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Stimulating Research and Discovery in the Study of Religion:
The Association of Religion Data Archives (www.theARDA.com)
Stephen M. Merino and Roger Finke
Pennsylvania State University
Over the past decade the Association of Religion Data Archives (ARDA) has
become a hub of research and instructional activity. Designed to democratize access to
data, the ARDA provides a trove of data on American and international religion as well
as a rich array of online tools for interactively exploring the data. The tools include
interactive mapping and reports, instructional supplements and reference tools, and online
tables, graphs, and charts.
Below we provide an overview of the resources and services available at the
ARDA. After briefly introducing the ARDA we highlight a few of the data collections in
the rapidly growing archive, but most of our attention will focus on the many online
tools. We will review the mapping and reporting tools that use ecological data. Next we
will review many online reference and educational tools that rely on a diverse range of
informational sources. Finally, we close by offering a preview of forthcoming resources
and services.
ABOUT THE ARDA.COM
With the generous support of the Lilly Endowment Inc., the American Religion
Data Archive (ARDA) began collecting and processing data files in 1997 and went online
(www.theARDA.com) in the fall of 1998 with 33 surveys on American religion. After
extensive promotion, the ARDA site recorded 92 visitors each day in November of 1998,
totals that far exceeded expectations. But it was only a glimpse at what was to follow.
Now housed in the Pennsylvania State University’s Population Research Institute, the
ARDA hosts over 8,000 visitors each day and archives over 450 data files. During the last
year alone the ARDA has hosted over 3 million visitors and disseminated over 30,000
data files.
The ARDA was founded by Roger Finke, a professor of sociology and religious
studies at the Pennsylvania State University, but now relies on a team of religion scholars
and a growing number of institutions and associations. Now including international as
well as American data sources and relying on multiple partnerships, our name has
changed to the Association of Religion Data Archives, but the acronym and URL remain
the same (www.theARDA.com). Over the past three years the range of online services
(including mapping) and data collections have greatly expanded. Thanks to the continued
support of the John Templeton Foundation, the Lilly Endowment, the Pennsylvania State
University, and Baylor University’s Institute for Studies of Religion, the resources and
services will continue to grow.
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THE ARCHIVE
The data archive is the informational foundation of the ARDA. Users can search
for a file or they can browse files by category, alphabetical order, the most recent
additions, or the most popular files (See Figure 1). Once a file is selected the archive
provides a wealth of information about each data collection. For cross-national data
collections full citations are given for each source of data and for surveys the full wording
of each question is provided. In addition, each data collection provides information on
the collection procedures, the sampling methods, the principal investigator, the source of
funding, an overall description of the study and data file, and a list of citations for
publications using the data. All of the data and documentation can be downloaded free of
charge.

Figure 1
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Complete codebooks can also be viewed and searched online for any of the data
collections. Users have several online analysis tools available to them when they find a
variable of interest. For items with seven response categories or less, the ARDA offers
frequencies, a pie chart, a bar chart, and a cumulative bar chart. In addition, users can
view cross-tabs between their variable of interest and a set of basic demographic
variables such as race, gender, income, and religious affiliation. A growing number of
collections offer the option of creating a custom table by choosing column and row
variables.
For researchers interested in U.S. religion, the ARDA features 20 collections on
church membership alone, ten at the county level and ten at the state level. Half of the
files are taken from nineteenth and early twentieth century U.S. Census collections. 1 The
other half is composed of church membership data initially collected by the National
Council of Churches (1956), the Glenmary Research Center (Johnson et al. 1974; Quinn
et al. 1982), and more recently by the Association of Statisticians of American Religious
Bodies (Bradley et al. 1992; Jones et al. 2002). These data have been of significant use to
geographers (Zelinsky 1961; Shortlidge 1976; Stump 1984) and were highlighted and
discussed extensively in a recent issue of this journal (Jordan 2007).
We also offer important correctives to the most recent collection, the 2000
Religious Congregations and Membership Survey (RCMS). Providing the number of
adherents and congregations for 149 religious bodies, the 2000 RCMS approximates a
census of religious bodies in the United States. 2 But the investigators acknowledge
undercounts for selected groups, including the historically African American
denominations, a few of the groups heavily populated by recent immigrants, and many
small groups. As a result, the total adherence rate is an underestimate, particularly in
areas with a large African American population. To account for this, we offer a revised
estimate of total adherents and the total adherence rate (Finke and Scheitle 2005) that
accounts for the uncounted. These corrected data have been incorporated into several
online features that allow users to interactively explore church membership in the United
States.
In addition to its collection of American data, the ARDA has a growing collection
of international data. This includes several popular cross-national files, which contain
religious adherence data from the World Christian Database, scales from the Heritage
Foundation, Freedom House, and others, and several measures from the United Nations
Human Development Reports and the Central Intelligence Agency World Factbook.
Many of the religion-related measures, including measures of religious freedom and
government regulation, are taken from the ARDA’s coding of the U.S. State
Department’s 2003 International Religious Freedom Reports. Data on religious
regulation and favoritism for some smaller countries not included in the State
Department’s report were provided by the World Christian Database. In sum, the ARDA
is rapidly increasing access to quality international data on religion.
1

For more information on these collections, see Jones et al., 2002.
The 2000 data collection was managed by Martin B. Bradley, Norman M. Green, Jr., Dale E. Jones, Mac
Lynn, and Lou McNeil supervised the collection in 1990. Dale E. Jones, Sherri Doty, Clifford Grammich,
James E. Horsch, Richard Houseal, Mac Lynn, John P. Marcum, Kenneth M. Sanchagrin and Richard H.
Taylor supervised the collection in 2000. The results are published by the Glenmary Research Center
(www.Glenmary.org).
2
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Having begun as an archive of data on American religion, the ARDA’s collection
has always been especially rich in surveys. The archive currently disseminates nearly 400
surveys, including the American National Election Studies, the General Social Surveys,
and several surveys conducted by the Pew Research Center. Since 2005 the ARDA has
also started archiving international surveys and now has four multination surveys and
many surveys of nations outside the U.S. The Pew Forum’s 10-Country Survey of
Pentecostals, the multi-year Project Canada Panel Study, the Taiwan Social Change
Survey, and the Youth Surveys of Egypt and Saudi Arabia are a few of the surveys
available.
While all the data collections contain religion items, their content, depth and
samples vary widely. Some collections contain only a few religion measures, while others
are focused entirely on religion, such as the 2000 RCMS and the 2005 Baylor Religion
Survey. Topics vary widely, as well. Collections in the archive cover politics, civic
engagement, gender, health, and many other topics. The samples show a similar variation,
ranging from nationally representative to regionally specific (e.g., the Southern Focus
Polls). Other samples are limited to specific age groups (e.g., Youth Surveys of Egypt
and Saudi Arabia), members of specific religious groups (e.g., 2001 Southern Baptist
Profile), or religious professionals (e.g., Pulpit and the Pew National Survey of Pastoral
Leaders, 2001). In addition, the archive has a strong collection of surveys of
congregations and other religious organizations. The National Congregations Study, the
U.S. Congregational Life Survey, and the American Congregational Giving Study are
three data sets surveying congregations from multiple denominations.
The ARDA ensures the quality of every file that is placed in its archive with
extensive processing and verification. Principle investigators submitting data to the
ARDA are asked to submit a copy of the complete survey instrument, frequencies for
each variable, and a detailed account of collection procedures. At least two ARDA staff
members review the final version of each file before it is uploaded. For every file in its
archive, the ARDA offers detailed online descriptions of each study’s research design and
sampling procedures, citations for and often links to publications on the data set, and
other relevant information, such as appendices or weights.

ONLINE MAPPING AND REPORTING TOOLS
Drawing on the rich collection of data in its archive, the ARDA provides
numerous online tools for quick and convenient analysis. ARDA visitors that do not wish
to download entire data sets may use these online tools to acquire maps, reports,
univariate statistics, pie charts, cross-tabs, denominational family trees, and many
educational supplements. Together, the ARDA’s online tools make it a virtual center for
the study of religion.
Congregational Membership Reports
One of the most popular online features is the detailed congregational
membership reports. The ARDA generates online reports on religious congregations and
their members for every county, metro area, state, and for the United States as a whole.
Data from 1980, 1990, and 2000 are available, allowing users to track changes over time
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and make comparisons. Each report lists the number of congregations, the number of
adherents, and the rate of adherence for every religious group included in the data
collection and provides a bar chart that groups religious bodies into four different
religious traditions (Evangelical Protestant, Mainline Protestant, Orthodox, Catholic), a
category for “Other” religious bodies, and a category for those “Unclaimed” by any of the
religious bodies in the survey (See Figure 2).

Figure 2
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Like most ARDA tools, the online membership reports are interactive and
conveniently link to additional information. By default, religious groups are listed
alphabetically. With a single click, however, groups can be reordered by religious
tradition, size, or rate of growth. Users can also click on the name of any religious group
to view its profile in the ARDA’s American Denominations feature. Here users can
obtain additional information on the group, including a brief description, a historical
diagram showing its relationship to other groups, and membership data from the
Yearbook of American & Canadian Churches going back as far as 1925 for some
denominations.
Membership and Demographic Mapping
The ARDA offers two ways to map and explore religious membership and
demographic data at varying geographic levels. First, through a partnership with Social
Explorer, the ARDA offers GIS mapping of demographic and religious data. This feature
allows for interactive mapping of demographic data by U.S. census tracts and religious
adherence data by counties. Like the online membership reports, the GIS mapping feature
draws on 1980, 1990, and 2000 membership data. Data are presented for individual
religious groups, major religious traditions, and overall religious adherence. Users can
view a map of all U.S. counties or enter an address or zip code to focus on a particular
geographic area. The maps are highly interactive, allowing for quick zooming, moving,
and searching across locations. Figure 3 maps data on Catholics by counties, but the
demographic data can also be mapped by census tracts.
The GIS mapping feature also allows users to generate highly customizable
membership reports. Users have the ability to limit reports to county data only, state data
only, or county, state, and U.S. data. Specific geographic areas to be included in the
report can be selected by either clicking on them or drawing a circle around them. A
report is generated which includes religious adherence and congregational totals for all
counties or states selected, as well as data for the U.S. as a whole, if requested. Finally,
users can download a spreadsheet of the data for further analysis.
Alternatively, users can view static maps of religious adherence and demographic
data. Though less interactive than the GIS maps, they offer some advantages. First, a
wider range of variables is available, including some data on crime and voting. Second,
the feature allows two maps to be displayed on the screen simultaneously. For example, a
user could generate a map of California showing rates of Catholic adherence for each
county in the state. The user could add a second map showing the percentage of residents
with Hispanic origin in each county. A correlation of 0.689 is provided and an asterisk
indicates that the relationship is significant at the p < .05 level. The ARDA is currently
exploring ways to offer similar mapping features for cross-national data, as well.
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Figure 3
International Reports and Profiles
In addition to offering online tools drawing on the archive’s American data, the
ARDA has created tools drawing on its growing international collection. The ARDA’s
National Profiles feature brings together multiple data sources from its archive into a
single location to provide users with data on religious adherence, religious freedom,
demographics, and other socio-economic indicators for almost every nation and region in
the world. Data and descriptions from the World Factbook and the United Nations
provide a political, economic, and social profile of each nation. The World Christian
Database offers an overview of religious adherence in each nation. Google mapping lets
users explore the nation’s geographical context. Notice that the tabs in Figure 4 allow
users to quickly access five screens of information for each country.
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Figure 4
Drawing on the International Religious Freedom Reports, the ARDA also
provides detailed information on church-state issues for each national and regional
profile. Using a detailed coding from the Reports, the ARDA staff has created indexes for
government regulation, government favoritism, and the social regulation of religion
(Grim and Finke 2006). 3 In addition, the Profiles offer public opinion profiles for each
3

This coding produced data on 195 different countries and territories, but the reports are not complete for at
least three countries: North Korea, Libya, and Bhutan. Because the U.S. State Department did not have an
official presence in or access to these countries during the reporting period, the reports did not have the
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nation. A new “Public Opinion” section aggregates survey data from the World Values
Survey to offer nearly fifty religion-related measures from multiple years.
Finally, the ARDA has added the ability to make side-by-side comparisons of
nations or regions on any of the available measures. Each of the 245 nations and
territories can be reviewed separately or up to eight of the nations can be compared on a
single screen. Likewise, up to eight regional profiles can be compared. This online tool,
like the others reviewed, allows users to access data without having to download it.

