den kan blive opbygt.” Letter
from Bergen to friends, March 27, 1801, in: Hauge and Kvamen, Brev fra Hans Nielsen Hauge 1, 78.
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as either out of bounds or defiled.>! This was a situation with which Hauge strongly
identified. From the very beginning of his ministry, Hauge was heavily influenced
by his reading of the book of Revelation.?? As part of what might be called an apoc-
alyptic discourse, Hauge believed that society in general was at a crisis, that the
“Temples of his time” — that is, the churches — were defiled, and that the “true be-
lievers” were heading for a New Jerusalem in the future.®® Around 1800, at the
prime of his ministry and while working on his postil, it was Jerusalem as a present
reality that came to the fore. In the postil, Jerusalem’s rejection of Jesus was taken
as a typological example of contemporary society’s rejection of Hauge’s message in
his own time.>* Toward the end of his life, it was rather the Jerusalem of the past
that came into focus when Hauge composed his Udtog av Kirke-Historien [Excerpts
from the History of the Church], reflecting on how his own movement fit in with the
rest of church history, which had started in Jerusalem.? There seems, therefore, to
have been a gradual change of attention from that of the future to the past, from
viewing Jerusalem primarily as an end-time hope at the beginning of his ministry,

31 The idea can be traced back to the period of the Babylonian exile (587-539 B.C.E.), when the
temple and city had been destroyed and a great portion of the people of Judah had been brought
into exile. It develops in literature of the Maccabean period (around 167 B.C.E.), when the temple
was defiled by the Seleucids, and the time after the destruction of the second temple. In the new
Testament, the hope of a new temple or Jerusalem is given a Christological application as Jesus’s
death and resurrection is understood as having taken over the function of the temple, cf. Peter
W.L. Walker, Jesus and the Holy City: New Testament Perspectives on Jerusalem (Grand Rapids,
Michigan: Eerdmans, 1996), 91; Tom Wright, “Jerusalem in the New Testament,” in Jerusalem Past
and Present in the Purposes of God, ed. Peter W.L. Walker (Carlisle: Paternoster Press, 1992), 93.

32 Both the first (Betragtning over Verdens Daarlighed [Reflection on the Folly of this World])
and second booklet (Forsgg til en Afhandling om Guds Viisdom [Attempt at a Treatise on the Wisdom
of God]) that Hauge published, contained several explicit references to the book of Revelation.

33 There are several accounts of how local ministers protested when Hauge expounded texts from
Revelation in local assemblies, as the book of Revelation was generally considered a “sealed book”
at the time, Bang, Hans Nielsen Hauge og hans samtid, 161; Kullerud, Hans Nielsen Hauge. Mannen
som vekket Norge, 132; Nils H. Magergy, Hans Nielsen Hauges verksemd i More og Romsdal fylke.
Etter eldre boker og ymse andre kjeldor (Molde: Mgre og Romsdal krins av det Norske misjons-
selskap, 1945), 73. Hauge scoffed at the idea of a sealed or closed book, “as if God would have writ-
ten books for another world.” Hans Nielsen Hauge and Hans N. H. Ording, Hans Nielsen Hauges
Skrifter: 5 (Oslo: Andaktsbokselskapet, 1953), 249.

34 In two published lists containing “remarkable sayings in the Bible” (published in 1798 and
1801), we find references to verses containing Jerusalem: Luke 10:30; 21:24; and Gal 4:26, Hans
Nielsen Hauge and Hans N. H. Ording, Hans Nielsen Hauges Skrifter: 2 (Oslo: Andaktsbokselskapet,
1948), 99, 132, 139. These can be considered footprints of Hauge pondering how best to interpret
non-eschatological verses of scripture containing Jerusalem. The lists are simply indices of referen-
ces to scripture, containing an extract of a verse, with no further explanation.

35 Cf. Arne Bugge Amundsen, “Hauge som Kirkehistorisk aktgr og betrakter,” in Hans Nielsen
Hauge. Fra samfunnsfiende til ikon, eds. Knut. Dgrum and Helje Kringlebotn Sgdal (Oslo:
Lutherstiftelsen, 2017), 38. The booklet was published in 1822, Hans Nielsen Hauge and Hans
N. H. Ording, Hans Nielsen Hauges Skrifter: 8 (Oslo: Andaktsbhokselskapet, 1954), 1-230.

3
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to appreciating the historical significance of Jerusalem more towards the end of his
life. Along the way, Hauge also reflected on the idea of Jerusalem as a spiritual real-
ity in contemporary society.

Hauge’s Hermeneutics

In order to comprehend Hauge’s understanding of Jerusalem, it is necessary to see it
in light of his biblical interpretation in general, both in comparison with the tradi-
tion he drew on and as a result of his general interpretive practice. Andreas Aarflot,
who most thoroughly has studied Hauge’s interpretation of scripture, describes
Hauge’s biblical hermeneutics as a combination of “dependence” and “indepen-
dence.”3° Dependence, as in being indebted to Pietistic and orthodox tradition of
interpretation of scripture with which Hauge was profoundly familiar; and inde-
pendence, as in showing a high degree of confidence in his own abilities to inter-
pret and apply scripture in his own context and in having the audacity and
creativity to deviate from tradition.>”

This combination of dependence and independence can be recognised in the
way Hauge handled the biblical metaphors that he was familiar with, both from de-
votional literature and from the Bible. Hauge was well versed in the orthodox and
Pietistic devotional literature and even republished several such writings himself.*®
The writings of Friedrich Eberhard Collin (1684-1727), several of whose books were
published by Hauge, and Johann Arndt (1555-1621), whose Vier Biicher vom wahren
Christenthum [Four Books on True Christianity] (1606-1610) were well known to
Hauge and contemporaries; both used the image of Jerusalem as a picture of the
Christian life.>* There is no doubt that Hauge drew from these sources in his

36 Aarflot, Tro og lydighet, 205-8; Andreas Aarflot, “Skriftsynet i norsk lekmannstradisjon i det 19.
arhundre,” in Bibelsyn og bibelgransking, ed. O. @ystese (Stavanger: Nomi, 1966), 34.

37 For Hauge, the true meaning of the Bible was acquired through the “wisdom of God,” not the
“knowledge of men.” He was aware of the criticism being brought against some of his more “inde-
pendent” interpretations, but argued that as the ministers of the church were not doing their job,
he had to do it for them, “even though he did not know Hebrew and Greek as they did.” Hans
Nielsen Hauge and Hans N. H. Ording, Hans Nielsen Hauges skrifter: 5 (Oslo: Andaktsbokselskapet,
1953), 249.

38 Hauge’s theological and Pietistic background has been thoroughly investigated and described in
Aarflot, Tro og lydighet, 35. Amundsen provides a review of one of the most influential Pietistic writings
in Norway, Bishop Erik Pontoppidan’s Sandhed til Gudfrygtighed [Truth unto Godliness], Ame Bugge
Amundsen, “Oppvekkelsens steder. En lesning av Erik Pontoppidans Sandhed til Gudfrygtighed
(1737),” in Vekkelsens matesteder, ed. Arne Bugge Amundsen (Lund: Lund Universitet/Kyrkohistoriska
Arkivet, 2014), 37.

39 Collin’s Jesu Christi forklaring i sjelen [Exposition of Jesus Christ in the Soul] was published by
Hauge in 1799; Laerdom af andres Bespottelse og Forfalgelse for Christi Navn Skyld [Lessons from the
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understanding and application of the biblical metaphors in his own writings.
However, there is also a difference to be observed. Whereas these writers mostly fo-
cused on the individual believer, Hauge frequently spoke of the believers collectively,
as the true Temple of God and as building and dwelling on Zion. This emphasis on
the believers as a community is stronger and more frequent in Hauge’s use of the
metaphor than in the tradition he drew on.

We find that the same tendency applies in relation to the use of the metaphor
in the New Testament. There, the temple-metaphor is applied both to the believers
and to Christ. In other words, both the Church (that is, the community of believers)
and Christ can be called the Temple of God.*° In Hauge’s own writings, however,
the temple-metaphor is exclusively applied to the church as the believers, as in this
exposition of the temptation of Jesus (Matt 4:1-11):

Jerusalem was considered by the Jews to be the Holy City, and the Temple was the House of
God. But we must interpret them to be the communion of saints, which is the true Temple of God.**

Quite remarkably, Hauge not even once referred to Christ as the Temple in his writ-
ings, even though he obviously was familiar with this use of this metaphor in the
New Testament. When comparing Hauge’s use of the metaphor with that found in
Pietistic tradition and the New Testament, therefore, a strong Haugean attention on
the community of believers and their situation in society becomes apparent.

The second point regards Hauge’s interpretive practice. Much of Hauge’s inde-
pendence and innovation when interpreting scripture, came from “allegorizing in-
terpretations.”*? Hauge primarily saw the Bible as God’s living word addressing
contemporary society. Its “true” or “spiritual” meaning was therefore to be found in
interpreting it with regards to the present, not the past or future. This was also the
case when interpreting biblical references to Jerusalem, as justified by Hauge in his
postil, when commenting on Jesus’ prophecy of cosmic destruction in Matthew 24:
15-28:

This Matthean description uttered by Jesus could be interpreted with regards to the destruction
of Jerusalem, especially considering the words he says in the beginning of the chapter.
Alternatively, this destruction can be interpreted with regards to the end of the world. But as

Cursing and Persecution of Others for the Sake of Jesus Christ] and Christelige levnetsregler [Christian
Rules of Life] in 1800. References to Jerusalem in Four Books on True Christianity can be found in
Johann Arndt, Den Sanne Kristendom: Bok 1-3 (Oslo: Lutherstiftelsen, 1955), 28, 85, 135, 301, 514.
See also Chapter 2 (Walter Sparn), 55-73.

40 Asin John 2:19-21; 7:36-9; 1 Cor 3:10-7: and 1 Pet 2:4.

41 “Jerusalem var det vel, som Jgderne regnede for den hellige Stad, og Tempelen Guds Huus. Men
vi maae udlaegge det til hellige Menneskers Samfund, som er den rette Guds Tempel.” Hauge and
Ording, Hans Nielsen Hauges skrifter: 3 vol. 1, 162. My italics.

