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Abstract

This thesis argues that there is a tradition in political theology and in political theory
that deserves to be called “Christian anarchism.” The various thinkers that
contribute to this tradition have never before been considered to be part of a
theoretical movement or tradition, and the originality of this thesis is to weave these
thinkers together and present a generic theory of Christian anarchism.

Taken together, thinkers like Tolstoy, Ellul, Elliott and Andrews put forward
a comprehensive exegesis of Jesus’ teaching and example as implying a critique of
the state and a vision of a stateless society. Based on this understanding of the
Gospel, they accuse both the state and the church of contradicting, betraying and
corrupting the essence of Christianity. Some Christian anarchists — Eller in
particular — even see Romans 13 and the “render unto Caesar” passage as not
discrediting but indeed confirming their interpretation, and although more activist
Christian anarchists sometimes disagree on the potential role of civil disobedience,
they do all stress that what matters above all is obedience to God. Moreover, they all
call for the “true” church to lead the Christian anarchist revolution by example,
despite the very demanding sacrifices which this involves. They point to numerous
examples of similar witness ever since the early church, and themselves strive to
emulate such examples in their own lives — the Catholic Worker movement being
perhaps the most notable example in this regard,

Thus, Christian anarchist thinkers’ critique of the current order and appeal
to follow God’s radical commandments echoes the voices of the prophets of old,
calling society to return to God’s covenant. By weaving their scattered voices
together — by theorising Christian anarchism — this thesis provides a political
commentary on the Gospel which contributes as much to political theory as it does to
political theology.



Christianity in its true sense puts an end to the State. It was so understood from its
very beginning, and for that Christ was crucified.
— Leo Tolstoy

Where there is no love, put love and you will find love.
— St. John of the Cross
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Introduction — Theorising Christian
“Anarchism”?

Christianity and anarchism are rarely thought to belong together. Surely, the
argument goes, Christianity has produced about as hierarchic a structure as can be,
and anarchism not only rejects any hierarchy but is also often fervently secular and
anti-clerical. Ciaron O’Reilly warns, however, that Christian anarchism “is not an
attempt to synthesise two systems of thought” that are hopelessly incompatible, but
rather “a realisation that the premise of anarchism is inherent in Christianity and the
message of the Gospels.”’ For Christian anarchists, Jesus’ teaching implies a critique
of the state, and an honest and consistent application of Christianity would lead to a
stateless society. From this perspective, it is actually the notion of a “Christian state”
that, just like “hot ice,” is a contradiction in terms, an oxymoron.2 Christian
anarchism, therefore, is not about forcing together two very different systems of
thought — it is about pursuing the radical political implications of Christianity to the
fullest extent.’

A generic “theory” of Christian anarchism, however, has yet to be
enunciated. Several writers have adopted a Christian anarchist position, and some of
these writers are aware of some of the others who have come to the same position, but
a detailed and comprehensive synthesis of the main themes of Christian anarchist
theory has yet to be produced. That is, an overall theory Christian anarchism has yet
to be “theorised.” The central aim of this thesis is to do just that — metaphorically-
speaking, to weave together the different threads presented by individual Christian
anarchist theorists, to arrange into a symphony the already harmonious tunes played
by each of these theorists. In other words, this thesis theorises Christian anarchism by
bringing together the main insights of individual Christian anarchist theorists.

First, however, such a theory must be located in the broader literature, both
in political theology and in political theory — the first task of this Introduction. This
makes it possible to then spell out in more detail the main aims of this thesis, its
originality, and its chapter structure. The more substantial part of this opening chapter
then introduces each of the thinkers who contribute to this generic theory of Christian
anarchism.

' Ciaron O'Reilly, "The Anarchist Implications of Christian Discipleship," Social Alternatives 2/3
(1982), 9 (in which “Christianity” is spelt “christianity”).

? Leo Tolstoy, "Church and State," in On Life and Essays on Religion, trans. Aylmer Maude (London:
Oxford University Press, 1934), 338.

> This opening paragraph is almost identical to that in Alexandre J. M. E. Christoyannopoulos,
"Christian Anarchism: A Forgotten Alternative for the Peaceful Ordering of Society," paper presented
at The Political Studies Association's Annual Conference, Reading University, 4-6 April 2006,
available from http://www.psa.ac.uk/journals/pdf/5/2006/Christoyannopoulos.pdf (accessed 16 April
2008), 3.

* The words “synthesise,” “synthesis” and their derivates are used here not in the Hegelian sense of
reaching a new idea by resolving the conflict between an initial proposition and its negation, but in the
original and etymological sense of generating a new unified whole by combining different elements.
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Locating Christian anarchism

In order to clarify what is original about Christian anarchist theory, it is necessary to
first contextualise such a theory in the wider literature in both politics and theology.

In political theology

The modern, Western assumption that religion and politics are best kept separate has
been coming under increasing strain lately, from a variety of angles. Recent
scholarship, for example, has questioned the motives and the historical origins of the
claim that religion should be kept out of politics in the first place. William T.
Cavanaugh in particular argues that the very “creation of religion” as a set of private
and therefore apolitical beliefs “is correlative to the rise” of the modern state, in other
words that the modern liberal myth of their necessary separation was a far from
innocent product of the state’s successful outmanoeuvring of the church for power
and legitimacy in sixteenth and seventeenth century Europe.” Even the typical
Christian rationalisation for this separation — the “distinction of planes” interpretation
of the “render unto Caesar” passage — was absent “until at least the late medieval
period,” contends Cavanaugh.® Hence whether secular or Christian, the rationale for
the separation of religion and politics has been questioned.

Moreover, a growing body of scholars has made the case for the direct and
indirect political implications of Jesus’ teaching to be fully recognised. John Howard
Yoder’s Politics of Jesus, for example, is an eminent example of such scholarship.’
His book also helpfully provides a very comprehensive set of references to the many
other studies that have similarly emphasised the political nature and context of Jesus’
teaching. Partly thanks to such work, “political theology” is an increasingly popular
field of study in academic circles (despite the uneasiness caused by this term’s
association with Carl Schmitt).® Nowadays, therefore, while it is possible to disagree

* William T. Cavanaugh, "A Fire Strong Enough to Consume the House: The Wars of Religion and the
Rise of the State," Modern Theology 11/4 (1995), 403 (and up to 408 for the argument). See also
William T. Cavanaugh, "Killing for the Telephone Company: Why the Nation-State Is Not the Keeper
of the Common Good," Modern Theology 20/2 (2004). Note that this topic is addressed in more detail
in Chapter 3 and in the Conclusion.

% Note that Cavanaugh is not saying that the distinction of planes was absent until the late Middle Ages
(some Christian anarchists accuse Augustine, for instance, of precisely such a distinction, as noted in
Chapter 3) — but that the interpretation of the “render unto Caesar” passage as implying such a
distinction was absent until then. William T. Cavanaugh, Torture and Eucharist: Theology, Politics,
and the Body of Christ (Oxford: Blackwell, 1998), 191. The Christian anarchist interpretation of this
passage is explained in Chapter 4.

’ John Howard Yoder, The Politics of Jesus: Vicit Agnus Noster, Second ed. (Grand Rapids: William
B. Eerdmans, 1994), especially chap. 1. Other scholarship on the political relevance of Christianity
includes, for instance, David McLellan, Unto Caesar: The Political Relevance of Christianity
(London: University of Notre Dame Press, 1993); David McLellan, ed., Political Christianity: A
Reader (London: SPCK, 1997); Ched Myers, Binding the Strong Man: A Political Reading of Mark's
Story of Jesus (Maryknoll: Orbis, 1988); Alan Storkey, Jesus and Politics: Confronting the Powers
(Grand Rapids: Baker, 2005); Walter Wink, Engaging the Powers: Discernment and Resistance in a
World of Domination (Minneapolis: Fortress, 1992). For Christian anarchists stressing the importance
of Jesus as a political figure, see for instance Jonathan Bartley, Faith and Politics after Christendom:
The Church as a Movement for Anarchy (Milton Keynes: Paternoster, 2006), 14-18; Vernard Eller,
Christian Anarchy: Jesus' Primacy over the Powers (Eugene: Wipf and Stock, 1987), xi-xiv, 1-23;
Michael C. Elliott, Freedom, Justice and Christian Counter-Culture (London: SCM, 1990), chap. 2;
O'Reilly, "The Anarchist Implications of Christian Discipleship,” 9-10.

8 Carl Schmitt (who never regretted his enthusiasm for Nazism) coined the term “political theology™ to
describe the secularisation of theological concepts, the theological ancestry of secular concepts.
Following Johann Baptist Metz, however, the term has also been used to describe “theology doing
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on whether the political side of Jesus’ teaching was the most important, it is
increasingly difficult to argue that there is no such political dimension to it.

Away from the theory, in practice, scholars have also noted that there has
been something of a resurgence of religion in politics in the past decades, even — if
not especially — in the hitherto allegedly secularised West, which has witnessed the
increasing “collective mobilisation of Christians in large numbers across a wide range
of issues.” Perhaps the most famous example of political engagement of Christians,
however, has come not from the West but from the “theologies of liberation” of Latin
America (and beyond), where churches have mobilised to resist oppressive regimes
and more recently the perceived oppression inherent in global capitalism.'® These and
other examples demonstrate that religion continues to inform politics, despite the past
predictions of certain Enlightenment thinkers.

For Christian anarchists, however, although encouraging and in the right
direction, none of these trends go far enough. They contend that the conventional
Christian legitimisation of the state ought to be seriously reconsidered.'’ Jacques
Ellul, for example, argues that while one of the two “tendencies” in the New
Testament does seem “favorable” to the state (based “mainly” on Romans 13), the
other, “more extensive” tendency which is “hostile” to it (based on the Gospels and
Revelation) should also be given due attention.'” He finds it “strange” that “the
official Church since Constantine has consistently based almost its entire ‘theology of

politics,” so to speak — that is, the theology that concerns itself with the political implications of
theology. It is obviously in that latter sense that the term is being used is this thesis. For more on the
term and on what it is referring to, see, for instance, Erich Kofmel, "Comparative Political Theology,"
paper presented at Fourth General Conference of the European Consortium for Political Research,
University of Pisa, Italy, 6 September 2007, available from

http://www .essex.ac.uk/ecpr/events/generalconference/pisa/papers/PP1206.pdf (accessed 28 October
2007), 9-35, 59-78; Mark Lilla, "The Politics of God," The New York Times, 19 August 2007, available
from http://www.nytimes.com/2007/08/19/magazine/19Religion-t.html (accessed 2 June 2008); Peter
Scott and William T. Cavanaugh, eds., The Blackwell Companion to Political Theology (Oxford:
Blackwell, 2004).

° The quotation is from Bartley, Faith and Politics after Christendom, 56, whose book is very much
addressed to Christians on this very topic. For the debate over the extent of “secularisation” and the
recent “resurgence” of religion in politics, see, for instance, [Anonymous], "In God's Name," The
Economist, issue 385, 3 November 2007; Talal Asad, Formations of the Secular: Christianity, Islam,
Modernity (Stanford: Stanford University Press, 2003); José Casanova, Public Religions in the Modern
World (Chicago: University of Chicago Press, 1994); José Casanova, "Religion, European Secular
Identities, and European Integration," in Religion in an Expanding Europe, ed. Timothy A. Byrnes and
Peter J. Katzenstein (Cambridge: Cambridge University Press, 2006); Jeffrey Haynes, An Introduction
to International Relations and Religion (Harrow: Pearson, 2007); Janet R. Jakobsen and Ann
Pellegrini, "World Secularisms at the Millennium," Social Text 64 18/3 (2000); David Martin, 4
General Theory of Secularization (New York: Harper and Bow, 1978); David Westerlund, ed.,
Questioning the Secular State: The Worldwide Resurgence of Religion in Politics (London: Hurst,
1996).

19 For an introduction to these “theologies of liberation,” see for instance Kofmel, "Comparative
Political Theology."; McLellan, Unto Caesar, chap. 4; McLellan, ed., Political Christianity, chap. 8,
Chris Rowland, "Liberation Theology and Politics," in Religion in Public Life, ed. Dan Cohn-Sherbok
and David McLellan (New York: St. Martin's, 1992); J. Philip Wogaman, Christian Perspectives on
Politics, Revised and expanded ed. (Louisville: Westminster John Knox, 2000), chap. 5; John Howard
Yoder, "The Wider Setting of Liberation Theology," The Review of Politics 52 (1990).

'' A typical and concise example of such legitimisation can be found in C. E. B. Cranfield, "The
Christian's Political Responsibility According to the New Testament," Scottish Journal of Theology
15/2 (1962). See also Penner, who argues that there are four possible Christian approaches to the state,
in Archie Penner, The New Testament, the Christian, and the State (Hagerstown: James
Lowry/Deutsche Buchhandlung, 2000), 17-18.

12 Jacques Ellul, "Anarchism and Christianity," in Jesus and Marx: From Gospel to Ideology, trans.
Joyce Main Hanks (Grand Rapids: William B. Eerdmans, 1998), 166.
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the State’ on Romans 13 and the parallel texts in Peter’s epistles.”'? Christian
anarchists are also deeply sceptical of the view that the head of state somehow acts as
God’s ambassador for its population, or that the state is otherwise divinely appointed
— although of course, as one of them puts it, “Those who live off the loot would be
very pleased for you to believe that.”** They note, for instance, that “it is the state and
the powers behind it that” crucified Jesus," and that perhaps the poor and those who
are being persecuted by the state are better candidates to the title of God’s
“ambassadors” on earth.'®

A central aim of this thesis is to explore the detail of such Christian
anarchist criticisms of the received Christian wisdom on the state, and to thereby
contribute to the wider literature in political theology. More specifically, the Christian
anarchist understanding of the political implications of Jesus’ teaching and example is
explained in Chapters 1 and 2; their bitter criticism of both church and state for their
collusion since Constantine in Chapter 3; and their interpretation of the “render unto
Caesar” passage and of Romans 13 in Chapter 4. Both Chapters 4 and S also describe
the sort of mobilisation which Christian anarchists expect from Christians today.
Each of these Chapters, therefore, has a bearing on the contemporary theological
debates on the theoretical and practical political implications of Christianity.

In political theory

Aside from political theology, Christian anarchist theory also contributes to wider
political theory, and in particular, obviously, to anarchist theory.!” Here is not the
place to discuss the often misjudged association of the term “anarchism” with violent
chaos and disorder.'® Suffices it to note that anarchism is a recognised school of
political thought with a very broad range of (sometimes contradictory) voices
reflecting on important political themes, such as those of freedom, power, economic
justice, and the best methods to achieve these. Violence, far from being universally
supported among anarchists, is justified by some but also roundly rejected by many,

' Ellul, "Anarchism and Christianity," 166-167.

1 Llewellyn H. Rockwell, Jr., The Ten Commandments Question, available from
http://www.lewrockwell.com/rockwell/commandments.html (accessed 21 November 2007), para. 3.
' Bartley, Faith and Politics after Christendom, 191.

'® peter Maurin, Easy Essays (Washington: Rose Hill, 2003), 8. See also Dave Andrews, "Heaven on
Earth: Trinity, Community and Society," unpublished draft book for future publication, sent by email
by its author to Alexandre J. M. E. Christoyannopoulos on 8 November 2006, 102.

"7 For general introductions to anarchism, see for instance George Crowder, Classical Anarchism: The
Political Thought of Godwin, Proudhon, Bakunin and Kropotkin (Oxford: Clarendon, 1991); R. B.
Fowler, "The Anarchist Tradition of Political Thought," The Western Political Quarterly 25/4 (1972);
Kathlyn Gay and Martin K. Gay eds., Encyclopedia of Political Anarchy (Oxford: ABC-CLIO, 1999),
Andrew Heywood, Political Ideologies: An Introduction, Second ed. (London: Macmillan, 1998),
chap. 6; Ruth Kinna, Anarchism: A Beginner's Guide (Oxford: Oneworld, 2005); Leonard 1.
Krimerman and Lewis Perry, eds., Patterns of Anarchy: A Collection of Writings on the Anarchist
Tradition (Garden City: Anchor, 1966); Peter Marshall, Demanding the Impossible: A History of
Anarchism (London: Fontana, 1993); D. Novak, "The Place of Anarchism in the History of Political
Thought," The Review of Politics 20/3 (1958); Andrew Vincent, Modern Political Ideologies, Second
ed. (Oxford: Blackwell, 1995), chap. 5; Colin Ward, "Anarchist Entry for a Theological Dictionary,"
The Raven: anarchist quarterly 25 7/1 (1994); George Woodcock, Anarchism: A History of
Libertarian ldeas and Movements (Harmondsworth: Penguin, 1975); George Woodcock, ed., The
Anarchist Reader (Glasgow: Collins, 1977).

'8 Most introductions to anarchism touch on this issue. Note that such prejudice about the very
meaning of anarchism seems to have been present as far back as ancient Greece, as explained in Uri
Gordon, "Avopyla: What Did the Greeks Actually Say?," Anarchist Studies 14/1 (2006).
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and is thus a topic of passionate debate among anarchists to this day — a debate on
which Christian anarchists have a particularly pointed contribution to make (as
Chapter 1 to 3, in particular, make clear)."

Christian anarchism has long been acknowledged as a peculiar variant of
anarchism.*® For some anarchists, it is to be welcomed as another strand of the very
diverse tradition that is the anarchist school of thought. For others, however, the
association of Christianity and anarchism is not without potentially serious problems,
for several reasons.

For a start, many classic anarchist thinkers were atheistic or at the very least
agnostic, and there is certainly what Nicolas Walter describes as “a strong correlation
between anarchism and atheism.”*' Colin Ward furthermore explains that “The main
varieties of anarchism are resolutely hostile to organised religion.”®* Yet the same
commentators also grant that anarchism need not necessarily be atheistic, that there
even seems to be anarchist elements in Buddhism and Taoism, and of course that
thinkers like Leo Tolstoy have famously made the case for a peculiarly Christian type
of anarchism as well.”> Anarchist conclusions, therefore, do not necessarily depend
on atheistic premises.

' For this anarchist debate on violence and revolutionary strategies, see Andy Chan, "Violence,
Nonviolence, and the Concept of Revolution in Anarchist Thought," Arnarchist Studies 12/2 (2004);
Kinna, Anarchism, chap. 4. The issue is also mentioned in Fowler, "The Anarchist Tradition of
Political Thought," 743-745, 749; Heywood, Political Ideologies, 206-210; Vincent, Modern Political
Ideologies, 138. For Christian anarchists commenting on anarchist violence, see for instance Nekeisha
Alexis-Baker, "Embracing God and Rejecting Masters: On Christianity, Anarchism and the State,"
unpublished article sent by email by its author to Alexandre J. M. E. Christoyannopoulos on 17
November 2005, 9-10; Jason Barr, Radical Hope: Anarchy, Christianity, and the Prophetic
Imagination, available from http://propheticheretic.files.wordpress.com/2008/03/radical-hope-anarchy-
christianity-and-the-prophetic-imagination.pdf (accessed 11 March 2008), 7; Jacques Ellul, Anarchy
and Christianity, trans. George W. Bromiley (Grand Rapids: William B. Eerdmans, 1991), 11-14;
Hugh O. Pentecost, Anarchism, available from
http://www.deadanarchists.org/Pentecost/anarchism.html (accessed 22 November 2007), para. 16-20;
Leo Tolstoy, "An Appeal to Social Reformers," in Government Is Violence: Essays on Anarchism and
Pacifism, ed. David Stephens, trans. Vladimir Tchertkoff (London: Phoenix, 1990), 58-61; Leo
Tolstoy, "On Anarchy," in Government Is Violence: Essays on Anarchism and Pacifism, ed. David
Stephens, trans. Vladimir Tchertkoff (London: Phoenix, 1990); Simon Watson, "The Catholic Worker
and Anarchism," The London Catholic Worker, issue 15, Lent 2006, 11.

20 gee, for instance, Kinna, Anarchism, 17-18, 20; Peter Kropotkin, 'Anarchism’ (Encyclopaedia
Britannica), available from
http://dwardmac.pitzer.edu/Anarchist_Archives/Kropotkin/britanniaanarchy.html (accessed 26 April
2007), para. 31; Marshall, Demanding the Impossible, chap. 6, 7, and 22; Novak, "The Place of
Anarchism in the History of Political Thought," 315-320; Woodcock, Anarchism, chap. 8.

! Nicolas Walter, "Anarchism and Religion," The Raven: anarchist quarterly 25 7/1 (1994), 8.

22 Ward, "Anarchist Entry for a Theological Dictionary," 22.

> [Anonymous], "Editorial," The Raven: anarchist quarterly 25 7/1 (1994); Marshall, Demanding the
Impossible, chap. 6; Walter, "Anarchism and Religion."; Ward, "Anarchist Entry for a Theological
Dictionary," 22-23. For anarchist tendencies in religions other than Christianity, see for instance
Harold B. Barclay, "Islam, Muslim Societies and Anarchy," Anarchist Studies 10/1 (2002); Jesse
Cohn, Messianic Troublemakers: The Past and Present Jewish Anarchism, available from
http://www.zeek.net/politics_0504.shtml (accessed 14 February 2006); Gay and Gay eds.,
Encyclopedia of Political Anarchy), s. v. "Religious Anarchism"; Marshall, Demanding the Impossible,
chap. 4; Bas Moreel, Religious Anarchism Newsletters, available from
http://www.geocities.com/christianarchy/basindex.htm (accessed 29 March 2005); Geoffrey
Ostergaard and Melville Currell, "Sarvodaya: Indian Anarchism," in The Gentle Anarchists: A Study of
the Leaders of the Sarvodaya Movement for Non-Violent Revolution in India (Oxford: Clarendon,
1971); John A. Rapp, "Daoism and Anarchism Reconsidered," Anarchist Studies 6/2 (1998).
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Ellul argues that anarchism’s “complaints against Christianity” usually “fall
into two categories: the essentially historical and the metaphysical.”** The prime
example of the former is the anarchist blaming of the church for colluding with the
state to persecute and oppress the masses. Almost all anarchists are extremely critical
of organised churches for this reason.®® As Chapter 3 shows, however, so are most
Christian anarchists.?® A strong anticlericalism therefore runs through both secular
and Christian anarchism, although both also note that a minority of revolutionary
churches and rebellious sects also form part of the Christian legacy.?’