ONLINE REFERENCS AND EDUCATIONAL TOOLS
Along with the mapping and reporting tools just reviewed, the ARDA has
developed a series of easy-to-use online tools for reference, research, and teaching.
Below we offer a partial list of these many tools.
QuickLists and QuickStats
QuickLists and QuickStats are designed to provide instant answers to some of the
most frequently asked questions about religion. What U.S. state has the highest
percentage of evangelical Protestants? What are the most Muslim nations in the world?
What percentage of Americans believes in God, prays, or attends church regularly?
Assembled in one location and supported by multiple software tools and data sources,
these features give instant access to key findings and prevent lengthy searches through
multiple data files.
QuickLists provides the best available data on American and international religion
in rank order. Drawing on the multi-year church membership data highlighted earlier,
QuickLists provides lists of popular data at the county, metro area, and state levels. For
instance, what states have the highest percentage of evangelical Protestants? What are the
“most Mormon” counties in the United States? QuickLists offers numerous lists of
international data, as well. Based on data from World Christian Database, the ARDA has
compiled lists of nations based on the proportion in each nation practicing a particular
religion. Even a cursory study of the lists provides interesting findings. For example,
India is only 68th on the list of the “Most Muslim Nations” with 13.7 percent of the
population being Muslim. But when the list is changed from “Percent” to number of
“Adherents”, India tops the list with over 155 million Muslims (See Figure 5).
QuickLists also offers lists of nations and world regions ranked by their scores on several
indexes. These include the government favoritism of religion and social regulation of
religion indexes created by the ARDA using the International Religious Freedom
Reports, the Human Development Index, the Political Rights Scale, and others.

same access to information. Also, there was no report for the United States. The State Department does
not report on regions under the control of the United States.
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Figure 5
QuickStats features survey data on over 50 different religious, political or moral
issues. Data can be accessed by browsing through the list of topics or by searching for
key words. Once a topic is selected, users can select one of often many survey items
related to the topic. For example, under the topic of religion and politics, users can pick
from questions about public display of religious symbols, prayer in public schools, which
political party is more sympathetic toward religion, and more. In addition, all of the
survey items featured in QuickStats have links to the full data set in the ARDA’s
collection.
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After selecting a question, users are presented with several tools for quick online
analysis. An interactive pie chart breaks down survey respondents’ answers by
proportion. Cross-tabs between the question of interest and the basic demographic
characteristics of respondents allow for more detailed analysis. If a survey question has
been asked multiple times, QuickStats offers a line graph illustrating how responses have
varied over time. For example, a line graph in QuickStats shows that in 1972, 27.3% of
Americans thought that sex before marriage is “not wrong at all,” compared to 45.5% in
2006. Finally, if a similar question has been asked in another survey in the ARDA’s
collection, users can view it and follow a link to that data set.
American Denominations
Navigating the diverse and complex American religious landscape can be
overwhelming. The ARDA’s online American Denominations feature offers information
and tools to help users make sense of that religious landscape. The feature provides
membership data and historical information on over 400 religious groups. The
Denominational Profiles, which are grouped by denominational families, offer a wealth
of information. The Profiles offer a brief description of the denomination, a historical
diagram illustrating its relationship to other denominations via schism or merger, and the
number of its members, clergy, and churches dating as far back as 1925. The
Denominational Family Trees diagram the rich history of several major denominational
families in the United States in an interactive fashion. These diagrams track the origins
and development of religious denominations in each family, indicating when schisms,
mergers, and renaming have occurred. Scrolling over each denomination’s name causes a
box to appear that contains a description of the denomination and the most recent
membership data available. Figure 6 offers a static view of the Lutheran family tree.
To create the American Denominations feature, we relied on multiple sources.
Denominational descriptions and historical information were drawn from the detailed
work of J. Gordon Melton, Frank S. Mead, Samuel S. Hill, and others (See Melton 2003;
Mead and Hill 2005). The Yearbook of American and Canadian Churches, prepared for
the National Council of Churches, provided us with the membership data. Joel Thoreson
(Archivist for Reference Services at the Evangelical Lutheran Church in America) and
Anne LeVeque (Research Specialist in Religion at the Congressional Research Service)
aided us in untangling some of the more complex family relationships. Finally, public
access to American Denominations allows for regular inspection and valuable feedback,
further guaranteeing its accuracy.
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Figure 6
Learning Center
The ARDA has recently launched a new Learning Center aimed at helping
educators provide their students with quality data on religion in an interactive fashion.
The Learning Center includes the popular learning modules, topic-driven explorations
into the numerous data sets in the ARDA’s collection. Learning modules help users make
the best use of data available on the ARDA website to explore specific topics, learn how
to interpret data, and draw conclusions based on the data. The learning modules range
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from general overviews of American religion to treatments of specific issues such as the
intersection of religion and politics or the influence of religion on attitudes toward
homosexuality. There are currently 18 learning modules and new ones are added
regularly. Over 1,000 learning modules are downloaded each month. The modules can be
downloaded in either pdf or Word format.
In addition to the learning modules, the Learning Center provides several other
resources. The Religion Dictionary provides definitions for over 140 religious terms and
16 statistical terms. Definitions in the Dictionary often link to numerous other relevant
resources on the ARDA website. Two additional features allow users to interact with the
ARDA’s data collection in a more personal way. A “Compare Yourself” feature allows
users to take a short survey and compare themselves to respondents on the 2005 Baylor
Religion Survey. A “Profile Your Home” feature lets users enter their zip code and view
a religious profile of their home county, drawing on the mapping features and church
membership data described earlier. Finally, a list of Research Tools provides quick access
to popular and helpful ARDA features.

CONCLUSION
The ARDA is already a rich resource for researchers and teachers interested in the
study of religion, but over the next three years we plan to increase the available resources
in several key areas. First, the ARDA’s data collection will continue to grow and existing
online features and tools will be updated, refined and expanded. Over the next three years
the ARDA will add over 100 new data collections and all existing online tools will
benefit from software and data enhancements. Both the data archive and the online tools
will continue to highlight the expanding international collections.
A second area of major expansion will be the creation of an online Research Hub.
This Hub will have tutorials, glossaries, and papers for assisting scholars studying
religion. From the construction of religion indexes to the explanation of how religious
groups are related, these papers and tutorials will provide assistance for new religion
researchers as well as seasoned scholars. The Research Hub will also develop an online
Question Lab for pretesting survey questions. Finally, the Hub will showcase recent
research and stimulate new avenues for research. Partnering with the Association for the
Study of Religion, Economics, and Culture (ASREC) we will begin a working paper
series to present research in progress. We will also solicit “guiding papers” from the top
scholars in the area. These papers will allow leading religion scholars to point out areas
where research is needed and how it can be completed.
The ARDA will also continue to generate new data sources. Along with archiving
existing data collections, we will develop new databases where data are lacking. During
the next three years our attention will focus on developing longitudinal cross-national
databases on religion. In particular, we will develop a World Religions Database and a
Religion and State Database. The World Religions Database will assemble cross-national
data on religious adherence from 1945-2010. Not only will this allow researchers to chart
regional religious changes over time, it will allow researchers to better assess the role of
religion in social changes. The Religion and State database will offer a rich array of
measures related to religious freedoms from 1990 to 2008. Like the World Religions
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Database, this database will offer both rich descriptive detail over time and an
opportunity to understand the role of religion in social change.
As noted at the beginning, the ARDA relies on a team of scholars and a host of
partner institutions and associations. But we also rely on hundreds of principal
investigators who have submitted their data collections and thousands of ARDA users
who have provided helpful feedback. If you have collected your own data, know of data
sources suitable for the archive, or want to offer suggestions please contact the ARDA
(feedback@thearda.com). 4 The ARDA is a community resource that relies on your
assistance and feedback.

4

For instructions on submitting data, go to: http://www.thearda.com/FAQ/#q12
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Mobility and the (In)Significance of Place in an Evangelical Church:
A Case Study from the South Side of Chicago
Mark T. Mulder
Calvin College
Abstract
There continues to be ongoing discussion about segregation and white flight in northern
US cities. Numerous authors have articulated and detailed the impetuses for the dramatic
shifts of white population out of central city neighborhoods and into the suburbs. These
reasons have included outright racism, concerns over property values, residential
preferences, and neutral ethnocentrism – among a host of others. However, in this article
I will contend that these causes might be further nuanced by a case study of a small
religious community on the South Side of Chicago that departed en masse for the suburbs
in the 1960s and 1970s. The story of this religious community delineates how insular
spiritual communities can foment poor conceptions of place. That is, within these highly
socially isolated religious communities there are such weak ties to the broader
neighborhood that members are easily predisposed to mobility: when they felt their
neighborhood threatened by the arrival of African Americans they simply packed up and
reconstituted themselves in the suburbs.
INTRODUCTION
Many authors have comprehensively discussed the social changes that swept
Chicago and other rust belt cities in the aftermath of the Great Migration and the
ingrained residential patterns that resulted. However, in this paper I want to examine two
particular neighborhoods of Chicago – Englewood and Roseland (see Figure 1) – and a
common sub-community that existed in both. Within these two neighborhoods resided
six congregations belonging to a denomination called the Christian Reformed Church
(CRC). The CRC traces its ethnic roots to the Netherlands and self-identifies as
“evangelical.” These two communities played notable roles in the racial residential
succession pattern that pervaded much of the South Side of Chicago. Within a decade,
each neighborhood witnessed the departure of all CRC congregations. Left in the wake
of their departure was a sole mission chapel – not a formally organized congregation. In
this article I will argue that the rapid departure of these six congregations was dependent,
at least in part, on a poor conception of place that manifested in weak ties and affiliations
to the neighborhoods surrounding the churches. In other words, the typical white flight
issues of racial change and concerns over property values certainly played a role in the
rapid departure of these CRC congregations. However, a more nuanced examination of
this case study offers particular evidence about the historical importance that the concept
of place played in the process of white flight.
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FIGURE 1
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LITERATURE REVIEW
The members of these CRC congregations in Englewood and Roseland
represented an insular social circle that utilized the local church instead of the local park
or square as the unifying focal point for the community. Such a construction abetted an
easy detachment and relocation to the suburbs. The story here reveals the difference
between being rooted in neighborhood and being rooted in less geographically
determined communities – suach as congregations. In essence, these CRC congregations
operated as fully functional isolated communities. However, those communities tended
to be largely spiritual – there did not exist an emphasis on community being connected to
“place.” Within the interdisciplinary field of urban studies, there has been a burgeoning
literature concerned with the notion of place and its relationship to community.
Yi-Fu Tuan (1974) wrote perhaps the classic tome on place, Topophilia: A Study
of Environmental Perception, Attitudes, and Values. Tuan created the term “topophilia”
to describe the “affective bond between people and a place or setting.” He argued that
culture and environment remain closely linked. He also asserted that man-made
environments could provide evidence about the worldviews of the people who inhabited
the area in question. One reviewer wrote: “Again, Tuan points out that the impact of
architectural space transcends that of much larger natural configuration outdoors; one is
led to muse about the aim of the builders, about the responses of clients and other
observers” (Lowenthal 1975, 423-424). In essence, places reveals much about a people
and their values – place has meaning. One geographer has noted: “It is generally
accepted that the art museums, along with universities, are established primarily to pursue
and display intellectual achievements and meanings, whereas prisons, law courts,
factories, and offices mostly create and sustain social relations. Place helps constitute
and balance this basic structure of nature, social relations and meaning ” (Sack 1997,
61). In addition, place both constrains and enables. Place has effect: “The easiest way to
understand how places work is to recognize that they all, large or small, thick or thin
function to include or exclude different elements of forces of the world” (ibid.).
Being a pervasive entity, place has a crucial role in developing social
connectedness – yet it can also be configured to have a coercive effect. In either case,
place does not remain neutral. Rather, it takes on conscious characteristics and meanings
that have importance within the urban arena. For our purposes, it would seem the CRC
congregations of Englewood and Roseland first manipulated their places in an effort to
remain exclusive. However, when such strategies became unviable, the six congregations
displayed a visceral indifference to their larger communities and mobilized.
Not only does this case study further our understanding about how communities
understand place, it also lends further insight into how religious bodies participated in
white flight. John McGreevy (1996), Gerald Gamm (1999), and Eileen McMahon (1995)
have all discussed how Catholic parish identity led some white Catholic families to
fiercely defend their neighborhoods as African Americans moved in. McGreevy
especially noted that the manner in which Catholic communities in northern US cities
defined their surroundings in religious terms had profound consequences on the emerging
residential patterns of the 1960s and 1970s. In contrast, the CRC communities within
Englewood and Roseland on the South Side of Chicago accorded their surroundings with
very little religious or spiritual significance. Thus when their place/neighborhoods
started changing, they readily mobilized for the suburbs.
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THE GREAT MIGRATION AND CHICAGO’S SOUTH SIDE
As African Americans came into Chicago during the Great Migration, Englewood
became a suitable destination because of its proximity to the Black Belt and the industrial
factories. A general population growth in Englewood during the 1930s had led to an
increase in housing conversions. At the same time, however, the housing stock in the
neighborhood began to decline in quality. During that particular decade white middleclass families began departing for points farther out in the city and to the suburbs as well
(Santow 2000). From 1930 to 1960 the population total remained fairly stable, only
increasing from 89,000 to 97,000. However, such stasis in population totals fails to
adequately convey the tumult and radical demographic shift of those decades. During
that time period, Englewood shifted from a predominantly white population to
predominantly African American. During the 1940s the African American population of
Englewood increased five-fold (Englewood Study Area 1963, 7-9). In the years 1930,
1940, 1950, and 1960, the percentage of the population represented by African
Americans rose from 1.3 to 2.2 to 10.5 to 68.9, respectively. It should also be noted that
during the decade of the most drastic racial change, 1950 to 1960, the general population
of Englewood only increased from 94,134 to 97,595 (Local Community Fact Book 1984,
151).
In response to these changes, in 1939 a group of citizens from Englewood created
the Southtown Planning Association (SPA) in an effort to create “ingenious ways of
preventing Negros from moving into the area” (Hirsch 1983, 37). The SPA was founded
by and run realtors, bankers, and the local Chambers of Commerce. Although most
energies of the SPA were spent in crafting and enforcing restrictive covenants, at other
times the organization did demonstrate creative means for maintaining buffers between
African American settlements and the white areas of the South Side. More explicitly,
these “ingenious” methods included lobbying to create the Illinois Redevelopment Act of
1941. The SPA reaped the reward of the Act when they were allowed to create a
subsidiary organization, the Southtown Realty and Development Corporation (SRDC)
under its auspices. The new corporation had an aggressive policy to buy property from
African Americans who had bought into the community. Moreover, the Corporation
obtained “structures for demolition and rehabilitation if those alternatives were deemed
necessary to keep property out of black hands” (Ibid.). The new association also had the
authority to eradicate blight in its neighborhood. In 1946 the SPA attempted to utilize the
SRDC as it launched a “build the Negroes out of Englewood campaign” in an effort to
rehabilitate an increasingly African American corner of the community. The SPA plan
called for the relocation of African Americans to the suburb of Robbins in order to
redevelop their currently inhabited settlement in favor of middle class housing. Another
scheme of the SPA was 1947’s “Choose Your Neighbor Campaign” – an obvious
promotion of restrictive covenants. In fact, that same year the SPA allotted half of its
$30,000 budget for the enforcement of covenants (Santow 2000, 117-120).
Six years later in 1945 the acrimony continued as white students at the local high
school went on a “hate strike” to protest the new racial demographics and local
businesses “resisted black patronage in an attempt to placate their white clientele”
(Hirsch 1983, 117-120). Though the ruling of Shelley made restrictive covenants illegal,
the SPA continued to expand its activities and presence in Englewood as well. Indeed,
many local businessmen and property owners understood Englewood to be a significant
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strategic importance as white Chicago sought to defend its borders from the growing
Black Belt. One SPA activist asserted in 1950 that “if Englewood’s residential areas
remain healthy and stable, all areas of the south and west will also maintain their
integrity” (Santow 2000, 120).
Though the population levels remained fairly static, the activities of the
Corporation conspired with larger government projects to actually reduce possibilities
and further strain the local housing market. The construction of the Dan Ryan
Expressway and demolition of a number of dilapidated structures collaborated to cause a
net loss of 902 housing units between 1950 and 1960. As a result, the growing African
American population began seeking housing more actively in previously white
neighborhoods in Englewood (Bergsma 1968, 3). 1
Local whites, however, did not always attempt to mitigate African American
influx through associations and corporations. Instead, they sometimes displayed a violent
defensive posture in response to the in-migration of African Americans. In one case, a
rumor spread that a home within the community was simply being “shown” to an African
American couple – in fact, the African Americans were attending a union meeting.
Gaining a life of its own, the rumor “called forth large crowds, which registered a
destructive protest against the presence of blacks … and ‘outsiders’ in general” (Hirsch
1983, 89).
Estimates at the time had the Englewood crowds peaking at around 10,000
participants. In actuality, the house of the union meeting sustained little damage as police
moved in to protect the property. Instead, the targets of the violence became
unrecognized outsiders: “‘strangers’ who entered the area to observe the white protestors
and innocent passers-by were victimized by roving gangs” (Ibid., 55). The riot lasted for
three days and any strange whites or blacks who entered the district could expect to be
assaulted. The ferocity of Englewood residents’ reaction to a rumor was indicative of the
tension that existed in many of the white communities bordering the Black Belt.
Despite the activities of whites, by the late 1950s Englewood was reported as
having pockets of both “changing” and “changed” areas. In other words, the transition to
African American had been completed on some blocks, but others were still in process.
Even with the change, the community managed to maintain the largest “out-lying
shopping area in the City of Chicago.” The neighborhood was also described as still
having good transportation to the Loop. Some light industry remained and in the
southeast corner of the community Wilson Junior College and Chicago Teachers College
still functioned. Overall though, Englewood suffered from “crowded schools and
residences, high rates of unemployment and school dropouts, and a disproportionate
number of families on Public Aid” (Study Committee of the Englewood Committee for
Community Action 1963). By the early 1960s the residents of Englewood found
themselves in a community on the precipice of slum-like deterioration. One local
minister assessed the situation: “The problem it faces is whether it is to become another
1