42 Aarflot, Tro og lydighet, 209.
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Jerusalem is destroyed and we don’t know whether we will experience the end of the world or
not, we must interpret it specifically with regards to ourselves, and our own time.*>

Although Hauge’s interpretation of the text with regards to the present had much in
common with Pietistic biblical interpretation and was by no means unique, it does
exhibit a particular Haugean emphasis.** If we use the terminology of the medieval
quadriga, Hauge’s choice of interpretation could be described as a matter of reading
the text allegorically/typologically and above all tropologically (i.e. morally), rather
than asking for its literal sense or the anagogical (i.e. eschatological) sense. Hauge
did not actually deny that the text could be read literally/historically (as in the uni-
versities) or eschatologically (as by more radical Pietistic movements). His interpre-
tation was more a question of relevance to his own situation: what was important
to Hauge was how the text, as God’s word, addressed his own present time and so-
ciety. What it once had meant or would come to mean was subordinate.*” As a con-
sequence of this view of scripture, the historical and physical bodies, whether the
temple, Jerusalem or Israel, for Hauge came to be relatively uninteresting in them-
selves.*® Their true meanings were as spiritual entities, as (the homes of) the com-
munity of friends and they had value principally as such. In interpreting scripture
in this way, Hauge was partly forwarding tradition and partly innovating; consis-
tently interpreting Jerusalem for his own time.

Jerusalem in Bondage and Freedom

With these Haugean interpretive emphases in mind, how did Hauge understand the
Jerusalem of the Bible and how did it colour his understanding of contemporary

43 “Denne Mathaei Beskrivelse, som Jesus haver sagt, kunde vel udlaegges om Jerusalems
@deleggelse, iser formedelst de Ord, som han fgrst i dette Capitel siger; ellers kan og denne
@deleeggelse udlaegges paa Verdens Ende. Men som Jerusalem er gdelagt, og vi veed ikke, om vi
oplever Verdens Ende, saa maa vi iseer udlaegge den paa os i denne Tid.” Hauge and Ording, Hans
Nielsen Hauges skrifter: 3 vol. 2, 600. My italics.

44 Valentin E. Loscher, The Complete Timotheus Verinus (Northwestern Publishing House, 2006),
77. Loscher (1673-1749), a defender of orthodoxy, criticised the German Pietists in general for pre-
ferring the spiritual sense over the literal.

45 This tendency of interpretation with a consistent view to the present was already observed by
Hauge’s first biographer, professor of theology Stener Stenersen, who claimed that, for Hauge, re-
pentance from a sinful life was emphasised to the degree that the past was practically converted
into the present. Stener J. Stenersen, Hans Nielsen Hauges Liv, Virksomhed, Laere og Skrifter
(Copenhagen: F. Tengnagels bogtrykkeri, 1827), 87.

46 In the biblical literature this is different, as the distinction between the hope of a New Jerusalem/
temple on earth versus a heavenly Jerusalem is not always clear, cf. Lee, The New Jerusalem in the
Book of Revelation, 70.
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society? Although Hauge nowhere gave an extensive or coherent account of his un-
derstanding of Jerusalem in the Bible, it seems that through his work on the postil
and a planned exposition of the Bible, Hauge gradually gained an understanding of a
general “interpretive key” concerning all the references to Jerusalem in the Bible.*’ In
1804 he briefly stated this understanding in the preface to the said exposition:

In scripture there are evil and good angels, Rev. 12 C 7 V, evil and good animals, Rev. 4 C 13 V, evil
and good laws, Isa. 11 C 7 V, Rev. 5 C 5V, Zion and Jerusalem, in bondage to sin and in freedom.*®

This statement seems significant for understanding Hauge’s conception of Jerusalem in
the Bible, and consequently his application of the metaphor in his writings. According
to this statement, Zion/Jerusalem sometimes refers to the Zion/Jerusalem in bondage to
sin, while at other times to the free Zion/Jerusalem.*’ According to Hauge, there were
thus two antithetical “Jerusalems” in the Bible; one in bondage and the other in free-
dom. The historical Jerusalem of the past and the eschatological Jerusalem of the future
were interpreted as spiritual realities of the current society, and the implied job of the
interpreter was consequently to decide in each case which of the two was meant.
With Hauge’s “interpretive key” in mind, we can try to describe or reconstruct
these two cities by piecing together citations and metaphors referring to Jerusalem
from his own writings. The two cities would then look something like this:

The Jerusalem in bondage, or “the Jerusalem below,” consisted of “the children
of this world” who “call themselves Christians but are worse than heathens.” They
had “the Gospel of the Kingdom of God,” yet they were blinded by sin. The children
of the city “live under a cover of hypocrisy, retain their hardened heart and relish
the desires of the flesh.” They “do not recognise their time of visitation,” just like
the Jerusalemites did not recognise Jesus when he rode into the city. This Jerusalem
“trusts in its own wisdom, the wisdom of men.” It “worships its unclean Temples of
this world, which have been built by men” and is “enslaved to sin and walking on
its broad road.”*°

47 The exposition itself was probably finished by Hauge in 1804 and printed shortly after, but is no
longer extant. According to the preface, it consisted of excerpts of the Bible, with commentary, and
was meant for “those simple of faith, who do not have a Bible of their own.” Hauge and Ording,
Hans Nielsen Hauges skrifter: 5, 249. My translation.

48 “[1] Skriften er tvende Slags, onde og gode Engle, Aab 12 C 7V, onde og gode Dyr, Aab 4C 13 V,
onde og gode Lover, Es 11 C 7 V, Aab 5 C 5 V, Zion og lerusalem, i Syndestand og i Frihed.” Hauge
and Ording, Hans Nielsen Hauges skrifter: 5, 251. My italics.

49 The wording in the citation is ambiguous and could in principle also be taken to mean that
Zion is in bondage, while Jerusalem is in freedom. This interpretation does not correlate well,
though, with how Hauge uses these terms in other references.

50 The description is assembled from references to Jerusalem in Hauge and Kvamen, Brev fra Hans
Nielsen Hauge 1, 87—-8; Hans Nielsen Hauge and Hans N. H. Ording, Hans Nielsen Hauges skrifter: 1
(Oslo: Andaktsbokselskapet, 1947), 195; Hauge and Ording, Hans Nielsen Hauges skrifter: 2, 161, 213,
384; Hauge and Ording, Hans Nielsen Hauges skrifter: 3, vol. 1, 69, 238, 257, 351; Hauge and Ording,



152 —— Jostein Garcia de Presno

Its counterpart, the Jerusalem in freedom or “the Jerusalem above” consisted of
the children of God, who “were not of the world.” With a typical Haugean puritan
emphasis, they “subdue all their desires and let their body and soul be overcome
by Jesus”, they “hate evil and love those who fear the Lord.” As they are living in
this world, they follow their Lord “through perils, struggle and death.” The enemy
“pours rivers of scorn, lies and persecution after them, but they find their refuge in
Christ.” This life is a “journey that every true Christian must make to the spiritual
Canaan.” While they are on earth, the inhabitants of the New Jerusalem are “the
Temple of God,” because they have “put off their old self and have become new in
Christ.” As his Temple, they have been “sanctified by Jesus and are sustained by
him.” Just as Jesus made his entry into Jerusalem before Easter, he has made his
“spiritual entry into their hearts, which constitute the true Temple of God.” This
temple is not made by hands but consists of “the humbled hearts of the true be-
lievers” who are destined for “the heavenly Jerusalem.”*'

From Hauge’s multivalent mentioning of Jerusalem in relation to the friends
and society, it seems clear that Jerusalem for Hauge was more than both an ancient
city and a future hope. It was that too, but more importantly it was a designation
for the present spiritual and social reality that he and his friends lived in. Very
much reminiscent of Augustine’s image of two cities, this must be said to be quite
an impressive theological adaptation from a “simple son of a peasant.”®” The
Jerusalem in bondage was not just a thing of the past. It still existed, as an adver-
sary of God’s work, whenever it opposed the ministry of the friends. On the other
hand, the Jerusalem of the future was already there in a Lutheran “already, but not
yet”-way. The friends were on their way to the heavenly Jerusalem and were build-
ing that city stone by stone, friend by friend. Here and now they were the true
Temple of God, building on Mount Zion. These two spiritual entities were in a sense
projected from the past and the future onto the present stage. With this conception
of Jerusalem, it makes very much sense for Hauge to exclaim: “God knows that I am

Hans Nielsen Hauges skrifter: 3, vol. 2, 465, 603, 609-10; Hauge and Ording, Hans Nielsen Hauges
Skrifter: 2, 28, 114, 231; Hans Nielsen Hauge and Hans N. H. Ording, Hans Nielsen Hauges Skrifter: 6
(Oslo: Andaktsbokselskapet, 1952), 177; Hans Nielsen Hauge and Hans N. H. Ording, Hans Nielsen
Hauges skrifter: 7 (Oslo: Andaktshokselskapet, 1954), 176. Hauge similarly depicts other biblical pla-
ces in similar ways, like “Ephraim, the poor soul who serves sin and its eagerness”: It shall not pre-
vail; “Nazareth, the most despicable place,” and “Capernaum, exalted not by God, but by men.”

51 Hauge and Kvamen, Brev fra Hans Nielsen Hauge 1, 178; Hauge and Kvamen, Brev fra Hans
Nielsen Hauge 3, 78; Hauge and Ording, Hans Nielsen Hauges skrifter: 1, 214-5; Hauge and Ording,
Hans Nielsen Hauges skrifter: 2, 81, 151, 153, 213; Hauge and Ording, Hans Nielsen Hauges skrifter:
3, vol. 1, 13, 69, 114, 240, 285, 338; Hauge and Ording, Hans Nielsen Hauges skrifter: 3, vol. 2, 440,
478, 497. Hauge also uses other biblical topographical metaphors to describe the believers, such as
“the victorious Jacob,” “the true children of Israel,” and “the Goshen of the land of Egypt.”

52 Hauge shows some familiarity with Augustine’s thoughts and actually cites De Civitate Dei [The
City of God], Hauge and Ording, Hans Nielsen Hauges skrifter: 3, vol. 2, 56.
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preparing stones and chalk for Zion!” Through his ministry he was convinced that
he was preparing for and even helping to build the Jerusalem above.

How, then, did this understanding of Jerusalem as a spiritual reality influence
the lives and practices of the friends? The following discussion of this question will
be limited to two areas: How the understanding of Jerusalem as a future hope
helped justify a devout lifestyle among the Haugeans, and how the understanding
of contemporary society as Jerusalem in bondage influenced the friends’ view of
and relation to the official church.>

The Hope and Fear of a New Jerusalem

In contrast with several other Pietistic movements, the general down-to-earth atti-
tude of Hauge meant that he did not waste much time speculating about how things
would be in the eschatological Jerusalem or the events of the end-times. The heav-
enly Jerusalem was first and foremost a goal indicating the right direction, not a
thing to meditate upon.”* However, as a goal, it was also a standard toward which
the believers must align their lives in order to be admitted. Consequently, the hope
of a New Jerusalem was not exclusively a cause of joy for the Haugeans, as it came
with certain requirements.