Related to this historical complaint is the one that “religions of all kind
generate wars.”® True though this may be, however, the twentieth century
demonstrates that secular ideologies are no less culpable of similar bloodshed.
Nonetheless, Ellul accepts the accusation and comments that he has “never
understood how the religion whose heart is that God is love and that we are to love
our neighbours as ourselves can give rise to wars.””’ (As Chapter 3 shows, Christian
anarchists do actually have an explanation for this: they blame the deceptive
manipulation of the Christian message by ruling elites.) Ellul also admits that
Christianity “claims exclusive truth,” but he refuses to blame this for these wars,
insisting instead that “faith cannot be forced” by war or coercion because it “has to
come to birth as a free act,” otherwise “it has no meaning.”® Either way, the point
here is that Christian anarchists like Ellul are just as critical as secular ones of the sort
of Christianity that has waged wars, especially when under the pretence of converting
non-Christians to the faith (see Chapters 3 and 5).

Another — this time “metaphysical” — complaint raised by anarchists against
Christianity is often encapsulated by the Bakuninist motto: “no gods, no masters.”"

* Ellul, Anarchy and Christianity, 23. Some of these “metaphysical” complaints cannot be taken up
here, because they are broad criticisms raised by atheists or agnostics against religion more generally.
Ellul sketches a response to the classic objection about God allowing evil (“if God is both good and
omnipotent, how come there is evil on earth?””) on pages 41-43, and to the objection that God’s
providence rules out freedom on pages 35-37. He also criticises the notion of God as “first cause” on
pages 37-41. A classic anarchist rejection of the very notion of God can be found for instance in
Sébastien Faure, "Twelve Proofs of the Non-Existence of God," The Raven: anarchist quarterly 25 7/1
(1994).

25 On this particular accusation, see for instance Michael Duane, "Church, State and Freedom," The
Raven: anarchist quarterly 25 7/1 (1994); Heywood, Political Ideologies, 193-194; Marshall,
Demanding the Impossible, 74; Walter, "Anarchism and Religion," 5.

28 Christian anarchists’ criticism of the church is outlined in Chapter 3, but for their acknowledgement
of this in direct response to the (secular) anarchist complaint, see for instance Ellul, "Anarchism and
Christianity," 155-156; Ellul, Anarchy and Christianity, 27-32; Terry Hopton, "Tolstoy, God and
Anarchism," Anarchist Studies 8 (2000), 47-48; Bill Kellerman and Bill McCormick, "Anarchy and
Christianity: An Exchange," The Fifth Estate, Summer 1984, 22.

* For Christian anarchists noting such positive examples, see Chapter 6, but for secular anarchists
doing so, see for instance Marshall, Demanding the Impossible, chap. 6, 7; Walter, "Anarchism and
Religion."; Ward, "Anarchist Entry for a Theological Dictionary," 22-23. See also George Bradford,
"Nature, Flesh, Spirit: Against Christianity," The Fifth Estate, Summer 1984, where the suggestion is
made (on page 9) that nevertheless, “Christianity must be judged” not by “sporadic” examples of the
good that it can do, but “by the impact of the institution as a whole”; George Walford, "Through
Religion to Anarchism," The Raven: anarchist quarterly 25 7/1 (1994), where the unusual suggestion
is made (on page 29) that “authoritarian religion helps with the first steps towards anarchism”.

2 Ellul, Anarchy and Christianity, 24.

?° Ellul, Anarchy and Christianity, 26.

% Ellul, Anarchy and Christianity, 26-217.
3! For this complaint being made to Christian anarchists, see for instance Nekeisha Alexis-Baker,

"Embracing God, Rejecting Masters," Christianarchy 1/1 (2005), 2; Ellul, "Anarchism and
Christianity," 153; Ammon Hennacy, The Book of Ammon, ed. Jim Missey and Joan Thomas. Second
ed. (Baltimore: Fortkamp, 1994), 151; Louise, "Religion Screws You Up," 4 Pinch of Salt, issue 8,
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Anarchism, it is claimed, necessarily implies the rejection of all masters, including
therefore that greatest master of all: God. Here, Christian anarchists respond by
questioning “simplistic representations of God” as an autocratic ruler.? Nekeisha
Alexis-Baker highlights that in the Bible, “God is also identified as Creator,
Liberator, Teacher, Healer, Guide, Provider, Protector and Love,” so that anarchists
and Christians alike who are “making monarchical language the primary descriptor of
God” in fact “misrepresent” his “full character.”** Ellul similarly argues that even in
the Old Testament, “the first aspect of God is never that of the absolute Master,” and
that human beings are always free to act or not according to his commandments (this
is clarified further in Chapter 2).>* Therefore, in response to this anarchist complaint,
Christian anarchists contend that much is misunderstood about the nature of God if he
is just seen as an autocratic ruler or as some sort of “Super Santa-Claus” or
“Benevolent Despot,” as Hennacy puts it.*

Nonetheless, Christian anarchists’ anarchism does — perhaps somewhat
paradoxically — derive from the authority they ascribe to God and to Jesus’ teaching
in particular (this point is revisited several times in this thesis).’® It is precisely this
acceptance of God’s authority that leads to their negation of all human authority. Yet
most anarchists can also be said to derive their anarchism from the authority they
ascribe to their understanding of freedom, for instance, or equality.’” Whether secular
or religious, therefore, the anarchist rejection of the state often follows from the
priority attributed to something which is then interpreted as logically incompatible
with the state. That Christian anarchists ascribe authority to God may be unusual for
secular anarchists, but not that authority is ascribed per se. Besides, as Dorothy Day
reiterates in response to this anarchist complaint, the authority of God, unlike that of
the state, is one which can be accepted or rejected of one’s own free will.’® Nothing
therefore precludes one from at the same time accepting the authority of God and
rejecting human authority, from being both a Christian and an anarchist.*

October 1987, 10. On this issue, McLellan (following Durkheim and Bellah) makes the interesting
point that “Images of God do often mirror existing dispositions of political authority,” which suggests
that the misperception of God as an absolute ruler is not unconnected to the rise of absolute rulers on
earth, David McLellan, "Unto Caesar: The Political Relevance of Christianity," in Religion in Public
Life, ed. Dan Cohn-Sherbok and David McLellan (New York: St. Martin's, 1992), 114 (McLellan’s
emphasis); McLellan, Unto Caesar, 7 (McLellan’s emphasis).

32 Alexis-Baker, "Embracing God, Rejecting Masters," 2.

33 Alexis-Baker, "Embracing God, Rejecting Masters," 2. She elaborates this point in more detail in
Alexis-Baker, "Embracing God and Rejecting Masters," 2-5, where she cites Ellul in support. For the
Christian anarchist response to this complaint, therefore, see also Ellul, "Anarchism and Christianity,"
157-162; Ellul, Anarchy and Christianity, 32-41; Hennacy, The Book of Ammon, 45, 153; Kenny Lord
[?], "Synthesis," The Digger and Christian Anarchist, issue 21, October 1987, 2-3. Note, however, that
a slightly different Christian anarchist view (as summarised in its title) is expressed in [Anonymous],
Why I Worship a Violent, Vengeful God Who Orders Me to Be Loving and Non-Violent (Vine and Fig
Tree), available from http://members.aol.com/Patriarchy/predestination/Jesus.htm (accessed 4
November 2005).

3% Ellul, Anarchy and Christianity, 34.

33 Hennacy, The Book of Ammon, 43.

36 This is acknowledged for instance in Hopton, "Tolstoy, God and Anarchism."; Marshall, Demanding
the Impossible, 85; Rapp, "Daoism and Anarchism Reconsidered," 146.

37 On anarchism not necessarily implying an absolute rejection of all authority, see, for instance
Fowler, "The Anarchist Tradition of Political Thought," 741-742; Kinna, Anarchism, 67-76.

3% Hennacy, The Book of Ammon, 151.

3 On it being possible to accept God’s authority while at the same time rejecting human authorities,
see for instance Jeremy Dudley, "Another Letter," A Pinch of Salt, issue 9, Spring 1988, 19: Ellul.
"Anarchism and Christianity," 177; Fowler, "The Anarchist Tradition of Political Thought," 741-742:
Ammon Hennacy, "Can a Christian Be an Anarchist?," in Patterns of Anarchy: A Collection of
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In any case, the fact remains that regardless of these various anarchist
complaints about Christianity, a theory of Christian anarchism that encompasses all
its main theorists has never yet been articulated. By addressing this lacuna, this thesis
not only clarifies the Christian anarchist contribution to political theory, but also
thereby makes possible a better informed discussion on the place of religion in
anarchist thought and thus in politics more generally.

While on this subject, it is worth noting in passing that there is something of
a debate among Christian anarchists as to how to characterise their blending of
Christianity and anarchism. Some prefer to speak of “parallels,” “overlap,” similar
“general orientation” or “shared history” between Christianity and anarchism, thus
seeing the two as in the end quite distinct yet also as potentially fruitful dialogue
partners.’® Others prefer to speak of Christian anarchism as the only logical political
conclusion that can be derived from Christianity — one of them pointing out, for
example, that he has “a problem with the term Christian anarchism [...] if it implies
that there can be authentic forms of Christianity that aren’t anarchic.”*' Hence while
some prefer to speak of “Christianity and anarchism”* or of a “Christian+anarchist
position,”” thus underlining their distinction, others are happy to speak of
“Christianarchy”** or perhaps of a “Christian (anarchist)”*’ position, thus stressing
the logical continuity from a Christian premise to anarchist conclusions.

Writings on the Anarchist Tradition, ed. Leonard 1. Krimerman and Lewis Perry (Garden City: Anchor,
1966); Michael Tennant, Christianarchy? (Strike the Root), available from http://www strike-the-
root.com/5 1/tennant/tennant5.html (accessed 21 November 2007), para. 3; Walter, "Anarchism and
Religion," 4; Roger Young, Christianity and Anarchism: A Match Made in Heaven (Strike the Root),
available from http://www strike-the-root.com/52/young/youngl.html (accessed 8 November 2007),
para. 2-3.

0 [Anonymous], "From an Old Christian Anarchist Manuscript," The Digger and Christian Anarchist,
issue 36, April 1990, 7 (where it is argued that Christianity and anarchism can each bring something to
the other); Alexis-Baker, "Embracing God and Rejecting Masters," 1-2 (for the notion of a shared
history, though not in those exact words), 11 (for “overlap”); Alexis-Baker, "Embracing God,
Rejecting Masters," 2; Barr, Radical Hope, 10; Elliott, Freedom, Justice and Christian Counter-
Culture, chap. 5 (where Elliott draws the similarities between anarchist thought and Christianity);
Ellul, Anarchy and Christianity, 105 (for “general orientation”); Justin Meggitt [?], "Anarchism and
the New Testament: Some Reflections," A Pinch of Salt, issue 10, Summer 1988, 10-12 (where the two
are described in parallel — though the use of the word “parallel” itself to describe this exercise is mine).
*! The quote is from Chris Goodchild, "Christian Anarchism," unpublished pamphlet distributed by
London Catholic Workers at the London Anarchist Bookfair in October 2003, 1 (Goodchild’s
emphasis). For others emphasising the logical continuity from Christianity to anarchism, see for
instance [Anonymous], "Yesterday, Tomorrow and Today Is Anarchist," 4 Pinch of Salt, issue 1,
September 1985, 5 (for their historical continuity); Elizabeth Abraham, "Christian Anarchy," 4 Pinch
of Salt, issue 4, August 1986, 12; Roy Halliday, Christian Libertarians (Libertarian Nation
Foundation), available from http://www.libertariannation.org/a/f42h2.html (accessed 8 November
2007); O'Reilly, "The Anarchist Implications of Christian Discipleship," 9; Pentecost, Anarchism, para.
20; Mary C. Segers, "Equality and Christian Anarchism: The Political and Social Ideas of the Catholic
Worker Movement," Review of Politics 40/2 (1978), 212 (in the footnotes); William Vanwagenen, "An
Introduction to Mormon Anarchism," The Mormon Worker, issue 1, September 2007, available from
http://www.themormonworker.org/articles/issuel/volumel_issuel.pdf (accessed 28 February 2008), 1.
From this latter perspective, to paraphrase the observation, which Kinna attributes to an “anti-
globalizer,” that anarchism can be seen as “liberalism on steroids,” Christian anarchism would be seen
as “Christianity on steroids.” Kinna, Anarchism, 37.

2 Eor instance: Ellul, "Anarchism and Christianity."; Ellul, Anarchy and Christianity; Young,
Christianity and Anarchism.

3 Alexis-Baker, "Embracing God, Rejecting Masters," 2. The rationale for this term is explained in
Alexis-Baker, "Embracing God and Rejecting Masters," 11.

* For instance: Dave Andrews, Christi-Anarchy: Discovering a Radical Spirituality of Compassion
(Oxford: Lion, 1999); Elliott, Freedom, Justice and Christian Counter-Culture, xiv; Roger,
"Christianarchy," 4 Pinch of Salt, issue 2, March 1986; Tennant, Christianarchy?
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No one is claiming, however, that anarchism and Christianity are the same
or that they are interchangeable. They obviously each have their own heritage and
tradition, and it is not unreasonable to want to make this clear while also promoting
dialogue between the two. Anarchism is certainly not all there is to Christianity. The
point which some describe at the overlap of the two separate traditions, however,
seems to be precisely where others argue that Christianity logically leads to some
form of anarchism. In other words, it is precisely where Christianity is taken to
necessarily imply an anarchist critique of the state and the vision of a stateless society
that these otherwise separate traditions, despite their separate beliefs and values, do
share a common orientation. They are not the same, but it is where Christianity is
understood to imply a form of anarchism that they share something that very much
belongs to both. The aim of this thesis is to focus on this overlap, and therefore solely
on the anarchist political implications of Christianity. That is, this thesis focuses on
the theory that Christianity implies a (peculiarly Christian) type of anarchism.

Theorising Christian anarchism

By theorising Christian anarchism, therefore, this thesis presents a unique
contribution to both political theology and political theory. It is important, however,
to be clear as to what this thesis covers and what it must ignore.

Aims, limits, and originality

The boundaries of this thesis are implied in the three words that make its main title:
because it focuses on theorising and hence on the theory of Christian anarchism, this
thesis does not examine the countless millenarian sects and movements which could
be classed as Christian anarchist, but concentrates on the theoretical case for the
Christian rejection of the state; because it focuses on Christian anarchism, it does not
discuss other forms of religious or secular anarchism; and because it focuses on
Christian anarchism, this thesis is not concerned with Christian pacifism, with
theologies of liberation that are favourable to the state, or with any of the many more
examples of Christian radicalism or alternative movements that are not explicitly
anarchist.

Nonetheless, because in its politicisation of Christianity and denunciation of
oppression, Christian anarchism appears so similar to other theologies of liberation,
key differences between the two are noted when doing so clarifies the originality of
Christian anarchism (especially in Chapters 2 and 4, and in the Conclusion).*®
Christian pacifism also shares a lot with Christian anarchism (just like secular
pacifism and anarchism), but their differences become obvious especially in Chapters

*> This particular rendering is mine. Note that the issue of how to best describe this theory is revisited
briefly in the Conclusion.

“ A very interesting study on the many similarities between key themes in liberation theology —
especially that of José Porfirio Miranda — and key themes in (secular) anarchist thinking can be found
in Linda H. Damico, The Anarchist Dimension of Liberation Theology (New York: Peter Lang, 1987).
Moreover, it would seem that the relation between Christian anarchism and liberation theology (which
often openly acknowledges a strong Marxist inspiration) is not dissimilar to the relation between
secular anarchism and Marxism: in both cases, one finds important similarities between the two, but
also important (and similar) differences. This parallel relationship between secular and Christian
anarchism and their Marxist counterpart could indeed be an interesting topic for further research.
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1 and 2.*" Crucial differences with secular anarchism are also noted where relevant,
particularly in Chapter 4. Also, despite the explicit focus on theory, individual and
communal examples of Christian anarchist practice are also listed in this thesis (in
Chapter 6), but only because Christian anarchist theorists themselves frequently refer
to these movements as illustrations of the theory.

Many more overlaps and similarities can be found between Christian
anarchist theory and many other themes, writers and traditions which sit just outside
its boundaries. There are even many instances where Christian anarchist theory is not
dissimilar in its exegesis to orthodox Christian theology. Very few such similarities
are noted in this thesis, however, because without such tight focus on Christian
anarchist theory, the path would be open for seemingly endless noting of, and
referencing to, analogous lines of thinking outside Christian anarchist theory. Hence
while the reader will most probably find parallels here or there between what is being
said and this or that famous or less famous theory or perspective, these parallels are
not drawn out in this thesis. The fleshing out of many such parallels and the potential
dialogue between Christian anarchism and thinkers in other traditions must therefore
remain subjects for future study.

The main aim of this thesis is to articulate a generic theory of Christian
anarchism. To do so, it relies almost completely on the existing writings of individual
Christian anarchist theorists, quoting them extensively in the process. In a sense,
therefore, this theory is not novel or original. Yet these different Christian anarchist
voices have never been synthesised or combined before into a comprehensive and
overarching theory of Christian anarchism. They are similar and complementary, but
they have never yet been made to speak together as one. In a way, Christian anarchist
theory as a school of thought is both assumed and proposed by this thesis. It is
presented as if it already exists as a tradition, but doing so also thereby establishes it
as a tradition at the same time. The originality of this thesis lies in this presentation of
Christian anarchism as a coherent theory, in this weaving together of separate
Christian anarchists into what thereby begins to resemble a school of thought.*®

In any school of thought, of course, there are also disagreements. Different
thinkers come from different angles, and sometimes these differences can lead to
major controversies. Such open rows have been largely absent in the Christian
anarchist literature, presumably in large part because its thinkers have yet to consider
themselves as part of a school of thought, in dialogue with others within it. Still, there
are certainly important variations and potentially serious tensions between Christian
anarchists on some issues. To list but three examples: Tolstoy’s rationalistic approach
to Christianity sits uncomfortably with Day’s faith in the Sacraments; Christian
anarcho-capitalists’ take on private property is diametrically opposed to that of most
other Christian anarchists (thus mirroring the comparable contrast in secular

7 The strong similarity between (both secular and Christian) anarchism and pacifism is noted and
briefly discussed for instance in Peter Brock, Pacifism in Europe to 1914 (Princeton: Princeton
University Press, 1972); Peter Brock, The Roots of War Resistance: Pacifism from the Early Church to
Tolstoy (New York: Fellowship of Reconciliation, 1981); Geoffrey Ostergaard, Resisting the Nation
State: The Pacifist and Anarchist Tradition (Peace Pledge Union), available from
http://www.ppu.org.uk/e_publications/dd-trad1.html (accessed 8 August 2007); David Stephens, "The
Non-Violent Anarchism of Leo Tolstoy," in Government Is Violence: Essays on Anarchism and
Pacifism, by Leo Tolstoy, ed. David Stephens (London: Phoenix, 1990); Wogaman, Christian
Perspectives on Politics, chap. 4, 5.

“8 The title “theorising Christian anarchism” was eventually preferred over “Christian anarchist theory”
precisely to emphasise the role this thesis is playing in synthesising and presenting the key ther.ne‘s
discussed by these theorists, and to thus avoid misguiding the reader into thinking that the thesis is
merely reiterating the description of an already existing generic theory.

10
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anarchism); and there also seem to be potentially serious disagreements between
Vernard Eller’s emphasis on Romans 13 and the stance taken by many Christian
anarchist activists. This thesis, however, concentrates on the similarities, on the
general coherence of the main theory presented by all those thinkers when taken
together. Their differences are noted in passing where appropriate, and in some cases
(especially that of the last example), they are discussed in some detail. The emphasis,
however, is on the general coherence. Exploring the tensions remains another task for
further research.

While every effort has been made to include all the relevant literature into
this generic theory, there is always room for more. This thesis intends to be as
comprehensive as possible in its coverage of Christian anarchist theorists and
certainly in its thematic breakdown of Christian anarchism as a generic theory, but it
does not claim to be the final word on the topic. It is hoped that future scholarship can
add more voices to this thesis, especially thinkers prior to the nineteenth century —
and perhaps the best candidate for possible future inclusion is Gerrard Winstanley.*
With the exception of Peter Chel€icky (explained below), such pre-nineteenth century
thinkers have been excluded here in part because the modern state had not risen to its
full industrial power yet (and anarchism as an explicit position had not yet been
articulated in response to it), but also mainly and simply because including these
thinkers would have required several more years of research.” Nevertheless, although
some of these thinkers would no doubt enrich the Christian anarchist theory presented
here, they would probably not radically upset the thematic breakdown of this thesis.
To refer to a previous analogy, their distinct tunes would most probably fit the
symphony rather than force a major rewrite of it.

Also ignored in this thesis are any criticisms which could be mounted
against Christian anarchist theory in general or Christian anarchist exegesis in
particular. Since a generic and comprehensive theory of Christian anarchism has
never been theorised before, this thesis focuses on doing just that — a task which on its
own already stretches this thesis to its upper word limit. It is therefore necessarily
one-sided: it takes the Christian anarchist perspective and makes a detailed case for it
by collating the contributions of individual Christian anarchist theorists. Some
reflections on Christian anarchism are offered in the Conclusion, but most of the
critical and reflective input has gone into drawing out the overall coherence of the

* Winstanley is not included here for two main reasons: time restrictions, and the fact that the
questionable nature of his credentials as Christian anarchist would seem to imply that he is not a
thinker central to any generic theorisation of Christian anarchism. His specifically anarchist
credentials are somewhat debatable because his writings seem to focus mostly on criticism of the
private ownership of land rather than of the “state” as such (though to expect him to refer to the “state”
would of course be somewhat anachronistic, and many anarchists touch on this land issue as well), and
he seems to have later favoured a form of (albeit elected and hence, for his time, revolutionary)
government with some degree of coercion. It is interesting that the editor of a Christian anarchist paper
changed its title from The Digger (in direct reference to Winstanley’s movement) to The Digger and
Christian Anarchist, justifying his decision as a deliberate distancing from Winstanley because of his
discomfort with elements of Winstanley’s thinking, as explained in Kenny Hone [?], "Editorial," The
Digger and Christian Anarchist, issue 12, October 1986, 1. Having said this, Winstanley is excluded
from this thesis more out of lack of time to consider him properly than out of a deliberate desire to
exclude him, and his voice may indeed deserve to be added to the Christian anarchist chorus as a result
of future research.

%0 Also, the further back one goes into the past, the more one tends to have to rely on secondary
sources and accounts of radical Christian thinkers, and the more difficult it becomes to get a
comprehensive and authentic picture of their ideas. The original writings of many such radicals may
also often not have been translated into English. All this in turn implies that even more time needs to
be set aside to properly consider such pre-nineteenth century Christian radicals.

11



Introduction — Christian “Anarchist” Theory?

many Christian anarchist voices, methodically weaving them together, and presenting
Christian anarchism as a generic theory rather than critiquing it. To paraphrase
Darrell J. Fasching, with this thesis, “I do not so much attempt to stand outside of
[Christian anarchist theory] and judge it as to get inside it and clarify it.”*>' The aim
has been to give a fair hearing to the numerous sets of arguments presented by
Christian anarchism, to let Christian anarchist speak rather than to mount criticisms at
every turn. Such criticisms must therefore remain yet another topic of further
research, but such research will now be able to build upon the synthesising work of
this thesis.