Derke Bergsma, “A Tale of Two Churches: An Analysis and Critique of the Process of Decision
Leading to Relocation from City to Suburb,” unpublished seminar paper, University of Chicago, n.d.
Dutch Heritage Center at Trinity Christian College, Palos Heights, IL, p. 3. While his paper is ultimately a
sociological analysis that focuses on the decision-making process, Bergsma nicely delineated the history of
the CRC congregations in Englewood. Much of the narrative here about the Englewood and the churches
is based on his assessment in the paper and in an interview conducted with the author, July 24, 2002, Palos
Heights, IL.
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deteriorated and dilapidated slum, populated exclusively by Negroes and headed for mass
clearance, or whether it is headed for rebirth in which its substantial human and physical
resources will be capitalized, redeveloping and maintaining it as a productive live
community” (Ronnow 1963). The same minister went on to note that Englewood
possessed some positive capital for fomenting a rebirth: the large business district and at
least thirty Protestant churches and two Roman Catholic churches. By that time,
however, both First Christian Reformed of Englewood and Second Christian Reformed of
Englewood had departed for the suburbs.
Roughly ten years later, four CRC congregations would leave Roseland under
similar circumstances. Almost directly five miles south of Englewood, the community
would not experience the block by block advance of African Americans in Chicago until
the early 1960s. However, by 1972 all four congregations had relocated to suburbs with
names like Orland Park.
During the 1940s white residents in Roseland began to mobilize to protest the
Chicago Housing Authority’s plan to construct a public housing project that would
undoubtedly bring more African American residents to the community. As byproducts of
central business district redevelopment, the residents of Roseland viewed the housing
projects as threats to the stability of their neighborhood. Much like Englewood, these
protests in Roseland sometimes became violent. At an assembly to protest the Fernwood
Park Homes project, author Arnold Hirsch reported that the police arrested numerous
persons with Dutch last names for racial rioting (Hirsch 1983). Despite these efforts by
white residents of Roseland, African Americans continued to settle in the community.
By 1950 the overall population of Roseland was a little over 50,000 and African
Americans accounted for 18 percent of that figure (Local Community Fact Book 1984).
Hirsch also asserted that Cornelius Teninga (a conspicuously Dutch last name), a
realtor from Roseland, offered the “most articulate” argument to the Housing Committee
of the Chicago City Council. Teninga noted the people of Roseland detected a
“‘disastrous financial burden’ in the forced rehousing of thousands of displaced persons
but also the ‘kindling of alarming racial tensions which will result from the wholly
unnecessary dispersal of the colored inhabitants at the center of our City … into the
outlying areas’” (Hirsch 1983, 131).
Teninga’s efforts notwithstanding, in 1954 the Chicago Housing Authority
completed the construction of the Governor Frank O. Lowden Homes in the Roseland
area. The 128-unit housing project was largely inhabited by African Americans. In 1960
African Americans accounted for 23 percent of the total population of Roseland (Hirsch,
1983). One resident in 1964 noted that the “Hollanders who made up the greater portion
of Roseland … are now moving to the suburbs to avoid the next population change in the
community.” He also related that “the local community improvement association has the
avowed purpose of ‘keeping the negro out’” and that in his “judgment they will be
unsuccessful” (Patterson 1964, no page).
Despite the demographic changes, Roseland continued to be the dominant retail
complex for the Far South Side 2 of Chicago into the 1960s. A real estate assessment
2

The southeast corner of Chicago proper that included the communities of Roseland, Pullman,
South Deering, East Side, West Pullman, Riverdale, and Hegewisch. The area centered on Lake Calumet
which had become a harbor and port for national and international freight. The total population of the Far
South Side in 1960 was 164,951. For more information on the Far South Side, see James C. Downs, Jr.,
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conducted in 1963 found the shopping center to have a vacancy rate of 15 percent and the
buildings to be in “fair” to “good” condition. The stores there included Robert Hall,
Sears, Roebuck, and Gately’s Peoples (Local Community Fact Book 1990). The reality,
though, was that the 1960s represented the seminal moment in the decline of Roseland’s
business district. The South Side of Chicago began to experience erosion within its
industrial base. The effect trickled down to the retail stores. Eventually, Robert Hall,
Sears, Roebuck, and Gately’s Peoples – the four major anchors – would all close their
doors (Ibid.).
The demographic transformation and accompanying economic decline during the
1960s devastated Roseland. During the mid1960s the in-migration of African Americans
gathered such momentum that in 1970 they constituted 55% of Roseland’s population.
The growth in percentage found aid in the fact that many white families departed.
Between 1970 and 1980 the white population of Roseland dropped by almost 96% while
the African American population grew by 82%. By 1980 African Americans accounted
for 97% of a total population of over 64,000 (Local Community Fact Book 1984).
Such a rapid racial turnover had devastating consequences for the community.
Business and industry followed the whites to the suburbs. Residents of Roseland found
themselves dealing with myriad problems: “unemployment, inflation, mortgage defaults,
business failures, and gang-related problems” (Ibid., 129). In the 1970s alone, the
community experienced over 900 mortgage foreclosures. Quality of life declined as the
infant mortality rate rose to 26 per 1000 – one of the worst in the city. In 1960 the
community had been served by 58 physicians; that number dropped to 31 in 1970 and 11
in 1980 (all while the total population grew by over 5000) (Ibid.,129).
The social transitions that affected Chicago proper had particular consequences in
local neighborhoods like Englewood and Roseland. The massive influx of African
Americans and the struggle for housing had devastating consequences for communities.
The erosion of the quality of life in both Englewood and Roseland was attributable to
radical residential isolation based on race. In both communities, the local CRC
congregations were conspirators in the aforementioned racial transition that left a legacy
of deeply entrenched segregation. As the neighborhoods became increasingly African
American, the CRC families followed the trend to find an ostensible comfort and security
in the surrounding suburbs. By 1962 and 1972 a total of six CRC congregations had left
Englewood and Roseland and, subsequently, Chicago proper as well.
AN EVANGELICAL COMMUNITY ON CHICAGO’S SOUTH SIDE
The two communities in question, Englewood and Roseland, are separated by
about forty city blocks. The CRC networks within these two neighborhoods maintained
highly insular characteristics. All social life revolved around the institutions of the
church and the Christian school. In Dutch Chicago: A History of Hollanders in the
Windy City (2002), noted Dutch-American historian Robert Swierenga asserted that
“…social life was lived among family and fellow church members.” He stated that “…
the Christian Reformed churches organized a host of cultural, religious, musical, and
sporting activities for young and old alike” and that one member had noted that church
“Zones of Analysis: City of Chicago.” A report prepared for the Real Estate Research Corporation, March
1963. Church Federation of Greater Chicago, Chicago Historical Society, pp. 119-128.
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life “is one round of ceaseless activity” (Swierenga 2002, 450-451). Throughout the
Chicago area CRC communities, the church-school monopolization of social activity was
a common theme. 3
Within CRC circles, almost all social activity was conducted under the auspices
of the church. Because of that isolation, the Chicago CRC communities of Roseland and
Englewood remained stable and homogeneous for over one hundred years and eighty
years, respectively. However, the social forces of the middle half of the twentieth
century would eventually overwhelm these CRC communities. Leaders would have to
make a decision regarding the maintenance of isolation and homogeneity and whether
those even existed as laudable goals by the late 1960s.
Like the other Dutch Protestant settlements in the Midwest, the Dutch Reformed
in the Chicago area arrived in the middle of the nineteenth century as a result of
economic hardship and religious persecution following the 1834 Secession from the
National Reformed Church of the Netherlands. In 1849 a group of immigrants from the
North Holland province founded an Illinois settlement called High Prairie – later to be
called Roseland – some six miles north of another Dutch settlement known as Low
Prairie – later to be renamed South Holland (Rowlands 1949).
The Dutch settlers immediately began their farms, erecting their barns and then
their homes. They produced eggs and dairy products to sell and barter with at the local
store. For the first summer, they traveled to Low Prairie for Sunday worship. However,
the six miles to services were difficult since the families had to extend their trip to avoid
paying a toll on the Sabbath at Riverdale. Thus, when the first winter came, the settlers
of High Prairie made the decision to establish their own church. Eighteen charter
members founded the Holland Reformed Church of High Prairie. The next spring (1850)
the church built a structure for the Sunday worship services (Rowlands 1949, 1-42). An
influx of immigrants from the Netherlands continued as the settlement of High Prairie
grew and by 1855 the congregation became too large for its original building. They
quickly constructed a new larger house for worship in order to accommodate the
flourishing young settlement.
Soon, however, the Dutch Roselanders experienced a dramatic transformation of
their environs. By 1880 the Pullman Company had built a series of factories just to the
west of Roseland. Eventually, the massive industry employed roughly 10,000 men.
Moreover, the entire district quickly became an industrial hub as International Harvester,
Sherwin Williams, and Illinois Central constructed factories there. Until the arrival of
Pullman, Roseland had steadfastly remained an ethnic Dutch community – some said
almost a reproduction of a village that could be found in the Netherlands. The original
inhabitants of Roseland now found themselves in close quarters with new settlers,
immigrants of Slavic origin. The value of the Dutch vegetable farms and their product
expanded immensely.

