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Angeles crusade, though nothing about Charles Templeton and Graham’s crisis of faith
immediately before that. The author acknowledges that “most white evangelicals did
nothing to assist the civil rights movement” (101), and then devotes considerable atten-
tion to the growing ethnic diversity among evangelicals following passage of the
Hart-Celler Immigration Act of 1965 (the same year that Kidd mistakenly credits
Chuck Smith with the founding of Calvary Chapel).

The author’s broad knowledge leaves the reader occasionally wishing that Kidd
would deploy his analytical skills, not merely his descriptive skills. He notes, for exam-
ple, the evangelical turn toward Calvinism late in the twentieth century, including at
such unlikely venues as Southern Baptist Theological Seminary. That development is
doubtless significant, and the author correctly flags it. But he offers nothing to help
us understand the sudden appeal of Reformed theology within a tradition that largely
rejected it a century and a half earlier.

Absent any mention whatsoever of the 1973 Chicago Declaration of Evangelical
Social Concern, let alone Sojourners or Jim Wallis, the author understandably
finds it difficult to locate Jimmy Carter within his rigid white-evangelical-
equals-Republican paradigm. Indeed, the author’s refusal to acknowledge any expres-
sion of white evangelicalism that does not lean hard to the Right (from Wallis all
the way back to Finney) leaves him grasping to explain “the Crisis of Evangelicalism”
in the final chapter. Kidd tries to explain away the 81 percent of white evangelical sup-
port for Donald Trump in various ways—lesser of two evils, faulty polling data—before
veering off into a discussion of evangelical charities.

“The crisis of evangelicalism has resulted from the widespread perception that the
movement is primarily about obtaining power within the Republican Party,” Kidd
asserts, adding that “at least since 1976 evangelical has become a code term for white
religious Republicans” (154). If he moved that date to 1980—Carter, neglected again,
was elected in 1976—Kidd might have a case. Then, having spent the latter half of
the book positing the alliance between white evangelicals and the Republican Party,
Kidd offers a curious conclusion: “We should not define evangelicalism by the
81 percent” (155).

Perhaps not. But Who Is an Evangelical?, having bracketed the entire tradition of
progressive evangelicalism, offers little in the way of alternatives.

Randall Balmer
Dartmouth College
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America’s Religious Wars: The Embattled Heart of Our Public Life.
By Kathleen M. Sands. New Haven, Conn.: Yale University Press,
2019. x + 334 pp. $30.00 cloth.

Kathleen Sands, who teaches at the University of Hawai‘i at Manoa, has given us a
dense, meaty book that both frustrates and astounds. It is easy to begin reading and
soon give up because of the not always well-digested and occasionally tendentious char-
acter of the introduction and first chapter, which attempt to provide an unnecessarily
complex theoretical framework. However, persistence will disclose both a narrative
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and an analysis that will cause students of American church-state religions to view the
topic in a most illuminating new way.

Sands’s initial task is to try to sweep away the fog that has enveloped the concept of
“religion” since it first emerged as a distinctive conceptual category in the West as new
exploration made medieval assumptions about human unity problematic. Her ongoing
argument with the emergent definitions that came forward, especially in the nineteenth
century, tends to regard those definitions as straw men, although she may have a point
in suggesting that “common sense” definitions of religion are far behind current schol-
arly opinion. Her invocation of Foucault has some merit, but she does not provide
much of a positive alternative to relativistic attempts at deconstruction. Similarly, she
later goes on to problematize what are clearly the “civil religion” positings of the late
Robert Bellah without ever mentioning the gentleman’s name.

As Sands ventures into the realm of narrative, light—often an intensely bright one—
begins to emerge. Much of her subsequent argument invokes the thought of the
Founding Fathers in their crafting of the First Amendment to the American
Constitution. Here she develops a fundamental and profoundly useful dichotomy in
distinguishing between “foundations” and “boundaries” in the often-implicit thought
which the nation’s early leaders brought to bear on the optimal relationship of religion
to the broader social order. De facto American pluralism pointed toward the assump-
tion that religious beliefs, practices, and institutions were essentially a private matter
and thus of no concern to the government. On the other hand, though, most of this
cohort shared the notion that religion was somehow “the sacred foundation of common
life” (9).

Although the particulars of religious belief lay in the idiosyncratic private sphere, the
assumed convergent moral implications of all religions were posited as the bedrock of
the communal life of the republic.