Therefore, this thesis can act as a first important step towards a better
understanding of Christian anarchism in political theology and political theory.
Moreover, it also opens up areas of potential dialogue for instance with other trends
in anarchism, with pacifist thinking, with liberation theology, and in general with the
growing literature on religion and politics. It provides a unique perspective to
Christians pondering how their faith is to inform their politics. It might also be of
interest to non-Christians who are curious about the political dimension of what
continues to be one of the world’s most widespread religions. Obviously, it also
makes available to Christian anarchist activists and similar Christian radicals a fairly
comprehensive theory that weaves together many of the thinkers they might have
read so far on the topic. Indeed, it will also be relevant to those who have studied
other aspects of some of these thinkers, by clarifying that side of their thinking. This
is especially the case for Tolstoy, whose Christian anarchism is rarely given serious
academic attention. In synthesising Christian anarchist theory and presenting it as a
tradition, therefore, this thesis is potentially relevant to a wide range of (academic and
lay) thinkers, Christians, and activists.

Technical issues

At this stage, a few technical points on the referencing, language and Biblical
approach of this thesis are in order.

On referencing, given that one of the intentions behind this thesis is to
present a source for references on Christian anarchist theory, extensive use of
footnotes is made, either to point to the original Christian anarchist source where an
assertion that is made in the text can be found or explained, or to provide more detail
on a point when providing this detail in the text would be tangential to the main line
of argument.

The referencing style is based on the Chicago Manual of Style (fourteenth
edition), and consistency is ensured by the use of EndNote 9.0 as referencing
software.’? Footnotes for quotations always point to original page numbers, except for

5! Darrell J. Fasching, quoted (by Goddard in his thesis on Ellul) in Andrew Goddard, Living the Word,
Resisting the World: The Life and Thought of Jacques Ellul, ed. David F. Wright, et al. (Milton
Keynes: Paternoster, 2002), xvii.

52 University of Chicago Press, The Chicago Manual of Style, Fourteenth ed. (Chicago: University of
Chicago Press, 1993). Note that when a referencing detail is not specified in the original source but |
am able to make an informed guess about it, the uncertain detail is included but accompanied by a
quotation mark inside square brackets. Note also that with EndNote 9.0, it is unfortunat.ely impo§31ble
to avoid a few minor punctuation quirks in the footnotes whereby, for instance, a question mark in a
title might be followed by a comma, or a period might be followed by quotation mark's and then a .
semicolon (when several references are listed). At least, however, EndNote’s production of such quirks

is systematic and consistent.
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internet pa%es for which the precise paragraph where the quote can be found is
numbered.’

On language, no definitions of the words “state,” “government,” “power” or
“authority” are presented in this thesis. This is mainly because Christian anarchists do
not all refer to them in exactly the same way, and since extensive use of quotations is
made throughout the thesis, any strict definition would regularly need to be qualified
to reflect the slightly different meaning attributed by different Christian anarchists. A
fairly clear sense of what is being criticised by Christian anarchists does nevertheless
emerge in the first three Chapters anyway, and Chapter 3 does briefly revisit this
question of the terminology employed by Christian anarchists.

The words “non-violence,” “non-resistance” and “pacifism” are also not
defined in this thesis, again because individual Christian anarchists can sometimes
have slightly different meanings in mind when using them. Nonetheless, a tension
between the first two words, and specifically between the different understandings of
Jesus’ teaching which their choice betrays, becomes evident by Chapter 4, where it is
discussed in more detail.

Another key word for which a definition is avoided is the word “church,”
because usually, what is being said in the text about the existing church refers not to
one particular church or denomination but to almost all churches in Christianity, to
the Christian church generically-speaking.>* A clearer picture of what it is about the
existing church that Christian anarchists dislike is drawn in Chapter 3, and Chapter 5
portrays the “true,” ideal church or community which they understand Jesus’ teaching
to have implied.

While on language, it is worth confessing that the language of several of the
quotations in this thesis is clearly male-centric, especially from authors who wrote
prior to the feminist revolution. Although it is impossible to assert with certainty
whether these authors meant their words to apply to both genders, it goes without
saying that in quoting their words in this thesis, my intentions are for these to be
interpreted as applying to all, in a gender-neutral way.

Another somewhat outdated form of vocabulary present in the thesis appears
through the choice of the King James Version for all Bible quotations.55 This is
because the English translations of Tolstoy and Chel€icky all opt for this version, as
does Adin Ballou in his own writings, and the thesis contains many quotations from
these authors which deliberately hint at Bible passages using the wording of the King
James Version.

With regards to the Bible, this thesis pays no attention to the important
debates in Biblical scholarship on the relative authenticity of different sections of it.
The four Gospels are taken at face value, assumed to be valid accounts of the life and
teaching of Jesus.>® The aim here (in line with that of Christian anarchist theorists) is

>3 This applies to pages in “.htm]” format (since these are basically just one — potentially very long —
“page”). Quotations from internet pages in “.pdf”’ format are listed by page number.

54 Note also, in passing, that the words “church” and “state” are written in lower case, except in
quotations, where the case used by the author of the quote is always maintained. The same logic
applies to “non-violence” and “non-resistance.” That is, the words include a hyphen except in some
quotations, where the particular preference of the author being quoted is always respected.

5> The italics and the phonetic syntax used by the King James Version have been removed, however, as

they are unnecessary for this exegesis. , -
56 As noted below, Tolstoy was the Christian anarchist who most seriously doubted the account of the

four Gospels, going as far as writing his own, harmonised and rationalised version of Jesus’ life and
teaching.
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to make the case for an anarchist understanding of the political implications of these
Gospels as they stand, not to engage in debate over their reliability.

Not all Christian anarchists agree on the value of other parts of the New
Testament, but this is noted where relevant. The Old Testament is mostly ignored,
partly because the New Testament is traditionally understood to fulfil it, but mainly
simply because Christian anarchists generally have very little to say about it.”’

Some Christian anarchists take very different views on theological dogma
derived from the Bible. Those differences that are relevant to Christian anarchist
theory are noted, but those that are not are ignored.”® Likewise, where the different
hermeneutical methods adopted by Christian anarchists have a bearing on their
political commentary of a passage, this is noted, but otherwise these differences are
ignored.

It will become clear that most Christian anarchists approach the Bible with a
modern mindset, interpreting its commandments as literal propositions and frequently
paying little attention — in their political exegesis at least — to any layers of meaning
beyond the merely literal and political.”® For reasons made clear in Chapter 3, in
typically protestant (“sola scriptura™) fashion, they bypass traditional exegesis and
rely only on scripture for their understanding of Jesus’ teaching.*® This hermeneutic
approach is of course questionable, but such questioning would take this thesis
beyond its immediate remit. The limited aim of this thesis is to weave together the
different interpretative threads of Christian anarchist theorists, not to evaluate the
soundness of their hermeneutic methods.®'

The structure of this thesis

The main body of the thesis consists of six Chapters, split into two main Parts. Part I
describes the Christian anarchist critique of the state, and Part II, the Christian
anarchist response.

Chapters 1 and 2 focus on the Christian anarchist exegesis of key Bible
passages, on the interpretation of these passages as implying a rejection of the state.
Chapter 1 singles out the Sermon on the Mount because of the central importance
accorded to it by Christian anarchists, and Chapter 2 turns to other Bible passages,
mostly from the four Gospels but also from other books in both the Old and New
Testaments. By contrast to these two exegetical Chapters, Chapter 3 focuses on the
state and church in practice, outlining the Christian anarchist critique of both
institutions for their perceived collusion in deceiving and oppressing the masses.

57 Apocryphal texts are also ignored because Christian anarchists themselves generally ignore them.

58 Tolstoy’s rationalistic understanding of what it means for Jesus to be the “Son of man,” for instance,
is probably very different to that of Catholic Christian anarchists. But since none of them explicitly
argues for direct political implications to be derived from it, differences such as these are ignored here.
%9 Of course, some Christian anarchists are more interested than others in such other layers of meaning.
On the variety of possible interpretations of the Bible, see, for instance, R. M. Grant, A Short History
of the Interpretation of the Bible (London: Adam and Charles Black, 1965).

% Indeed, Tolstoy’s approach to the Gospels is described as “radically protestant” in Antony Flew,
"Tolstoi and the Meaning of Life," Ethics: An International Journal of Social, Political, and Legal
Philosophy 73/2 (1963), 116. Interestingly, Voltairine de Cleyre, a (secular) anarchist, is also reported
to have described anarchism itself as “a sort of Protestantism,” in Kinna, Anarchism, 17. The parallels
between the protestant method, anarchism and Christian anarchism certainly make an interesting
subject for future research — but once again, too big a digression for this particular thesis.

® Besides, such an evaluation would necessarily concern much modern exegesis — a major task on its

own.
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Part II then considers the Christian anarchist response to the state’s
contemporary prominence. Chapter 4 discusses the direct Christian anarchist response
to the state and the potential for some degree of civil disobedience, examining
Romans 13 and the “render unto Caesar” passage in the process. Chapter 5 describes
the other side of the response: the example to be set by the “true” church, by this
alternative community witnessing to the truth of the Christian teaching. In a sense,
whereas Chapter 4 outlines the negative response to the state, Chapter 5 outlines the
positive response as the “true” church. Chapter 6 then lists the examples of individual
and collective witness which are either praised or inspired directly by Christian
anarchist theorists — examples, therefore, of the Christian anarchist response.

In the Conclusion, some reflections are offered on the name and defining
characteristic of Christian anarchism, on the Christian anarchist understanding of
history, and on the original and perhaps “prophetic” role played by Christian
anarchism in its unfolding.

Christian anarchist “theorists”

There remains to introduce the main protagonists of Christian anarchist theory, the
separate threads that this thesis weaves together into a generic theory of Christian
anarchism. What qualifies this diverse range of thinkers as Christian anarchist
“theorists” is specified in each case below, but on a general note, each of these
“Christian anarchists” (as they are often hereafter referred to) have something to
contribute to the generic theory that Christianity logically implies a form of
anarchism, that anarchism logically follows from Christianity — the defining
characteristic of Christian anarchism. These thinkers have either written openly about
something they describe as Christian anarchism, are widely described by others as
Christian anarchists, or have something to say which helps strengthen the theoretical
case for Christian anarchism. What is of interest here is not their particular life or
social context, or even how solid a commitment they might have made to Christian
anarchism, but that at the level of ideas, they contribute to the generic theorising of
Christian anarchism. That their writings on this particular issue combine to produce a
fairly coherent body of thought is both assumed and demonstrated by the remainder
of this thesis.

Leo Tolstoy

Russian aristocrat Leo Tolstoy (1828-1910) is of course one of the world’s most
acclaimed authors of literature, but he is also by far the most frequently cited example
of this peculiarly Christian form of anarchism that is the subject of this thesis.%? His
Christian anarchism was an outcome of an intensive existential quest for the meaning
of life, a quest which ended only once he converted to his idiosyncratic understanding

52 Excellent biographies of Tolstoy include E. B. Greenwood, Tolstoy: The Comprehensive Vision
(London: Methuen, 1975); Aylmer Maude, The Life of Tolstdy (London: Oxford University Pres;.,
1930); Henri Troyat, Tolstoy, trans. Nancy Amphoux (Garden City: Doubleday, 1967); A. N. Wllsop,
Tolstoy: A Biography (New York: Norton, 1988). Maude’s biography (according pages 432-433 of it)
is one that Tolstoy himself largely approved of (Maude was a friend of Tolstoy’s and.translated many
of his works into English). Greenwood is particularly useful for having put together, into a reasonably
sized book, a combination of Tolstoy’s biography with comprehensive discussions of his literary '
writings and of the most important intellectual influences on Tolstoy. Also good, but much shorter, is

John Bayley, Leo Tolstoy (Plymouth: Northcote House, 1997).
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of Christianity around 1879. There is much debate as to whether this conversion
should be seen as a clear rupture in his thinking (as he himself certainly liked to
portray it) or a natural continuation of his lifelong intellectual pursuits.®* As Stepun
remarks, however, whether or not Tolstoy’s life and thought should be divided into
two parts, his fame is certainly twofold: as an artist and as a “social prophet.”® It is
only as a social prophet that his legacy is of direct relevance to this thesis.®

Tolstoy’s understanding of Christianity was peculiar indeed, although it
very much reflected the nineteenth century context in which he lived.®’ For him. Jesus

% For accounts of this conversion, see for instance Aylmer Maude, Tolstoy and His Problems
(London: Grand Richards, 1901), chap. 1; Brian Morris, Tolstoy and Anarchism (Spunk Library),
available from http://www.spunk.org/library/pubs/freedom/raven/sp001746.html (accessed 29 July
2003); Leo Tolstoy, "A Confession," in A Confession and Other Religious Writings, trans. Jane
Kentish (London: Penguin, 1987).

* Tolstoy himself emphasises the rupture in Tolstoy, "A Confession." The views of some of those who
distinguish Tolstoy’s two sides can be found in Rene Fueloep-Miller, "Tolstoy the Apostolic
Crusader," Russian Review 19/2 (1960), 99; Marc Slonim, "Four Western Writers on Tolstoy," Russian
Review 19/2 (1960), 190. Most commentators, however, perceive strong continuities in Tolstoy’s pre-
and post-conversion writings, as evident in Archibald A. Bowman, "The Elements and Character of
Tolstoy's Weltanschauung," International Journal of Ethics 23/1 (1912), 75; B. M. Eikhenbaum, "On
Tolstoy's Crises," in Tolstoy: A Collection of Critical Essays, ed. Ralph E. Matlaw, trans. Ralph E.
Matlaw (Englewood Cliffs: Prentice-Hall, 1967), 53-54; W. B. Gallie, "Tolstoy: From 'War and Peace'
to 'the Kingdom of God Is within You'," in Philosophers of Peace and War: Kant, Clausewitz, Marx,
Engels and Tolstoy (London: Cambridge University Press, 1978); E. B. Greenwood, "Tolstoy and
Religion," in New Essays on Tolstoy, ed. Malcolm Jones (Cambridge: Cambridge University Press,
1978), 162; Greenwood, Tolstoy, 125; Richard F. Gustafson, Leo Tolstoy: Resident and Stranger: A
Study in Fiction and Theology (Princeton: Princeton University Press, 1986); Hopton, "Tolstoy, God
and Anarchism," part 1; Jane Kentish, "Introduction,” in 4 Confession and Other Religious Writings,
by Leo Tolstoy (London: Penguin, 1987), 12; R. V. Sampson, Tolstoy: The Discovery of Peace
(London: Heinemann, 1973), chap. 6; Slonim, "Four Western Writers on Tolstoy," 196, 203; G. W.

. Spence, "Tolstoy's Dualism," Russian Review 20/3 (1961), 217; Stephens, "The Non-Violent
Anarchism of Leo Tolstoy."; Woodcock, Anarchism, chap. 8. Perhaps the two most frequently
repeated quotes from Tolstoy that suggest that his latter views were already flourishing before his 1879
conversion are his 1855 diary note that he had the “stupendous idea” of “founding [...] a new
religion,” and a 1857 letter of his in which he decries the state as “a conspiracy designed not only to
exploit, but above all to corrupt its citizens.” R. F. Christian, ed., Tolstoy's Diaries, 2 vols., vol. 1 (New
York: Scribner, 1985), 101; R. F. Christian, ed., Tolstoy's Letters, vol. 1 (London: Athlone, 1978), 96.
% Fedor Stepun, "The Religious Tragedy of Tolstoy," Russian Review 19/2 (1960), 157.

% In this thesis, only Tolstoy’s non-fictional and explicitly political and religious writings are taken
into consideration. This does not mean that a Christian anarchist element cannot be discerned in his
fictional works — whether those preceding his conversion to Christianity or (especially) those that
followed it — but that the discernment of such Christian anarchist tendencies remains a task for future
research.

%7 For a variety of studies on Tolstoy’s view of religion and (hence) ethics, see A. [. R., "A True
Theosophist," Lucifer 1 (1887); J. H. Abraham, "The Religious Ideas and Social Philosophy of
Tolstoy," International Journal of Ethics 40/1 (1929); H. P. Blavatsky, "Leo Tolstoi and His
Unecclesiastical Christianity," Lucifer 7 (1890); Flew, "Tolstoi and the Meaning of Life."; Fueloep-
Miller, "Tolstoy the Apostolic Crusader."; Greenwood, "Tolstoy and Religion."; Greenwood, Tolstoy,
especially chap. 14; A. A. Guseinov, "Faith, God, and Nonviolence in the Teachings of Lev Tolstoy,"
Russian Studies in Philosophy 38/2 (1999); Hopton, "Tolstoy, God and Anarchism," 34-36; V. Lee,
Tolstoi as Prophet: Notes on the Psychology of Asceticism (Brentano's), available from
http://dwardmac.pitzer.edu/Anarchist_archives/lee/tolstoi.html (accessed 8 August 2007)5 Aylmer
Maude, The Life of Tolstdy: Later Years (London: Oxford University Press, 1930), especially chap. 2;
G. W. Spence, "Suicide and Sacrifice in Tolstoy's Ethics," Russian Review 22/2 (1963); Spence,
"Tolstoy's Dualism."; G. W. Spence, Tolstoy the Ascetic (Edinburgh: Oliver and Boyd, 1?67); Stepun,
"The Religious Tragedy of Tolstoy." For Tolstoy’s own account of his approach, see for instance Leo
Tolstoy, "The Gospel in Brief," in A Confession and the Gospel in Brief, trans. Aylmer Maude
(London: Oxford University Press, 1933), 117-133; Leo Tolstoy, "How to Read the Gospels and What
Is Essential in Them," in On Life and Essays on Religion, trans. Aylmer Maude (London: Oxford
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was simply the most rational human being ever to walk the planet, not some
supernatural figure that actually flew back into the sky. As Chapter 3 explains in
more detail, Tolstoy distrusted all such miraculous elements in both the Bible and the
wider Christian tradition — he called them the “rotten apples” of Christianity.*® What
mattered in the Christian message, for him, was only the revolutionary but (for
Tolstoy) eminently rational teaching and example of Jesus, which he saw as best
summarised in the Sermon on the Mount. He brushed aside the tradition, and studied
the Bible very closely — indeed even rewriting a harmonised version of the Gospel
purged from supernatural distractions.” For him, the essence of Christianity was to
be found in the moral principles articulated by Jesus.

His rationalistic take on Christianity is rarely shared by other Christian
anarchists, but it is not necessary to agree with his dislike of the supernatural to be
able to follow his powerful arguments on Jesus’ teaching and example. It was the
development of these arguments that led him to become such a bitter critic of church
and state. That is, as Chapter 1 makes clear, Tolstoy’s Christian anarchism follows
from his rationalistic interg)retation of Jesus’ teaching, especially as summarised in
the Sermon on the Mount.” He wrote countless essays and books on the topic, but the
most often cited one among anarchists is The Kingdom of God Is within You (but
What I Believe is just as good and comprehensive).”’

In the academic literature on anarchism, Tolstoy is usually credited with
having made the most detailed case for Christian anarchism, if he is not even
described as the only known example of Christian anarchism.”” He is also often
recognised as one of the classic thinkers of the broad anarchist pantheon.” Like

University Press, 1934); Leo Tolstoy, "Introduction to an Examination of the Gospels," in 4
Confession and the Gospel in Brief, trans. Aylmer Maude (London: Oxford University Press, 1933);
Leo Tolstoy, "Reason and Religion: A Letter to an Inquirer," in On Life and Essays on Religion, trans.
Aylmer Maude (London: Oxford University Press, 1934); Leo Tolstoy, "Religion and Morality," in On
Life and Essays on Religion, trans. Aylmer Maude (London: Oxford University Press, 1934); Leo
Tolstoy, What I Believe <My Religion>, trans. Fyvie Mayo? (London: C. W. Daniel, [19027]); Leo
Tolstoy, "What Is Religion, and Wherein Lies Its Essence?," in On Life and Essays on Religion, trans.
Aylmer Maude (London: Oxford University Press, 1934).

% Tolstoy, "What Is Religion?," 272.

% For his justification of this, see Tolstoy, "Introduction to an Examination of the Gospels," 108-109.
The full version of the Gospel according to Tolstoy has not yet been translated into English, but a
“brief” version of it (which still totals 180 pages) can be found as Tolstoy, "The Gospel in Brief."

" n the anarchist literature, introductions to Tolstoy’s Christian anarchism include Alexandre J. M. E.
Christoyannopoulos, "Leo Tolstoy on the State: A Detailed Picture of Tolstoy’s Denunciation of State
Violence and Deception," Anarchist Studies 16/1 (2008); Hopton, "Tolstoy, God and Anarchism.";
Marshall, Demanding the Impossible, chap. 22; Stephens, "The Non-Violent Anarchism of Leo
Tolstoy."; Woodcock, Anarchism, chap. 8.

"' Leo Tolstoy, "The Kingdom of God Is within You," in The Kingdom of God and Peace Essays,
trans. Aylmer Maude (New Delhi: Rupa, 2001); Tolstoy, What I Believe. The Kingdom of God Is
within You is rather long and can be quite repetitive at times. What I Believe is more clearly structured,
and focuses more on Tolstoy’s exegesis of key Bible passages. Moreover, he opens the former by
answering the many letters and comments he received in response to the latter.

72 See, for instance, Heywood, Political Ideologies, 209; Kropotkin, '"Anarchism’, from the
Encyclopaedia Britannica; Marshall, Demanding the Impossible, 82; Novak, "The Place of Anarchism
in the History of Political Thought," 315; Vincent, Modern Political Ideologies, 297; Walter,
"Anarchism and Religion," 8; Wogaman, Christian Perspectives on Politics. 57.

7 See, for instance, Fowler, "The Anarchist Tradition of Political Thought."; Imminent Anarchy Press,
"The Greatest Violence Is Committed by the State: Reassessing the Works of Tolstoy," Peace News,
28 October 1983, 10; Kinna, Anarchism, 10; Marshall, Demanding the Impossible, 382; Woodcock,
Anarchism. Several excerpts from Tolstoy also figure in famous anarchist readers, such as Krimerman
and Perry, eds., Patterns of Anarchy; Woodcock, ed., The Anarchist Reader. Note also that several
observers have commented on the extent to which Tolstoy was influenced by (and approving of)
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several of these classic thinkers, however, Tolstoy himself avoided the word
“anarchism” to describe his thought, because he associated the word with the violent
revolutionaries which he strongly disagreed with.”* His understanding of anarchism
as an intellectual position improved over time, however, and he eventually accepted
this term to describe his position as long as it was understood that his anarchism was
strictly non-violent and based on the Sermon on the Mount.