The issue of moral requirements of true faith was a much-expounded one
among the Haugeans. In his writings, Hauge often quoted long lists of vices as ex-
amples of unchristian behaviour and attitude. Sverre Norborg describes how “mu-
tual exhortation became a regular topic in the extensive correspondence among the

53 The Jerusalem of the past also played an important role for the Haugeans but will not be dis-
cussed further here. Suffice it to say that not only did the city of Jerusalem which rejected Jesus
often serve as a cautionary tale to the friends, but the historical New Jerusalem, the first congrega-
tion, served as a role model for a true Christian lifestyle. This most distinctly manifested itself in a
wish to introduce collective ownership among the friends, as “in the time of the apostles.”

54 Hauge describes how he in the beginning of his ministry spent a lot of time trying to figure out
“the dates and times of eternity,” but in the end concluded that it was wrong to try to make sense of
the holy scriptures using his mind, instead of believing the word of God and acting thereupon, Hauge
and Ording, Hans Nielsen Hauges skrifter: 6, 138. Only once in his writings did he explicitly direct the
attention of his friends to contemplate the Jerusalem above, and even here his reservation against
speculation is almost palpable: “So let Jerusalem now arise in your mind, a Jerusalem depicted with
gates of gold and jewels and its light as crystal, Rev 21 C. Though in comparison it is but a mirror, for
the New Jerusalem or the bliss of eternal life and the glory of God cannot be grasped or comprehended
by the human mind, much less be expressed in words.” [“Saa lad nu lerusalem opgaae i Eders Tanker,
et lerusalem, der afmales, for Porterne ere af Guld og Zdelsteene og dets Lys som Chrystal, Aab 21
C. Dog i Lignelse er det allene som et Speil; thi det nye Ierusalem eller (det) evige Livs Lyksalighed og
Guds Herlighed kan ikke begribes eller teenkes med menneskelig Fornuft, mindre udtrykkes med
Ord.”] Hauge and Ording, Hans Nielsen Hauges skrifter: 5, 247.
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Fig. 8.2: Hymn entitled The New Jerusalem, Revelations 21 by an anonymous adherent of the
Haugean movement. Heggtveitsamlingen, MF The Norwegian School of Theology, Religion and
Society Archive. Photo: Kristin B. Aavitsland.

friends.” Salvation was not just a matter of trusting in Jesus, like the Moravian
brothers too easily preached (according to Hauge).”® A true life of faith was a “con-
stant battle,” a “continuous purging,” a “forsaking of this world” in preparation for
the respite in the spiritual world.

An important rationale for this pious emphasis was the idea of the heavenly
Jerusalem as a place without impurity. Tellingly, one of the phrases that Hauge
cited most frequently regarding the New Jerusalem was from Revelation 21:27, that
“nothing unclean” will ever enter it (or, as Hauge usually rendered it, “nothing

55 My translation. Norborg, Hans Nielsen Hauge: Biografi, 192.

56 Hauge’s relationship with the Moravian brothers was ambivalent and a cause of mutual dis-
trust. It is most thoroughly described in Daniel Thrap, Bradremenigheden i Norge (Christiania: i
kommission hos Jacob Dybwad, 1908), 89; Daniel Thrap, “Seeberg og Hauge,” Norsk Teologisk
Tidsskrift (1910), 90. See also Oluf Kolsrud, “Smaating um Hans Hauge fraa arkivet i Herrnhut,”
Seertryk av Norsk Teologisk Tidsskrift (1913), 64.
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common or unclean”): “Be sure that you do not refrain from hearing this voice, that
nothing common or unclean shall enter the New Jerusalem, Rev 21 C. 27 V.””” The
phrase “nothing common or unclean” is only a detail from the whole biblical vision
describing the city as it descends from heaven, yet for Hauge it became the definition
of the New Jerusalem. Only this phrase did he cite again and again, whereas he omit-
ted to mention other parts of the vision of the New Jerusalem, like its purported glory
and splendour. In this way, Hauge’s understanding of Jerusalem as a place without
impurity, strongly influenced the piety of the friends. As he interpreted the formula-
tion “nothing unclean” as referring to moral impurity (as opposed to ritual impurity),
this attribute of Jerusalem served as an important incentive for the Haugeans to strive
to live morally pure lives so as to “qualify” for the spiritual city. This even affected
the rendering of the Bible itself, as Hauge (with a Freudian slip?) once substituted
“nothing” with “no one”: “No one unclean will enter the New Jerusalem, Rev 21 C. 27
V, who does not have the mind of Jesus Christ.”*® So strong was this emphasis on a
Christ-like lifestyle and forsaking of “the world,” that Hauge would even describe it
as a foundation for the Christian life: “God knows that just as he has placed a corner-
stone in Zion, so he has taught me to make a foundation thereupon, in forsaking myself
and the world.”>®

The emphasis on purity as a requirement for entering the heavenly city meant
that the hope of a New Jerusalem brought with it a fear of the same to the
Haugeans. The friends were notorious for their tendency to be strictly morally law-
abiding and for heavy sighing, downward gazes, and contorted voices.®® These
were all meant as expressions of piety, of acknowledging one’s own sinfulness.

57 “Seer nu til at I ikke undslaaer eder for at hgre denne Rgst, at intet almindeligt eller ureent skal
komme ind i det nye Jerusalem; Aabenb. 21 Cap. 27 v.” Hauge and Ording, Hans Nielsen Hauges
skrifter: 3, vol. 1, 110. Other occurrences are found in Hauge and Kvamen, Brev fra@ Hans Nielsen
sauge 2, 259; Hauge and Ording, Hans Nielsen Hauges skrifter: 2, 155; Hauge and Ording, Hans
Nielsen Hauges skrifter: 3, vol. 1, 110; Hauge and Ording, Hans Nielsen Hauges skrifter: 3, vol. 2, 503.
Close in wording is also Hauge and Ording, Hans Nielsen Hauges skrifter: 3, vol. 1, 84 (no one uncir-
cumcised) The rendering of the verse as “nothing common or unclean” is characteristic of Hauge
and translates the original single Greek word koinos with both the literal meaning “common,” and
the contextual meaning “unclean.” Hauge seems to have adopted this reading from Pontoppidan,
excerpts of whose book “The Mirror of Faith” Hauge published. There, we find the same rendering
of Rev 21:27: “Nothing common or unclean shall enter the New Jerusalem.” Hauge and Ording,
Hans Nielsen Hauges skrifter: 2, 267.

58 “Der kommer ingen ureen ind i det nye Jerusalem, Aab 21 C. 27 V som ikke haver Jesu Christi
Sind.” My italics. Hauge and Ording, Hans Nielsen Hauges skrifter: 2, 155.

59 “Gud veed at som han haver sat en Higrnesteen i Sion, haver han og leert mig at leegge
Grundvold derpaa, i at fornaegte mig selv og Verden.” My italics. Hauge and Kvamen, Brev frd Hans
Nielsen Hauge 1, 58.

60 Svein I. Langhelle, “Haugianske mgteplasser og samlingsformer med eksempel fra det sgrvestre
Norge 1820-1850,” in Vekkelsens matesteder, ed. Arne Bugge Amundsen (Lund: Lunds universitets
kyrkohistoriska arkiv, 2014), 68; Svein I. Langhelle, “Da det blei synd a le: dei haugianske
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However, there were also reports of exaggerated consciousness of sin leading to de-
pression and even suicide among the friends, and this characteristic trait of the
movement made it into the trial as an accusation against Hauge’s ministry for lead-
ing to “harmful consequences.”®!

The fear of not making it into the New Jerusalem also meant that the friends
could never be certain about their salvation. A scene from the deathbed of one of
Hauge’s friends, Maria Pedersdatter Hougen, strikingly illustrates this ambiguity of
hope on the one hand and fear and uncertainty on the other. The girl was still in
her teens, and her family and friends stood gathered around her as she bade them
her final farewells. In his portrayal of the death-scene, Hauge describes how after
all had been said and done,

she sang about the spiritual Jerusalem. And when she no longer could pronounce the words,
the onlookers heard the sound of the melody. And this sound persisted until she fell asleep in
the Lord, satisfied and glad.®?

The situation described is both solemn and hopeful. Yet, in the middle of this al-
most hagiographic account of the girl’s death, it is also reported what had occurred
just a few moments before: A fellow friend, standing by the girl’s side, had asked
her bluntly whether she truly “felt the assurance of faith of having her heavenly
bridegroom.”®® Apparently, one could not be certain of entering the heavenly
Jerusalem, even when singing about it on one’s deathbed.

The Friends as the Temple of God

The self-conception of the friends as Zion and the Temple led to a complex and
somewhat ambivalent relation to society and the official church, understood as “the
Jerusalem below.” Sometimes Hauge would distance himself and the friends from
the official church and society and portray them as antagonists of the “true temple”

vekkingane som forandra Rogaland,” in Levende religion. Globalt perspektiv — lokal praksis, eds.
Anna Rebecca Solevag and Anne Kalvig (Stavanger: Hertervig Akademisk, 2015), 69.

61 The derogative nametag “the saints” probably alludes to the strong emphasis on a life of purity
among the friends. Reports of (often female) friends entering into depression as a result of Haugean
preaching were common in the interrogation reports from the trial. In the report from Lyster, sev-
eral neighbours insisted that in the case of a suicide of certain female Haugean, it was the “mad-
ness” caused by Hauge’s message that had caused it. This was strongly denied by the local friends.
Justisdepartementet, Kommisjon i saken mot Hans Nielsen Hauge 1804 [Proceedings from the trial
against Hans Nielsen Hauge 1804], RA/S-1151/D/L0001, package 5, item 321. Riksarkivet/The
National Archives of Norway, Oslo.

62 Hauge and Ording, Hans Nielsen Hauges skrifter: 7, 6.

63 Hauge and Ording, Hans Nielsen Hauges skrifter: 7, 6.
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and even as their enemy.64 At other times the distinction was less clear, and the
church was rather seen as a mission field, as the potential Jerusalem above.