3

Interestingly enough, the CRC closed social community seemed to have much in common with
Peter Muller’s later assessment of middle-income family suburbs: “The management of children is a
central … concern, and most local social contact occurs through such family-oriented formal organizations
as the PTA, Little League, and the Scouts …. Neighboring is limited and selective.” Contemporary
Suburban America (Englewood Cliffs, NJ: Prentice-Hall, 1981), p. 72.] It seems that replacing the PTA,
Little League, and the Scouts with the social organizations of the CRC would create an interesting analogy.
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Despite the radical changes in the populace and structure of Roseland, the Dutch
Reformed congregants remained in the community. In fact, many became extremely
wealthy from real estate as they sold parcels of land that they had bought for five dollars
per acre for up to $2000. With such incomes, the Dutch actually expanded their activities
and founded new churches of the Reformed persuasion. However, not all of the Dutch
felt so comfortable in their communities within rapidly expanding Chicago: “Hollanders
from Englewood and Roseland, who preferred rural life, moved into” northwest Indiana
(Swierenga 2002, 327).
Despite that exodus, many did stay in Chicago proper. Though they constituted
an insignificant minority within the city, they still prospered enough to have established
24 churches along with a number of Christian schools. In 1920 the Chicago Association
of Commerce computed that in the 9th Ward (which included Roseland and Englewood)
persons of Dutch birth or ancestry constituted 8.37% of the total population. However,
some scholars cast a critical eye on such a low figure and asserted that census-takers
failed to differentiate between Americans and Dutch persons whose great-grandparents
had been of Dutch birth (Ibid., 328).
In sum, the 1900 census stated that the greater Chicago area held 20,000 Dutch
and followed only Grand Rapids, Michigan in persons of that said ancestry. As in the
rest of the CRC settlements in the Midwest, the typical pattern of settlement involved
focally located churches and Christian schools. With such efforts, these ethnic
communities ensured their survival. In fact, historian Amry Vanden Bosch made the
assertion that the enduring nature of the CRC communities in particular found direct
correlation to their “attachment to the church, as well as to their strong race
consciousness” (1927, 2). For these Dutch, race meant the same as nationality. Just as
fervently, they clung to their religion. Swierenga has insisted, “they were ‘tribal’ in their
fierce in-group loyalties, behavior of exclusiveness, and the transplanting of Old Country
institutions and the Dutch language and culture. In concert with the other Dutch
Reformed communities of the American Midwest, the Chicago Dutch conducted worship
services entirely in the tongue of the motherland until the 1920s. But above all they were
Calvinists of the old school, dating back to the Synod of Dordrecht (1618-19)” (2000,
214). They feared worldliness and attempted to create for themselves closed
communities although they could not avoid limited interaction with Jews and Catholics
(Vanden Bosch 1927, 5).
In addition, these Dutch made great efforts to control their economic activity.
They had a tendency to patronize only Dutch businesses, craftsmen, and banks. Soon
many found their niche in collecting cinders – residue from boilers and waste incinerators
(Swierenga 2000, 220). Many CRC members worked in blue-collar trades, thus the
rising power of the unions during the 1940s and 1950s inevitably became an issue. The
CRC had a history of condemning labor unions as “worldly” because of the socialistic
bent and reputation for violent tactics. In Chicago, they would only join unions when
pressured and would refuse active participation. They often rationalized membership as a
necessity for feeding their families. However, the church did not always sympathize and
membership in the Teamsters or AFL-CIO could translate to a forced resignation from
the church council. Eventually some of the CRC workers in the Chicago area found a
solution when they established locals of the Grand Rapids-based Christian Labor
Association (Ibid., 226).
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With such a predilection for isolation, CRC members had to depend on the
congregation as the primary vehicle for social interaction. Swierenga (2002) vividly
detailed how the church dominated the social life of these families. He noted that they
took the Biblical imperative to “live in the world, but not of it” very seriously. Pastors
often warned of the perils of city life. Laboring and doing business with “outsiders” had
to be begrudgingly accepted, but “social life was lived among family and fellow church
members” (226).
A study of intermarriage – a common indication of levels of assimilation –
demonstrated the insular nature of CRC social circles. Any non-Christians clearly fell
outside the pale of potential marriage partners. Even marriage to Catholics was
infrequent because of cultural taboos – Reformation Day sermons frequently enumerated
the failings of Catholicism and the CRC doctrinal standard, the Heidelberg Catechism,
referred to the “popish mass” as “idolatry” (Ecumenical Creeds and Reformed
Confessions 1988, 49).
Before marriage young CRC people in Chicago received strict admonition not to
get involved in “worldly” activities. In fact, the CRC leadership attempted to channel the
entire social life of it children “into an exclusively ethnoreligious track”(Swierenga 2000,
224). The consistent effort to remain “spiritually separate from the world” meant that
movie houses, theatres, cabarets, and dance halls were off limits. The CRC Synod of
1928 condemned theatre attendance, dancing, and card playing:
Synod instructs consistories to inquire of those who ask to be examined previous
to making public profession of their faith and partaking in the Lord’s Supper as to
their stand and conduct in the matter of worldly amusements, and, if it appears
that they are not minded to lead the life of Christian separation and consecration,
not to permit their public confession…. Synod urges consistories to deal in the
spirit of love, yet also, in the view of the strong tide of worldliness which
threatens our churches, very firmly with all cases of misdemeanor and offensive
conduct in the matter of amusements; and, where repeated admonitions by the
consistory are left unheeded, to apply discipline as the last resort (Acts of Synod
1928, 88).
Since the denomination had such strict sanctions against worldly amusements,
they created social activities for the young people that kept them isolated. Beginning in
the 1890s the denomination created Young People’s Societies. Swierenga quoted one
minister’s rationale: “We believe our young people ought to stay in their own circle and
are very glad to see our young people join our Society. In unity there is strength” (2002,
458). These societies varied from church to church, but usually included social and
religious teaching and organized weekly activities. The minister of the congregation
usually provided leadership and intentionally used the Society as a method for integrating
the younger generation into the life of the church.
The youth of the CRC had the opportunity to become involved in the Young
Calvinist League (YCL). In the early 1950s YCL morphed and created the Boys
Calvinist Cadet Club and the Girls Calvinette Club. In many ways, these two clubs
operated as religious counterparts Boy Scouts and Girl Scouts (Ibid., 467-468).
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Social programming went beyond the youngsters of the CRC. Adults also had
societies, missionary fests, and conferences. Beginning in 1937, CRC families could
even vacation together exclusively at the Cedar Lake Bible Conference and Campground.
Activities ranged from Bible studies to evening worship to inspirational speakers to lake
recreation. In the end, the church dominated social life. Swierenga quoted one female
CRC member: “Church societies were a way of life. Our three young ladies’ groups
were very large. Annual socials were great occasions – mother and daughter festivities,
socials for older ladies’ aid groups, and also home-talent programs” (Ibid., 450-451). A
typical week for a CRC family in Roseland was summed up:
Before the widespread ownership of cars by our people, families would troop in a
body, in rain or shine, to church for services that lasted an hour and a half.
Monday nights were for Catechism; Tuesday nights were for Young Men’s
Society, Young Women’s Society (none of this mixed sexes Christian Endeavor
stuff such as the Reformed churches indulged in), and Consistory; Thursday
nights were for Choral Society (Tiemersma 1987, 15).

The church, however, did not claim the entirety of CRC members’ social lives.
Instead, the church and the Christian school worked in concert. Leaders of the CRC
understood the Christian school they established to be a “feeder” or “nursery” of the
church and a vital link in the CRC social chain. Though the church did not operate the
schools, the two institutions, according to Swierenga, were equal partners and very
closely associated (2002, 351). In fact, one publication clearly articulated an apology for
the Christian schools: “We have reasons to believe that the rearing of our children in the
fear of the Lord, including instruction in the Bible, leavening the whole of primary
education, largely accounts for the loyalty to our church [CRC] and its doctrines”
(“Ebenezar Christian School Semi-Centennial Celebration” 1933, no page).
These CRC members felt compelled to establish private schools because they
fervently contended that education remained the responsibility of parents, not the
government. By 1910 the CRC families had established five Christian schools in the
Chicago area. In 1918 they completed their educational system with establishment of
Chicago Christian High School in the center of the Englewood community. The local
CRC congregations did not administer or control the schools. Rather, the more informal
CRC “societies” retained all responsibility for them. In essence, these Reformed Dutch
sought a Christian education wherein the teachers articulated Christianity within every
subject and insisted that religion stood as the “chief motive in life” (Swierenga 2002,
351).
The consistory (the board of elders for the congregation) of First CRC of
Englewood summed up the importance of Christian schools: “We love to speak of the
chain consisting of three links – home, church, and school” (Ibid., 447). Though the
school did not have a formal relationship with the church, the CRC Synod of 1936 clearly
delineated a de facto relationship:
It is the duty of the consistory to use every proper means to the end that a
Christian School may be established where it does not exist, and to give
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wholehearted and unreserved moral backing to existing Christian Schools and a
measure of financial help in case of need …. If, in the judgment of Classis, a
Consistory does not support the cause of Christian Schools, Classis should
continue earnestly to admonish such a consistory publicly in its classical meetings
and privately through church visits until in truly repents (Acts of Synod 1936,
35-37).
The CRC congregations took the instructions from Synod very seriously. By
1940 the seventeen area churches had 89% of their children enrolled in Christian schools.
Swierenga noted that in many congregations the refusal to send children to Christian
schools meant social isolation at church. Another man who had grown up in the CRC
and Christian schools of Roseland asserted that membership in good standing in the
church “all but presupposed sending one’s children to Christian school” (Tiemersma
1987, 15). Moreover, some have argued that the schools as institutions:
… were the most critical link in the chain that maintained cultural and
ecclesiastical oneness in the church; they kept alive the Dutch language until the
1920s and transmitted Calvinist theology and cultural values for many
generations. The schools stood in the shadow of the churches, and this naturally
concentrated the families nearby, which strengthened community and church life
immeasurably. The Christian high schools also provided a place to find a
marriage partner within the greater Chicago Reformed communities. Christian
schooling thus kept the children within the cocoon of the church (Swierenga
2002, 448).
In almost every facet of life – work, socializing, politics, religion, ancestry,
education – the CRC remained so closed that they even demonstrated ambivalence
concerning their relationship with the more mainline Reformed Church of America(RCA)
– even though they shared a common ethnicity (Dutch) and theological orientation
(Calvinist). Such an insulated and isolated demeanor did not bode well for the CRC
Dutch who resided in Chicago proper on the eve of the some of the most radical social
restructuring to sweep across the industrial core of the United States after World War II.
It would be these changes that would began to cause fissures in the edifice of the CRC
community in Chicago.
A CHANGE IN NEIGHBORHOOD DEMOGRAPHICS FOR ENGLEWOOD
The social transition and resultant turmoil of the 1950s, 1960s, and 1970s in
Chicago had drastic effects on some of the most significant institutions, including the
churches and schools. Many of the local congregations reacted with alarm to the
significant changes occurring near and within their once-stable white environments. One
church newsletter reported that the expansion of the African American ghetto had caused
“panic bordering on hysteria.” The same issue reported that as bordering communities
saw widespread white flight, residents of the Englewood area felt a “shadow of fear”
hovering and lurking in their midst (Bergsma 1968, 1).
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By 1959, however, the two CRC congregations in the neighborhood (First
Christian Reformed with a membership of 1001 and Second Christian Reformed with a
membership of 708 – for locations, see Figure 2) displayed a new level of consternation
when they organized the Church-School Committee for Community Action (Yearbook of
the Christian Reformed Church 1959, 18). 4 The congregations now joined with the
Chicago Christian Grade School and Chicago Christian High School – two institutions
supported by members of the CRC churches – in an effort to deal with community
problems in a concerted, organized manner. The churches and schools charged the new
committee with devising strategies that would preserve the local area as a favorable
environment. Derke Bergsma (a local sociologist and CRC minister) would later note,
however, that “preservation” would become the most accurate description of the
committee’s duties. Though officially titled with the term “Action,” the new organization
was frequently referred to as the “Committee for Community Preservation” in council
minutes and subsequent interviews (1968, 4).
The new committee responded later in 1959 when rumors circulated that the
Board of Trustees of Chicago Christian High School had been considering the sale of its
facilities to the Board of Education of the City of Chicago. Such a possibility meant the
inevitable removal of the high school to an area farther south and beyond the African
American influx. The Committee quickly sent a missive to the Christian High School
Board that urged the members to not sell the high school facilities. The Committee
feared that the departure of the high school to a suburban location would be a primary
catalyst in the removal of families with teenage children away from Englewood. Such a
movement would have dire consequences for the two churches. In the end, however, the
Christian High School accepted the offer from the Board of Education (Ibid., 4-5).
Numerous sociologists (Nancy Tatom Ammerman 1997; Michael Emerson 2006;
and Omar McRoberts 2003) have noted that one strategy for congregations in changing
neighborhoods is to adapt to a worship style more welcoming to the newcomers in the
area. In this case, these congregations seemed to never fully consider an alteration in
congregational style in response to the changing community. While they did not prohibit
African Americans from attending, there exists little evidence that the CRC
congregations sought out new membership among their African American neighbors.
Both CRC congregations in Englewood established policies of inviting African American
visitors to meet with the pastor and members of the council after the service. However, it
should be noted that no such policy existed for white visitors and that the leadership
conducted the procedure to screen African Americans with the excuse: “to consider with
them their motivation” (“Second CRC of Englewood Council Minutes” 3 October 1960,
Article 12).