Among Christian anarchists, Tolstoy is also generally acknowledged as the
best known Christian anarchist thinker.”” Several Christian anarchists refer to him or
quote him, and many more seem to suggest that they are familiar with his writings
even though they might choose not to engage with these in any detail. It may be that
Tolstoy’s extreme rationalism had deterred several Christian anarchists from such a
more thorough engagement with him. Again, however, one need not agree with
Tolstoy on this to be able to follow his Christian anarchist line of reasoning. In any
case, further investigation on Christian anarchism quickly reveals that there are
actually quite a few other thinkers who have developed a similar position, and most
of them approach Christianity in much less rigidly rationalistic a way than Tolstoy.

Jacques Ellul

Perhaps the most important of these other Christian anarchist thinkers is French
scholar Jacques Ellul (1912-1994).7° Ellul is known today mostly for his critical work

anarchist thinkers Kropotkin and (especially) Proudhon, as for instance Maude, Tolstoy and His
Problems, 45-47; Sampson, Tolstoy, 110-115; Milivoy S. Stanoyevich, "Tolstoy's Theory of Social
Reform. 11," The American Journal of Sociology 31/6 (1926), 744-752; Stephens, "The Non-Violent
Anarchism of Leo Tolstoy," 9-11; Woodcock, Anarchism, 207-209.

" This is explained or touched upon (to different degrees) in Elliott, Freedom, Justice and Christian
Counter-Culture, 212; Hennacy, The Book of Ammon, 152; Hopton, "Tolstoy, God and Anarchism,"
40, 47-49; Marshall, Demanding the Impossible, 373-377; Aylmer Maude, "Editor's Note," in
Recollections and Essays, by Leo Tolstoy, trans. Aylmer Maude (London: Oxford University Press,
1937), xxix; Stephens, "The Non-Violent Anarchism of Leo Tolstoy," 15, 177; Woodcock, Anarchism,
207. For Tolstoy’s own references to anarchism or anarchists, see Lyof N. Tolstoi, What to Do?
(London: Walter Scott), 181; Leo Tolstoy, "Address to the Swedish Peace Congress in 1909," in The
Kingdom of God and Peace Essays, trans. Aylmer Maude (New Delhi: Rupa, 2001), 539; Tolstoy, "An
Appeal to Social Reformers," 59-61, 178; Leo Tolstoy, "Christianity and Patriotism," in The Kingdom
of God and Peace Essays, trans. Aylmer Maude (New Delhi: Rupa, 2001), 491; Tolstoy, "The
Kingdom of God Is within You," 189; Leo Tolstoy, "The Law of Love and the Law of Violence," in 4
Confession and Other Religious Writings, trans. Jane Kentish (London: Penguin, 1987), 171; Leo
Tolstoy, "Letter to Ernest Howard Crosby," in Tolstoy's Writings on Civil Disobedience and Non-
Violence, trans. Aylmer Maude (New York: Bergman, 1967), 185; Tolstoy, "On Anarchy."; Leo
Tolstoy, "Patriotism and Government," in The Kingdom of God and Peace Essays, trans. Aylmer
Maude (New Delhi: Rupa, 2001), 517, 526; Leo Tolstoy, "Thou Shalt Not Kill," in Recollections and
Essays, trans. Aylmer Maude (London: Oxford University Press, 1937), 197; Tolstoy, "What Is
Religion?," 266.

75 See, for instance, [Anonymous], "The World Turned Upside Down," 4 Pinch of Salt, issue 3.
Pentecost 1986, 10; Michael C. Elliott, Anarchism: An Annotated Bibliography, available from
http://anz.jesusradicals.com/elliott.doc (accessed 17 July 2006), 11, 125. Tolstoy is also cited as a
paradigmatic Christian anarchist in many issues of 4 Pinch of Salt and The Digger, as well as in
[Anonymous], Christian Anarchism (Labor Law Talk), available from '
http://dictionary.laborlawtalk.com/Christian_anarchism (accessed 31 October 2007); Ellul, "Anarchism
and Christianity," 171; Hennacy, The Book of Ammon, throughout the book. Tolstoy also appears to
have been known to Andrews, Ballou, Bartley, Berdyaev, Day, Yoder, and the Jesus Radicals (the
references that demonstrate this are cited in the footnotes of the introductions to these particular

Christian anarchists). . o .
76 A comprehensive biography of Ellul, which also includes large sections on his views of the state, is

Goddard, Living the Word, Resisting the World.
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on technology and the technological society, of which the modern state is just another
symptom.”” He wrote extensively, usually covering each given topic from both a
theological and a sociological perspective, clearly distinguishing the two
approaches.” Comparatively few of his writings, however, are targeted specifically at
the state itself. The most relevant for this thesis is his Anarchy and Christianity, but
several other books of his are also relied upon where appropriate.”

Unlike Tolstoy, Ellul happily employed the word “anarchism” as a
thoughtful political position to hold, and certainly demonstrated his familiarity with
thinkers like Bakunin, Proudhon or Krogotkin.so At times, he even suggests an
awareness of Christian anarchist thinkers.®' He himself maintained that he did not
believe a true anarchist society could ever come about, but he just as adamantly
insisted that “the anarchist position [is] the only acceptable stance in the modern
world.”®* For him, even though “the realizing” of “an anarchist society” is
“impossible,” the “anarchist fight,” the “struggle” for such a society is nonetheless
“essential.”*® This ambivalence is explained further below in the thesis.

What Ellul adds to Tolstoy is his anarchist exegesis of many more passages
from the Bible, including the Old Testament. His work therefore complements
Tolstoy’s narrower focus on the Sermon on the Mount. Besides, Ellul’s approach to
Christianity was not as unusual as Tolstoy’s, being grounded instead in traditional
Protestant (especially Calvinist) theology. His approach may therefore be more
comfortable than Tolstoy’s for Christians who belong to that tradition. Ellul’s
contribution to Christian anarchist theory is therefore an important one. His work is
certainly praised by several other Christian anarchists.®

Vernard Eller

One author who makes clear his appreciation of Ellul is American academic Vernard
Eller (1927-2007), author of a book published around the same time as Ellul’s and
titled Christian Anarchy.85 In that book, he repeatedly associates himself with the

7 For a good summary of Ellul’s views on technology, see Goddard, Living the Word, Resisting the
World, 126-151.

8 The distinction between these two strands to his work is explained in Goddard, Living the Word,
Resisting the World, part 1.

" Ellul, Anarchy and Christianity. Also very useful to this thesis are Ellul, "Anarchism and
Christianity."; Jacques Ellul, Violence: Reflections from a Christian Perspective, trans. Cecilia Gaul
Kings (London: SCM, 1970).

8 This is evident in Ellul, "Anarchism and Christianity."; Ellul, Anarchy and Christianity. See also
Goddard, Living the Word, Resisting the World, 17, 20, 273-275.

81 Ellul, "Anarchism and Christianity," 171 (where he refers to Tolstoy and Berdyaev); Ellul, Anarchy
and Christianity, 3, 7-8, 49 (where he refers to Eller).

82 Ellul, "Anarchism and Christianity," 156.

83 Ellul, Anarchy and Christianity, 19 (he explains this statement in the pages that follow). See also
Goddard, Living the Word, Resisting the World, 300-304; Wogaman, Christian Perspectives on
Politics, 60-63.

8 The Jesus Radicals frequently refer to Ellul in their discussion boards and short essays, and during
their conferences. For other Christian anarchist references to Ellul, see [Anonymous], Christian
Anarchism (Labor Law Talk); [Anonymous], "A Christian Anarchist Trainspotter's Guide to Christian
Anarchist Books [?]," 4 Pinch of Salt, issue 14, March 1990, 9; Barr, Radical Hope, 9-10, 15; Elliott,
Anarchism, 11; Justin Meggitt [?], "Jesus and Marx: From Gospel to Ideology (Book Review)," 4
Pinch of Salt, issue 12, March 1989, 17 (there is also a quote from Ellul on the cover of this issue).

85 Eller, Christian Anarchy, ix, 4-8 (for praise for Ellul). The book is also dedicated to Ellul (on page
vi) in the following words: “In appreciation of Jacques Ellul who has led me not only into Christian
Anarchy but into much more of God’s truth as well. Merci, mon ami!”
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Christian anarchist position which he elaborates. His own Christian background is
that of the Anabaptist/Brethren tradition — again therefore a position which some
Christians might find more sensible than Tolstoy’s.?

His contribution to Christian anarchism, however, is somewhat contentious.
Because of the submissive response which he advocates to the state, those Christian
anarchists who are inclined to more confrontational activism have been very critical
of Eller’s views.®” Yet Eller’s input is valuable precisely for his exegesis of Romans
13 and the “render unto Caesar” passage, on which his advocacy of such submission
(which he sees as subversive in a peculiar way, as explained in Chapter 4) is based.
The disagreement between him and such activists on how to respond to the state
touches on a topic important enough to constitute the main theme of Chapter 4, so it
will not be resolved here. What should be noted here is only that Eller certainly
considers himself as a Christian anarchlst and that his book has evidently been
noticed by other Christian anarchists.*® His contribution is therefore very relevant to
this thesis, and he cannot be excluded from the Christian anarchist school of thought
even if some in that school find his presence disconcerting. If anything, such
disagreements only make for potentially interesting debates within such schools.

Michael C. Elliott

Another important contribution to Christian anarchist theory comes from Michael C.
Elliott’s Freedom, Justice and Christian Counter-Culture — a book for which
“Christianarchy” was at some point contemplated as an alternative title.* In that
book, Elliott provides an anarchist interpretation of a number of Biblical passages,
reinforcing therefore the input of the Christian anarchist theorists mentioned above.
Indeed, that book acts as an excellent introduction to Christian anarchism.

By contrast to this thesis, however, Elliott’s book does not attempt to weave
together the different lines of thinking articulated by Christian anarchist theorists. It
reads more as a call for Christians to embody this Christian “counter-culture,”
introducing them to communist and anarchist thinking and drawing parallels with
Jesus’ teaching and example as narrated in the Bible. Elliott himself seems to have
studied a number of other Christian anarchist thinkers, but aside from the odd
reference, they do not figure much in that book.” Also, perhaps as a result of the

8 Eller, Christian Anarchy, vii, 5.

87 [Anonymous], "Guide to Christian Anarchist Books [?]," 9; Elliott, Anarchism, 10-11; Stephen
Hancock [?], "Christian Anarchy: Jesus' Primacy over the Powers (Book Review)," 4 Pinch of Salt,
issue 8, October 1987, 13; Meggitt [?], "Jesus and Marx," 17; Justin Meggitt, "One of Three Letters," 4
Pinch of Salt, issue 9, Spring 1988, 7.

8 For positive references to Eller’s book in Christian anarchist literature, see Andrews, Christi-
Anarchy, 73; Andrew Baker, Christi-Anarchy: Discovering a Radical Spirituality of Compassion by
David Andrews (Book Review), available from http://www jesusradicals.com/essays/reviews/christi-
anarchy.html (accessed 8 November 2007), para. 8; Gordon Banks, "Christian Anarchy [?]," A4 Pinch
of Salt, issue 10, Summer 1988, 14-15; Barr, Radical Hope, 15; Richard Davis, Kierkegaard and the
Politics of Indifference, available from http://www.rad.net.nz/887.0.html (accessed 4 April 2008);
Elliott, Anarchism, 10-11; Charles Ringma, "Foreword," in Christi-Anarchy: Discovering a Radical
Spirituality of Compassion (Oxford: Lion, 1999), 11-12; Young, Christianity and Anarchism, para. 11.
8 Elliott, Freedom, Justice and Christian Counter-Culture, xiv (for his remark about the alternative
title). I have not been able to ascertain Michael C. Elliott’s date of birth, but I know that he was raised
in New Zealand and is currently employed at the University of Wales, Lampeter.

% That he has read other Christian anarchists (namely: Berdyaev, Eller, Ellul and Tolstoy) is evident
from Elliott, Anarchism, 10-11 (Elliott prepared this annotated bibliography of anarchism for a 2006
Jesus Radicals conference in New Zealand). He also refers to other Christian anarchists in Elliott,
Freedom, Justice and Christian Counter-Culture, 123 (the Catholic Workers, A Pinch of Salt, and a
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absence of the word “anarchism” in the title, it seems not to have been noticed by
many Christian anarchists to this day. Nevertheless, Elliott’s contribution to Christian
anarchist theory is important, both as an introduction to the topic and through his
reflections on several key passages in the Bible.

Dave Andrews

Australian thinker Dave Andrews (born 1951) did name one his books by the title
which Elliott briefly considered: Christi-Anarchy.91 Like Elliott, he seems to be aware
of many of the key Christian anarchist thinkers, though also like Elliott, he does not
discuss them in any detail.”?

Andrews’ writings are more pragmatic than those penned by most Christian
anarchist theorists. He repeatedly encourages Christians to reflect on some of the
most challenging political passages in the Gospels and, crucially, to act upon them in
their own community, to put Jesus’ teaching to practice. His books and essays
therefore blend reflections on Gospel passages with a considerable number of moving
examples of community life and personal sacrifice which illustrate the politically
revolutionary potential of Jesus’ teachings when taken literally. He also often refers
to work which he has been involved with in his own community in Brisbane.

His input into Christian anarchist theory thus comes both from his
reflections on various Bible passages and from the many moving examples which he
uses to illustrate these. Given that his writings are very recent, he is not cited by the
many Christian anarchists who lived and published on the topic long before him.”
His work does however clearly belongs to the Christian anarchist school of thought.

Key writers in the Catholic Worker movement

The Catholic Worker movement, which is still mostly based in the United States, is
by definition a movement rather than just a group of thinkers.”® As with most
movements, however, it was founded by visionaries who committed their vision into
writing, not least, of course, in the newspaper after which it is named and which is at
the heart of the Catholic Worker. First published in 1933 (and sold ever since at the
price of one cent), this newspaper has multiplied into many local versions of the
Catholic Worker, each published by local communities brought together by the ideas
of its founders.” Although the majority of the columns of these newspapers do not

number of other past and present radical communities), 125 (Tolstoy), 130 (Berdyaev), 148 (Tolstoy,
Berdyaev, Ballou), 150 (Day, Maurin, Hennacy), 209 (Tolstoy).

' Andrews, Christi-Anarchy. On page 215, Andrews even proposes a definition of “Christi-Anarchy,”
which has been reprinted in Appendix C.

°2 For instance, he cites Tolstoy, Day, Maurin, Ellul and Eller, as well as several of the pre-modern
examples listed in Chapter 6, in Andrews, Christi-Anarchy, 69, 73.

% One does nonetheless find references to him, for instance in [Anonymous], Christian Anarchism
(Labor Law Talk); Baker, Christi-Anarchy.

% The literature on the Catholic Worker movement is considerable. Good introductions include Patrick
G. Coy, ed., 4 Revolution of the Heart: Essays on the Catholic Worker (Philadelphia: Temple
University Press, 1988); Lawrence Holben, A/l the Way to Heaven: A Theological Reflection on
Dorothy Day, Peter Maurin and the Catholic Worker (Marion: Rose Hill, 1997); Segers, "Equality and
Christian Anarchism," 198-204; Mark White and Angela Jones, "Christian Radicalism in the United
States: The Catholic Worker Tradition," Social Alternatives 7/3 (1988).

% In 1984, the Catholic Worker still sold some 100,000 copies according to Eileen Egan, "Foreword,"
in Easy Essays, by Peter Maurin (Washington: Rose Hill, 2003), x. It continues to draw hundreds of
people to its big gatherings, as reported for instance in [Anonymous], "L. C. W. News," The London
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amount to systematic and scholarly publications on Christian anarchism, they do
nonetheless sometimes touch on more theoretical issues and thus contribute to a
generic theory of Christian anarchism. Moreover, as Chapter 6 explains, Catholic
Worker communities provide moving illustrations of Christian anarchist theory put to
practice.

That the paper is explicitly Catholic does not mean that its members are not
sometimes very critical of the Catholic Church, or that they have all vowed to abide
by the will of the Pope.”® Instead, it reflects the respect and awe of most Catholic
Workers for many of the traditional Catholic mysteries, dogmas and rituals, and for
the work of several of the Catholic Church’s famous theologians.”” Catholic Workers
also point to the many examples of loving witness and community life which are also
part of the Catholic legacy as a counter-side to its darker side, which they
nevertheless openly acknowledge.”®

From the beginning, Catholic Workers happily described themselves as
anarchists — although sometimes preferring the terms “personalist” or “libertarian” so
as not to arouse misunderstanding and confusion.” The Catholic Worker movement

Catholic Worker, issue 17, Christmas 2006, 17 (which reports on a gathering of 300 in Iowa); Jeff
Dietrich, "Catholic Worker Celebrates," 4 Pinch of Salt, issue 10, Summer 1988, 4 (which reports a
gathering of 500 in Las Vegas for what would have been Dorothy Day’s ninetieth anniversary). In
England, a London Catholic Worker has been published since 2000, and has recently been reporting
the founding of a house of hospitality (see Chapter 6) and of a community café.

% Dorothy Day, "Deliver Us from Fear," The Catholic Worker, issue 73, May 2006, 5 (where Day
writes about the Church that “Though she is a harlot at times, she is our Mother”); Dorothy Day, The
Long Loneliness: The Autobiography of the Legendary Catholic Social Activist (New York:
HarperSanFrancisco, 1952), 149-150 (for Day’s ambivalent views about the Church), 210 (where she
remarks that when the movement was founded, “Catholics were the poor”); Lawrence Downes,
"Editorial Observer: From the Bowery to Guantanamo with Dorothy Day," The New York Times, 8
December 2005, para. 5 (for the point that the Catholic Worker has “no official connection to the
Catholic Church” anyway); Hennacy, The Book of Ammon, 153 (where Day is reported to have said
that if Catholic Workers ever “became cowardly because of pressure form the pope,” then “atheistic
anarchists” would be right to “decry [Catholic Workers] for [their] use of the name ‘anarchism’”);
Eddie Jarvis, "Fascist Skeletons — in Catholic Cupboards," The London Catholic Worker, issue 21,
Christmas 2007, 10-11 (for admission of the “authoritarian strand” in the Catholic Church); Maurin,
Easy Essays (2003), 21 (where he says that “The appointed leaders of mankind are the Catholic
Bishops™), 89 (for positive words about the Pope), 152 (for the remark that Catholic Workers are not
liked by all in the Catholic hierarchy, but allowed nonetheless to carry on); Bas Moreel, Religious
Anarchism No 1 — June 2001, available from http://www.geocities.com/christianarchy/basmoreell.htm
(accessed 31 March 2005), under “interview with Dorothy Day” (where Day says that “anarchy is
natural to the Catholic™); Watson, "The Catholic Worker and Anarchism," 11 (for an explanation of
their belonging to the Catholic Church). See also Hennacy’s own ambivalence about the Catholic
church below.

%7 Day, The Long Loneliness, 139-140, 194, 199-200, 204 (for Day’s respect for Church dogma and
rituals); Dorothy Day, Selected Writings: By Little and by Little, ed. Robert Ellsberg (Maryknoll:
Orbis, 2005), 348 (for Day’s faith in the Sacraments); Maurin, Easy Essays (2003), 59 (where he
praises “Irish scholars”), 170 (where he identifies with the belief in “Papal Supremacy and the
Universal Church”).

% Hennacy, The Book of Ammon, 287-305, 367, 376, 397, 430-431, 474-479; Jarvis, "Fascist Skeletons
- in Catholic Cupboards," 10-12; Maurin, Easy Essays (2003), 152.

%9 Day, The Long Loneliness, 220, 267-269; Day, Selected Writings, 182; Hennacy, The Book of
Ammon, 151-153, 270, 343; Martin Newell, "Advent: Preparing to Welcome the Christ into Our
World," The London Catholic Worker, issue 17, Christmas 2006, 12; Segers, "Equality and Christian
Anarchism,"” 210-226; Watson, "The Catholic Worker and Anarchism," 10. For an explanation of what
Catholic Workers mean by “personalism,” see for instance {Anonymous], Personalism: A Brief
Account, available from http://www.philosophy.ucf.edu/pers.html (accessed 11 March 2005);
[Anonymous], Roots of the Catholic Worker Movement: Emmanuel Mounier and Personalism (Casa
Juan Diego), available from http://www.cjd.org/paper/roots/remman.html (accessed 11 March 2005);
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is certainlly recognised as Christian anarchist by both secular and Christian
anarchists.'® Both its key writers and its many contributors to newspaper columns
therefore contribute, each in their own way, to the generic theory of Christian
anarchism presented by this thesis.

Dorothy Day

One of the two main founders of the movement is Dorothy Day (1897-1980), who by
the time of her death had, according to Ellsberg, “achieved iconic status as the
‘radical conscience’ of the Catholic church in America.”'®" In her autobiography, she
explains how she was always concerned about social injustice and quickly found
herself frequenting socialist and anarchist circles, including the Industrial Workers of
the World.'” She studied anarchist thinkers such as Kropotkin, Ferrer, Godwin,
Proudhon and Tolstoy — though her praise for the latter was usually confined to his
fictional work, with its emphasis on peasant life and hard manual labour.'” Prayer
was always important in Day’s life, and she eventually joined the Catholic Church,
drawn not only by its liturgy but also by its late nineteenth century social teaching
and by the exemplary life of some of its more radical saints (see Chapter 6).'%

Maurin, Easy Essays (2003), 197-199. On the anarchist tendencies in personalism, see also B. Jaye
Miller, "Anarchism and French Catholicism in Esprit," Journal of the History of Ideas 37/1 (1976);
Emmanuel Mounier, Communisme, Anarchie Et Personnalisme (City of publication unknown: Seuil,
1966).

100 [Anonymous], Christian Anarchism (Labor Law Talk); Barr, Radical Hope, 7, 15; Dorothy Day,
"The Green Revolution," in Patterns of Anarchy: A Collection of Writings on the Anarchist Tradition,
ed. Leonard I. Krimerman and Lewis Perry (Garden City: Anchor, 1966); André de Raaij, Mysticism
and Action: Christian Anarchism as a Paradigm, available from
http://www.geocities.com/christianarchy/bergenmyst.htm (accessed 31 October 2003); Elliott,
Freedom, Justice and Christian Counter-Culture, 150; Hennacy, The Book of Ammon, 428; Marshall,
Demanding the Impossible, 82-83; Segers, "Equality and Christian Anarchism," 202-203, 226;
Vanwagenen, "An Introduction to Mormon Anarchism," 6; Walter, "Anarchism and Religion," 8;
Ward, "Anarchist Entry for a Theological Dictionary," 22; Woodcock, Anarchism, 218. Catholic
Workers are also very frequently mentioned in issues of A4 Pinch of Salt and of The Digger and
Christian Anarchist. Note that the United States government also considers the Catholic Worker
movement to be subversive: The New York Times reported on 20 December 2005 that the government
had been spying on domestic groups, including the Catholic Worker, referring to it as “semi-
communistic ideology,” according to Jim Reagan, "The Sweet Fruit of the Spirit," The Catholic
Worker, issue 73, May 2006, 8.