Hauge’s relation to the official church has often been portrayed as one of faith-
fulness despite conflict. It is argued that he had attended church all his life, had
admonished his friends to do the same, and that he only preached “the elementals
of faith” and “the teachings of Pontoppidan,” as he used to claim.®® Although this
is largely true, it is equally true that Hauge also in several ways devalued the
church institution and church buildings in his teaching and through his actions. In
his writings, Hauge expressed that God no longer dwelled in “man-made temples,”
as he called the churches.®® He also spoke of the church services as being “in bond-
age.”®” Although Pontoppidan had expressed similar views in his Sandhed til
Gudfrygtighed [Truth unto Godliness] (1737), there seems to be a significant differ-
ence between his and Hauge’s views.®® Pontoppidan had regarded going to church
on Sundays as the primary way of worshipping God, and the personal contempla-
tion in the “inner temple of the heart” not as something contradictory, but as a nec-
essary supplement.®® For Hauge, though, these two forms of worship could be said
to be essentially different and even opposite. For Hauge, the heart was not only the
“inner temple” of God, as Pontoppidan had called it, it was the only temple of God.
Where Pontoppidan had seen personal contemplation as a necessary supplement,
Hauge rather saw attending church as something done mainly “out of necessity.”

The practical consequence of this view can be seen in the way Hauge and the
friends went about their ministry. They chiefly went around conducting “religious
assemblies””® in people’s homes, and claimed Jesus as their example as they

64 Antagonists of the movement could be called “the enemy,” a name also used for the devil, cf.
Seland, “I ‘Feellesskab og Samfund’- Haugebevegelsens organisasjon,” 107.

65 This was Hauge’s usual line of defence against repeated accusations of heresy. Bishop
Pontoppidan’s Sandhed til Gudfrygtighed [Truth unto Godliness], first published 1737, was an expo-
sition of Martin Luther’s small catechism and consisted of over 700 questions and answers. Although
knowledge of its contents was still a prerequisite for confirmation and consequently for entering
adulthood in Norway, by Hauge’s time the ideas of Pontoppidan were considered obsolete by many.
During the trial Hauge’s defence lawyer made an effort to justify and excuse this old-fashioned theo-
logical affiliation. See Erik Pontoppidan, Sannhet til Gudfryktighet. Oslo: Lutherstiftelsen, 1964, 80.

66 Hauge claimed that God had not dwelt in the Jewish temple before its destruction either, since
it was already defiled. He deduced this from the fact that Jesus, according to the Gospels, visited
the temple only three times during his lifetime, and therefore could not have dwelled there, Hauge
and Ording, Hans Nielsen Hauges skrifter: 3, vol. 2, 602.

67 “just as we see now, with Jerusalem or our church services, which are currently in bondage.”
Hauge and Ording, Hans Nielsen Hauges skrifter: 3, vol. 1, 195.

68 Amundsen, “Oppvekkelsens steder,” 37.

69 Pontoppidan, Sannhet til Gudfryktighet, 38—39.

70 The Conventicle Act of 1741 used the term gudelige Forsamlinger [godly assemblies] for religious
meetings outside the church. In the trial against Hauge, the most commonly used term was reli-
gieuse Forsamlinger [religious assemblies].
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preached “in the open fields, the temple courts, the houses of the poor and pris-
ons.””! In a letter to friends, Hauge even lamented that resources spent on adorn-
ment of churches was a squandering of money.”? According to Hauge, the best
place for the preaching of the Gospel was not inside the churches, where God did
not live, but outside. Hauge even claimed Martin Luther in support of this view:

Martin Luther also wished, that all churches or temples should become a heap of stones . . .
and that the Gospel should be preached in the homes, and this we can understand he had
reason to wish for.”

Hauge in this way shifted the idea of a holy place from the church building, to basi-
cally anywhere else. Borrowing the vocabulary of Doreen Massey and human geogra-
phy, it could be said that Hauge in this way emphasised a “relational” understanding
of space over a “two-dimensional” one, as he stressed that it was the people who
were holy, not the places.”

Hauge’s ambivalent relation to the church also came to expression in other ways.
Not only would the friends sometimes designate themselves “the church” or “the congre-
gation.””” They even had their own religious books, published by Hauge: not only the
must-haves, the hymnal, postil, and catechism, but even their own “essential Bible” and
“epistle-collections.””® Spiritually, and this was what really mattered to Hauge, the
community of friends in many ways functioned as a religious community of its own.
They practiced “tactical religion” as Michel de Certeau would say it, with their verbal
devaluation of the buildings of the official church and their use of their own liturgical

71 Hauge and Ording, Hans Nielsen Hauges skrifter: 2, 384. By temple courts Hauge referred, in his
metaphorical language, to the common ground outside the churches (kirkebakken). A typical situa-
tion is vividly described by a local postmaster, Peder Knoph, explicitly not a follower of Hauge:
“Whenever the witness was at Wasaas church in the years 1803-04, and in the beginning of 1802,
he always saw a cluster of people around some person.”, Justisdepartementet, Kommisjon i saken
mot Hans Nielsen Hauge 1804 [Proceedings from the trial against Hans Nielsen Hauge 1804], RA/S-
1151/D/L0001, package 5, item 321. Riksarkivet/The National Archives of Norway, Oslo.

72 In a letter to friends, Hauge lamented that “the holy temple, or house of God, 1 Pet. 2 is poorly
funded compared to the worldly temples with their dead paintings and precious things of this
world . . . ” Letter to friends, 1800, in: Hauge and Kvamen, Brev frd Hans Nielsen Hauge 1, 47. In the letter,
Hauge made the point that he wished money would be channelled to his trade and enterprises, as they
contributed to the printing of religious books, and so forth, instead of being spent on church buildings.

73 Hauge and Ording, Hans Nielsen Hauges skrifter: 3, vol. 2, 602. Hauge also took Jesus’s reaction
to Jerusalem’s rejection as a role model for how the friends should relate to the church: “Christ
wept for those who did not know their time of visitation, so must we.” Hauge and Ording, Hans
Nielsen Hauges skrifter: 2, 384.

74 Cf. Doreen Massey, For Space (London: Sage, 2005), 77.

75 Seland, “I ‘Feellesskab og Samfund’- Haugebevegelsens organisasjon,” 107.

76 The already mentioned “Exposition of the Bible,” see above. Exemplars of book-bound collec-
tions of letters from Hauge and other friends have been preserved, resembling how the congrega-
tions of the early church collected the epistles of Paul.
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books, in opposition to the "strategic religion” of the official church.”” The friends
never established themselves as an organisation distinct from the official church (an-
other typical trait of tactical religion, according to de Certeau), as this was not really a
viable alternative in the absolutist monarchy of Denmark-Norway. However, the accu-
sation against Hauge in the trial of having established a religious sect, was in this re-
gard not completely off the mark. In the way that had any real value to the friends, the
spiritual way, they both considered themselves as a church in the sense of a commu-
nity of true believers, and functioned as such.”® Participation in the official church was
more a matter of conforming to society. It is therefore neither surprising nor unfitting
what reason Hauge gave in his final will to his friends for remaining within the church:
They were to do so simply because it belonged to “good order.”

The Friends as Zion in Jerusalem

On the other hand, the church services were not altogether useless in Hauge’s eyes.
Not only was attending church “good and proper behaviour,” about which Hauge
was genuinely concerned; in the homogenous Lutheran society of Denmark-Norway,
society and church were quite indistinguishable, and all the ministers of the church
were the king’s men. This point was not lost on Hauge, who recognised the value of a
society built on “God’s law.””® Hauge could even call the ministers of the church “the
guardians of the walls of Zion,” acknowledging their significance for true faith.®°
This situation of living as true believers in a society where everyone was part of the
Lutheran church, was probably what lay behind a comment he once made about the
relationship between Zion and Jerusalem. It reflects a much more sympathetic rela-
tion to church and society than described above:

Furthermore, Zion is understood as more glorious than Jerusalem, as the city was built on the
hills of Jerusalem, but on Mount Zion was the temple, which was the holiest [place] and where
there was worship, more than the other places.®'

77 Michel de Certeau, The Practice of Everyday Life (Berkeley: University of California Press, 1984),
44; Linda Woodhead, “Tactical and Strategic Religion,” in Everyday Lived Islam in Europe, ed.
N.M. Dessing and L. Woodhead (London: Routledge, 2016), 92.

78 However, Hauge was generally ecumenically minded and did not claim heaven exclusively for
the friends. It was for anyone who lived “according to the Gospel,” as is evident from his correspon-
dence with the Quakers, see below.

79 Already in his first writing, Hauge makes a point of commending the king’s laws as “forwarding
the kingdom of God,” cf. Hauge and Ording, Hans Nielsen Hauges skrifter: 2, 83.

80 Hauge and Ording, Hans Nielsen Hauges skrifter: 2, 234.

81 “Ellers forstaaes og Zion i stgrre Herlighed end Ierusalem, da Ierusalems Bierge var Staden bygt
paa, men paa Zions Bierg var Templen, hvilke var helligst og blev holdt Lovsang i, mere end i de
andre Staeder.” Hauge and Ording, Hans Nielsen Hauges skrifter: 5, 251.
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Here, it is not the antagonism between the Jerusalem in freedom and the Jerusalem
in bondage which is emphasised, but rather the similarity between them. In anal-
ogy with the architectural plan of the Jewish temple, with an increasing degree of
holiness towards the centre, Hauge described Zion and Jerusalem as essentially the
same, but with Zion as “more glorious,” since it was the mountain upon which the
temple was built. Applied to Hauge’s own society, the friends were living as a holy
core (Zion) in the midst of society (Jerusalem); not in a society of infidels.

When Hauge claimed to be preparing stones and chalk for Zion, therefore, he
was aware that he was doing it in a Christian society, in “Jerusalem.” The members
of church and society were a valuable mission field and could even be supportive.
This was in stark contrast both to some other contemporary religious groupings and
to the ideas of earlier Lutheran theology. As for contemporary religious groupings,
the Norwegian Quakers with whom Hauge was in contact after the trial had a much
more hostile attitude to the church than Hauge. They apparently had the practice of
demonstrably getting together for their own devotions while services were being
held in the churches, a practice toward which Hauge objected in his correspon-
dence with them. One of Hauge’s arguments was how people a number of times
had come up to him in church to talk to him about matters of faith; people who
would not otherwise have frequented the Haugean devotions.®

Furthermore, However sharply Hauge might express himself against the minis-
ters of the church, the idea of who “the others” were had changed over the centuries.
Breaking with the church was not an option, not just because this was not practically
possible during the absolutist monarchy, but because Hauge understood the rest of
society as “Jerusalem,” not something completely different. Northrop Frye has, in his
analysis of biblical metaphors, argued that biblical apocalyptic imagery occurs in
positive types and corresponding demonic antitypes. The image of God has as its de-
monic antitype; Satan. The garden of Eden has as its demonic antitype; the desert or
the Dead Sea. Jerusalem has as its antitype Babylon or Rome.?> A century earlier,
Danish and Norwegian theologians would have recognised their own society in this
setup. To them, their own society could be equalled to Jerusalem, just as countries
under Catholic domination would be “Rome” or “Babylon.”S“ To Hauge, however,

82 Hauge further explained that just as Jesus had gone to the temple to pray, so also believers
should go to church. Getting together in separate gatherings during the church service could pro-
voke people to hatred, which in turn could cause unnecessary suffering to the believers. Hauge’s
point was that, although God does not live in the churches, one should not provoke authorities
unnecessarily, Andreas Seierstad, “Hans Nielsen Hauge Og Kvekerane,” TTK (1943), 148-51; Hauge
and Kvame, Brev frd Hans Nielsen Hauge 2, 117.