The implications of this at times contradictory set of assumptions played out as the
new nation settled in to sort out its own contradictions, both ideological and demo-
graphic. What emerged as an assumedly common foundation turned out to be in effect
a rather diluted sort of Protestantism, the nature of which became clearer as challenges
were posed by Catholics, Jews, Mormons, and native peoples. These challenges played
out in shared institutions such as the public schools, where the King James Bible—
assumed heretofore to be noncontroversial—in fact turned out to be an emblem of
an increasingly vague and expansive but nevertheless real sectarianism which
Catholics interpreted as hostile.

Mormons were in a rather different situation. The Latter-day Saints, who had in
early Utah days been free to live according to their own laws, now began to encounter
the hostility that the dominant society reserved for deviant groups such as Catholics and
slaveholders. Mormon polygamy was for other Americans barbaric and thus not worthy
of First Amendment protections. Mormons eventually had to accept the status not of a
“peculiar people” but rather of “a people with peculiar beliefs” (132).

Also, in the west arose a confrontation between Theodore Roosevelt and Black Elk, as
expressed particularly in their incompatible beliefs about the status of land. For native
peoples such as Black Elk, land was “foundational”: it was coextensive with life, as was
religion with culture (137). For Roosevelt, on the contrary, land was fungible: the prov-
identialism of “Manifest Destiny” had lost most of its religious content and had
devolved into a secular, racist, and Darwinian ideology justifying Euro-American
appropriation of traditional Native lands.
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Sands then explores the evolution versus creationism controversy that surfaced dur-
ing the Scopes Trial of 1925. She presents two major insights into this cultural squaring
off that has become a staple of the culture wars for nearly a century. First, the biology
textbook that Scopes taught, as well as Clarence Darrow’s scientific witnesses, were
deeply inflected by the pseudoscientific doctrine of eugenics. Although William
Jennings Bryan shared the evolutionists’ racial assumptions, the resolution of the
issue lay not simply in the conflict between science and religion, but in fact was a matter
of epistemology (191). For Bryan, science was confounded with a majoritarianism that
posited the superior “common sense” religion of plain-folk Christians over that of cul-
tural and intellectual elites, a still familiar phenomenon.

Sands’s final substantive chapter offers an insightful analysis into ongoing controver-
sies over sexual identity that came to a head in 2015 in Obergefell v. Hodges. She argues
that the significance of the case, besides its obvious landmark importance in legitimiz-
ing gay marriage, which a half century ago could barely be spoken of, was in its bringing
to the surface a whole set of assumptions that had previously been tacit. Justice Antonin
Scalia framed the issue, in his 2003 dissent in Lawrence v. Texas, when he floridly
lamented the incipient slippery slope in which, now that gay behavior had become
legal, bestiality and other horrors would inevitably ensue. In Obergefell v. Hodges,
Justice Anthony Kennedy shifted the argument to the notion of personal autonomy,
which was infringed when the illusory idea of eternal and unchanging moral laws
was imposed on the constantly shifting experience of what was essential to marriage.

Sands concludes with the observation that American jurisprudence has been, for
some time, in a state of flux, as new conceptions of morality and the empirical trans-
formations of social reality continue to call into question the plausibility of appeals
to “eternal verities” as the eternality of those verities comes into ongoing question.
She ends with the observation that conflicts over religion ultimately come down to
the question of how we can and should live together in a “post-foundational age”
(284). Amen, sister.
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Faith in Flux: Pentecostalism and Mobility in Rural Mozambique. By
Devaka Premawardhana. Philadelphia: University of Pennsylvania
Press, 2018. 221 pp. $49.95 hardcover.

Pentecostalism in Africa continues to attract some very important and critical studies
across the humanities and social sciences. The reasons for this interest are not too
hard to find. Since the middle of the twentieth century, Pentecostalism has become a
major stream of world Christianity with Africa as one of its major hubs. In fact, it is
impossible now to talk about the development of the non-Western worlds of Africa,
Asia, and Latin America as the new heartlands of world Christianity without addressing
the significance of Pentecostalism and its other variants—the types of charismatic
churches, movements, and ministries.

https://doi.org/10.1017/50009640720001183 Published online by Cambridge University Press


https://doi.org/10.1017/S0009640720001183