'°T Robert Ellsberg, "Preface to the Anniversary Edition," in Selected Writings: By Little and by Little,
by Dorothy Day (Maryknoll: Orbis, 2005), xi. There are many good introductions to Day, including
Eileen Egan, Dorothy Day and the Permanent Revolution (Erie: Pax Christi U.S.A., 1983); Eileen
Egan, "Dorothy Day: Pilgrim of Peace," in A Revolution of the Heart: Essays on the Catholic Worker,
ed. Patrick G. Coy (Philadelphia: Temple University Press, 1988); Nancy L. Roberts, "Dorothy Day:
Editor and Advocacy Journalist," in A4 Revolution of the Heart: Essays on the Catholic Worker, ed.
Patrick G. Coy (Philadelphia: Temple University Press, 1988); Mark Zwick and Louise Zwick,
"Introduction: Dorothy Day and the Catholic Worker Movement," in On Pilgrimage, by Dorothy Day
(Edinburgh: T. and T. Clark, 1999).

12 Day, The Long Loneliness, 36-67. See also, for instance, Segers, "Equality and Christian
Anarchism," 198-199.

103 See for instance Day, The Long Loneliness, 36-38, 54-56; Day, Selected Writings, 275; Segers,
"Equality and Christian Anarchism," 198-199. For her references to Tolstoy in particular (with whom
she would obviously not agree on his bitter and uncompromising criticism of the church, although she
seems to have always avoided any engagement with Tolstoy on the issue), see for instance Robert
Coles, "Introduction," in The Long Loneliness: The Autobiography of the Legendary Catholic Social
Activist, by Dorothy Day (New York: HarperSanFrancisco, 1952), 3; Day, The Long Loneliness, 55,
71, 114, 124-125, 130; Day, Selected Writings, 287.

104 Coles, "Introduction," 3; Day, The Long Loneliness, 20-21, 23-25, 32-34, 105-109, 132-166;
Segers, "Equality and Christian Anarchism," 199-200.
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Day saw no problem in combining her Catholicism with her anarchism.'®’
She was a keen activist and ended up behind bars several times.'”® She wrote
countless columns in the Catholic Worker, as well as an inspiring autobiography.'?’
Her direct contribution to Christian anarchist theory is perhaps not the most
important, but some of her passing reflections on social issues and Bible passages
have been weaved into this thesis. Along with the Catholic Worker movement, she is
often cited by several other Christian anarchists.'? She is also loved and venerated as
a mother by most Catholic Workers, and indeed even being considered for possible
canonisation by the Catholic Church.'®”

Peter Maurin

The other main founder of the Catholic Worker movement is Frenchman Peter
Maurin (1877-1949), who quickly became Day’s partner, lover and “master.”'!
Maurin saw himself as a thinker, expressing his thought in scores of short “easy
essays” which he saw the Cartholic Worker as an essential vehicle for.!"! His
intellectual influences ranged from Aquinas to Kropotkin, including Bloy, Berdyaev,
Mounier and a number of papal encyclicals.''” Obituaries reporting his death
appeared both in papers from the Industrial Workers of the World and in Osservatore
Romano (the official Vatican paper) - a reflection of his status as both an important
Catholic and a notable voice of the revolutionary Left.'"

Maurin advocated a revolution based on roundtable discussions, houses of
hospitality and farming communes (as explained in more detail in Chapter 6). Like
Day, he happily described himself as an anarchist, but preferred the term
“personalist” because it tied him to a particular trend in Catholic thinking which he

105 Hennacy, The Book of Ammon; Marshall, Demanding the Impossible, 82-83; Moreel, Religious

Anarchism No 1.

1% See, for instance, Day, The Long Loneliness, 72-83, 93-105.

'97 A comprehensive collection of her columns is published as Day, Selected Writings. See also
Dorothy Day, Loaves and Fishes (London: Victor Gollancz, 1963); Dorothy Day, On Pilgrimage
(Edinburgh: T. and T. Clark, 1999).

19 She is cited almost every time the Catholic Worker movement is cited, so for details of such
citations, see the references on the Catholic Worker above. Note also that the following excerpt of hers
appears in a reader on anarchism: Day, "The Green Revolution." Besides, the director of the Federal
Bureau of Investigation indirectly confirmed her subversive status by considering her “a threat to
national security” according to Jim Creskey, 4 Most Unusual Saint (The Tablet), available from
http://www.thetablet.co.uk/articles/6828 (accessed 14 February 2007), para. 5.

' Her consideration for canonisation is noted in Downes, "Editorial Observer," para. 5; Ellsberg,
"Preface to the Anniversary Edition," xi-xii.

19 That word is hers, from Day, The Long Loneliness, 11. For introductions to Maurin, see for instance
Day, The Long Loneliness, 175-178; Dorothy Day, Peter Maurin: Apostle to the World (Maryknoll:
Orbis, 2004); Marc H. Ellis, Peter Maurin: Prophet in the Twentieth Century (Washington: Rose Hill,
2003); Marc H. Ellis, "Peter Maurin: To Bring the Social Order to Christ," in A Revolution of the
Heart: Essays on the Catholic Worker, ed. Patrick G. Coy (Philadelphia: Temple University Press,
1988); Geoffrey B. Gneuhs, "Peter Maurin's Personalist Democracy," in 4 Revolution of the Heart:
Essays on the Catholic Worker, ed. Patrick G. Coy (Philadelphia: Temple University Press, 1988);
Segers, "Equality and Christian Anarchism," 204-210.
Day, The Long Loneliness, 174. These essays still regularly appear in copies of the Catholic Worker
(and versions of the same paper published by regional Catholic Worker communities), and have been
published in edited collections, sometimes under the title of “Green Revolution,” but usually as “Easy
Essays” (two versions of which are in the Bibliography).

"2 Day, "Introduction," vi; Day, The Long Loneliness, 170; Maurin, Easy Essays (2003), 106-107,
198-199; Peter Maurin, Easy Essays (London: Sheed and Ward, 1938), 111; Segers, "Equality and
Christian Anarchism," 198, 204-210.

'3 Day, "Introduction," vii.
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saw as the Catholic variant of anarchism.''* He is therefore recognised by other
Christian anarchists as one of them, and as the other founder of perhaps the most
famous modern Christian anarchist movement.'’> As with other Catholic Workers,
however, his input into the present theorising of Christian anarchism is fairly minor,
although some of his passing reflections are indeed quite pertinent at times.

Ammon Hennacy

The third main figure of the Catholic Worker movement is American campaigner
Ammon Hennacy (1893-1970).''® Unlike Day and Maurin, however, his allegiance to
the Catholic Church wavered, as demonstrated by the change of title of his book from
The Autobiography of a Catholic Anarchist to The Book of Ammon."'” His Christian
anarchism was always Tolstoyan at heart: he concurred with Tolstoy, in particular his
focus on the Sermon on the Mount, his suspicious hermeneutics and his distrust of
institutional churches.''® Hennacy later explained his temporary conversion to
Catholicism as motivated mostly by his love and admiration for Day, and once he
recanted from it, he resumed his fierce criticism of all churches.'*’ Despite this, he is
widely regarded as an influential figure in the Catholic Worker movement, and
certainly as an important Christian anarchist.'*’

Hennacy was very much an activist, and (as Chapter 4 shows) has been
credited with steering the Catholic Worker movement towards more confrontational
forms of Christian anarchist activism. His main contribution to Christian anarchist

""* Hennacy, The Book of Ammon, 57. Literature on personalism is cited where the word is mentioned
under the above introduction to the Catholic Worker movement.

"> 1 ike Day, he is cited almost every time the Catholic Worker movement is, so for examples of such
citations see the references on the Catholic Worker above.

" For introductions to Hennacy, apart from his autobiography, see for instance Patrick G. Coy, "The
One-Person Revolution of Ammon Hennacy," in 4 Revolution of the Heart: Essays on the Catholic
Worker, ed. Patrick G. Coy (Philadelphia: Temple University Press, 1988); Day, The Long Loneliness,
265-266.

"7 Hennacy, The Book of Ammon. The earlier title (under which an earlier and hence incomplete
version of the final autobiography was published) is either mentioned or alluded to in Dorothy Day,
"Foreword," in The Book of Ammon, by Ammon Hennacy, ed. Jim Missey and Joan Thomas
(Baltimore: Fortkamp, 1994), ix; Hennacy, The Book of Ammon, 269; Ammon Hennacy, "The One-
Man Revolution," in Patterns of Anarchy: A Collection of Writings on the Anarchist Tradition, ed.
Leonard I. Krimerman and Lewis Perry (Garden City: Anchor, 1966), 364.

'8 Eor his discovery of and admiration for Tolstoy, see Day, "Foreword," x; Day, Selected Writings,
139; Hennacy, The Book of Ammon, 30, 33, 61, 69, 73, 149, 152-153, 428; Hennacy, "The One-Man
Revolution." For his denigration of certain passages in the Bible, see Day, Selected Writings, 142,
Hennacy, The Book of Ammon, 474-475. For his distrust and at times bitter criticism of all churches,
including therefore the Catholic Church, see Hennacy, The Book of Ammon, 299, 367, 376, 397, 430-
431, 474-479; Joan Thomas, "Afterword: The Price of Courage," in The Book of Ammon, by Ammon
Hennacy, ed. Jim Missey and Joan Thomas (Baltimore: Fortkamp, 1994), 489. Day was of course
critical of Hennacy on this issue, as visible for instance from Day, "Foreword," x-xi; Day, Selected
Writings, 142, 144, 182. She also nonetheless praised him for his courage in trying to exemplify the
Sermon on the Mount, as for example in Day, "Foreword."; Day, Selected Writings, 137-141; Thomas,
"Afterword," 484.

119 Hennacy, The Book of Ammon, 284-305 (on why he became a Catholic), 367, 376, 397, 430-431,
474-480 (on why he left the Catholic Church).

120 Hennacy is often mentioned in The Digger and Christian Anarchist and in A Pinch of Salt, and his
definition of Christian anarchism is quoted in issue 12 (page 2) of the former; issue 4 (page 2) of the
latter; Barr, Radical Hope, 15; Marshall, Demanding the Impossible, 83; O'Reilly, "The Anarchist
Implications of Christian Discipleship,” 9. Hennacy’s status as a famous Christian anarchist is also
attested by the presence of the following two excerpts in a reader on anarchism: Hennacy, "Can a
Christian Be an Anarchist?."; Hennacy, "The One-Man Revolution." He is also cited as one of three
key Christian anarchist thinkers in [Anonymous), Christian Anarchism (Labor Law Talk).
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theory comes from numerous passing comments and reflections which he spelt out in
his lengthy autobiography. Like Andrews, he also offered a short definition of
Christian anarchism — definition which he repeatedly and wholeheartedly identified
himself with.'?! His book also demonstrates his knowledge of anarchist thinkers such
as Berkman (whom he met in prison), Goldman, Malatesta, Kropotkin, Proudhon,
Godwin, Bakunin, and — above all — Tolstoy.122 There is no doubt, therefore, that
Hennacy belongs firmly to the Christian anarchist tradition.

Ciaron O’Reilly

An equally active but present-day Catholic Worker activist is Ciaron O’Reilly (born
1960), who has been engaged in various recent protests, acts of civil disobedience and
trials in England, Ireland, and his native Australia.'”® He often refers to fellow
Catholic Workers in his writings, but also to some of the thinkers whose writings help
strengthen Christian anarchist theory and who are introduced further below (namely:
Yoder, Wink and Myers).'** His work has been noticed and cited by other secular and
Christian anarchists, and some of it is indeed also relevant to the present thesis.'*
Like other Catholic Workers, therefore, he figures in this thesis partly thanks to some
of his reflections on Christian anarchist theory, and partly for his example in putting
these reflection to practice, as described in Chapter 6.

Writers behind other Christian anarchist publications

Apart from the Catholic Worker and its contributors, several other regular Christian
anarchist publications have provided useful input into this thesis.

Stephen Hancock (A Pinch of Salt)

One such publication was A Pinch of Salt, fourteen issues of which were published in
England in the late 1980s. The paper usually printed around 800 to 1000 copies which
were then mailed out and distributed across the island and beyond.'”® Admired by

12l That definition can be found in Appendix C, and originally in Hennacy, The Book of Ammon, Xix.
122 Hennacy, The Book of Ammon, 7, 16, 148, 199-200, 276, 428.

12 See Chapter 6 for details.

124 O'Reilly, "The Anarchist Implications of Christian Discipleship," 9-10; Ciaron O'Reilly, "An
Experiment in Truth!," The London Catholic Worker, issue 1, July 2001, 1; Ciaron O'Reilly, Open
Letter: London Anarchist Bookfair Banning the Catholic Worker Workshop (Indymedia), available
from http://www.indymedia.org.uk/en/2001/10/13500.html (accessed 15 October 2003); Ciaron
O'Reilly, Remembering Forgetting: A Journey of Non-Violent Resistance to the War in East Timor
(Sydney: Otford, 2001), 17-22, 55-57, 74-75.

125 0’ Reilly has contributed several columns to the London Catholic Worker, and has stayed with that
community in the past. He is also cited, or his work reprinted, in [Anonymous], "Waging Peace: A Ten
Year Experiment with Nonviolent Resistance (Book Review)," 4 Pinch of Salt, issue 13, Summer
1989, 14; Marshall, Demanding the Impossible, 85; Ciaron O'Reilly, "The Anarchist Implications of
Christian Discipleship," A Pinch of Salt, issue 6, Easter 1987, 8-11; Ciaron O'Reilly, "Nonviolence at
Boggo Road Gaol," 4 Pinch of Salt, issue 10, Summer 1988, 8-9. Note also that like Day and the
Catholic Worker as a whole, he has been watched and indeed interviewed by government forces —
specifically by a counter-terrorism squad in Australia, and Special Branch officers in the United
Kingdom, according to O'Reilly, Remembering Forgetting, 24-27, 58.

126 145 editor regularly reported the number of copies he made of each issue. According to these figures,
at its height, Pinch reached 1000 copies per issue, and issue 10 (page 20) explains that 900 or more of
these copies were usually distributed.
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British Christian anarchists, it has very recently been revived under new editorship
(see Chapter 6).'?’

The original paper was started by a group of people, but Stephen Hancock
quickly became its main editor. Aside from humorous and thoughtful reflections from
Hancock, the paper reprinted a variety of articles, letters from readers and other
contributions sent to it on a number of issues dear to Christian anarchism (again, see
Chapter 6 for more detail).'?8

The paper proudly portrayed itself as an anarchist journal and included
references to a range of secular anarchists such as Malatesta, Proudhon, Bakunin,
Kropotkin, Guérin and Ward. It also often reported on liberation theology and
(especially) on the Ploughshares movement, and it frequently referred to the writings
of other Christian anarchists, including Chel¢icky, Tolstoy, Ellul, Eller and all the
Catholic Workers introduced above, several of the supportive thinkers introduced
below (namely: Ballou, Yoder, Wink), and many of the pre-modern examples of
forerunners of Christian anarchism listed in Chapter 6.

In other words, the paper clearly embedded itself in the Christian anarchist
tradition. Its columns varied widely in style, but several of these have certainly
provided useful contributions or corroborations to the present theory of Christian
anarchism.

Kenneth C. Hone (The Digger and Christian Anarchist)

Around the same time in Canada, Kenneth C. Hone was publishin% a Christian
anarchist paper eventually called The Digger and Christian Anarchist.”® It ran to a
total of 36 issues, but the paper’s style was less rigorous, less colourful and less
humorous than Pinch, which is perhaps why it usually printed only around 150
copies. The editors of the two papers corresponded, met and sometimes reprinted one
another’s articles, but compared to Pinch, The Digger’s articles tend to read as
somewhat undigested and casual at times. Whereas Pinch brought together and
reprinted contributions from a substantial number of people, The Digger was more of
a personal journal for Hone’s reflections. Nevertheless, just like Pinch, it frequently
referred to anarchist thinkers."”® From the Christian anarchist literature, The Digger
included references to ChelCicky, Tolstoy, Berdyaev, Catholic Workers, as well as to

127 Among Christian anarchist books, Pinch is cited only in Elliott, Freedom, Justice and Christian
Counter-Culture, 123. However, its very revival by Keith Hebden, who was also important in
organising the first Christian anarchist conference in the United Kingdom through the Jesus Radicals
(see below), is evidence of it being admired by other Christian anarchists as well. Moreover, Sampson,
whose publications on Tolstoy have already been cited, seems to have read Pinch since he sent a letter
to it: Ronald Sampson, "Christian Soldiers?," 4 Pinch of Salt, issue 14, March 1990. Finally, Hancock
himself is cited in O'Reilly, Remembering Forgetting, 74.

128 1 hold a copy of all fourteen issues of Pinch that were published in the late 1980s, as well of the two
issues of its more recent incarnation. Because the sheer number of citations that could be made to
demonstrate what is being said in this subsection about Pinch could easily run into the dozens, because
many of these citations would anyway refer to anonymous authors and/or uncertain titles, and because
the resulting compilation would end up referring to most pages of every single issue, the choice was
made here not to provide such a detailed and cumbersome compilation. Any glance through any
number of issues of Pinch quickly confirms what is being described here. See also Chapter 6 for more
details.

129 The name of the newspaper changed from The Digger to The Digger and Christian Anarchist some
time between issues 8 and 12. Note that for the same reasons as with Pinch, referring to all The Digger
articles (of which I hold a copy of issues 5, 7, 8, 12, 13, 14, 16, 20, 21, 35, and 36) which would
substantiate what is being said in this subsection would result in a long and not particularly helpful set
of references, hence the absence of such references here. See Chapter 6 for more details.

130 |y particular: Goldman, Malatesta, and Kropotkin.
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some of the pre-modern examples described in Chapter 6 — Winstanley in particular.
lee Pinch, therefore, it clearly rooted itself in the Christian anarchist tradition, and
like Pinch, some of its columns have provided sometimes helpful input into this
thesis.

Contributors to The Mormon Worker

Very recently, a newspaper which openly purports to provide a Mormon version of
the Catholic Worker has been launched."! Although The Mormon Worker is too
young to be cited by other Christian anarchists, its columns praise several of the
theorists introduced here and thereby explicitly locate the paper in the Christian
anarchist tradition."** Some of the articles which appear in the three issues published
to date are very well written, and are therefore cited where relevant in this thesis.

Andy and Nekeisha Alexis-Baker (Jesus Radicals)

A vibrant, mostly American Christian anarchist online community has gathered under
the auspices of the Jesus Radicals website, the prime movers behind which seem to be
Andy Baker and his wife, Nekeisha Alexis-Baker.'”> A section of the website
contains short essays by its members, some of which have been useful for this
thesis.”** The website also hosts a discussion forum, and Jesus Radicals cells have
already organised several annual conferences in the United States, the United
Kingdom and in the South Pacific. Christian anarchist thinkers cited at these
conferences (recordings for which are usually made available through the website) or
in the Jesus Radicals essays, or otherwise recommended as further reading on their
website, include the main Catholic Workers introduced above, Ellul (who the Jesus
Radicals seem to hold in particularly high regard), Tolstoy, Eller, Andrews,
Cavanaugh and Yoder (the last two are introduced below)."”> Hence the Jesus
Radicals provide a series of online and offline fora for the discussion of Christian

! The paper is published online, on http://www.themormonworker.org. The rationale for a Mormon
Worker, including open acknowledgement of the inspiration provided by the Catholic Worker, can be
found in Cory Bushman, "The Mormon Worker," The Mormon Worker, issue 1, September 2007,
available from http://www.themormonworker.org/articles/issuel/volumel _issuel.pdf (accessed 28
February 2008), 1.

12 Namely: Day, Maurin, Tolstoy, and Chelgicky are cited in Bushman, "The Mormon Worker," 1
(Day and Maurin). Jason Brown, "The Zion/Babylon Dualism in Mormonism and Anarchism," The
Mormon Worker, issue 3, March 2008, available from
http://www.themormonworker.org/articles/issue3/volume_1_issue_3.pdf (accessed 2 May 2008), 5
(Tolstoy); Cory Bushman, "A Brief History of Peasant Tolstoyans," The Mormon Worker, issue 2,
January 2008, available from
http://www.themormonworker.org/articles/issue2/a_brief_history_of_peasant_tolstoyants.php
(accessed 2 May 2008); Kristen Kinjo-Bushman, "Peter Chel€icky," The Mormon Worker, issue 3,
March 2008, available from http://www.themormonworker.org/articles/issue3/volume_1_issue_3.pdf
(accessed 2 May 2008), 10 (Chel&icky and Tolstoy); Vanwagenen, "An Introduction to Mormon
Anarchism," 6 (Tolstoy, Catholic workers in general).

'3 http://www.jesusradicals.com.

134 For instance: [Anonymous], Early Church Quotes (Jesus Radicals), available from
http://www.jesusradicals.com/library/church_quotes.php (accessed 16 May 2006); Nekeisha Alexis-
Manners, Deconstructing Romans 13: Verse I-2, available from
http://www_jesusradicals.com/essays/theology/Romans13.htm (accessed 28 October 2005); Andrew
Baker, Anarchism Is the Only Political Option for Christians, available from
http://www.jesusradicals.com/essays/theology/anarchism.html (accessed 16 May 2006); Andy Baker,
Nonviolent Action in the Temple, available from
http://www.jesusradicals.com/essays/theology/temple.html (accessed 16 May 2006).

135'gee the Jesus Radicals “Library” on http://www._jesusradicals.com/library.php as well as, for
instance, Alexis-Manners, Deconstructing Romans 13; Baker, Christi-Anarchy.
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angrchist ideas, and some of their online publications are certainly meticulous and
original enough to have been weaved into this thesis.'®

Bas Moreel (Religious Anarchism newsletters)

A final regular publication worth mentioning here is the Religious Anarchism
newsletter published online by Dutchman Bas Moreel, three issues of which so far
have discussed Christian anarchism."?’ Moreel started these newsletters in reaction to
what he saw as the poor treatment of religion in anarchist and atheist papers.'*® The
newsletters themselves are usually quite basic, concerned mostly with introducing a
specific kind of religious anarchism to the uninformed reader, but some of these
newsletters have nevertheless been helpful (if only slightly) in the present theorising
Christian anarchism.

William Lloyd Garrison

All the thinkers and publications mentioned so far are undeniably rooted in the
Christian anarchist tradition. Several other thinkers, however, have also published
material that has been described as Christian anarchist, even if for some reason or
other, their identification with the Christian anarchist tradition is not always
straightforward or unproblematic.