83 Northrop Frye, The Great Code: The Bible and Literature (New York, London: Harcourt Brace
Jovanovich Publishers, 1982), 167; Jan Inge Serbg, Essay om teologi og litteratur (Oslo: Det norske
samlaget, 1994), 305-310.

84 See Chapter 12 (Eivor A. Oftestad), vol. 2, 235-57; Chapter 15 (Marius Timmann Mjaaland), vol.2,
282-97; Chapter 16 (Otfried Czaika), vol. 2, 298-313.
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living towards the end of the eighteenth century, the dualism took a different form.
The antitype of the believers was no longer Rome or Babylon, as the friends were part
of a per definition Christian society of Denmark-Norway. The antitype of the friends
was not anything outside society, but society itself. Jerusalem was society in general,
and the friends lived in it as Zion.

Concluding Remarks

Through his interpretation of the Bible and by way of a considerable effort in expound-
ing the biblical text to his friends, Hauge developed a comprehensive theological un-
derstanding of Jerusalem. This understanding was frequently expressed in addressing
the friends’ situation in relation to society. Hauge’s extensive application of Jerusalem
as a metaphor further meant that his theological contribution also made its influence
on the friends in several ways.

Morally speaking, Hauge’s emphasis on the heavenly Jerusalem as a place with-
out impurity seems to have provided important impetus for the inflated attention to
expressions of piety among the friends. Further, the allegorical identification of the
destroyed Jewish temple with the church buildings of his time served as a conve-
nient rationale for the movement’s mission strategy of conducting religious assem-
blies in people’s homes. But perhaps most importantly, the understanding of the
friends as Zion, living in the middle of Jerusalem, helps explain why breaking with
the church was not an alternative for Hauge. Hauge’s understanding of society as
Jerusalem meant that he saw church and society more as a mission field than an
enemy or counterpart. As much as Hauge encouraged his friends to be “the true
temple of God,” he was aware that he they were all the time living in “Jerusalem.”
And just as it was Jerusalem that had rejected Jesus, and not the other way around,
so also Hauge never rejected society, but strove to “prepare stones and chalk for
Zion,” while living in “Jerusalem.”
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Chapter 9
The Prayer House as Promised Land

Following the many revivals during the nineteenth and first half of the twentieth
century more than two thousand “prayer houses” — freestanding meeting houses
for religious and social activities run by lay people — were built throughout Norway.
One after the other received biblical place-names such as Bethel, Bethany, Salem,
and Zion. This article concerns Norwegian prayer houses and their names, with a
special focus on those with Biblical place-names. It sheds light on their symbolic
meaning, naming customs, and the use of names in a historical, theological, social,
and cultural context. The premise of the discussion is that place-names are histori-
cal sources that convey tendencies within cultural history and the history of
mentalities.

Sunday, October 18, 1914 was a celebratory day in the small coastal village of
Ekerhovd on the island of Sotra, west of the city of Bergen, in Norway.l This was the
consecration of Bedehuset Zion — The Prayer House Zion (Fig. 9.1). The Norwegian
word bedehus, which translates as “prayer house,” is specific to Norway and it refers
to a distinct group of houses known in Denmark, Sweden, and England as “mission
halls.”? With Zion the village now had a meeting house where old and young could
gather for religious and social events of different kinds. A church visit was rare. The
parish church was located mid-island and it could only be reached by foot. The
prayer house was a supplement to the church; it was a meeting house where the lay
people themselves were in charge. In economic terms the house was a joint effort,
and the house belonged to the local community. The funds were raised locally and
the plot was a gift from local landowners.?

1 Sotra is the largest of the isles belonging to the municipality of Fjell in Hordaland County. For
maps, pictures and updated information see: Wikipedia, “Fjell,” https://en.wikipedia.org/wiki/Fjell.
2 Kurt E. Larsen, “De 1073 danske missionshuse, deres internationale baggrund og saerpreg,” in
Vekkelsens mgtesteder, ed. Arne Bugge Amundsen (Lund: Kirkehistorisk arkiv, 2014), 105-7. In Sweden
the term “b6nehus” — equivalent to the Norwegian “bedehus” — designates houses/churches that be-
long to the independent non-Lutheran churches/congregations.

3 Thor Bernhard Tobiassen, Huset midt i Bygda. Ekerhovd bedehus 1914-1989 (Ekerhovd: Bedehuset,
1989), 3—4, 7; Jakob Straume, Kristenliv i Bjorgvin. Fra Selje til Sund. Eit festkrift (Bergen: Lunde, 1952),
92-5; 0dd Thormodszeter, Johann Vannes and Nils Ove Torsvik, eds., Misjon i bedehusland. Fjell in-
dremisjon 100 dr 1896-1996 (Straume: Fjell indremisjon, 1996), 9. The number of seats is today 80,
with an additional 20 seats in the gallery.

Kristin Norseth, Associate Professor Em. of Church History, MF Norwegian School of Theology,
Religion and Society, Oslo, Norway

3 Open Access. © 2021 Kristin Norseth, published by De Gruyter. This work is licensed under the
Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 International License.
https://doi.org/10.1515/9783110639476-010
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Fig. 9.1: Ekerhovd Prayer House, Hordaland, Norway. Photo: Johann Vannes, 2018.

In outward appearance the prayer house did not distinguish itself as monument
that architecturally marked the space, like a church would have done. It was built in
wood by a local craftsman, and, apart from the somewhat larger size and larger win-
dows, it resembled most residential homes. The name Zion was painted above the main
entry, in large, Gothic script. The sources do not explain why the board of the prayer
house chose this name, but today’s users believe it was derived from the meaning of the
word;* Zion was the name of the Temple Mount in Jerusalem, the place where God re-
sided. The name made the Prayer House Zion in Ekerhovd holy and proclaimed to the
world that it was a house of God, where his people came together to hear his word be
preached on Sundays and weekdays. Today, it still says Zion above the main entrance,
but the house is just called Ekerhovd bedehus [Ekerhovd prayer house].

The Storyworld of Salvation

Following the nationwide revivals during the early twentieth century countless prayer
houses were built, and one after the other received biblical place-names. Bethel,

4 Johann Vannes, personal correspondence, December 27, 2017, email.
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Bethany, Salem, and Zion are at the top of the list, but there are also prayer houses
called Emmaus, Bethlehem, Elim, Hebron, and The Plains of Mamre [Mamrelund],
Sarepta, Sharon, Eben-Ezer, Ephphatha,” and Zoar, Nain, Berea, Bethesda, Sychem,
Rephidim, Carmel, and Tabor, Nazareth, and Gethsemane; yes, even Pella, but never
Jerusalem. These names were rooted deep in Norwegian culture. They were mentioned
in churches, classrooms, and meeting houses, in hymns and devotional literature. The
names — apart from the church-historical Pella — are all taken from central episodes in
Salvation History, as it is developed in the Old and New Testament. In the nineteenth
century, it was something of a fashion to name a place after foreign cities and states.
The naming custom of the layman’s movement can be regarded as an aspect of this
trend. The names are not chosen out of love for the Holy Land as a geographical area
as such,® but out of love for the land where the Biblical incidents took place. A beach,
a farm, a homestead, a tavern might colloquially be called Jerusalem.” But never a
prayer house. This may indicate that the prayer house community had an ambivalent
relationship to the earthly Jerusalem. It was the city Jesus wept over because its citizens
had rejected and killed the prophets, and finally Messiah (Luke 19:41-44). If inter-
preted allegorically the city represented a negative example of the rejection of Christ.®
But Jerusalem was also the city where salvation and the new kingdom of God were
brought to light, in and of Jesus’s death and resurrection. For the prayer-house commu-
nity it was not the earthly, but the heavenly Jerusalem that was important. They looked
forward to “the New Jerusalem,” that God had promised the believers at the end of the
world. Even if the name Jerusalem was not used for prayer houses, the city is present
in poetic and symbolically charged names such as Salem and Zion. But the use of the
other place-names cannot be conceived of as independent of the Holy City. Jerusalem
is the fulcrum of salvation history, and therefore also the key that opens and adds
deeper meaning to the other place-names.

5 Ephphatha is not a place-name but the Greek transliteration of an Aramaic word, which means
“Be (thou) opened.” Christ spoke this word when healing a man who was deaf and dumb (Mark
7:34). Aramaic was the main language of Jesus and his Disciples. James Barr, “Which Language Did
Jesus Speak? Some Remarks of a Semitist,” Bulletin of the John Rylands Library 5, no. 53 (1970), 133.
6 As claimed erroneously by Astrid Lunde, “Solglytt og Blidensol. Nasjonalromantiske villanavn i
Rogaland 1906-1950,” (Master’s thesis, University of Oslo, 2005), 32.

7 Kare Magnus Holsbgvag, “Lante Stadnamn,” in Romsdal Sogelag. Arsskrift 2002, eds. Bjgrn
Austigard, Dag Skarstein and Rolf Strand (Molde: Romsdal Sogelag, 2002), 49-51; Leif Gjerland,
Oslonavn (Oslo: Dreyer, 2017), 152.