4

Yearbook of the Christian Reformed Church (Grand Rapids, Michigan: Christian Reformed
Publishing House, 1959), p. 18. Previous membership totals for First CRC: 1954 – 1033, 1955 – 1062,
1956 – 1031, 1957 – 1000, and 1958 – 799. Post-1959 rolls stated the following: 1960 – 939 and 1961 –
864. Previous membership totals for Second CRC: 1954 – 999, 1955 – 950, 1956 – 879, 1957 – 830, and
1958 – 770. Post-1959 rolls stated the following: 1960 – 697 and 1961 – 678.
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Figure 2
The councils defended the separate policies by noting that in 1960 a civil rights
group had announced intentions of organizing sit-ins to draw attention to white churches
in Englewood that had demonstrated an unwillingness to welcome African American
worshipers. Some parishioners also noted that African Americans “invariably came in
late, after the services were well underway, and this was disturbing” (Bergsma, 1968, p.
6). First CRC of Englewood locked their doors shortly after services began in response
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to the aforementioned problem with interruptions (“First CRC of Englewood Council
Minutes” 28 January 1961, Article 20).
In 1957, Second Englewood formed a committee to study the effects of the
changing community on the future of the congregation. Although the committee devoted
some time to community and congregational preservation, they also concurrently
considered the alternative of relocation. In 1960 the committee commissioned the
creation of a map that revealed the residence locations of member families. The map
clearly demonstrated a pattern of membership drift to the southwest suburbs of Chicago
(Bergsma 1968, 9).
That same year, First Englewood established a Long Range Study Committee to
examine the “present situation and the future of our congregation in regard to our
changing neighborhood” (“First CRC of Englewood Council Minutes” 19 September
1960, Article 8). The committee seemed to immediately set itself about the task of
assessing the feasibility of relocation. Less than a month after its formation, the
committee recommended that the council send a questionnaire that ascertained the
membership’s opinion on buying property elsewhere as a future site for the church (Ibid.
23 October 1960, Article 6). The majority of member families indicated via the
questionnaire a disposition to remain with church – particularly if a new structure were to
be built in the southwest suburban area. Subsequently, less than four months after the
formation of the Long Range Study Committee, the council approved the purchase of
property in the suburb of Oak Lawn for the future site of the church (Ibid. 6 January
1961, Article 4).
Although Second Englewood had begun the process three years earlier, not until
October 1960 did their Long Range Planning Committee actually send out a
congregational questionnaire. The poll asked whether the respondents thought the church
should move and, if so, where. Sixty eight families responded to the questionnaire. Fifty
nine of the families expressed a desire for the church to move and overwhelmingly
recommended that the church should relocate to the southwest suburbs (“Second CRC of
Englewood Council Minutes” 10 October 1960, Article 11). The council registered these
responses as a mandate from the congregation and began to actively pursue both the sale
of the current structure and the purchase of property elsewhere.
In the end, the leadership of both churches began to realize that only relocation
would allow for a continuation of the current congregational identity. Membership rolls
remained in steady decline and many of those who had not transferred drove to
Englewood from their suburban homes on Sunday mornings and evenings past other
CRC congregations. In fact, many of the members of the councils had become
suburbanites themselves, thus there remained very little inclination to continue existence
in Englewood. By 1963 both churches had dedicated new edifices in the suburb of Oak
Lawn.
A CHANGE IN NEIGHBORHOOD DEMOGRAPHICS FOR ROSELAND
In essence, Roseland’s rapid residential transformation precipitated a serious
socio-economic crisis. The churches that left Roseland wholesale had a role in this
drama. In the end, a manipulation of and disregard for place operated to facilitate the
massive exodus. Members of the CRC churches, the dominant culture of the community,
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created for themselves insular social networks that functioned in manner almost entirely
disconnected to the larger neighborhood.
Though the four CRC congregations (for locations, see Figure 3) did not approach
the changing demographics of their neighborhood monolithically, the patterns contained
enough commonality that a reporting of the activities of Second Roseland and Fourth
Roseland, the two would eventually merge as Orland Park CRC, serves well as a case
study. Fourth Roseland would be the first church to leave and Second was the last, the
two bookends of the departure of the CRC from Roseland.
In February of 1964 the Evangelization Committee at Fourth Roseland reported at
the council meeting that they had discussed “bringing the gospel” to and taking a survey
of the “church membership of the colored folk in the near neighborhood” (“Fourth CRC
of Roseland Council Minutes” 5 February 1964, Article 12). That early tone of embrace
of the newly arriving African American population had changed somewhat when over a
year later the council took up the topic again. The discussion reportedly revolved around
four key questions:
1. How does our congregation feel about possible future integration?
2. In view of the fact that we may lose a number of families due to the changing
neighborhood should we seek to increase our neighborhood evangelism?
3. Should we as a congregation seek to move to a new location and encourage
our membership to move to a particular location?
4. Should we seek to buy land for the future and appoint a committee for this
purpose? (Ibid. 19 May 1965, Article 8).
After the discussion the members of the council decided to go on record as concluding
that they would encourage membership to stay within the community.
Meanwhile, throughout 1966 the Evangelization Committee continued to discuss
the matter of “working with the colored in the area” (“Fourth CRC of Roseland
Evangelization Committee Minutes” 4 October 1966, no page). In October the
Committee broached the subject of obtaining a store for a meeting place explicitly for
African Americans. In December of 1967 the Committee discussed obtaining “a man to
work the area due to changing racial conditions” (Ibid. 1 December 1967). However, by
July of 1968 the Committee tabled both attempts at racial outreach for at least a year
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(Ibid. 12 July 1968). Though not explicitly stated in meeting minutes, this “tabling” of
racial outreach, raises questions about the tenuous presence of the congregation and its
future commitments to the neighborhood.
While the council and Evangelization Committee wrestled with challenges
associated with the evolving local community, the Building Study Committee of Fourth
Roseland discussed the congregation’s space needs. The inaugural meeting of this
committee occurred in January of 1965. The minutes of the meetings reveal that debate
about constructing more meeting space had been hotly contested within the church for a
number of years. For the first few months of the year the committee considered sketches
of the potential addition. However, by May the committee made the decision that it
would be difficult to justify any construction due to the “prevailing and possible later
developments with respect to the stability of our membership as a result of significant
population changes which may take place in our area.” In light of that attitude the
committee ultimately recommended that the congregation not be presented with any
proposals having to do with physical expansion for the next year and that trends be
evaluated “with respect to the stability of our membership in view of the developing
population changes” (“Fourth CRC of Roseland Building Study and Report
Recommendations” 5 May 1965, no page). Thus, by 1965 the entrance of African
Americans into the Roseland area took a prominent place in the leadership dialogue of
Fourth Roseland. In a deliberate manner, the church began to assess the changes taking
place in the community. The questions to be addressed had to with integration and its
effect on membership and the production of physical space.
Roughly a year later, the issue turned again to the evangelism of the newly
arriving African American population. At the April council meeting the Evangelism
Committee sent a delegate to petition the council to reconsider an earlier decision to not
canvas the area north of 103 Street and west of the railroad tracks – an area that had
become largely African American. The delegate asserted that such inactivity would bring
the church in direct violation of a number of mandates set down by various authorities:
scripture (Matthew 22:37-40 and 28:19-20), the Heidelberg Catechism (Lord’s Day 2,
Question 5), the Church Order (Articles 73 and 74) and “the position of the Christian
Reformed Church regarding the race issue” (“Fourth CRC of Roseland Council Minutes”
6 April 1966, Article 6). Based on these arguments, the council agreed to rescind its
earlier decision and gave permission to the Evangelism Committee to begin the canvas.
Meanwhile, the congregation’s leadership began the initial plans for wholesale
departure. In September of 1967 the council passed the motion approving the
recommendation of the Planning Committee that a questionnaire be sent to the
membership of the church regarding the relocation of church property (Ibid. 12 July
1967, Attached document). The initial draft of the questionnaire included the following
questions:
1) Would you remain where you now reside if Negroes move on your block?
[This question was deleted for the final edition to be sent to the congregants] 2)
Have you any intentions of moving at the present time? If so, where? 3) Would
you join another CRC church or remain a member of Fourth Roseland? 4) If
conditions, which in your opinion, require moving elsewhere, into what area
would you most likely move? 5) Would you consider it wise for the church to
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purchase land in some area for future development provided it becomes necessary
to vacate the present edifice? 6) If your answer to the above question is yes, in
what area would you like to see the property purchased? 7) If you move into
another area and transfer your church membership to a church in that area, would
you, if the Fourth Roseland Church were moved into the same general [location]
in which you then reside, rejoin the church? 8) Would you consider a merger
with an existing church outside of the Roseland area? (Ibid.).
Two months later with questionnaire results in hand the Planning Committee
moved that the council establish a Long Range Planning Committee to investigate the
available land in South Holland for a future church building. The survey included an
assessment on how many families had plans to move, whether the families thought it
wise for the church to purchase land in another community for future development, and,
if so, what communities should be considered. The findings included the following: 1)
17 families had intentions of moving, 60 did not; 2) 31 families responded that it would
be wise for the church consider land for purchase, 30 did not; and 3) the Lansing and
South Holland area received the most votes (14) for the future community to be
considered. Upon the recommendation of the Planning Committee, the council passed a
motion to establish a Long Range Planning Committee (Ibid. 1 November 1967, Article
11).
While the council went about the business of planning for a future outside of
Roseland, they also remained active with the other three Roseland churches in supporting
and coordinating the activities of the Pullman Gospel Center. The center operated under
the auspices of the four churches and a report in April of 1968 noted that “Negro adults
have been in attendance and they seem to be well-received” (Ibid. 17 April 1968, Article
3). Less than a month later the council of Fourth met and decided that it would be
agreeable to now identify the Gospel Center with the Christian Reformed Church (Ibid. 1
May 1968, Article 18). So it seemed plausible to assume that the church wanted to
maintain an outpost in the area even while they made plans for departure. It should also
be noted that the Gospel Center was often referred to as a “mission” – a fairly loaded
term—within the minutes (Ibid. 15 May 1968, Article 2). 5 The typical connotation of
mission usually had to do with individuals ordained by the church to bring the Gospel
message to underdeveloped regions of the world. There would seem to be broad and
significant implications in the notion that a mission had to be established within a
community in which the CRC had had a presence for over a century. In other words,
there was very little thought given to making the already-established churches in the area
more hospitable to African Americans.
By late 1968 the activities of both the Gospel Center and the Long Range
Planning Committee pervaded the official business of Fourth Roseland. In October the
congregation received letters detailing the work of the Long Range Planning Committee
and a proposal to purchase land in the general vicinity of 151st Street west of Harlem
Avenue in Orland Park. However, First Roseland complicated matters that month when
they sent Fourth a missive inquiring about the possibility of a merger. Fourth responded
5