One such writer is William Lloyd Garrison (1805-1879), one of the most
famous champions of the abolition of slavery in the United States.'”® What makes
him slightly problematic is that his full commitment to Christian anarchism only
lasted for a few years, when he drifted away from his otherwise fairly tight focus on
slavery and towards a more general critique of all government.'*® He later recanted
from such anarchism, indeed whipping up support for the Civil War and campaigning
for specific Presidential candidates.'*’ Garrison was always an agitator, concerned
more often with agitating as such rather than with intellectual consistency.'**
Nonetheless, he drafted, during his Christian anarchist phase, one of the most
passionate summaries of Christian anarchism, a declaration which Tolstoy later
reprinted in The Kingdom of God Is within You.'*? For that declaration and for his

¢ They are also mentioned in [Anonymous], Christian Anarchism (Labor Law Talk); Barr, Radical
Hope, 10.

137 ?hese newsletters can be found on http://www.geocities.com/christianarchy/basindex.htm (as of
March 2008, Moreel has published seven of these newsletters).

'8 He explains this in Bas Moreel, Religious Anarchism and Criticism of Religion, available from
http://www.geocities.com/christianarchy/basmoreel7.htm (accessed 29 March 2005).

1% Comprehensive biographies of Garrison include Walter M. Merrill, Against Wind and Tide: A
Biography of Wm. Lloyd Garrison (Cambridge: Harvard University Press, 1963); John L. Thomas, The
Liberator William Lloyd Garrison: A Biography (Boston: Little, Brown and Company, 1963).

"0 On this anarchist period in his life, influenced by John Humphrey Noyes’ perfectionism, see
Merrill, Against Wind and Tide, 133-183; Lewis Perry, "Versions of Anarchism in the Antislavery
Movement," American Quarterly 20/4 (1968); Thomas, The Liberator William Lloyd Garrison, 227-
388.

1 Merrill, Against Wind and Tide, 176-323; Thomas, The Liberator William Lloyd Garrison, 388-451.
142 This is acknowledged throughout Merrill, Against Wind and Tide; Thomas, The Liberator William
Lloyd Garrison.

143 The declaration is reprinted in Appendix C, from William Lloyd Garrison, "Declaration of
Sentiments Adopted by the Peace Convention," in The Kingdom of God and Peace Essays, by Leo
Tolstoy, trans. Aylmer Maude (New Delhi: Rupa, 2001). On the drafting of it and its endorsement by
the Peace Convention, see Merrill, Against Wind and Tide, 144; Thomas, The Liberator William Lloyd
Garrison, 257-261. For its recognition as a quintessentially Christian anarchist document, see for
instance Brock, The Roots of War Resistance, 69-70; Perry, "Versions of Anarchism in the Antislavery
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brie.f Christian anarchist phase, he is included in this thesis — but outside from that
period, he was certainly no Christian anarchist.

Hugh O. Pentecost

American pastor Hugh O. Pentecost (1848-1907) is similar to Garrison in promoting
Christian anarchism only for a few years.'** Unlike Garrison, however, he explicitly
used the word “anarchism,” and was at %)ains to separate the term and its advocates
from popular misconceptions about it.'*> Where Garrison preached through his
newspaper columns, Pentecost preached through sermons to his congregation (he had
studied to become a Baptist priest but went on to set up his own congregation). Like
Garrison, however, he later renounced and even dismissed his Christian anarchist
phase, and found work as a District Attorney. He does not seem to have been noticed
by any other Christian anarchist, but some of the sermons which he preached during
his anarchist phase are cited in this thesis when relevant to Christian anarchist theory.

Nicolas Berdyaev

Russian philosopher Nicolas Berdyaev (1874-1948) is sometimes quoted as a
Christian anarchist.'*® He rejected this association, however, and deliberately
distanced himself from Tolstoy’s thought, which he was familiar with.'*’ Yet his
critique of (especially Marxist) socialism and his references to Christian theology do
resonate with Christian anarchism. His writings are much more philosophical than

Movement." For Tolstoy’s discovery of and praise for Garrison, see Brock, The Roots of War
Resistance, 72; Alexandra Tolstoy, "Tolstoy and the Russian Peasant,” Russian Review 19/2 (1960),
154; Leo Tolstoy, "Introduction to a Short Biography of William Lloyd Garrison," in The Kingdom of
God and Peace Essays, trans. Aylmer Maude (New Delhi: Rupa, 2001); Tolstoy, "The Kingdom of
God Is within You," 4-11. Presumably following on from Tolstoy, Hennacy also praised Garrison in
Hennacy, The Book of Ammon, 232, 324.

144 A short biography of Pentecost (where all that is said here about him can be found) is available
from Robert Helms, Hugh Owen Pentecost (1848-1907): A Biographical Sketch (Dead Anarchists),
available from http://www.deadanarchists.org/Pentecost/PentecostBio.html (accessed 12 November
2007).

145 pentecost, Anarchism; Hugh O. Pentecost, First Anniversary Address, available from
http://www.deadanarchists.org/Pentecost/anniversary.html (accessed 22 November 2007); Hugh O.
Pentecost, The Sins of the Government, available from
http://www.deadanarchists.org/Pentecost/sins.html (accessed 22 November 2007).

%6 Nicolas Berdyaev, "Personality, Religion, and Existential Anarchism," in Patterns of Anarchy: A
Collection of Writings on the Anarchist Tradition, ed. Leonard I. Krimerman and Lewis Perry (Garden
City: Anchor, 1966); Richard Davis, Slaver or Saviour? , available from
http://www.rad.net.nz/267.0.html (accessed 4 April 2008), especially introduction and chap. 3; Elliott,
Anarchism, 10; Elliott, Freedom, Justice and Christian Counter-Culture, 129-130, 148; Ellul,
"Anarchism and Christianity," 171-172; Goddard, Living the Word, Resisting the World, 40-41;
Marshall, Demanding the Impossible, 83-85; Bas Moreel, Russian Orthodox Anarchism in the Twenty-
First Century: Radio Omsk Interview on Christian Anarchism, available from
http://www.geocities.com/christianarchy/prawoslaw.htm (accessed 29 March 2005), para. 1; David
Nicholls, Deity and Domination: Images of God and the State in the Nineteenth and Twentieth
Centuries (London: Routledge, 1989), 118-127. Quotes from Berdyaev also appear in issues 7 (page4)
and 36 (page 14) of The Digger [and Christian Anarchist].

147 Nicolas Berdyaev, The Realm of Spirit and the Realm of Caesar, trans. Donald A. Lowrie (London:
Victor Gollancz, 1952), 72; Nicolas Berdyaev, "The Voice of Conscience from Another World: An
Introduction,” in Essays from Tula, by Leo Tolstoy, trans. Free Age Press (London: Sheppard, 1948);
Moreel, Russian Orthodox Anarchist in the Twenty-First Century, para. 1, Nicholls, Deity and

Domination, 118-127.
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other Christian anarchists, relying more on Christian dogma than Biblical passages
and criticising what he saw as dangerous monist and collectivist philosophies. His
The Realm of the Spirit and the Realm of Caesar condemns socialism for such
monism and advocates a Proudhonian type of world federalism.'*® He may have had
reservations about his association with anarchism, but his Christian philosophy does
openly criticise statist tendencies. Besides, he did accept that the kingdom of God
which he longed for could “only be envisaged in terms of anarchism.”'*’ Therefore,
although he was uneasy with the term and quite abstract in his thinking, some of his
writings do resonate strongly with and indeed enhance Christian anarchist theory, and
where this is so, this is noted and incorporated into this thesis.

William T. Cavanaugh

William T. Cavanaugh is a contemporary Catholic American theologian belonging to
the school of thought known as Radical Orthodoxy."”® He is critical of the state’s
violent and jealous expropriation of power and authority from the church and speaks
of the eucharistic church as an alternative to the state.'>' He argues that the Eucharist
is “a key practice for Christian anarchism” in the necessary challenging, by
Christians, of the “false order of the state.”’>* He rarely refers to other Christian
anarchists in his writings, but his work is recommended by the Jesus Radicals.'”
Cross-referencing between Cavanaugh and other Christian anarchists is therefore
minimal, but his ongoing work on the questionable origins of the secular state and on
how Christians ought to respond to the state’s assumed omnipotence is relevant to a
generic theory of Christian anarchism, hence his inclusion here.

Jonathan Bartley

In Britain, Christian campaigner Jonathan Bartley (born 1971) recently published a
book whose subtitle is The Church as a Movement for Anarchy.™* The book,
however, is less concerned with Christian anarchist theory than with encouraging
Christian churches to dissociate themselves from the state and embrace more bottom-
up methods and structures of organisation. Bartley does mention Tolstoy, Ellul, Eller,
Wink, Yoder and Myers, and he looks forward to a stateless society, but he offers
little detailed theorising of his own.'> His book thus acts more as a popular and
pragmatic introduction to Christian anarchism than a systematic discussion of

Christian anarchist theory.

148 Berdyaev, The Realm of the Spirit and the Realm of Caesar, 59, 67-69, 83-85, 156-160, 175. See
also Nicholls, Deity and Domination, 118-127.

149 Berdyaev, "The Voice of Conscience from Another World," 14.

150 [ have not been able to ascertain William T. Cavanaugh’s date of birth, but I know that he is
currently employed at the University of St Thomas, Minnesota.

ISt William T. Cavanaugh, "The City: Beyond Secular Parodies," in Radical Orthodoxy: A New
Theology, ed. John Milbank, Catherine Pickstock, and Graham Ward (London: Routledge, 1999),
Cavanaugh, "A Fire Strong Enough to Consume the House."; Cavanaugh, "Killing for' the Telephone
Company."; Cavanaugh, Torture and Eucharist; William T. Cavanaugh, "The World in a Wafer: A
Geography of the Eucharist as Resistance to Globalization," Modern Theology 15/2 (1999).

12 Cavanaugh, "The City," 182, 194. _

153 Cavanaugh cites Day in Cavanaugh, Torture and Eucharist, 221. He is a recommended author on
the Jesus Radicals “Library” (http://www_jesusradicals.com/library.php), as well as in Barr, Radical
Hope, 9, 15..

4 Bartley, Faith and Politics after Christendom.

155 Bartley, Faith and Politics after Christendom, 8-10, 14-15, 229.
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Aside from that book, Bartley is Co-Director of Ekklesia, a Christian think-
thank that carries forward some of what he advocates in his book.'*® Bartley also does
a lot of work with the media, appearing regularly on television or on the radio.

One can therefore argue over the extent to which the work that Bartley has
been involved in should be considered theoretical, but his book and some of the
articles produced by Ekklesia are nonetheless weaved into this thesis when doing so
proves helpful in theorising Christian anarchism.

Christian anarcho-capitalists

On the internet, one also finds several usually fairly short pages and essays making
the case for a free market type of Christian anarchism. As with its secular equivalent,
Christian anarcho-capitalism seems to be largely an American phenomenon,'’
intellectual credit is often given to Murray Rothbard,'*® and the crucial difference
with other anarchists is the issue of private property. This thesis does not seek to
resolve this disagreement over property. Instead, it incorporates the persuasive
arguments made by Christian anarcho-capitalists on a variety of issues, and notes,
where relevant, the points at which Christian anarcho-capitalists take views which
conflict with those of other Christian anarchists.

James Redford

Perhaps the most systematic defence of Christian anarcho-capitalism is James
Redford’s “Jesus Is an Anarchist.”®® Parts of that essay, however, could be improved
by more balanced and more meticulous argumentation. Some passages are well
argued and useful, but other passages are unconvincing and poorly justified. Tellingly
perhaps, the case for private property is rather weak and evasive.'®® Nevertheless,
Redford’s essay is cited and debated among (Christian and secular) anarcho-
capitalists on the internet.'® Moreover, since some of its sections are convincing
enough and certainly resonate with the thinking of other Christian anarchists,
Redford’s essay has been included in this thesis.

1% http://www.ekklesia.co.uk. The think-tank is mentioned in [Anonymous], Christian Anarchism
(Labor Law Talk).

157 This characteristic of anarcho-capitalism is noted in Kinna, Anarchism, 35.

138 Rothbard is one of the most famous apologists of anarcho-capitalism. For Christian anarcho-
capitalists citing him , see for instance Stephen W. Carson, Christians in Politics: The Return of the
'Religious Right', available from http://www.lewrockwell.com/carson/carson17.html (accessed 21
November 2007), para. 16; Stephen W. Carson, Separation of Church and Nation, available from
http://www.lewrockwell.com/orig/carson6.html (accessed 21 November 2007), para. 12; Ryan
McMaken, Taking Stock: Christianity and the State, available from
http://www.lewrockwell.com/mcmaken/mcmaken57.html (accessed 21 November 2007), para. 1;
James Redford, Jesus Is an Anarchist: A Free-Market, Libertarian Anarchist, That Is — Otherwise
What Is Called an Anarcho-Capitalist, available from http://praxeology.net/anarchist-jesus.pdf
(accessed 14 August 2006), 61; P. Andrew Sandlin, War, the Bible and the State, available from
http://www.lewrockwell.com/orig/sandlin2.htm] (accessed 21 November 2007), para. 6; Tennant,
Christianarchy? , para. 30.

159 Redford, Jesus Is an Anarchist. 1 have not been able to ascertain James Redford’s date of birth.
160 Redford, Jesus Is an Anarchist, 24-26, 33-34, 45-48.

el [Anonymous], Christianity and State Archive, available from
http://www.lewrockwell.com/orig2/christianity-arch.html (accessed 21 November 2007); .
[Anonymous), The Rigorous Intuition Board, available from http://p21 6.ezl?oard.com/Reg?rd|ng-
praxeologynetanarchistjesuspdf/frigorousintuitionfrm 1 0.ShowMessage?topchD=6754.t_oplc (accessed
20 April 2007); Jim Davies, Christian Anarchist: An Oxymoron? (Strike the Root), available from
http://www.strike-the-root.com/S2/davies/davies1 .html (accessed 21 November 2007).
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Kevin Craig (Vine and Fig Tree)

The case for Christian anarcho-capitalism is also made by Kevin Craig in a number of
interlinked internet pagges, which are usually anonymous and officially published by
“Vine and Fig Tree.”'®? Craig describes himself as belonging to both the radical left
(he stayed in a Catholic Worker community for ten years) and the radical right (for
his anarcho-capitalism, that is).'®® His web pages vary in style and rigour, but several
of them make interesting arguments and cite plenty of Bible passages that strengthen
the case for Christian anarchism.'® Very often, however, their focus is specific to the
United States. Moreover, some of their assertions are simplistic and deliberately
inflammatory. Classed under “socialism,” for instance, which Craig clearly abhors,
are “Stalinist Industrialism” and “Washington bureaucrats” alike.'®> Hence Craig’s
pages are a mixed bag of thoughtful reflections and rather crude rants. Therefore,
only what they contain which is of relevance to a generic theory of Christian
anarchism has been included here.

Strike the Root, Lew Rockwell and Libertarian Nation essayists

The Strike the Root, Lew Rockwell and Libertarian Nation Foundation websites all
describe themselves as against the state and for the free market.'® All three supply
banks of short essays by a number of authors (who sometimes refer to one another’s
essays) on anarcho-capitalism, some of which take the Christian perspective.'®’
Several of these essays are very well written and discuss key Bible passages or
theoretical arguments for Christian anarchism, and have therefore provided valuable
contributions to this thesis.

George Tarleton

The last author for whom the title “Christian anarchist” seems applicable is Great
Briton George Tarleton, because he published a book titled Birth of a Christian

162 [ have not been able to ascertain Kevin Craig’s date of birth. His authorship of the “Vine and Fig
Tree” pages is declared in [Anonymous], Vine and Fig Tree's Web Pages (Vine and Fig Tree),
available from http://vftonline.org/VFTfiles/Directory/9b_author.htm (accessed 25 April 2008); Kevin
Craig, About the Author (Vine and Fig Tree), available from http://libertyundergod.org/author.htm
(accessed 25 April 2008).

163 [ Anonymous), The Christmas Conspiracy (Vine and Fig Tree), available from
http://thechristmasconspiracy.com (accessed 10 April 2007); [Anonymous], Seventeen Commitments
(Vine and Fig Tree), available from http://members.aol.com/KEVIN4VFT/17.htm (accessed 25 April
2008); [Anonymous], What Is Personalism? (Vine and Fig Tree), available from
http://members.aol.com/Patriarchy/defmitions/personalism.htm (accessed 9 November 2005);
[Anonymous], Why [ Worship a Violent, Vengeful God. '

164 £or instance: [Anonymous], Ninety-Five Theses in Defense of Patriarchy (Vine and Fig Tree),
available from http://members.aol.com/VF95Theses/thesis.htm (accessed 20 April 2007);
[Anonymous), Praying through Romans 13 (Vine and Fig Tree), available from .
http://members.aol.com/Testhth/Romans13.htm (accessed 9 November 2005). Note also that Vine
and Fig Tree is cited on [Anonymous], Christian Anarchism (Labor Law Talk).

'5 [ Anonymous], The Christmas Conspiracy. ' . .

1 http://www.strike-the-root.com; http://www.lewrockwell.com; http://www libertariannation.org.
67 [ Anonymous], Christianity and State Archive; [Anonymous], Religion and Mythology (Libertarian
Nation Foundation), available from http://www_libertariannation.org/b/religion.org (accessed 2'1
November 2007). Strike the Root essays are filed by author rather than by theme. Note that 'wh?le many
of these authors refer to one another, [ have found only one case of a Christian anarcho-capitalist

author referring to a non-capitalist Christian anarchist (Eller), in Young, Christianity and Anarchism,
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Anarchist.'*® That title, however, can be deceptive: although the book briefly
mentions Proudhon and Bakunin and claims, in passing, that Jesus was an anarchist,
it is not an exposition of Christian anarchism.!®° No scholarly argument is presented
for why Christianity would imply anarchism, no mention is made of any Christian
anarchist, and in the end, one is left with the feeling that the word “anarchism” was
chosen mainly to describe Tarleton’s eccentric and perhaps indeed somewhat
anarchic practice of Christianity.'™ It certainly contains very little of direct value to
Christian anarchist theory. The aim of this thesis being to weave together a generic
theory of Christian anarchism, references to Tarleton are minimal.

Supportive thinkers

On top of the Christian anarchist theorists introduced thus far, the case for Christian
anarchism sometimes finds theoretical support in arguments put forward by a number
of thinkers who do not themselves reach the anarchist conclusions that these
arguments could lead them to.

Peter ChelCicky

Starting with the oldest, the one thinker prior to the nineteenth century whose thought
has been weaved into this thesis is Czech reformer Peter ChelCicky (c.1390-
c.1460).""! As he preceded by several centuries both the rise to power of the state (as
explained in Chapter 3) and the very adoption of the term “anarchism” as a
thoughtful political position, he could not really fully develop his argument towards
the explicitly anarchist conclusions reached by other Christian anarchists.
Nonetheless, he is included here for a number of reasons.

Firstly, his input is very pertinent to Christian anarchist theory, especially on
several key Bible passages and on criticisms of the church (see especially Chapters 3
and 4). He might not have reached the more fully-fledged anarchist conclusions that
others reached several centuries later, but his lines of argument go a long way
towards such conclusions. Secondly, because of his writings, he has been noted and
praised by other Christian anarchists, especially Tolstoy.'” Indeed, Chel&icky’s style
is very similar to Tolstoy’s and his argument sometimes frequently echoes Tolstoy’s.
Thirdly, he is described by many of the scholars who have written about him as one

'®8 The book suggests that Tarleton must have been born around 1945. George Tarleton, Birth of a
Christian Anarchist (Pennington: Pendragon, 1993), 1-5.

19 Tarleton, Birth of a Christian Anarchist, 63-67.

170 Tarleton was involved in the “house church movement,” which he described as anarchic.

'" Good introductions to Chel&icky include Peter Brock, The Political and Social Doctrines of the
Unity of Czech Brethren in the Fifteenth and Early Sixteenth Centuries (The Hague: Mouton and Co.,
1957), chap. 1; Wojciech Iwariczak, "Between Pacifism and Anarchy: Peter Chel¢icky's Teaching
About Society," Journal of Medieval History 23/3 (1997); Enrico C. S. Molnar, A Study of Peter
Cheléicky's Life and a Translation from Czech of Part One of His Net of F aith, ed. Tom Lock (Oberlin:
www.nonresistance.org, 2006), available from http://www.nonresistance.org/literature.html (accessed
28 March 2007), part 1; Murray L. Wagner, Petr Chelcicky: A Radical Separatist in Hussite Bohemia
(Scottdale: Herald, 1983).

12 Chelgicky is quoted in issue 4 (page 2) of A4 Pinch of Salt and in issue 13 (page 4) of The Digger
and Christian Anarchist, and his life and though are summarised in Kinjo-Bushman, "Peter
Chelgicky," 10, 18. For Tolstoy’s appreciation of Chel€icky, see Brock, The Political and Social
Doctrines, 25; Iwanczak, "Between Pacifism and Anarchy," 282-283; Novak, "The Place of Anarchism
in the History of Political Thought," 318-319, 323; Tolstoy, "The Gospel in Brief," l§9 (where
Tolstoy’s comparison of the kingdom of heaven to a net so strongly resembles Chel€icky’s analogy
that he must have borrowed it from him); Tolstoy, "The Kingdom of God Is within You," 21-25.
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of the clearest example of an anarchist avant I’heure.'”® These commentators accept
that to call Chel€icky an anarchist is somewhat anachronistic since anarchism did not
yet exist as a school of thought, but they identify him as a truly unique forerunner of
Christian anarchism nonetheless. Finally, including him has not been excessively
time-consuming since the only English translation of his main Christian anarchist
publication, The Net of Faith, has recently been made available on the internet.!” In
short, ChelCicky has been recognised as a Christian anarchist by many, and as the
numerous references to him in this thesis demonstrate, his contribution is indeed very
pertinent to the present theory of Christian anarchism.

Adin Ballou

Another supportive writer is American Adin Ballou (1803-1890), a staunch pacifist —
his preferred term was “non-resistant” — who preached and wrote some of the most
moving and compelling arguments for Jesus’ Sermon on the Mount to be taken
literally.'” The similarities with Tolstoy led the two to correspond with one another.
though they disagreed on a number of issues.'”® Ballou however always rejected
anarchism both as a label and as a theory or as a possibility.'”” Nonetheless, he was
extremely critical of “human government.”'’® Besides, that he found himself obliged
to rebut accusations of ‘“anarchism” suggests that his arguments were indeed
sometimes heard to logically imply such anarchism. Several gsecular and Christian)
anarchists certainly do describe him as a Christian anarchist.!” Whether or not they

I3 Brock, The Political and Social Doctrines, 37, 66, 274; Brock, The Roots of War Resistance, 14-15;
Iwaniczak, "Between Pacifism and Anarchy," 282; Marshall, Demanding the Impossible, 92 (where
Rocker’s and Kropotkin’s recognition of ChelCicky as a forerunner of Tolstoyan anarchism is also
noted); Molnar, 4 Study of Peter Chelcicky's Life, 30-32, 38; Novak, "The Place of Anarchism in the
History of Political Thought," 318-319, 323.