8 Josef Tungland, Sven Foldgen. “Ryfylkebispen” (Oslo: Lunde, 1978), 63.
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On Names and Naming

This article concerns Norwegian prayer houses and their names, with a special focus
on those with Biblical place-names. This naming custom is interesting as it interpolates
biblical names upon the Norwegian cultural landscape and into the people’s imagi-
nary. There is a vast literature in Norwegian and Nordic languages that concerns the
emissaries, the revivals, the associations, and organizations that throughout the nine-
teenth- and twentieth centuries established the prayer houses and prayer house cul-
ture. But this particular naming-tradition has not been examined, to my knowledge,
by neither name researchers, nor church historians, or cultural historians. The re-
search presented in this article therefore breaks new ground. The intention is to shed
light on the names of prayer houses: their symbolic meaning, naming customs, and
the use of names in a given historical, theological, social, and cultural context. The
premise of my discussion is that place-names are historical sources that convey ten-
dencies within cultural history and the history of mentalities. Place-names are practi-
cal communication tools that in written or oral form identify a place, or a location.
However, within onomastics — the study of proper names — there is a broad consensus
that proper names are not only referential, they also convey meaning and content.
Then: “A place-name not only points out a place, it also mediates a cluster of qualities
and meanings attached to the place, partly valid for a single individual, partly shared
by a given group.”® Place-names connect us to the past and inform us about customs,
traditions, and fashions in naming; about social affiliations and the name-givers’ faith,
ideals, and values; they express feelings, reflect conflicts, demarcate borders, and bear
witness to conquests and power relations.’® To bestow a Biblical place name to a
Norwegian prayer house is thus to “perform an act of signification as proper names
exhibit a variety of meanings of cognitive, emotive, ideological and social character.”"
The name-givers of the prayer houses chose names that already had, and might be
filled with, content. The names they chose were literary,'* and they were taken from a

9 Botolv Helleland, “Place Names and Identity,” in Names and Identities, eds. Botolv Helleland,
Christian-Emil Ore and Solveig Wickstrom (Oslo Studies in Language, Oslo: University of Oslo,
2012), 100.

10 Lewis Holloway and Phil Hubbard, People and Places: The Extraordinary Geographies of
Everyday Life (Edinburgh: Pearson Education, 2000), 3-4; Benedicta Windt, “Personnavn i littera-
turen. En kort presentasjon av fagfeltet litterser onomastikk,” Norsk litteraer arbok 2006 (2006),
208-9; Oliviu Felecan, Name and Naming. Synchronic and Diachronic Perspectives (Newcastle upon
Tyne: Cambridge Scholars Publishing, 2012), XII; Inge Seerheim, “Official Naming in Ha, Klepp and
Time,” in Names and Identities, eds. Botolv Helleland, Christian-Emil Ore and Solveig Wickstrom
(Oslo Studies in Language, Oslo: University of Oslo, 2012), 235.

11 Thorsten Andersson, “Onomastiska Grundfragor,” in Den ellevte nordiske navneforskerkongressen.
Sundvollen 19-23. juni, 1994, ed. Kristoffer Kruken (Uppsala: Norna-Forlaget, 1996), 8.

12 Ola Stemshaug, “Namnebruk i skjgnnlitteraturen. Nokre metodiske synspunkt,” Studier i nordisk filo-
logi (1982), 174-85; Benedicta Windt, “Personal Names and Identity in Literary Contexts,” in Names and
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frame of reference that the nineteenth- and twentieth century Norwegians were well
versed in: the Bible and the history of salvation.

There is a specific, biblical onomastic that has philological as well as anthropo-
logical and theological meaning. Biblical name-giving states something essential or
characteristic regarding the object receiving the name. In the Scriptures, names and
name-giving of places and persons have connotative and associative meaning, as
well as semantic-etymological meaning. The names open up for secondary mean-
ings and associations to “something” — an event or an important statement — which
is worth remembering. The name is a text that refers to and plays on other biblical
texts.!> The knowledge of the name’s immediate textual context, and its wider bibli-
cal context, as well as its eighteenth- and nineteenth-century socio-cultural context,
in addition to the experiences gained in the house that bears the name, gives birth
to notions, associations, and emotions which endow the name with more than it
states, in and of itself. In a circumscribed society Zion identifies a particular house.
The name also bespeaks the function of the house, and it imparts meaning relative
to the activities and people who frequent the Prayer House Zion.

The Norwegian Prayer House: Background Notes

A prayer house means, in its most straightforward sense, “a house for prayer.” The
term is used for freestanding meeting houses where there are religious and social ac-
tivities run by individuals or local associations that are associated with national,
Lutheran lay movements for foreign missions and home missions, which work within
the bounds of the Lutheran state Church of Norway. In the Norwegian context, the
term “prayer house” therefore has confessional implications: A prayer house — et be-
dehus — is always Lutheran. The statutes of the prayer houses confirm, more or less
without exception, that all activities within and beyond the prayer house should be
run “in compliance with the Evangelical Lutheran Church’s confession.” The prayer
house served not only for edification, but it also aided in the fight against “sectarian-
ism,” liberal theology, and secularization.*

Identities, eds. Botolv Helleland, Christian-Emil Ore and Solveig Wickstrom (Oslo: University of Oslo,
2011), 278-9.

13 Hortz Baltz, ed., “Name/Namengebung III,” in Theologische Realenzyklopddie, vol. 23 (Betlin/
New York: Walter de Gruyter, 1994), 743—65. Herbart Marks is of the opinion that the etymological explan-
ations in the Old Testament are very sophisticated and that they have ironic, double meanings; Herbart
Marks, “Biblical Naming and Poetic Etymology,” Journal of Biblical Literature 1, no. 114 (1995): 21-42.

14 Peder Simonsen Eikrem, Bergens indremisjon gjennem 75 dr. Et bidrag til Guds-rikets historie:
1863-1938 (Bergen: Bergens indremisjons forlag, 1938), 95.
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The first prayer houses were built in the 1840s and 1850s,” during the decades
when the modernization of Norway began in earnest; the dominance of state religion
was weakened, and laypeople organized themselves in associations and national or-
ganizations for foreign- and home mission. As the lay movement gained momentum,
there was a distinct rise in the number of prayer houses. Their numbers grew at a
steady pace from the middle of the 1870s, and further accelerated in the first half of the
twentieth century, when the home mission movement became one of Norway’s most
dominant popular movements. The expansion continued after World War II and
reached a high point in the 1970s.

Every prayer house was formally consecrated, and there was a large attendance
which also included visitors from outside the village.!® All sources provide a conse-
cration date for the individual prayer houses. The name of the prayer house was
decided upon beforehand, usually by the prayer-house board, or in a members
meeting."” Individuals might also have the final word.'® The name-choices are not
justified in the sources I have considered and they therefore appear somewhat arbi-
trary. It is clear that a selection of socially conventioned stock names was available.
In the consecration speech of a prayer house, that was given by a specially invited
guest, the speaker would often link their speech to the name of the house. If the
house was reconstructed or expanded, a new consecration would follow. If a prayer
house gained status as a “prayer house chapel,” it would be consecrated and fitted
with church furniture, like an altar and an altar rail (often semi-circular). Some
houses also saw the addition of a small church tower and a bell.”

Considering the tensions between the radical wing of the Low Church move-
ment and the state church’s clergy — the tension became particularly pronounced

15 The very first prayer house dates to 1837. Kristoffer Fjelde, Det fyste bedehuset i Noreg (Sandnes:
Kristoffer Fjelde, 1995), 146.

16 Eikrem, Bergens indremisjon gjennem 75 dr, 95, 117; Reimunn Fgrsvoll, “Bedehusene i Akra sogn. En
sammenligning og vurdering av statuttene gjennom 100 ar,” (Misjonshggskolen, 2004), 27; Magne
Mestad, Haukeland Indremisjon 75 Ar 1904-1979 (Bergen: Indremisjonen, 1979), 18-9; Kjartan Rgdland,
Nytt liv i gamalt hus. Bolstadeyri bedehus 1889-2014 (Bolstadgyri: Styret, 2014), 29; Kare Olav Solhjell,
Huset ved vegen. Osmarka bedehus og kapell 1909-2009 (Osmarka: Osmarka bedehus og kapell, 2009),
15; Reidar Serlie, Sd kom de til Elim. Om bedehusene i Grue, Hof, Asnes og Vdler (Valer: Reidar Serlie,
1997), 45; Ragnar @rstavik, Volda bedehus “Zion” 1887-1987 (Volda: Styret for Volda bedehus, 1987),
14-5.

17 Mestad, Haukeland Indremisjon 75 Ar 1904-1979, 20.

18 Enok Lauvas, “Bedehusmiljg. En studie av bedehusmiljget pa Lauvas,” (Oslo: University of
Oslo, 1993), 6.

19 K. Alvheim, Sandvikens Indremisjon Gjennom 50 Ar 1915-1965 (Bergen: Sandvikens Indremisjon,
1965), 11; Johannes Kleppa and Alf Henry Rasmussen, Reise i Bedehusland. Bedehusene i Hordaland
(Bergen: Sambandet, 2001), 24, 126, 136, 149, 174; Johannes Kleppa and Alf Henry Rasmussen, Reise i
Bedehusland. Bedehusene i Rogaland (Bergen: Sambandet, 2003), 157, 208; Solhjell, Huset ved vegen,
221; Rgdland, Nytt liv i gamalt hus, 213; Norske kirkebygg, Nydalen kapell, accessed February 20,
2018, http://norske-kirkebygg.origo.no/-/bulletin/show/644397_nydalen-kapell?ref=checkpoint.
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when radical groups practiced the Eucharist (Holy Communion) in private — it might
come as a surprise that the parish priest, more often than not, participated and was
the first to speak when a prayer house was consecrated. The visiting emissaries and
local leaders were next in line. According to some accounts, the liturgy for the conse-
cration of churches was adapted for use in prayer house consecrations.?® This under-
scores the idea that the prayer house belonged to the whole parish as a community,
not only to “the believers.”? It also reflects the rather harmonious relations between
the local Low Church associations/groups, the local community, and — until 2012 —
the Evangelical Lutheran state church; the Church of Norway.? Until recently, the
overall majority of the Norwegian population were members of the state church, but
the percentage is now dwindling.”? The Low Church movements of the nineteenth
and twentieth centuries thus operated within the national frame of Lutheranism, con-
ventional loyalty to the church, and confessional religious instruction.

Religious education had been compulsory in elementary schools since 1739,%
and from the mid-nineteenth century Bible history was increasingly emphasized at
the expense of dogma. In 1858, Bibelhistorie med lidt av kirkens historie [Bible History
with some Church History], by Principal Volrath Vogt, was introduced into elementary

20 Alterbok for Den norske kirke (Kristiania: Beyers forlag, 1889), 149—65; Helge Feehn, Gudstjenestelivet
i Den norske kirke. Fra reformasjonstiden til vire dager (Oslo: Universitetsforlaget, 1994), 415-26;
Sverre Jakobsen, Feda Bedehus 100 Ar 1883-1983 (Feda, 1993), 6-7; Ola Storhaugen, Rosmalen
bedehus. Mateplass i 100 dr 1904-2004 (Rgsmaelen: Styret for Rosmelen bedehus, 2004), 223; Serlie,
Sa kom de til Elim, 232; Trygve Vasvik, Jubileumsskrift Saron, Bryne 100 dr 1878-1978 (Bryne: Saron,
1978), 244.