Article 2 notes that a tract being distributed by the Pullman Gospel Center was being complained
about because of its “Hippie-type language” and had ultimately been rejected by other “mission
committees.”
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that they would receive the letter as information and table the issue until the next
meeting. It would seem, though, that the die had been cast. By late October the council
had received permission from the congregation to purchase the aforementioned parcel of
land by a vote of 48 to 17. In November, Fourth responded to First’s inquiry by noting
that because of the recent decision to purchase property for relocation that it would be
“inappropriate to discuss the feasibility and possibility of merging” (Ibid. 2 October
1968, Article 8; 16 October 1968, Article 10; 30 October 1968, Article 7; and 6
November 1968, Article 11).
Moreover, in late 1968 the coordination between the four CRC congregations of
Roseland seemed to ebb. At the same meeting that Fourth refused to entertain First’s
request for merger, they also noted that an earlier proposition for the four churches to
cooperate to obtain an ordained minister to work in the “inner city” had to be dropped
because of a “lack of support by the consistories” (Ibid. 6 November 1968, Article 11).
Moreover, the problems of the “inner city” seemed to be becoming more prevalent as
Fourth had to replace a vandalized sign and cope with cars being “tampered with” during
services. The Building and Grounds Committee reported that new locks had been
installed and the council began discussing the desirability of posting guards for the
parking lot and church basement (Ibid. 11 December 1968, Article 13 and 5 February
1969, Article 9).
Ironically, while Fourth buttressed their edifice against the local neighborhood
and made plans for relocation, they also entertained a noteworthy CRC minister who
came to speak to members of the four Roseland churches about the neighborhood
conditions. The pastor discussed what could be done to encourage people to stay in the
neighborhood. The Fourth minutes reflect that the pastor received a tepid response and
that “very few members attended (Ibid. 8 January 1969, Article 8).” In fact, it would
seem that the pastor in question did little to dissuade that momentum of departure as in
February of 1969 the council of Fourth appointed a Relocation Committee.
The next month Relocation Committee weighed in with the following two
recommendations: “1) That the Council be authorized to sell the present church
properties and 2) They be authorized to plan the construction of new church properties at
152nd Street and 7500 West” (Ibid. 4 March 1969, Article 8). The committee went
further and offered a rationale for such activity: “rapid decline” of the neighborhood,
decreasing membership in the church, and the recent sale of the local Christian school
building. The motion passed and decided that the issue would be brought before the
congregation for a vote on May 7.
At the congregational meeting, the council offered the following proposition to
the assembly and moved for its adoption:
1) The Fourth Christian Reformed Church of Roseland relocate.
2) The Fourth Christian Reformed Church of Roseland relocate to the Orland
Park area, specifically to the 2.5 acre site authorized for purchase at the
October 30, 1968 congregational meeting.
3) The Council be authorized to obtain bids for and/or otherwise seek buyers for
the present church properties.
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4) The Council be authorized to start preliminary planning with a view to
constructing new church properties (“Fourth CRC of Roseland Congregational
Meeting Minutes” 7 May 1969, Article 5).
Each aspect of the proposition passed that evening. 6 That same year, the
congregation of Fourth Roseland celebrated the church’s fiftieth anniversary. As part of
the celebration, the congregation published a history of the church. The booklet benignly
presented recent events:
The church reached the peak of its membership in the year 1954 when it
numbered 132 families and a total membership of over 550 souls. In 1958 the
Roseland area began to change and many people moved to the suburbs. This was
also felt in our church as some of our members joined the movement. In the early
60s this loss of membership was somewhat overcome by the influx of many
families who moved into Roseland from the Englewood area and affiliated with
our congregation. However, at the close of 1967 our membership had decreased
to 99 families. The council appointed a long range study committee, its
mandate to find an area to which our people could be directed should they decide
to leave Roseland in order to give them an opportunity to remain with our church.
The committee was also able to find a suitable site for the church to relocate…. In
November 1968, the congregation approved the proposal of the council to
purchase two and one-half acres at 75th Avenue and 151st Street…. This is an
undeveloped area adjacent to land purchased by the Chicago Southwest Christian
Schools Association. It is expected that many new homes will be built there
providing an opportunity for members of our church to migrate to this area
(“Fiftieth Anniversary of Fourth CRC of Roseland, 1969: The History” 1969, no
page).
Though the congregation made plans for imminent departure, they still had local
problems to address in Roseland. In June of 1969 the council broached the topic of “The
Black Manifesto.” The previous month James Forman, a black militant leader,
interrupted a Sunday morning worship service at New York’s Riverside Church and
presented “The Black Manifesto”: a demand for that congregation’s share of the
reparations owed to African Americans by the white religious community in America.
The “Manifesto” had been written in April of 1969 by the National Black Economic
Development Conference. The “Manifesto” phenomenon spread outside of New York
and into other cities (Lecky and Wright 1969, 3). The leadership at Fourth discussed
vary ways to address the potential disruption of Sunday worship by the “Manifesto.”
By July the Council had made a decision about both the “Manifesto” and the
nagging security concerns. The Building Committee reported that security guards would
be utilized in the parking lot (later that year they would formally request police
protection) and a motion passed that if ever “confronted with the ‘Black Manifesto’ our
pastor or the minister in charge of the service should dismiss the service” (“Fourth CRC
of Roseland Council Minutes” 2 July 1969, Articles 8 and 15). Later that year the
6