'8 Molnar, A Study of Peter Chelcicky's Life.

175 Adin Ballou, Christian Non-Resistance (Friends of Adin Ballou), available from
http://www.adinballou.org/cnr.shtml (accessed 12 February 2007); Adin Ballou, Christian Non-
Resistance in All Its Important Bearings, Second ed. (Oberlin: www.nonresistance.org, 2006),
available from http://www.nonresistance.org/literature.html (accessed 28 March 2007); Adin Ballou,
Non-Resistance in Relation to Human Governments (Www.nonresistance.org), available from
http://www.nonresistance.org/literature.html (accessed 28 March 2007); Adin Ballou, Practical
Christian Socialism: A Conversational Exposition of the True System of Human Society (New York:
AMS, 1974). He also founded an alternative community that tried to put this into practice (see Chapter
6 for details).

16 For Ballou’s correspondence and disagreements with Tolstoy, see Christian Bartolf, "Tolstoy's
Legacy for Mankind: A Manifesto for Nonviolence," paper presented at Second International
Conference on Tolstoy and World Literature, Yasnaya Polyana and Tula, 12-28 August 2000, available
from http:://www.fredsakademiet.dk/library/tolstoj/tolstoy.htm (accessed 5 November 2006), part. 4,
Brock, Pacifism in Europe to 1914, 463-464; James D. Hunt, Adin Ballou, Tolstoy, and Gandhi,
available from http://www.adinballou.org/BallouTolstoyGandhi.shtml (accessed 6 March 2008), para.
20-21; Maude, The Life of Tolstdy, 252-255; Perry, "Versions of Anarchism in the Antislavery
Movement," 768; Tolstoy, "The Kingdom of God Is within You," 11-21 (where Tolstoy also reprints
“Ballou’s Catechism of Non-Resistance”). For Ballou’s relation and disagreements with Garrison, see
Brock, The Roots of War Resistance, 71; Perry, "Versions of Anarchism in the Antislavery
Movement."; Thomas, The Liberator William Lloyd Garrison, 313-314.

177 Ballou, Christian Non-Resistance in All Its Important Bearings, 9-10, 37, 88-89, 91, 98-99; Ballou,
Non-Resistance in Relation to Human Governments, 7-8, 11; Adin Ballou, "Non-Resistance: A Basis
for Christian Anarchism," in Patterns of Anarchy: A Collection of Writings on the Anarchist Tradition,
ed. Leonard I. Krimerman and Lewis Perry (Garden City: Anchor, 1966), 141, 143-144. 145.

178 Ballou, Christian Non-Resistance in All Its Important Bearings, 37, 88-89; Ballou, Non-Resistance
in Relation to Human Governments; Perry, "Versions of Anarchism in the Antislavery Movement."

79 | Anonymous], "Christian Anarchism," unpublished pamphlet (Peterborough: The Digger and
Christian Anarchist; [Anonymous], "Yesterday, Tomorrow and Today Is Anarchist," 5; Ballou, "Non-
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are correct is not an issue which this thesis pretends to settle, but where his writings
do support Christian anarchist theory — especially on non-resistance but also on
numerous other Biblical passages — they have been included in this thesis.

Ched Myers

Another American author whose writings bring him close to Christian anarchism is
Ched Mg/ers, who wrote an impressive political exegesis of the whole of Mark’s
Gospel.'* His work is esteemed by several Christian anarchists — especially those
with an activist inclination.'®' His study of Mark certainly resonates strongly with
Christian anarchist theory, yet he stays clear from reaching explicitly anarchist
conclusions, locating himself instead in Marxist liberation theology.'®* Apart perhaps
from his criticism of “leaderless groups,” however, there is little in his book that
separates him from Christian anarchism.'® Indeed, his exegesis very much implies
the sort of Christian anarchism theorised by this thesis. It is for this reason that his
work has been taken into account here.

Walter Wink

The logic with acclaimed American theologian Walter Wink (born 1935) is fairly
similar: like Myers, his work is admired by a few Christian anarchists, he locates
himself in liberation theology rather than Christian anarchism, and he advocates a sort
of activism that is at odds with Eller’s understanding of Christian anarchism.'®* His
work on a political interpretation of Jesus’ teaching and of Paul’s “powers,” however,
does sometimes lend support to Christian anarchist theory — hence his inclusion in
some of the arguments developed in this thesis.

John Howard Yoder

Another American scholar whose work is pertinent to this thesis is John Howard
Yoder (1927-1997), a famous Mennonite and pacifist whose contribution in the study
of the political implications of Jesus’ teaching has already been noted.'® Unlike the
previous two authors, there is substantial evidence that Yoder studied many Christian
anarchist theorists.'®® There are also plenty of references to him in that Christian

Resistance."; Elliott, Freedom, Justice and Christian Counter-Culture, 147-148; Marshall, Demanding
the Impossible, 81-82.

'80 Myers, Binding the Strong Man. Ched Myers seems to have born some time around 1955.

181 [Anonymous], "Book Reviews," 4 Pinch of Salt, issue 14, March 1990; Bartley, Faith and Politics
after Christendom, 14-15; Keith Hebden, "Binding the Strongman: A Political Reading of Mark's
Gospel (Book Review)," The London Catholic Worker, issue 17, Christmas 2006; O'Reilly, Open
Letter; O'Reilly, Remembering Forgetting, 18-19, 21-22, 56.

82 Bor instance: Myers, Binding the Strong Man, 36, 453, 463-465, 469.

'83 Myers, Binding the Strong Man, 280, 434.

'8 Wink, Engaging the Powers; Walter Wink, Jesus' Third Way (Philadelphia: New Society, 1987);
Walter Wink, Naming the Powers: The Language of Power in the New Testament (Philadelphia:
Fortress, 1984); Walter Wink, Unmasking the Powers: The Invisible Forces That Deterr.nine Human
Existence (Philadelphia: Fortress, 1986). For him being cited in the Christian anarchist llteraturg, see
for instance Barr, Radical Hope, 9; Bartley, Faith and Politics after Christendom, 14; S. J. Berrigan et
al., "The Gift of Sexuality," 4 Pinch of Salt, issue 6, Easter 1987; O'Reilly, Remembering Forgetting,

21.
185 yoder, The Politics of Jesus. .
'8 Blul, Anarchy and Christianity, back cover (on which Yoder praises Ellul’s book); John Howard

Yoder, "The Limits of Obedience to Caesar: The Shape of the Problem," unpublished Study
Conference Paper (Elkhart: Associate Mennonite Biblical Seminary, June 1978), available from
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anarchist literature, and his lines of reasoning often do lead to anarchist
conclusions.'®” Yet he made it clear that he did not advocate Christian anarchism,
mainly by defending the police function of the state.'®® Nevertheless, where his work
does support the case for Christian anarchism, it has been included in this thesis.

Archie Penner

The same applies to (considerably less famous) Canadian Mennonite Archie
Penner.'® That is, his Christian study of the state repeatedly makes arguments that
run parallel to Christian anarchist theory, though ultimately he stops short of any
clearly anarchist conclusions.'”® His exegesis of numerous Bible passages, however,
has proven useful to making the case for Christian anarchism.

Now that the context, the originality, and the main thinkers who contribute
to Christian anarchist theory have been introduced, the generic theorising of Christian
anarchism can begin. The next Chapter embarks on this task by describing the
Christian anarchist exegesis of Jesus’ Sermon on the Mount.

Mount," in The Original Revolution: Essays on Christian Pacifism (Scottdale: Herald, 1998), 52-53
(where he mentions Chelicky and Tolstoy); Yoder, The Politics of Jesus, 6, 87, 130, 153, 154, 157,
159 (where he mentions Tolstoy, Ellul, and “my friend” Eller). '

187 References in the Christian anarchist literature include Baker, Christi-Anarchy; Barr, Radical Hope,
15; Cavanaugh, Torture and Eucharist, 190; Stephen Hancock [?], "The Politic?s of Jes'us (Book
Review)," 4 Pinch of Salt, issue 6, Easter 1987, 12, 14; O'Reilly, "The Anarchist Implications of
Christian Discipleship," 9-10. o .
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Politics, 67-69; Yoder, "The Limits of Obedience to Caesar," 1; John Howard Y oder, "The Theological
Basis of the Christian Witness to the State," (Elkhart: Associate Mennonite Biblical Seminary, 1955),
available from http://www.jesusradicals.com/library/yoder/witnesstgstat.e.pdf (z-lccessed 16 I>4ay 2006),
9-10, 18-19. Yoder’s thinking is argued to inevitably lead to anarchism in P-hll.llp W. Grgy, Peace,
Peace, but There Is No Peace: A Critique of Christian Pacifist Communitarianism," Politics and

Religion (forthcoming). | |
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Chapter 1 - The Sermon on the
Mount: A Manifesto for Christian
Anarchism

Jesus’ Sermon on the Mount is seen by many Christians — anarchist or not — as a
moving summary of his message to the Christian community. Augustine describes it
as “a perfect standard of Christian life,” Hans Kiing as “the core of Christian éthics.”’
Christian anarchists concur. Andrews, for instance, sees the Sermon as a “summary of
Christ’s rules” in which the “teaching of Christ [is] epitomized.” For Tolstoy as well,
the Sermon on the Mount stands out as the most pertinent summary of this teaching:
“In no other place does Jesus speak with such solemnity; nowhere else does he
enunciate so many moral, clear, and comprehensible rules, appealing so straight to the
heart of every man; nowhere else does he speak to a greater or more various mass of
simple folk.

At the same time, as Penner puts it, the Sermon on the Mount is also “one of
the most acute exegetical battlegrounds of the New Testament,” in particular over the
section in which Jesus speaks of love and non-resistance.® It is therefore not
surprising to find many Christian anarchists commenting, sometimes at length, on the
pronouncements of Jesus in the Sermon. The purpose of this Chapter is to combine
these scattered comments into one aggregate commentary, one single Christian
anarchist exegesis of the Sermon on the Mount.

Scholars often emphasise the parallels between Jesus’ long Sermon on the
Mount in Matthew’s Gospel and the much shorter Sermon in the Plain in Luke’s.’ A
discussion of whether these two Sermons are narratives of the same event, however,
falls outside the scope of this thesis. Their content is very similar. Matthew’s longer
version covers the content of Luke’s, and since it is this content that matters for
Christian anarchism, this Chapter follows Christian anarchist theorists in focusing
almost exclusively on the Sermon on the Mount.

It will become obvious to the reader coming from a traditional Christian
background that the Christian anarchist interpretation can frequently be quite different
to more conventional exegeses of these passages. As Chapter 3 makes clear, however,
Christian anarchists attribute this discrepancy to, at best, innocent misreading, and at
worst, deliberate deceit on the part of established commentators. Christian anarchists
therefore consciously bypass these traditional interpretations and try to base their
exegeses solely on scripture. Tolstoy, for example, openly admits that he found
himself “in the strange position of having to search for the meaning of [Jesus’]

! Aurelius Augustine, The Sermon on the Mount Expounded, and the Harmony of the Evangelist, ed.
Marcus Dods, trans. William Findlay and S. D. F. Salmond (Edinburgh: T. and T. Clark, 1873), 1;
Hans Kiing, Christianity: Its Essence and History, trans. John Bowden (London: SCM, 1995), 52.

2 Dave Andrews, Not Religion, but Love: Practicing a Radical Spirituality of Compassion (Cleveland:
Pilgrim, 2001), 65; Dave Andrews, A Spiritual Framework for Ethical Reflection, available from
http://www.daveandrews.com.au/publications.html (accessed 3 December 2006), 3.

3 Tolstoy, What I Believe, 13.

4 Penner, The New Testament, the Christian, and the State, 38.

S Matthew 5:1-7:29; Luke 6:20-49.
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Feaching as for something new.”® This Chapter follows Christian anarchists in
ignoring the tradition in order to present the pure Christian anarchist reading of the
text. Traditional commentaries, as well as the Christian anarchist reasons for
bypassing them, are introduced only in Chapter 3.

For Tolstoy, the classic exemplar of Christian anarchism, the Sermon on the
Mount held a very special place. Tolstoy had struggled with a deep existential crisis
for years when, while pondering a specific verse of this Sermon, suddenly came “a
clear comprehension of all the teaching of Jesus,” and “all that before had seemed
obscure became intelligible.”” This understanding brought his existential torment to a
close, it unlocked for him the essence of Jesus’ teaching, and it was based on this
understanding of Christianity that he began launching his bitter attacks on the state
and on the church.® That crucial verse which Tolstoy saw as the key to Christianity is
the famous verse where Jesus invites his disciples not to resist evil, but to turn the
other cheek instead.

Not all Christian anarchists follow Tolstoy in elevating that single verse as
high as he does, but all see in it and in the Sermon on the Mount a moving
articulation of Jesus’ central teaching of love and forgiveness. Most would agree that
the Sermon on the Mount forms an ideal blueprint, a manifesto, as it were, for any
truly authentic Christian community. And even if they do not all see the passage on
not resisting evil as the absolute essence of Christianity, most Christian anarchists
share the analysis of human society which Tolstoy develops from his exegesis of that
passage. Moreover, just as with Tolstoy, the starting point for most Christian
anarchists is not so much a critique of the state as an understanding of Jesus’ radical
teaching on love and forgiveness which, when then contrasted to the state, leads them
to their anarchist conclusion.’

The most important passage to examine from the Sermon on the Mount is
therefore the one where Jesus calls for his disciples not to resist evil. The first and
biggest section of this Chapter reviews, in detail, the various clusters of interpretation
made by Christian anarchists (and selected pacifists) on this passage in order to draw
out its anarchist implications. The second section considers the instruction not to
judge; the third, that to love our enemies; and the fourth, that not to swear oaths. The
fifth section briefly mentions the Golden Rule. The sixth relays the few and rather
less relevant reflections of Christian anarchists on the remaining passages of the
Sermon, except the passage where Jesus claims not to be destroying but fulfilling the
Old Law, which is examined in more detail in the seventh section. The Chapter is
then brought to a close by the eight and final section, which returns to the idea that
the Sermon on the Mount should guide the practice of the Christian community.

Note that the full Sermon can be found in Appendix A, in both the classic
King James Version (the first authorized translation into English) and Tolstoy’s own,
rationalised adaptation (translated from the Russian by his friend and most renown
translator, Aylmer Maude). Appendix A also includes The Sermon on the Plain found
in Luke. This Appendix can be read before the present Chapter or periodically
consulted as the Chapter proceeds. Either way, the most significant excerpts precede
their respective exegesis in the main text below.

¢ Tolstoy, What I Believe, 66 (see also: 50).

" Tolstoy, What I Believe, 18. . o |
8 For Tolstoy’s autobiographical account of his existential crisis, see Tolstoy, "A Confession." For his

consequent understanding of the teaching of Jesus, see, in particular, Tolstoy, What I Believe.
9 Ostergaard, Resisting the Nation State, section 12.
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1.1 — Resist not evil

The instruction not to resist evil, a defining passage in the Christian Bible, comes in
verses thirty-eight to forty-two of the fifth chapter of Matthew’s Gospel, where Jesus
tells his disciples:
38. Ye have heard that it hath been said, An eye for an eye, and a tooth for a tooth:
39. But I say unto you, That ye resist not evil'®: but whosoever shall smite thee on
thy right cheek, turn to him the other also.
40. And if any man will sue thee at the law, and take away thy coat, let him have thy
cloak also.
41. And whosoever shall compel thee to go a mile, go with him twain.

42. Give to him that asketh thee, and from him that would borrow of thee turn not
thou away."!

The subsections which follow elaborate the main sets of comments Christian
anarchists make about these verses, beginning with a closer look at Jesus’ three
illustrations of non-resistance to show why these are politically significant. The
second subsection introduces the view that what Jesus demands is not unresponsive
passivity but a very purposeful reaction. The third shows that Jesus is calling for his
disciples to rise above the law of retaliation, and thus prepares the ground for the
fourth subsection, which discusses Christian anarchist reflections on the cycle of
violence, and the fifth, which explains why Christian anarchists believe Jesus to be
proposing a method to overcome it. The sixth and final subsection then clarifies why
the preceding exegesis drives Christian anarchists to their anarchism, to their
rejection of the state.

1.1.1 - Jesus’ three illustrations

Elliott and Wink interpret Jesus’ three brief illustrations one by one in order to show
that in Jesus’ historical context, these had immediate political connotations which can
often be missed by exegetes who are foreign to that context.

On the first illustration, Wink begins by asking: “Why the right cheek?” He
then explains that, in those times, “the left hand was used only for unclean hands,”
which means the attacker must have used the right hand — but, in that case, “the only
way one could strike the right cheek with the right hand would be with the back of the
hand.”'? In that context, he suggests this would be “unmistakably an insult,” a
humiliation.”® Elliott reaches the same conclusion albeit from a slightly different
angle: he notes that “Hitting someone in the face, particularly in front of witnesses,
was in those times, just as it is today, a humiliation and a loss of dignity for the victim
in Middle-East society.”'* Jesus, both Wink and Elliott suggest, is depicting a
situation which his followers would immediately recognise as humiliating, and

' The Greek word in the original text is wovyp, which can be grammatically translated both as “evil”
and as “him that is evil” or “the evildoer.” The meaning of the expression, however, points to “evil” in
general rather than to some specific entity “that is evil.” The majority of the versions ofthe Bible', '
therefore, have opted for a translation into “evil” in the broad sense. In their own translatlon,.Chnstlan
anarchists (and Christian pacifists) sometimes fluctuate between one variant and the other.l Either way,
these alterations have little consequence on the formulation of Christian anarchist theory since
Christian anarchists nevertheless always interpret it as meaning “evil” in the broad sense.

' Matthew 5:38-42 (King James Version’s italics removed).

12 \Wink, Jesus' Third Way, 15.

'3 Wink, Jesus' Third Way, 15.
14 Eliott, Freedom, Justice and Christian Counter-Culture, 176.
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which, in that society, would consequently call for an appro?riate, equally forceful
and humiliating response to uphold one’s dignity and honour.!

The response Jesus recommends, however, goes against these local
expectations. For Elliott, what Jesus is saying is: “Don’t retaliate. Don’t behave in the
way your enemy expects you to behave. Do what your attacker least expects: behave
in the opposite way.”'® In effect, by turning the other cheek, “the cycle of violence is
unexpectedly interrupted.”17 This, Elliott contends, confuses the attacker, who now
“is no lon%er in control of the process he initiated. He is, in a very real sense,
disarmed!”"® Similarly, Wink claims that turning the other cheek “robs the oppressor
of the power to humiliate,” which forces the attacker to regard the victim “as an equal
human being.”'” Both Elliott and Wink therefore agree that Jesus’ surprising response
in this first illustration disempowers the attacker and forces him to regard the victim
in a different light.

Elliott and Wink bring a similar perspective on the other two responses
illustrated by Jesus. In the second one, they note that by pointedly handing over his
cloak in response to being sued for his coat, the victim would end up naked. Yet
Elliott argues that nakedness in that context would be offensive, and that the
community would blame the person who brought this about more than the actual
victim.? Along the same lines, Wink contends that this nakedness would register “a
stunning protest” against the social and legal system that brought this about; that the
“entire system” would thus be “publicly unmasked;” but that this unmasking “offers
the creditor a chance to see, perhaps for the first time in his life, what his practice
causes, and to repent.”21 So, again, Jesus’ recommendation in this illustration would
be “a practical, strategic measure for empowering the oppressed” against, in this case,
such unfair use of the legal system.*?

Regarding the third illustration, both Elliott and Wink agree that Jesus is
here making a reference to a then established military practice, whereby a soldier
could force a civilian to carry his pack, but for one mile only.” Once again, here,
Jesus’ proposed response throws the soldier “off-balance,” by depriving him “of the
predictability of your response.”24 Doing twice as much as what is usually allowed,
Elliott argues, is “a way of subverting authority” in that “the victim is claiming the
power to determine for himself the lengths to which he is prepared to g0.”* So yet
again, Jesus’ illustration of non-resistance implies a critique of the expectations of his
contemporary society and seeks to empower the victim through a counter-intuitive
response.

Elliott further argues that the three illustrations cover the three “strategies
which the enemy is most likely to employ” against followers of Jesus: “physical

'> Archie Penner makes a similar point: Penner, The New Testament, the Christian, and the State, 44.

1 Elliott, Freedom, Justice and Christian Counter-Culture, 176.

"7 Elliott, Freedom, Justice and Christian Counter-Culture, 176.

'8 Elliott, Freedom, Justice and Christian Counter-Culture, 176.

' Wink, Jesus' Third Way, 16.

% Elliott, Freedom, Justice and Christian Counter-Culture, 176-177.

2! Wink, Jesus' Third Way, 18-19. Here again, Penner agrees that the example concerns the area of

litigation: Penner, The New Testament, the Christian, and the State, 44.

22 Wink, Jesus' Third Way, 19.

23 Here, Penner breaks this illustration in two, and suggests that while verse 41 “is from the area of .

forced service to government,” verse 42 “is from the area of personal property”; but all he concludes is

that as with the previous two examples, the point Jesus is making is that resistance “should not be
racticed”. Penner, The New Testament, the Christian, and the State, 44-45.

4 Wink, Jesus' Third Way, 21.
25 E|ljott, Freedom, Justice and Christian Counter-Culture, 177.
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intimidation, manipulation of the legal system, and military co-option,” each of which
‘.‘involves a form of violence.”?¢ According to Elliott, therefore, Jesus’ examples have
immediate political significance: they illustrate three typical kinds of violence within
that political context and three unexpected, subversive yet non-violent responses to it.

1.1.2 — A purposeful reaction

Moreover, a point which Christian anarchists (and pacifists) are keen to emphasise is
that Jesus’ non-resistance is not just some completely inactive, uncaring acceptance
of evil, but a very specific, strategic response — a response which Jesus illustrates
clearly with his three examples. Here, however, views diverge among Christian
anarchists as to exactly what kind of action is allowed and what kind of resistance is
forbidden: resistance to certain fypes of evil, resistance by evil, or any resistance at
all. These very important disagreements are discussed in detail in Chapter 4. Here,
what should be noted is that non-resistance as it is illustrated by Jesus is a purposeful
and determined type of response.