21 Andreas Ropeid, “Bygda eig bedehuset,” in Bedehuskulturen. Bedehus og bygdeliv i Ryfylke, ed.
Njal Tjeltveit (Stavanger: Dreyer, 1987), 47-9.

22 In 2012, the original § 2 in the Norwegian Constitution of 1814 was amended, and the State of
Norway is no longer a confessional state based on the Evangelical Lutheran religion. The original § 2
states: “Den evangelisk-lutterske Religion forbliver Statens offentlige Religion. De Indvaanere, der
bekjende sig til den, ere forpligtede til at opdrage sine Bgrn i samme. . .” “The Evangelical Lutheran
religion remains the State’s public religion. The inhabitants that confess to it are committed to raise
their children in the same. . .” https://www.stortinget.no/no/Stortinget-og-demokratiet/Lover-
og-instrukser/Grunnloven-fra-1814. The revised § 2 states: “Our values will remain our Christian and
humanist heritage. This Constitution shall ensure democracy, a state based on the rule of law and
human rights.” As a constitutional church, however, the Church of Norway still holds a privileged
position compared to other religious groups/communities. According to the amendments of § 16 in
2012, it “will remain the Established Church of Norway and will as such be supported by the State.”
This implies that the Church of Norway is not “free” or independent from the state in the same sense
as other religious groups/communities. https://lovdata.no/dokument/NLE/lov/1814-05-17.

23 Population 1900: 2 217 971; 1940: 2 832 599; 1970: 3 863 221; 2017: 5 258 317. Statistisk sentralbyra
(Statistics Norway), accessed October 11, 2017, www.ssh.no/300132/. Today 3 758 070 individuals, 71, 5
% of the population, belongs to the (state) Church of Norway (2016). Statistisk sentralbyra (Statistics
Norway), accessed May 1, 2018, www.ssh.no/kultur-og-fritid/statstikker/kirke-kostra/aar. 2018.01.05.
24 Compulsory public schooling for all children aged 7 to 15 was introduced in 1739 and revised
during the 1800s.
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schools [folkeskolen]. The first edition and all editions thereafter, contained a map of
“Canaan” wherein the names of biblical places were included. Several of these bibli-
cal place-names feature as prayer house names. The book was used until the late
1960s and it has been read by millions of school children.”® The map of Canaan in-
cluded in the schoolbooks attests to a pre-occupation with the Holy Land, which in-
creased during the nineteenth century. At home and in school children learnt so
much about the Holy Land that some were said to believe that they lived there.? In
common culture there was a biblical literacy, that is, a reading skill which consisted
not only of pulling letters together to form words, but also the ability to decode the
text and to understand context, symbols, and imagery.

A survey conducted in 1973, counted 2621 Lutheran prayer houses and 1658
churches and chapels belonging to the Church of Norway.?”” The numbers under-
score the strength and prevalence of the Lutheran lay movements. This was not
a marginal movement. With prayer houses and associations in town and country —
yes, even in the smallest of outposts — we are faced with a popular movement that
has exercised a broad religious, social, and cultural, as well as a political influence.®

The distribution of prayer houses, geographically speaking, was and still is more
varied than that of churches. Some have periodically served as interim churches or
chapels, thus complementing the public church. Southern and Western Norway had
twice to thrice as many prayer houses than churches. Most prayer houses are found
along the coast and in the countryside in villages and smaller towns. In major cities
there were fewer, but larger prayer houses. More often than not they were the first
and largest communal meeting houses in their respective communities.”’ A variety of
local Lutheran associations, as well as groups in pursuit of the common good, were
allowed to use the premises as long as it did not interfere with the owner’s use,
and was otherwise in accordance with religious and moral conduct. In compliance
with Pietistic norms and ethos, the house rules stated that playing, dancing, and the

25 1889: 26 editions, 1 mill. copies. 1931: 61 editions, 2,8 mill. copies. Store norske leksikon “Volrath
Vogt,” accessed March 16, 2018, https://nbl.snl.no/Volrath_Vogt. Classroom maps and biblical charts
were not introduced into Norwegian schools until the 1920s. See also Chapter 19 (Erling Sandmo),
390-409.

26 Kare Magne Holsbgvag, “Lante Stadnamn,” in Romsdal Sogelag. Arsskrift 2002, eds. Bjgrn
Austigard, Dag Skarstein and Rolf Strand (Molde: Romsdal sogelag, 2002), 51.

27 Andreas Ropeid, “Vi fant 2621 bedehus,” in Arbok for Den norske kirke 1974 (Oslo: Kirkenes in-
formasjonstjeneste, 1974), 74-8.

28 An example in point: the Christiania (Oslo) Home Mission Association (1855) founded
Norway’s first nursing education (1868), and they also organized social work among the poorest
in the city. Bernt T. Oftestad, Tarald Rasmussen and Jan Schumacher, Norsk kirkehistorie (Oslo:
Universitetsforlaget, 2005), 206-10.

29 E.g. Hans Torgny, Naerbg bedehus. Eit historisk oversyn (Nerbg: Indremisjonsforeningen, 2009),
24-9.
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drinking of alcohol was prohibited. Music and instruments were subject to dispute.>®
Even though the lay people and the Low Church movement were staunch supporters
of the politics of democratization and liberalization, political meetings and propa-
ganda were generally not permitted. Politics divided. The source material provides
examples, however, of prayer-house boards that made exceptions to this rule. In
such cases, two criteria had to be met: the speaker had to hail from the village, and
the speaker in question could not represent anti-Christian parties and groups.™

On an individual level, prayer-house members were of course free to engage in
politics. Leading Low Church personalities served as elected mayors, members of
local municipal councils (kommunestyrer), and the Parliament, as well as cabinet
ministers, and they represented different political parties. During the interwar period,
the ideological conflicts escalated. In 1933, leading members of the lay movement in
the Bergen area founded a new political party, Kristelig Folkeparti (The Christian
Democrats; KrF).>? KrF emphasized cultural and spiritual values and aimed to be an
alternative to secularist parties. The KrF party had roots in the Low Church move-
ment, and many of its representatives belonged to local home-mission associations
and prayer-house boards. Hence, many prayer houses opened their doors to this
party, despite contentions.

Since the 1990s, the number of prayer houses that have been disposed of has ac-
celerated. They are sold and turned into private homes, shops, restaurants, churches,
and so forth. Some are bought by the local community to serve as community houses.
This can be explained by the centralization and depopulation of rural areas, the de-
creased participation in organized popular movements, the use of modern communica-
tions, and, finally, the secularization and privatization of religion which has been
detrimental to communal religious life; whether in churches or prayer houses. Today
young people ask what was once obvious: What does Zion mean?

30 Kleppa and Rasmussen, Reise i bedehusland. Bedehusene i Rogaland, 17; Tone Alice Artun,
“Lekmannsrgrsla og bedehusa i Ryfylke,” in Folk i Ryfylke 2011. Arbok for Ryfylkemuseet, eds. Roy
Hgibo and Trygve Brandal (Sand: Ryfylkemuseeet, 2011), 73.

31 Torgny, Naerbg bedehus, 24—6. The municipal council as well as organizations associated with
the political party Venstre [The Left] held meetings in the prayer house. Between 1908 and 1910 the
board permitted lectures on trade unions and socialist politics. The radicalization of the Labour
Party [Arbeiderpartiet] led to a ban on these activities in 1930.

32 0dd Jostein Seeter, ed., Kristelig folkepartis historie 1933-1983. Samling om verdier (Oslo: Valo,
1985), 1-16. www.krf.no/partiorganisasjonen/krfs-historie. KrF’s first leader, Nils Lavik, was elected
member of the Parliament just a couple of months after the party was founded. In 1945, KrF had its
national breakthrough and obtained 8 representatives. For the conflicts between the lay move-
ment/Church of Norway and the Labour party, see Nils-Ivar Aggy, Kirken og arbeiderbevegelsen.
Spenninger, skuffelser, hap. Tiden fram til 1940 (Bergen: Faghokforlaget, 2011), 122.
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Documenting the Prayer House Movement

Local associations and prayer house boards have released numerous publications
that expound upon the history of the associations and the buildings; their ownership,
use, aesthetics, and architecture. They often cite primary sources such as protocols,
statutes, annual reports, and account books. They may also contain oral accounts,
song lyrics, plan drawings, and photographs, as well as quotes from newspapers, let-
ters, and speeches. I have employed roughly sixty publications of this kind, and they
provide knowledge of name-use, naming customs, and the interpretation of names.>®
The historical information contained in this body of texts concerns more than one
hundred prayer houses across Norway.

Norwegian prayer houses were the subject of three books published at the turn
of the twenty-first century, and I have employed these to gain an overview of the
names that were/are used for prayer houses, and their frequency of use.>* The ma-
terial for these three books has been collected systematically and the books provide
information regarding 688 Lutheran prayer houses, which are all presented by
name, both past and present. The prayer houses included at the time of publication
were located in the counties of @stfold (164), Rogaland (254), and Hordaland (268).
These three counties have an especially high density of prayer houses, and the pres-
ence of evangelical revivalist movements and Christian organizations are strong;
leaving a distinct imprint. The three books that survey the prayer houses of these
counties are still considered representative. Altogether, this material demonstrates
that names and name-customs were widespread geographically. This may be ex-
plained by the fact that the prayer house name-givers belonged to an organized net-
work, and a socio-cultural space where religious journals, traveling emissaries,
secretaries — as well as an association with subsidiaries®*- all have contributed to
promote and sustain naming customs.

Groups of Names

The material demonstrates that naming a prayer house was common across the
board, and somewhat fashionable, during the same period that name researchers

33 See bibliography.

34 Kleppa and Rasmussen, Reise i Bedehusland. Bedehusene i Hordaland, 171; Kleppa and Rasmussen
Reise i Bedehusland. Bedehusene i Rogaland, 172; Kai @rebech, Bedehus i @stfold (Oslo: Lunde forlag,
2006), 253.