Recommendations one and two passed 55-12 and 47-18, respectively. Recommendations three
and four passed unanimously.
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council also made a formal request for police protection on Sunday, Monday, and
Wednesday evenings “in view of recent happenings in the area of the church” (Ibid. 3
December 1969, Article 9).
At about the same time, the council from Second reported that they were
approached by three “boys” who appeared as representatives of the Barren Town
Diplomats. The Diplomats asked permission to use the church building for meetings.
The council refused to commit and tabled the issue (“Second CRC of Roseland Council
Minutes” 7 July 1970, Article 5). A rumor of the Diplomats’ request apparently
circulated through the congregation. At the next council meeting, five men from the
congregation appeared wanting to know whether the elders had given “permission to a
black teenage club to use our church buildings for meetings” (Ibid. 4 August 1970,
Article 5). The council responded to the query by noting that they had not had the
opportunity to vote on it. Moreover, they attempted to assuage the inquiring men by
asserting that if they granted permission, they would also require supervision. The
council then dismissed the men so they could discuss the matter.
Ultimately, the council of Second passed a motion to deny the request of the
Barren Town Diplomats. The council justified the decision on “the grounds that they
were not a religious organization” (Ibid., Article 11). In transparent contradiction,
however, the council passed at the same meeting a motion to grant a request to use the
church for block club meetings (Ibid., Article 13). Two white women had appeared
earlier to make the request. They stated that they represented forty families in the
immediate area of the church. They went on to note that the newly formed block club
sought to “maintain and improve the community” (Ibid., Article 3).
However, a half year after the block club received permission to use the church,
the council displayed a stark disinterest in investing in any other larger community
programs. In March 1971 the Greater Roseland Organization sent a letter requesting the
cooperation of the church on some community projects. With no rationale expressed in
the minutes, the council concluded that Second would not participate (Ibid. 20 March
1971, Article 5).
While Second and Fourth fortified and insulated themselves against their
neighborhoods, the other two CRC congregations revealed their ultimate intentions to
relocate as well. The four churches had long shared responsibility for the Pullman
Gospel Center (often referred to in the minutes as the “Mission” – in 1972 it reorganized
as a CRC congregation) and now questioned why they would support it they left the area.
In October 1971 the council minutes of Fourth Roseland revealed that First Roseland and
Third Roseland had been maleficent in their responsibilities to the Mission: recently they
had failed to send delegates on Sunday mornings (“Fourth CRC of Roseland Council
Minutes” 19 October 1971, Article 3).
In April of 1971 Fourth adopted the following recommendation:
That the supporting Churches of the Pullman Christian Reformed Church recommend
the work to be continued contingent upon broadening the financial base and the
restructuring of the control and direction of the Mission.
Grounds: The work of the Mission can no longer be considered the work of the Four
Roseland Churches in as much as they no longer related geographically to the
Roseland community (“Fourth CRC of Roseland Special Congregational Meeting
Minutes” 21 April 1971, Article 4).
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At that juncture, only Fourth had confirmed plans to leave the area, but the tone of the
proposal clearly intimated that the other three also had similar designs. The
recommendation went on to note that the four churches considered the CRC Home
Mission Board to be a prime candidate for assuming responsibility for the Mission. By
December of that same year, Home Missions did indeed accede and assumed control of
the Mission.
Though not betrayed in the minutes, the debate over the Mission contained much
vitriol. One lay person witnessed the dispute and recounted:
…All four of the Roseland churches folded up. The terrible thing in my mind
[about it] is that they wanted to drag this little dinky place down with them. They
were determined that they were gonna shut down that facility ...Perhaps they
thought it couldn’t exist. I mean, I think they were putting the truth to the lie to
what they were saying about that ‘we can’t witness to this community, we’re so
different.’ [One local pastor] was adamant that the Pullman Church was gonna
shut down. It couldn’t survive because the CRC denomination and the black folks
had nothing in common. They worked incredibly hard to shutdown Pullman and
that was the churches that were folding. They were talking about closing the
place. [The consistories of the four churches] would not allow [white] members
of the church [Pullman] to come to come and speak to them. [Some members]
literally pounded on the doors and windows and they would not let them in to
speak (B. Jordan, personal communication July 25, 2002).
A written history of Pullman CRC recounted that by 1970 the Roseland area
witnessed “a mass exodus of white families and an influx of new black residents.” The
author went on to note that the larger established congregations “couldn’t adapt
themselves to the community” (“Pullman Christian Reformed Church: History” no date,
no page). Eventually, however, the problems of the community would be history for
Fourth and the three other CRC congregations of Roseland. By the middle of the 1970s
all four successfully relocated to the Chicago suburbs with no responsibility for their
neighborhood Mission.
AN ANALYSIS OF THE DEPARTURE OF EVANGELICAL CONGREGATIONS
FROM ENGLEWOOD AND ROSELAND
The implications of place also resonate within the narrative of the CRC
congregations exiting the Roseland neighborhood of Chicago. Intuitively, the assumption
could be made that this case of white flight would fit nicely under the rubric established
by Michael Emerson and Christian Smith in Divided by Faith: Evangelical Religion and
the Problem of Race in America (2000). These two scholars posited that the very nature
of evangelical Christianity has prohibited it from being an effective agent in the process
of racial reconciliation. Indeed, they asserted that in fact the very opposite remained true:
evangelical Christianity actually contributed to the construction and maintenance of a
racialized society. Though not necessarily intentional, the nature of white evangelical
religion – with its inability to address fundamental and structural stratifications – has
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functioned to perpetuate racial barriers. The emphasis on “personal salvation” and
“personal relationships” made it very difficult for evangelical Christians to understand
the deleterious consequences of institutionalized racism.
In essence, white evangelicals have been (at times) vocally opposed to
expressions of racial prejudice while they failed to comprehend the structural and
institutional manifestations of racism. Emerson and Smith argued that the social reality
of many white evangelicals prohibited them from understanding and assessing the lack of
equal opportunity in the United States based on race. Moreover, by denying the existence
of a racialized system, the white evangelicals have actually fostered and perpetuated it.
On the initial assessment, it would seem that Emerson and Smith’s thesis would
have much to contribute to an analysis of the exodus of the CRC from the Englewood and
Roseland neighborhoods. It would almost be intuitive to assert that the members of these
churches fell under the rubric of evangelical racial blindness – that is, they could not fully
understand the devastating ramification of their institutions fleeing the city because they
did not possess the cultural tool kit for such an appraisal. In essence, it would be easy to
dismiss the episode as simply an early proof of Emerson and Smith’s assertion.
However, a more nuanced exposition of the outward mobilization of these
churches would seem to demand a consideration of role (or lack thereof) of place. It has
already been established that place in all ranges of society can be engineered to both
foster and disintegrate community. To simply leave the suburbanization of these
churches at the feet of a special brand of evangelical racialization or as a micro-history
within the macro-story of white flight from urban America fails to adequately evaluate
the importance of place.
In late 2002, Maria Krysan complicated the literature of white flight with her
article, “Whites Who Say They’d Flee: Who Are They, and Why Would They Leave?”
She sought to answer the question whether white flight found impetus in racial, raceassociated (“the desire to avoid neighborhoods with certain characteristics that whites
associate with African American neighborhoods”), or neutral ethnocentric (“the desire to
live near one’s ‘own kind,’ out of a sense of neutral ethnocentrism”) concerns. Based on
individual-level attitudinal data, Krysan found that personal negative stereotypes acted as
a strong predictor of white-flight attitudes. Moreover, she asserted that the neutral
ethnocentric interpretation found no support in the data. Finally, Krysan contended that
the race-associated concerns of falling property values and the perception of a
neighborhood in decline as a cause for white departure had functioned as whites’ most
common explanation. Ultimately, the motivations for white flight remain complicated
and highly variable.
Though it may risk making a categorization of white-flight rationalizations even
more problematic, the case of CRC mobilization out of Englewood and Roseland may
add another dimension to the debate. Though their evangelical Christianity may have
been complicit, though outright racism may have been implicated, though race-associated
reasons could be indicted, and though neutral ethnocentrism may have played a role;
these factors inadequately assess the entire situation.
Throughout the story of CRC congregational departure from Englewood and
Roseland, the prevalence of place can be clearly delineated. The narrative reveals that
place for the CRC congregations had a serious disconnect with the larger community.
Though these churches had a conception of place, they often manipulated it to make it
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more comfortable for themselves. That disconnect and exploitation of place greatly
eased the transfer of these congregations to the suburbs and subsequent solidification of
residential segregation.
That trend began in Englewood when the CRC members first addressed the social
transition of their community in an organized manner. The formation of the ChurchSchool Committee clearly delineated the fact that these people had social networks very
much removed from the larger community. Their initial reaction was not to hold a
community-wide assembly in a public space, but, rather, they chose to immediately
confront the issue within the private realm of the two institutions that dominated their
social lives: the church and school. It seemed that they were so disconnected to the
larger “place” of Englewood that they had no social capital resources from which to
withdraw. To them, their place in Englewood had some extremely exclusive nuances.
That same pattern held true in Roseland. Already in 1964 when African
Americans families started making an appearance in the community, the church
immediately discussed what it meant for their place. They asked themselves whether
they should seek integration or whether the church should relocate. The leaders of Fourth
CRC explicitly discussed whether African Americans would be able to use their place –
their church building. It should be highlighted that the notion that the church could take
their place to another locale also meant that the congregation could effectively
circumvent the possibility of allowing certain people from entering their facilities.
Moreover, when the council decided to forego any physical expansion, they also tacitly
endorsed the idea that the place within the edifice of the church was closed to families
within the congregation. The decision not to create more place implicitly assumed that
African Americans would not be joining the church. Indeed, such an assertion becomes
more compelling when the council had to reverse itself on an earlier decision to not
evangelize a largely African American community near their neighborhood. It would
seem that the initial instincts of Fourth CRC had been to not invite African Americans to
their place.
Eventually, however, the church would begin to canvas the newly arriving
African Americans. Yet even then the newcomers could only enter the place on the terms
of the church. Late arrivals would not be allowed to interrupt the service, the place
would be reconfigured to force those persons (i.e.: African Americans) to sit in a ropedoff area to the back. Such a manipulation of place took on more militant nuances when
the churches initially sought security guards and eventually requested police services.
When the church employed security to protect its place, it sent a message that this was
not the domain of the larger neighborhood community.
Finally, the debate over the Pullman Mission reveals much about the CRC
congregations’ disconnect with the larger place called the neighborhood. First, the
notion that a “mission” would be established within the confines of the home community
connotes much about a church’s relationship with the neighborhood. Some dictionaries
described missions as embassies – the headquarters of ambassadors to foreign lands.
Such a notion intimates that there resided within the community an element that the CRC
congregations deemed “foreign.” This only works to further bolster the contention that
these congregants functioned in a social world largely limited to the church and Christian
school. Any place in the neighborhood beyond those confines took on aspects of the
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“other.” Such an attitude and disconnect from place made relocation an easier proposition
to accept.
CONCLUSION
In the end, racial residential segregation continues to be a pervasive source of
social inequality. The sources of this division are many, but the complicity of the
phenomenon of white flight is undeniable. An accurate assessment of white flight
demands that dimensions of religion, racism, race-associated concerns, and neutral
ethnocentrism be included in the analysis. However, a vivid explication of the situation
would also include an exploration of the meaning of place. Place can engender, but also
disintegrate community. Place can be manipulated to function as a gatekeeper:
welcoming some, deterring others. Moreover, when an insular community, such as the
CRC congregations of Roseland and Englewood, creates a narrow definition of place,
mobility is highly feasible. Detachment remains less problematic when the places of the
community constitute two buildings (church and school) that can be sold. At the same
time, those places can be easily replicated in new locations. It is that mobility that
facilitated outward migrations en masse for the suburbs.
The debate concerning white flight must include an exposition of the meaning of
place. The case study of these evangelical congregations in Englewood and Roseland
clearly demonstrated the role that place played. The congregations first manipulated their
places as a defensive mechanism. Ultimately, however, because their places had such a
narrow definition and tended to be isolated from the larger community, the six churches
in question experienced extremely high mobility and detachment from the City of
Chicago proper.
Most importantly, such a narrow view of church as place is not unusual. The
church is the site where a particular view of the truth is presented. That presentation
must be maintained and protected. When threatened from within, “schisms result and
new or splinter churches form” (Sack 1997, 69). When threatened from without,
defensive mechanisms and mobilization become viable strategies toward preservation.
The CRC congregations of these Chicago neighborhoods clearly felt threatened. In
response, they removed their families and places away from the ostensible peril of the
changing neighborhoods.
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Book Reviews
Giggie, John M. After Redemption: Jim Crow and the Transformation of African American
Religion in the Delta, 1875–1915. New York: Oxford University Press, 2008. 315pp. $99.00
cloth; $21.95 paper.
In After Redemption, John Giggie provides a much-needed history of African American
religion in the Mississippi and Arkansas Delta in the years between the end of Reconstruction
and the beginning of the First World War and the Great Migration. During this time the region
was teeming with racially based oppression and violence; and as a result, scholars have assumed
that this was a static era in the history of African American religion and have consistently
ignored this time period. In his work Giggie confronts this contention and shows that it was not
the case. He convincingly argues that this was in fact a rich time of change, when “blacks found
in their sacred beliefs and practices a mediating space through which to respond to ambiguities,
horrors, and hopes of life in the New South” (xvii). He describes the ways in which many
southern African Americans altered their spiritual lives in response to the social, political, and
economic changes that were occurring at this time.
In compiling After Redemption, Giggie relied heavily on information from newspapers,
both published and unpublished interviews of ex-slaves, autobiographies, and recordings of
African American music and oral expressions. Though he acknowledges the difficulty that he
faced in using these materials, he nonetheless explains why they were useful and describes how
he attempted to mediate the problems he encountered. One advantage to using these materials is
that the author was able to explore aspects of southern blacks’ spiritual lives that are often
overlooked.
Giggie provides a new perspective on African American religion by taking seriously the
ways in which the supernatural “threaded its way into the tapestry of everyday life” (5). One of
the strength of Giggie’s work is the way in which he brings religious analysis to bear on
elements of culture that are typically assumed to be secular. Though he does devote a chapter to
the Holiness movement, Giggie adeptly illustrates the ways that train travel, fraternal orders,
commercial life, and material culture are redefined by many African Americans as integral parts
of their religious lives. Giggie says in his introduction that it was impossible to tell a neat, linear
history that included all these seemingly disparate topics, but he does an outstanding job
connecting all these themes. For example, he explains how the focus on material culture and
consumerism was in part a response among women to the loss of influence associated with the
increased popularity of fraternal organizations. Giggie similarly shows how the rise of the
Holiness movement was in part a reaction to fraternal organizations and consumer capitalism.
Although at first glance these seem like unrelated topics, Giggie brings to light unexpected and
insightful connections.
In addition to incorporating many overlooked aspects of religious life, Giggie also offers
a much-appreciated focus on gender. He pays a great deal of attention to the role of women in
southern African American religious culture. He discusses women in every chapter and shows
how they influenced the culture as well as the ways in which their religious lives differed from
the lives of men.
Although showing how African Americans’ religious cultures changed in the Delta
during this time is a significant contribution in and of itself, Giggie also makes two additional
points that are important to the larger study of African American religion. First, he engages the
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current debate over the use of the category of “the black church.” He acknowledges a historical
propensity among scholars to portray black churches as monolithic and does not want to fall into
this trap. By paying “particular attention to quarrels between and among … churches over the
proper definition of worship, sacred space, spiritual authority, and consumption,” Giggie paints a
diverse picture of African American religion in the Delta and helps dispute the existence of a
homogeneous “black church” (16).
A second, and related, contribution is that by appreciating the diversity of southern black
religion Giggie points out that many of the changes that historians generally associate only with
the Great Migration actually began much earlier and had their roots in the South. For example,
the debate that occurred between “progressives” and “conservatives” over the political and social
roles of black churches is often associated with the Great Migration. African Americans who
were living in the North prior to World War I are often portrayed as the “progressives,” who
wanted to “refine black religion” and make black churches a conduit for “financial success,
social respect, and influence.” Northern blacks are depicted as fighting against southern migrants
who wanted to maintain “practices of ecstatic worship and a popular faith in the supernatural”
(179). Though he says nothing to imply that this debate was not rehashed among progressives
and conservatives in the urban North, Giggie shows that this debate was occurring prior to the
migration in the post-Reconstruction South. This complicates our picture of the northern debate
by showing that southern migrants were not monolithically conservative and that the conflict
between progressives and conservatives was not strictly divided between northern blacks and
southern migrants. It also shows that this conflict was not primarily a reaction to life in the urban
North.
In this volume Giggie makes a number of important contributions to the study of
American religious history. By focusing on a period of history largely neglected by scholars of
African American religion, Giggie challenges the fundamental periodization of African
American religious history. He also participates in a larger move among scholars to redefine the
South as a place of religious innovation and diversity and does so by illuminating ways in which
religion in the region adapted and changed and as well as how Southern religion came to
influence the North. In After Redemption, John Giggie begins to fill a number of gaps in the
historiography not only of African American religious history, but in American history more
generally.
Monica Reed, Florida State University

Makdisi, Ussama. Artillery of Heaven: American Missionaries and the Failed Conversion of
the Middle East. The United States in the World. Ithaca, N.Y.: Cornell University Press,
2008. 265 pgs. $35.00
Imagine this scenario: A small band of zealots who consider themselves exemplars of a
religious culture obsessed with purity descend upon an unsuspecting and thriving multiethnic and
multireligious world, determined to change it. In Artillery of Heaven, Ussama Makdisi nicely
turns the tables on the conventional wisdom of our decade by weaving a narrative in which the
zealots are American missionaries and the unsuspecting pragmatic pluralists are the citizens of
the Muslim Ottoman Empire.
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One of Makdisi’s primary goals is to combat Samuel Huntington’s influential “clash of
civilizations” thesis. Rather than relying on an alternative mythology of, for example, a
commonality located in “the Abrahamic tradition,” Makdisi claims that the careful and exacting
use of historical methodologies can undermine such mythologies. History, he argues, can
illuminate both moments of cultural conflict and the transformations of culture that result—thus
deeply contextualizing the conflict itself and undercutting the assumption of perduring
civilizational values: “[W]hat is conceptually most distinctive about the origins of a sustained
U.S. engagement with the Middle East,” Makdisi writes, is “the plural nature of the encounter
itself and the diversity of its sources” (6), not competing sets of unchanging values that lead
these cultures into unavoidable conflict.
Makdisi’s case study is the death of As‘ad Shidyaq, a Maronite Christian who in 1825
converted to the Protestantism of missionaries from the American Board of Commissioners for
Foreign Missions. Imprisoned by the leaders of his community, he died in prison five years later
and with his death became, from the missionaries’ viewpoint, “their celebrated martyr and . . . a
vindication of their mission” (3). The book’s partition into three sections highlights the concept
of cultural change. Part 1 lays out the context from which the American missionaries and the
Maronites both emerged, Part 2 narrates the conflict over Shidyaq, and the final part traces how
both missionary and Maronite culture changed, partly as a result of that conflict.
In Part 1, Makdisi employs the writings of two cultural leaders, Puritan divine Cotton
Mather and Mather’s faraway contemporary, Maronite patriarch Istifan Duwayhi. Mather’s
Magnalia Christi Americana, “an epic of conquest and Christianity in New England” (20),
contrasts with Duwayhi’s narrative of Maronite Christian survival in the delicately balanced and
hierarchical, yet usually tolerant, patchwork that was the Ottoman Empire (32). New Englanders’
geographical circumstances at the turn of the eighteenth century allowed for their triumphalism;
on Mount Lebanon, the Maronites’ allowed for their appreciation of the practice of coexistence.
From this Makdisi draws an interesting comparison: both cultures showed concern for communal
purity.
In Part II, Makdisi recounts how the group of American missionaries who set out to
evangelize the land of Christ’s birth began their course toward conflict with the people whose
cultures they planned to replace with their own. They soon learned to gravitate toward nonMuslim minorities, given that proselytizing Muslims was against the law. This is why a narrative
about American-Arab encounter focuses on the Maronites, illustrating Makdisi’s claim that
historical encounters are not between civilizations but between particular individuals. The
Maronites were part of the Ottoman Empire but should not be taken as representative of it. By
the same token, the missionaries were unrepresentative of the United States at their time, though
they often constituted all that foreign peoples ever knew about it.
Despite the many failures of the home mission to the Native Americans, the missionaries
heading to the Holy Land believed they would be welcomed (69)—perhaps even greeted as
liberators. Though far from having achieved purity at home, they showed especial disgust for
what they called the “mingled people” (71) of the Ottoman Empire, and planned to enforce the
same tactics of cultural annihilation they had tried on Native Americans. Unlike the Native
Americans, though, the Ottoman culture was, Makdisi writes, “infinitely more cohesive and
resilient than anything missionaries in America had previously encountered” (71). The
missionaries found little success, except with Shidyaq, their Arabic tutor. Shidyaq converted and
began to insist on proclaiming his beliefs in public. The Maronite authorities, in order to quell
the danger they believed Shidyaq posed to the community, accused him of insanity and
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imprisoned him. Because the Ottoman authorities rarely intervened in minority groups’ internal
affairs, Shidyaq “ironically” became “a casualty of Ottoman tolerance if ever there was one”
(129).
By 1830, with Shidyaq dead and five years of mission gone by, “there was still not a
single Arab Christian convert” (143–144). But in the third section, Makdisi shows that the seeds
had been sown for less tense encounters. In 1860, another Maronite convert to Protestantism,
Butrus al-Bustani, penned a defense of Shidyaq and faced little retribution. His hagiography
painted Shidyaq as an important member of his own culture and repudiated American
triumphalist exceptionalism. In fact, Makdisi argues, Bustani went so far as to “evoke an
unprecedented ecumenism, and later a new liberal pluralism[,] as intolerable to American
missionaries as it was to the Maronite Church” (181). In Bustani, Makdisi argues, “A cultural
clash had . . . produced its antithesis” (212).
Particularly insightful is Makdisi’s evocation of changing values—the American values
of equality and toleration, though deeply held by many today, were simply not valued the same
way by early-nineteenth-century missionaries. Cultural clashes do occur, not because unchanging
belief systems get set on a collision course, but because of the inability or unwillingness of
historical actors to understand one another’s culture. And if the writings of Bustani are a guide,
conflict does not always lead to more conflict but can instead lead to reconciliation and cultural
renewal.
It should be noted that lessons from the encounter between American missionaries and
the Maronites are not entirely exportable. For example, the American mission to native
Christians in Persia that began about a decade later took the opposite trajectory of starting off
well and then becoming more and more tense. Further, missionaries there began to talk about
their own misgivings over whether and to what extent to change native culture almost
immediately, which if nothing else complicates portraits of unrelenting American zealotry.
Makdisi provides an exemplary model of missionary history. His discovery of a trove of
untapped Arabic sources on the Shidyaq affair gives hope that such a recovery can be possible in
other situations. Beyond mission history, he provides a model for how transnational history can
uncenter traditional historiographical centers—in this case New England Puritanism—without
devaluing them.
Brooke Sherrard, Florida State University