Wink, for instance, who is not a Christian anarchist but more of a militant
pacifist, maintains that an accurate translation of the Greek does not suggest “the
passive, doormat quality” which many Christians “cowardly” adopt, but that Jesus’
statement “is arguably one of the most revolutionary political statements ever
uttered.””” He thinks that “court translators” turned “nonviolent resistance into
docility,” and that a “proper translation” of the Greek word for “resist” would be:
“violent rebellion, armed revolt, sharp dissention.” Thus according to Wink, Jesus
was saying: “Do not strike back at evil (or, one who has done you evil) in kind. Do
not give blow for blow. Do not retaliate against violence with violence.” Jesus, Wink
continues, “was no less committed to opposing evil than the anti-Roman resistance
fighters. The only difference was over the means to be used: how one should fight
evil.” There are three possible responses to evil: passive “flight,” violent “fight,” or
“militant nonviolence.”?® For Wink, a correct translation of the Greek verb shows that
Jesus was rejecting the first two options and recommending the third. He was not
preaching inaction, but a very radical type of reaction.

Ballou, whose position is on the border between Christian anarchism and
pacifism, is of a similar opinion as Wink. Based on Jesus’ examples, he argues that
the precise type of resistance Jesus forbids is: “resistance of personal injury by means
of injury inflicted.”?® He therefore believes the word resistance should not “be taken
in its widest meaning” but “in the strict sense of the Saviour’s injunction,” which
would consequently mean that “Evil is to be resisted by all just means, but never with
evil.’?? Both Wink and Ballou therefore seem to interpret Jesus’ instruction as
forbidding violent or evil responses to evil, but not necessarily political resistance as
such. '

However, Tolstoy, who after all is the conventional exemplar of classic
Christian anarchism, sometimes appears to disagree. In his version of the Gospel,
Jesus says: “Do not fight evil by evil, and not only do not exact at law an ox for an
ox, a slave for a slave, a life for a life, but do not resist evil at all.”*' He seems to be

26 Elliott, Freedom, Justice and Christian Counter-Culture, 177.

2" Wink, Jesus' Third Way, 12. _ |
8 All the quotations since the previous footnote are taken from Wink, Jesus' Third Way, 13.

29 Ballou, Christian Non-Resistance, chap. 1, para. 48.
30 Adin Ballou, "A Catechism of Non-Resistance," in The Kingdom of God and Peace Essays, by Leo

Tolstoy, trans. Aylmer Maude (New Delhi: Rupa, 2001), 14.
3 Tolstoy, "The Gospel in Brief," 165 (emphasis added).
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interpreting the word resistance in the widest possible sense. When read this way,
Jesus’ recommended reply does not admit any form of resistance at all. And yet
somewhere else, Tolstoy writes that “Jesus says, ‘You wish to destroy evil by evil, but
that is unreasonable. That there may be no evil, do none yourselves.””** This time,
Tolstoy seems to imply that there is a form of response, perhaps even of resistance,
which might not be tainted by evil. Tolstoy thus does not appear fully consistent in
his interpretation of Jesus’ teaching. Sometimes he interprets Jesus’ command to
forbid all forms of resistance; sometimes he interprets it to forbid only violent
resistance. These important issues are returned to in Chapter 4.

The point to note here is that although there may be disagreement among
Christian anarchists and pacifists about exactly what form of reaction is allowed by
these verses, they all (Tolstoy included) insist that the Christian response is a very
real and very radical reaction. In Bartley’s words, “nonviolence does not mean
inaction, but rather means not being violent in the actions we do take.”>> Thus, as
Elliott appreciates, what Jesus offers is a genuine strategy, which consist in both not
resisting and doing more than is demanded.** This is a form of action, a genuine,
purposeful, tactical reaction.

1.1.3 — Beyond lex talionis

In these verses, therefore, Jesus is prescribing and describing a radical type of
reaction. This radical response, coupled with Jesus’ introductory words (“Ye have
heard that hath been said [...] But I say unto you”), implies a disapproval of
something about his political context. That something, for Christian anarchists, relates
to the cycle of violence inherent in a non-Christian society’s administration of justice,
and more specifically in lex (or jus) talionis, the law of retaliation enshrined in the
Old Testament.

First, however, it is necessary to note that lex talionis is not a licence for
unlimited violence. Penner explains that in the Old Testament settings which Jesus is
referring to, “the expression [...] amounts to a statement of principle based on literal
exactions in some areas of civil and criminal justice,” and it was therefore aiming at
“the administration of justice” on the basis of reciprocity.3 3 Penner makes clear that
“redress for wrong was meant as much as the idea of retaliation,” that the purpose of
it “was to curb crime and sin and to maintain civil order among the Hebrews,” and
that therefore “the injunction was not a permission to exercise private and hateful
revenge in the sense in which the word is often used currently.”*® The idea behind Jex
talionis is that of justified retaliation, “to mete out punishment on the basis and with
the intent of justice.”3 7 Equally important, however, is how this “fair” and “just” level
of retaliation can be used by the two parties as a basis for reaching an alternative
solution: a “fair” and “just” level of compensation. Lex talionis therefore provides the
basis for either retributive (punishment of the offender) or restorative (compensation

32 Tolstoy, What I Believe, 87 (emphasis added). .
33 Bartley, Faith and Politics after Christendom, 174-175 (Bartley's emphasis).
3 Elliott, Freedom, Justice and Christian Counter-Culture, 175, 178.

35 penner, The New Testament, the Christian, and the State, 40.

36 penner, The New Testament, the Christian, and the State, 41.

37 penner, The New Testament, the Christian, and the State, 42.
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by the offender) justice.3 8 These principles, Penner remarks, were not used only in the
times of Jesus, but are also “basic in civil and criminal law today.”3 ¢

In the above verses, however, Jesus calls for his disciples, when wronged.
not to “seek revenge or redress through legal or coercive means.”* In order to “limit
the level of retaliation taken in a world caught up in relentless cycles of revenge,”
argues Andrews, God once ordered human beings not to be excessive, to take only
one eye for one eye, not more; but here Jesus is pushing the same intention further:
“We were called to move from unlimited violence to limited violence by the
command to only take an ‘eye for an eye’. And we were called to move on from
violence to nonviolence by the command to ‘turn the other cheek’.”*!

Hennacy, Bartley and Yoder all agree. For Hennacy, “in the earlier Bible
times, if a man knocked out an eye of another man, according to tradition, he’d be
lucky to get off with being lynched at once. The Jews were trying to lessen the
severity of this,” and what Jesus is here proposing is “to go a bit farther.”** For
Bartley, Jesus “made it clear that [the [ex talionis] was not enough” and instead urged
“forgiveness and what many would see as the creation of an upward spiral of
pe:ace.”43 Hence, for Yoder, “What in the old covenant was a limit on vengeance |[...]
has now become a special measure of love demanded by concern for the redemption
of the offender.”**

Both commands are informed by the same intention, but non-resistance to
evil goes further that the more rigid law of reciprocity. Indeed, this is one of the
senses in which Jesus “fulfils” rather than “destroys” the law, by rearticulating it
based on its original purpose (this theme is addressed in more detail later in this
Chapter, as well as in the Conclusion). Jesus is instructing his disciples to move
beyond the lex talionis of the Old Testament, to push its original intentions even
further. For Christian anarchists, the reason for which Jesus does this has to do with
the way the law of retaliation can — and usually tends to — spiral out of control and
become an unrelenting cycle of violence and revenge.

1.1.4 — The cycle of violence

Christian anarchists interpret Jesus’ instruction as a comment not just on the Old
Law, but also on human practice past and present. This subsection and the next
therefore convey, in considerable detail, Christian anarchist reflections on the
potential cycle of violence inherent in lex talionis, and their understanding of Jesus’
non-resistance in light of that.

It will become obvious that Christian anarchists are quick to generalise
Jesus’ comments on lex talionis to the broader political question of how to deal with
evil and achieve justice in society as a whole. They reflect on the use of violence as a
method to achieve any kind of justice — from personal or collective retribution all the

3 Indeed, according to Stephen W. Carson, restoration — not retribution — was the goal of Mosaic Law.
Stephen W. Carson, Biblical Anarchism, available from .
http://www.lewrockwell.com/orig/carson2.html (accessed 8 November 2007), especially para. 5.

3 penner, The New Testament, the Christian, and the State, 38.

“ penner, The New Testament, the Christian, and the State, 42.

41 Both quotations from Andrews in this paragraph are from Dave Andrews, Subversive Spirituality,
Ecclesial and Civil Disobedience: A Survey of Biblical Politics as Incarnated in Jesus and Interpreted
by Paul, available from http://anz.jesusradicals.com/subspirit.pdf(accessed 17 July 2006), 1.

42 Hennacy, The Book of Ammon, 491.

3 Bartley, Faith and Politics after Christendom, 191.

4 yoder, "The Political Axioms of the Sermon on the Mount," 49.
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way to the much broader visions of social justice articulated by competing schools of
political thought. They also thus broaden the notion of evil in a similar way to include
not just personal evil but also social, political and economic evil and injustice.

This broadening of the apparently more immediate meaning of these verses
may not appear fully justified at first, but as Chapter 2 shows, it accords with Jesus’
broader teaching and example. Besides, it resonates with the long established debate
in more conventional Christian theology on the theological and ontological relation
between love and justice — a theme examined in the Conclusion. Jesus’ three
examples admittedly illustrate a narrower set of instances of evil, but they are merely
illustrations of his reinterpretation of the much broader principle of lex talionis, itself
a principle aiming at the achievement of justice in society.

Christian anarchists therefore begin by noting that forceful resistance is
almost universally accepted as the justified method for humanity to confront injustice.
Ballou observes that “The almost universal opinion and practice of mankind is on the
side of resistance of injury with injury.”*’ Hennacy remarks the same, adding that “It
[is] plain that this system [does] not work.”*® “The earth,” Ballou regrets, “has been
rendered a vast slaughter-field — a theatre of reciprocal cruelty and vengeance.”*’
Why? Because “The wisdom of this world has relied on the efficacy of injury, terror,
EVIL, to resist evil,” says Ballou.*® Tolstoy is of the same opinion: the whole history
of humankind for him betrays incessant and yet ultimately failed attempts to resist
evil with evil, to deal violently with problems of violence, to wage wars in order to
preclude other wars.*’

This method, however, only multiplies evil. Because human beings often
fail to see that another’s violence was to him only fair retaliation for an original
offence, they get caught in an unending cycle of vendettas. If the justice of the
retaliation is not recognised by its victim, what to one party is only fair retaliation
becomes unjustified aggression to the other. Reciprocating evil with evil may
sometimes appear just, but more often than not, it is thereby multiplying evil. Intrinsic
to lex talionis, therefore, is the risk of it sparking a cycle of violence. Tolstoy quotes
Ballou’s explanation:

He who attacks another and insults him, engenders in him the sentiment of hatred, the
root of all evil. To offend another because he has offended us, on the specious pretext
of removing an evil, is really to repeat an evil deed, both against him and against
ourselves — to beget, or at least to free and to encourage, the very demon we wish to
expel. Satan cannot be driven out by Satan, untruth cannot be cleansed by untruth,
and evil cannot be vanquished by evil.”
Or as Tolstoy puts it, “One wrong added to another wrong does not make a right; it
merely extends the area of wrong.”' An eye for eye eventually makes the whole
world go blind.>? It is hard to overestimate how important this realisation is for all

4 Ballou, Christian Non-Resistance, chap. 1, para. 17.

* Hennacy, The Book of Ammon, 30.

*7 Ballou, Christian Non-Resistance, chap. 1, para. 17.

8 Ballou, Christian Non-Resistance, chap. 1, para. 68.

“ George Kennan, "A Visit to Count Tolstoi," The Century Magazine 34/2 (1887).

50 Ballou, "A Catechism of Non-Resistance," 17.

5! Leo Tolstoy, quoted in Kennan, "A Visit to Count Tolstoi," 257.

52 These words are usually attributed to Mohandas K. Gandhi, but the exact reference for them is
nonetheless never specified. Whether or not he did say these words, they do eloquently. sum up.his
critique of violence as a means to any end. Besides, as Chapter 6 demonstrates, Gandhi’s doctrine of
non-violence was in fact strongly influenced by his reading of Tolstoy. Moreover, Andrews, whp .
admittedly spent many years in India and was influenced by Gandbhi, repeats this famous quote in his
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Christian anarchists, and especially Tolstoy, Hennacy and Ballou. They believe Jesus
exposed this cycle of violence and showed humankind a way out of it. It is therefore
worth looking in more detail at some of the reflections made by Christian anarchists
on this vicious circle of violence.

Ellul, in his book devoted to the subject, asserts that there are five laws of
violence.”® One of these is that “Violence begets violence — nothing else.””* We think
that laudable ends sometimes justify slightly unfortunate means. Christian anarchists
passionately disagree. Violent means only produce further violence, and they fatally
corrupt and destroy even the worthiest of aims.”” The end simply does not, ever,
justify the means. “When evil means are employed,” Berdyaev insists, “these ends are
never attained: the means take central place, and the ends are either forgotten, or
become purely rhetorical.”*® Countless human goals have been fatally compromised
by the violent means which were adopted in an attempt to reach them, but which
ended up taking centre stage while the original goal became more and more distant
and elusive.

Nonetheless, moral aims are necessary preconditions for violent means to be
adopted in the first place. As another of Ellul’s laws of violence highlights,
proponents of violence always try to justify it both to others and to themselves by
evoking venerable goals: “Violence is so unappealing that every user of it has
produced lengthy apologies to demonstrate to the people that it is just and morally
warranted.”’ This is understandable, and proponents of violence can rarely be
accused of evil intentions: they usually genuinely and wholeheartedly believe that the
superior ends they long for can be achieved by the violent means they succumb to.
Berdyaev remarks that “no one ever proposes evil ends: evil is always disguised as
good, and detracts from the good.”*® Yet the resort to violence is precisely where evil
seeps 1n.

Besides, using violence or coercion to impose a social vision upon
rebellious minorities is bound to fail. Tolstoy argues that since “there is in human
society an endless variety of opinions as to what constitutes wrong and oppression,”
authorising violence for any one cause inevitably guarantees a vicious cycle of evil
tit-for-tat, “a universal reign of violence.”’ Those who are coerced will only obey
while they are weaker than the tyrants, under fear of threats. However “As soon as
they grow stronger they naturally not only cease to do what they do not want to do,
but, embittered by the struggle against their oppressors and everything they have had
to suffer from them, they [...], in their turn, force their opponents to do what they
regard as good and necessalry.”60 Revolutionary violence promises counter-
revolutionary violence.

One of the fundamental problems with violent methods, Christian anarchists
argue, is that “once we consent to use violence ourselves, we have to consent to our
adversary’s using it, t00.”°! This is because, Ellul continues, “We cannot demand to

discussion Jesus’ teaching in Dave Andrews, Plan Be: Be the Change You Want to See in the World
(Milton Keynes: Authentic, 2008), 3.
33 Ellul, Violence, 93-108.

54 Ellul, Violence, 100 (Ellul's emphasis).
55 See, for instance: Ellul, Violence, 102; Hennacy, The Book of Ammon, 59.

56 Berdyaev, The Realm of the Spirit and the Realm of Caesar, 88.

ST Ellul, Violence, 103.

58 Berdyaev, The Realm of the Spirit and the Realm of Caesar, 87.

59 |_eo Tolstoy, quoted in Kennan, "A Visit to Count Tolstoi," 259.

6 Tolstoy, "The Law of Love and the Law of Violence," 163 (Tolstoy's emphasis).

¢ Ellul. Violence, 99.
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receive treatment different from that we mete out. We must understand that our own
violence necessarily justifies the enemy’s, and we cannot object to his violence.”®?
Adopting violence as a method to attain one’s goals implies the recognition of
violence as an acceptable method in the first place. Thus in responding to violence
with violence, says Yoder, “We agree with the other party that his weapons are right
and thereby really loose our right to tell him that what he is doing is wrong.”®?
According to Tolstoy, that is precisely “where the danger of employing violence lies:
all the arguments put forward by those who employ it can with equal or even greater
justification be used against them.”® By smiting back when smitten on the right
cheek, one is conceding that smiting is an acceptable type of action. One side’s
violence will always be seen by the other side as legitimising its own choice of
violent methods.

Worse, the use of violence creates justifications for further violence. On top
of implicitly conceding that violence is an acceptable method, the use of violence
actually becomes a justification, almost an invitation, as it were, for a violent reply.
This is another of Ellul’s laws of violence, that “violence creates violence.”®® That is,
“every act of violence can explain and seek to justify itself as a response to an earlier
act of violence” — hence the inherent danger of lex ralionis.*® Violent acts aggrieve
those who are targeted, as well as their families and friends.®” These people will
typically seek justice in violent retaliation. Hence using violence gives the opponent
good reasons for more violence in return. Conversely, this violent retaliation “makes
the attacker feel he is right, that all humans are just the same, they must always use
weapons to defend themselves,” says pacifist Richard Gregg.®® In short, violence
obscures its initial aim, validates itself as a method, and justifies more violence in
return.

Moreover, Ellul’s first law declares that “Violence becomes a habit of
simplification of situations, political, social, or human. And a habit cannot quickly be
broken.”®® Evil overcomes us, and we are “led to play evil’s game — to respond by
using evil’s means, to do evil.””® The world is accustomed to this game, caught in the
delusional habit of the efficacy of violence (more on which is discussed in the
Conclusion). Yoder puts it succinctly: “Violence is always, apparently, the shortest
and surest way;” but he immediately adds: “And in the long run that appearance
always deceives.”’! We have a habit of thinking that violence can help us achieve our
aims, but in the long run, all it does is add momentum to the destructive cycle of
violence.

“As fire will not put out fire,” Tolstoy therefore believes, “so evil will not
destroy evil.”’? Even if we think we are right, we must resist the temptation to force
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others to obey our will.”> As Garrison explains, “physical coercion is not adapted to
moral regeneration;” evil means do not teach moral virtues.”* Besides, according to
Tolstoy’s Jesus, “every man is full of faults and incayable of guiding others. By
taking revenge, we only teach others to do the same.””> The very fact that violence
sometimes appears to works in the short run only teaches exactly that — that violence
appears to work, not that the user of violence was correct.”®

Every human being must decide where they stand on this. The question of
how to respond to evil cannot be avoided.”” Lex talionis appears to offer a solution,
but inherent in it is a tendency for reciprocal violence to spiral out of control. Jesus
indirectly exposed this logic by advising to go beyond it. On the face of it, however,
humanity has so far declined to heed this advice. Yet by opting for violent means
either to respond to violence or to try to reach at times admittedly very worthy goals,
the world has ensnared itself in a self-reinforcing cycle of violence and resistance. For
Christian anarchists, Jesus makes clear that it is in the choice of means that the fatal
mistake is committed. For the vicious cycle of violence to be broken, humanity needs
an alternative method for responding to injustice and reaching moral aims.

1.1.5 — Overcoming of the cycle of violence

Christian anarchists firmly believe Jesus both taught and lived out such an alternative,
and that he best expressed it in those verses counselling non-resistance: “the sub-
principle of Christian Non-Resistance,” Ballou maintains, is that “Evil can be
overcome only with good.””® It is not an easy method, and at first, it can appear
counterintuitive: Ellul indeed stresses that non-resistance implies “seeking another
kind of victory, renouncing the marks of victory” (more on this in Chapter 4 and in
the Conclusion).” Christian anarchists however believe it is the only real alternative
for humankind, “the only possible way of breaking the chain of violence, of rupturing
the circle of fear and hate.”®

At the same time, no Christian anarchist pretends it is painless. Overcoming
evil with love requires a willingness to endure violence or evil without doing violence
or evil in return, even — in fact, especially — when treated unjustly.®! Hence it requires
forgiveness since “by definition,” explains Andrews, it “means making the sacrifice
that is necessary to accept an injustice without demanding satisfaction in return.”®?
That sacrifice is precisely the “relinquishing [of a person’s] right to restitution or
retaliation in order to restore a relationship.”8

Returning good for evil, Andrews says, “may not transform every bad
relationship into a good friendship; but [...] is the only thing that ever has or ever
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. ’984 . . . .
will.”™ Only such an attitude of love, non-violence and forgiveness makes healing

possible. It forces “the oppressor to see you in a new light” and to reconsider the
situation.®® This opens “the possibility of the enemy’s becoming just as well,” which
is important because as Wink continues, “Both sides must win.”%® Non-resistance,
and its concomitant willingness to suffer unjustly, clears the ground for reconciliation
because it exposes the destructive violence of the situation and makes a moving plea
to overcome it. It lays bare the cycle of violence and it refuses to prolong it.

Some might object that non-resistance is contrary to human nature in that it
goes against the natural instinct of self-preservation. Ballou replies that actually, non-
resistance is “the true method of self-preservation.”®’ He reminds that resistance
always tend to be justified by self-defence:

It professes to eschew all aggression, but invariably runs into it. It promises personal

security, but exposes its subjects not only to aggravated assaults, but to every species

of danger, sacrifice and calamity. It shakes the fist, brandishes the sword, and holds

up the rod in terrorem to keep the peace, but constantly excites, provokes, and

perpetuates war. It has been a liar from the beginning. It has been a Satan professing

to cast out Satan, yet confirming the power and multiplying the number of demons

which possess our unfortunate race. It does not conduce to self-preservation, but to

self-destruction, and ought therefore to be discarded.®®
The usual method of self-preservation “constantly [runs] into the very wrongs it
aimed to prevent.”® Like begets like, therefore “the disposition to injure begets a
disposition to injure.”® In other words, resistance divides and actually destroys
humanity, whereas non-resistance actually preserves it. Accordingly, Ballou
concludes that non-resistance is not contrary but “in perfect accordance with” the
“laws of nature.”®' It is the only method which can preserve humanity in the long
run.”?

Christian anarchists thus firmly believe in a strict continuity between ends
and means. They believe these cannot be separated because the means eventually
become the ends. Violence leads to violence, resistance to resistance. By the same
token, peace, love and forgiveness can only begin with peaceful, loving and forgiving
pioneers. The cycle of violence cannot be broken by cathartic or exemplary acts of
violence; it can only be overcome by love and non-resistance. “[That] there may not
be violence,” Tolstoy insists, “it is necessary that no-one under any pretext whatever
should use violence, especially under the most usual pretext of retribution.”” The
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only means to reduce violence in the world, Tolstoy deduces, “is the submissive
peaceful endurance of all violence whatever.”*

Of course, such non-resistance is not easy. In the words of an Indian poet,
“True love is not for the faint-hearted.””® Non-resistance requires an absolute
commitment, and this means a willingness to suffer, even to die, rather than to resist.
Thus non-resistance is not cowardly; it requires courage.”® Gandhi observed that
“bravery consists in dying, not in killing.””’ (This readiness to pay the ultimate pric