35 The Home Mission Association at Bethel (1887) in Fredrikstad instigated the building of 12
prayer houses. All were given biblical place-names. @rebech, Bedehus i @stfold, 57.
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have labelled “the Nordic Name-Renaissance.”® The names of prayer houses can
be divided into four categories, based on the three survey books discussed above.
The first and dominant category today, consists of the geographical place-name
and the appellative “prayer house”.*” In a circumscribed area the appellative can
take on a “weak” name-character, so that the prayer house in everyday conversa-
tion becomes simply the Prayer House.>®

The second category, which is pertinent to this article, consists of so-called
transferred place-names.> The places are authentic, geographically and/or histori-
cally speaking, but the names are literary, and are taken from a written source in
which they are part of a narrative context. Prayer houses with biblical place-names
are mainly built in the period 1875-1950. At the beginning of the twenty-first cen-
tury, 208 of 688 (approximately 30 %) prayer houses described in the survey books
still had a biblical place-name.40 Usually the name was, and still is, featured on an
outer wall or above the entrance door. Today, it is impossible to obtain a full over-
view of how wide-ranging this practice once was, but there is reason to believe that
many more prayer houses built before 1950 have had a biblical place-name.*! The
isles belonging to Fjell municipality, in which Sotra is the largest island, can serve
as an indicator. In 2001, 15 of 20 (75 %) prayer houses built between 1906 and 1962
were endowed with a biblical place-name.*?

The third category, which comprises 72 of the 688 (approximately 10 %) prayer
houses, demonstrates great variations in names. They may, with some reserve, be
grouped under the umbrella term “national romantic names”** and they include
names such as Fredheim [Peace(ful) Home], Fredtun [Peace(ful) Yard], Ljosheim
[Light(-filled) Home], and Tryggheim [Safe Home]. These examples may have hiblical
connotations when used for prayer houses, but, clearly, they have been perceived as

36 The term was originally coined for proper names, but several claim that place-names should
also be included. Lunde, “Solglytt og blidensol,” 23-5.

37 The common name Bedehus [prayer house] can be combined with, or substituted with, “misjonshus/
-senter” [“mission house/-centre”] or “menighetshus/-senter” [congregation house/centre] or similar
names. The latter is introduced in the 1970s and it signals co-use, and that the Church of Norway has
assimilated some of the prayer houses’ diverse activities.

38 Staffan Nystrom, Eva Brylla, Marit Fradén, Mats Wahlberg and Per Vikstrand, eds. Namn och
namnforskning. Ett levande ldromedel om ortnamn, personnamn och andra namn,, Version 1
(2013-02-19), (Uppsala universitet, 2013), 11-12, www.diva-portal.se/smash/get/diva2:606610/
FULLTEXTO1.pdf. Kleppa and Rasmussen, Reise i Bedehusland. Bedehusene i Hordaland, 61; Kleppa
and Rasmussen, Reise i Bedehusland. Bedehusene i Rogaland, 96, 194.

39 Lunde, “Solglytt og blidensol,” 31.

40 In @stfold: 43 of 176. In Rogaland: 65 of 244. In Hordaland: 100 of 268.

41 Kleppa and Rasmussen, Reise i Bedehusland. Bedehusene i Hordaland, 5; Kleppa and Rasmussen,
Reise i Bedehusland. Bedehusene i Rogaland, 5-6, 130.

42 Kleppa and Rasmussen, Reise i Bedehusland. Bedehusene i Hordaland, 78-92; @rebech, Bedehus
i @stfold, 57.

43 For a definition of the term and an overview of the names, see Lunde, “Solglytt og blidensol,” 183.
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more “neutral.”** These names are used by other non-religious organizations and
they also appear as names for residential villas.*’

The fourth category consists of names given in memory of one or more important
persons. Among 688 prayer houses only six have memorial names. All, but one, date
to the period pre-1950. In an egalitarian society such as Norway this naming custom
was not widespread.

The First Prayer House Named Prayer House

Meeting houses and conventicle Christianity are like Siamese twins; they are con-
joined. In the early nineteenth century, the conventicle, or the “friends,” gathered
for edification in private cottages [stuer]. In Norwegian cities the Moravians held
their meetings in larger saler [rooms or meeting halls] in private homes. These were
named after the owner or the congregation’s leader, for example Duesalen [Due
Hall] in Stavanger (1843) and Tippmannsalen [Tippmann Hall]. The Norwegian term
salen [meeting room or hall] — in German Betsal - is taken from the Bible, and it
alludes to the place where the first Christian congregation convened for prayer after
the Ascension of Jesus (Acts 1:13), and to the site where Jesus instituted the Last
Supper (Matt 26, Mark 14, Luke 22).¢

The first assembly house that was officially named a “prayer house,” was inau-
gurated in the trading town of Skien, on September 1, 1850, in conjunction with a
revival that would become divisive in the Church of Norway a few years later. The
term prayer house must have been new and unknown. In the journal For Fattig og
Rig [For the Poor and the Rich] the reporter notes that forsamlingshus [assembly
house] would be a more appropriate designation considering the purpose of the
building.*” Forsamlingshus [assembly house] was the common name for this type of
freestanding house, which could also be called “a meeting house,” “a gathering
house,” “an edification house,” and “a cottage” [stue].*®

9 «

44 Sprlie, Sa kom de til Elim,, 29.

45 In terms of percentage the county of @stfold has most names in this third category (32 of 176
prayer houses). When the numbers are compared for the counties of Rogaland (20 of 244) and
Hordaland (20 of 268) they may indicate a difference in culture and mentality.

46 Ola Rudvin, Indremisjonsselskapets historie. Den norske Lutherstiftelse 1868-1891, vol. 1 (Oslo:
Lutherstiftelsen, 1967), 173, n. 9; Carsten Hansteen, Kristiania indremission 1855-1904. Et festskrift
til femtiaarsjubileeet (Kristiania: Foreningen for indre mission i Kristiania, 1905), 60; Bjarne Kvam,
Nytt liv pa gammel grunn. Stavanger indremisjon gjennom 75 dr 1876-1951 (Stavanger: Stavanger
indremisjon, 1951), 52.

47 Jacob J. Solgaard, Bedehuset ‘Hauges Minde’ Skien. 75 Aars Jubileum 1850-1925 (Skien: Skiens
Indremission, 1925), 11.

48 Stue [cottage] is an abbreviation of bondestue [farmer’s cottage], skolestue [school cottage] and
probably also kirkestue [church cottage]. Kirkestuer [church cottages] were small houses right by
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The appellative “prayer house” is used in the Bible about the Temple in Jerusalem
(Isa 56:7, Matt 21:13, Mark 11:17, Luke 19:46). Using the term “prayer house” thus iden-
tified the Norwegian prayer house as a house of God, and it reminded people about
what Jesus himself said his house should be.*® This term is associated especially with
the story of Jesus cleansing the Temple. In light of this story the term may be under-
stood as a critique of the church, but, more importantly, it also points to the human
need for conversion and concentration on the inner, spiritual life.

The vicar in Skien, Gustav A. Lammers (1802-1878), was one of the great revival
preachers of the 1850s.°° In his opinion the Norwegian state church needed to be
cleansed of dead faith and rote Christianity. The new religious life could only be
awakened by preaching penitence and conversion. This new life would unfold in
the assembly of the faithful, who now received their own house (Isa 56:7). The
prayer house should be a house for God’s people, where the boundary between the
faithful and the infidels would not be blurred. The house, which henceforth was
called Vennesamfunnets bedehus [The Prayer House of the Community of Friends],
gave material form to the invisible boundary between the two groups. The name
signalizes a circumscribed, intimate community, based on voluntary participation,
not convention. The name included and excluded. In December 1850, the journal
For Fattig og Rig [For the Poor and the Rich] could report to their 30 000 subscribers
that there was a large influx of people to the vicar’s weekly Bible study. According
to the reporter, those who came had been taught by Mary to yearn for the “the one
needful thing” (Luke 10:38-42); that is, to detach oneself from “worldly pursuits”
in order to sit by Jesus’s feet and listen to his word — also in a hectic everyday life.”*
Half a century later, Betania [Bethany] would become one of the most popular
names for a prayer house. The name alludes to the prayer house as a home where
Christ speaks to his congregation through the person who preaches His Word. The
congregation is hence comparable to Mary, who, contrary to her busy sister Martha,
sat by Jesus’s feet and listened to his teachings like a disciple.

the church, and they were found all over the country. In these cottages people who had travelled
far could change their clothes, and eat before and after the service. The prayer house in Skien is
supposedly the fourth prayer house that was built. Arne Berge, “Bedehus og misjonsforening,” in
Bedehuskulturen. Bedehus og bygdeliv i Ryfylke, ed. Njal Tjeltveit (Stavanger: Dreyer, 1987), 11-6;
Johan Veka, Glytt fra kristenliv i Rogaland. Gamal og ny tid (Stavanger: Dreyer, 1952), 86; Arne
Lund, “Herre lutherske bedehus. En flyttedokumentasjon 2004/2005,” in Bamble historielag. Arbok
2005 (Bamble: Bamble historielag, 2005), 157.

49 Kvam, Nytt liv pd gammel grunn, 131.

50 Rudvin, Indremisjonsselskapets historie, 166-72; Oftestad, Rasmussen and Schumacher, Norsk kir-
kehistorie, 198, 206, 211; Solgaard, Bedehuset ‘Hauges Minde’ Skien. 75 Aars Jubileum 1850-1925, 11-2.
51 Anonymous, Bedehuset Hauges Minde og Skien indremisjon 100 dr 1850-1950 (Skien: Skien in-
dremisjon, 1950), 32; Solgaard, Bedehuset ‘Hauges Minde’ Skien. 75 Aars Jubileum 1850-1925, 12. See
also Store norske leksikon, “Honoratus Halling,” accessed March 28, 2018, https://snl.no/
Honoratus_Halling.
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In 1856, Lammers broke with the Lutheran view on baptism, resigned as priest in
the Norwegian state church, and established an independent congregation that prac-
ticed believers’ baptism.> It was as if an earthquake shook the whole country. The reli-
gious situation in Skien was out of hand and the turbulence spread, amongst other to
the northern city of Tromsg. In Skien, Lammers was replaced with a new vicar named
Andreas Hauge (1815-1892). Hauge’s task was to harmonize and stabilize the turbulent
situation in Skien. For thirty-five years, Hauge led the town’s prayer house board and
home mission association. When the prayer house from the 1850s was demolished and
a new one consecrated on January 11, 1903, the board’s unanimous decision was to
confer the name Hauges Minde [In Memory of Hauge] to the new prayer house.”® The
name was honorary and it signaled Hauge’s high status both locally and nationally.
But memories fade away. For most people, the name would function today as a label
signifying the named object. There are a few more prayer houses called Hauges Minde.
They are named after the father of Andreas Hau