Callahan, Richard J., ed. New Territories, New Perspectives: The Religious Impact of the
Louisiana Purchase. Columbia, Mo.: University of Missouri Press, 2008. x – 243pp. $44.95.
The Gateway Arch and the Jefferson National Expansion Memorial in St. Louis,
Missouri, are service to one particular interpretation of the significance of the Louisiana
Purchase. They tell the story of westward migration and settlement of Anglo-American pioneers
who forged their way onto the North American interior. The book in discussion—the product of
a conference held in honor of the bicentennial of the purchase—offers essays that challenge this
narrative and provide supplemental narratives of the peoples and religions of the region.
New Territories, New Perspectives is a collection of nine essays from scholars of
disciplines as diverse as the people groups presented in the essays. In fact, it would seem that the
appreciation for diversity is the spirit that is the bedrock of the conference and of the book (221).
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The arrangement of the essays is such that it presents the diversion of narratives. Peter
Williams’s essay on built culture on the frontier demonstrates the standard tale of AngloAmerican frontier exploration. As he shows, the development of the Prairie Gothic architecture
for churches illustrates the innovations of pioneers in building the houses of worship. This tale of
settlement as a product of westward expansion would certainly be the theme of the early
chapters. Even chapters discussing religious sensibilities and practices of Native Americans and
African Americans acknowledge that these people groups had originated further east (89). The
latter chapters of the book view the Louisiana Territory as a corridor linking the North American
interior with the Caribbean. Whereas the earlier chapters discuss mobility on a latitudinal axis,
the latter chapters view the longitudinal axis and specifically movement upward from the Gulf of
Mexico.
To suggest that one single element binds these essays together would be akin to any
homogenizing historical narrative of the frontier. Unfortunately there is little that holds these
essays together. Yet there are at least three elements that one can infer that are pertinent to the
study of the geographies of religion. The first is the consideration of one shifting his or her scope
to various geographic frames of reference. The second is a recognition of and appreciation for
the diversity of people groups and their respective religions. Third is a critical exploration of the
quintessence of American culture and geographically where that culture is seated. Particularly,
we should interrogate the multiculturalism agenda at work in this book.
Readers of various disciplines will appreciate and benefit from Richard Callahan’s
introduction. He aptly addresses the debate within the study of American religion when he
questions the Puritan-centered narrative of American religious history. As he identifies,
dissenters from this tale have opted for regional studies to challenge the prevailing interpretation.
Callahan argues that the story of Puritan settlement on the frontier has significant limitations
when one takes the Louisiana Territory as the starting frame (6). The narrative must begin with
Spanish and French occupation and the exchanges they had with Native Americans. Puritan New
England is a periphery when one changes the focal point. Likewise, Paul Johnson argues that
historians and cultural geographers must view the Louisiana Purchase through the lens of New
Orleans (151). This city was so vital to American trade with the Caribbean that it was the prized
acquisition of the purchase. Through the Crescent City the influx of Voudou and other African
spiritual beliefs and practices made their way. And it was the role that Voudou played in the
Haitian Revolution that ultimately led to Napoléon Bonaparte selling Louisiana to the United
States. As a result, the story of American religion is much more complex. This is an important
point for historians and cultural geographers to keep in mind, and this book is to be commended
for bringing it to readers’ attention.
Since the reorientation of perspective allows for the inclusion of more narratives, scholars
can and should tell of the diversity in the Louisiana Territory and of interaction between groups.
First there is the recognition of and appreciation for respective religious beliefs and practices.
Douglas Daniels’s essay on African-American spirituality and jazz music is an excellent example
of such. Scholars should also identify instances of cultural exchange and syncretism. Exchange
can be seen in Porterfield’s essay, which states that ideas of destiny by various subcultures
complemented each other to develop a larger sense of national destiny (54). Syncretism is
evident in the piece by Elaine Lawless, who argues that the interaction between blacks and
whites in Louisiana in mixed-race religious revival provided an opportunity for elements of
African spirituality to be refashioned in charismatic, Pentecostal expressions such as glossalalia
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(136). The points of contact and cultural sharing need further exploration, and these essays
provide good examples on how to accomplish such research.
Charles Long’s essay on New Orleans is an amalgam of themes discussed in this review.
More than the others, his essay causes us to raise some important questions. First, he argues to
transfer the focal point of the territory away from St. Louis and to New Orleans. As he claims,
the Crescent City better exemplifies American multiculturalism (203). The Louisiana Territory
was a zone in which all sorts of peoples interacted regularly, and more frequent engagements
occurred in densely populated areas such as New Orleans. In his call for geographic
reorientation, he also redefines American culture as being distinctly multicultural. Thus he seats
the quintessence of American culture in New Orleans, as opposed to St. Louis. As I have stated
above St. Louis is symbolic of Anglo-American migration, whereas New Orleans is a hub of
mobility from multiple axes.
My disagreement is not about which city we use as our exemplar in defining American
culture as much as it is about how we are defining American culture and American religion. The
reorientation to the center of the country, to borrow from Callahan’s expression, implies that the
center holds a certain quality of cultural standardization. Therefore, if we use New Orleans as
our cultural standard, we define America by its multiculturalism. This is a noble task. However,
Porterfield demonstrates that conflicting narratives of respective group destinies resulted in
violence on the frontier. Likewise, John Stewart tells of the historic violence between bands of
African Americans who dressed as Native Americans during the New Orleans Mardi Gras (19899). We should be careful not to overly romanticize the multicultural past for risk of inaccurately
celebrating a half truth, just as we see in the “whiggish” tales of Anglo-American settlement.
Indeed, multiculturalism is a present reality that we must embrace, but we must do so with the
appropriate perspective of the past.
The idea and implications of this book provide a wealth of opportunity for studying the
geography of religion and belief systems in and around the Mississippi valley. Perhaps we
should also further explore what is meant by the “center of the country.” In terms of physical
geography, the Louisiana Territory occupies the center. In terms of culture, we should ask how
this space that was a periphery to the Atlantic seaboard and to the Caribbean, New Orleans
withstanding, came to be known as America’s “heartland.” And by extension we must ask how
the heartland assumed cultural authority in American religion, or if it did at all. James Shortridge
has devoted much of his career to exploring the first of these questions. As historians and
cultural geographers of religions and belief systems, we too should search for answers.
Barton Price, Florida State University
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AUTHOR GUIDELINES
Geographies of Religions and Belief Systems seeks to forward the geographic study of
religion and belief systems through the publication of high-quality peer-reviewed articles
and book reviews showcasing research frontiers, methods and methodologies, pedagogy,
and relevant advances in complimentary disciplines. The journal seeks to publish via the
World Wide Web one issue per year with substantive articles concerning the broad range
of topics in the geography of religions and belief systems.
Geographies of Religions and Beliefs Systems publishes articles with diverse topical foci,
variable epistemological, theoretical, and methodological approaches, and a range of
researchers, from accomplished senior scholars to those in early career stages. Hence, the
following four types of articles will be considered for publication:
1) Full length articles
Full length articles should be no more than 10,000 words and should describe fully
developed research with final conclusions.
2) Scholarly Essays
Essays should be no more than 4,000 words and may describe beginning or ongoing
projects. They do not necessarily have to report final conclusions.
3) Comment, Exchange and Debate
Dialog in the form of comments, exchange and debate should be limited to 2500 words.
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4) Reviews
Reviews should be approximately 1000 words in length.

Submissions
Articles may be submitted at any time. All articles should be submitted electronically in
Word, WordPerfect, or Rich Text format and will be fully double-blind peer-reviewed
electronically. Therefore, authors should avoid recognizable references to themselves or
their institutions until the paper is accepted for publication. Illustrations should be
embedded in the text. All main text should be Times New Roman 12 point, doublespaced, with ragged (not justified) right margin.
Page 1 should include the title, the author(s) name(s), address, e-mail address, and
telephone number. A short bibliographic sketch of each author should appear on this
page; typical information is the person's highest degree and granting institution, plus
main teaching and research interests, especially as relates to this paper. Page 2 carries the
title of the paper, an abstract of no more than 100 words, and up to five key words. The
text of the paper begins on page 3. Pages should be numbered.

Style, Spelling, and Usage
Manuscripts should conform to the Chicago Manual of Style, 15th Edition (2003). The
journal's spelling authority is Merriam-Webster Collegiate Dictionary.
References should be cited in the text using the author's surname, year of publication, and
page numbers (for direct quotations), for example: (Burghassi 1998), (Foxall 1998, 43),
(Pearce 1998, 222-224). Separate names within one citation with semicolons.
All works cited should be listed alphabetically by author's surname in a double-spaced
list at the end of the manuscript.
Examples:
Book:
Lane, Belden. 2001. Landscapes of the Sacred: Geography and Narrative in American
Spirituality. Baltimore, MD: Johns Hopkins University Press.
Article:
Sitwell, O.F.G. 1981. Elements of the cultural landscape as figures of speech, Canadian
Geographer 25: 167-180.
Book Chapter:
Jakle, John A. 1990. Social stereotypes and place images: People on the transAppalachian frontier as viewed by travelers, in Place Images in Media: Portrayal,
Experience and Meaning, ed. Leo Zonn, 83-103. Savage, MD: Rowman & Littlefield.
For details, see the Chicago Manual of Style.
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Notes should be kept to a minimum in length and number and should be typed doublespaced before the reference list at the end of the manuscript. Note numbers in the list of
notes should be full-size numbers followed by a period (not superscripts).
Acknowledgments, if any, should comprise the first, unnumbered, note.

Illustrations
Maps, graphs, diagrams, and photographs should be clear. Because the journal is
produced online, color illustrations are welcome. All illustrations should be numbered
consecutively and referenced in the text, either in parentheses (Fig. 1) or within a
sentence "As Figure 1 shows,…" Captions should begin with the figure number and
should include source notes. All illustrations must be submitted electronically as separate
files in jpg format and not embedded in the text.
Tables should be prepared in the word-processing program used for the text. Omit rules
(lines) in tables as much as possible while still preserving clarity. A source note should be
included at the bottom of the table. Tables should be numbered consecutively and
referenced in the text. The title goes above the table, beginning with the table number.
Tables should be embedded in the text.
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