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ABSTRACT

RECLAIMING AMERICA FOR CHRISTIAN RECONSTRUCTION:
THE RHETORICAL CONSTITUTION OF A “PEOPLE”

SEPTEMBER 2011
JOANNA L. BROOK, B.A., UNIVERSITY OF WISCONSIN MACBON
M.A., UNIVERSITY OF WASHINGTON SEATTLE
Ph.D., UNIVERSITY OF MASSACHUSETTS AMHERST

Directed by: Professor Stephen Olbrys Gencarella

This dissertation investigates the rhetorical atutstn of a religio-political social
collective which has come to be understood as @&mifReconstruction (CR). CR is
guided by conservative Calvinism (Reformed theo)agd upholds the ideas of
theonomy, postmillennialism, and presuppositiopalagetics. Some of the leaders
associated with CR are R. J. Rushdoony, Gary NG#ny DeMar of American Vision
and Doug Phillips of Vision Forum. A few of its keyactices are homeschooling, the
father ‘returning home,” and having as many chindigss God will allow,’ (a vision
aligned with the Quiverfull movement). It is prindgra national movement within the
United States, not limited to a singular geographlimcation or denomination.

This study provides a comprehensive overview of listrating how the
grammars of CR are animated, embodied, and uphgidaples’ lives and practices.
Through the observation of conferences and evantsthe collection and examination
of media materials, this analysis takes a constigtepproach to piecing together the
discursive fragments that constitute CR. CR grammachly embedded in a web of

interaction, media, technology, images, bodily adwent, performance, music, games,

Vi



and consumer culture. My theoretical frameworkizgg the work of critical cultural
theorists (Gramsci, 1971; Butler, 1990; Hall, 19Z&clau, 2005) in combination with
theories of constitutive (Burke, 1950; Charland32;9McGee, 1975) and visual rhetoric
and display (Olson, Finnegan & Hope, 2008; Pr2006; Selzer & Crowley, 1999) to
examine the types of social, cultural, and politgbjectivities, practices and institutions
that are constituted within the CR community. tdses primarily on the patriarchal
identities within CR families as well as the foarsnationalistic teaching about Christian
American history as methods for changing the calafrAmerica. | consider the
hegemonic machinations of CR grammars in constiutiese identities. Finally, this
study makes available a methodology and methothéostudy of dispersed “peoples”
and their discursive lives. | demonstrate that irailed ethnography, combined with the
theories of constitutive and visual rhetorics antical cultural studies provides a
systematic heuristic with which to inquire intoeople, its culture, activities, identities,

and how they constitute themselves.
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CHAPTER 1
INTRODUCTION TO THE STUDY

In the mid-2000’s, many American journalists beg@anegister concern about and
document the activities of a seemingly sophistadtaied multi-faceted movement that
was--and still is--seeking to produce cultural derfollowing a belief that the United
States was once and should once again be a “@mfistation. Several books in the
popular press have addressed this matter, rangingdommentary on activism which
aims to change America’s cultural and politicaldacape (Goldberg, 2006; Hedges,
2007; Joyce, 2009; and Phillips, 2006) to an etheqagc report of a college designed to
create young Godly warriors for cultural changegiRp2007) to investigative reporting
on the international political reach of some ofsthefforts (Sharlet, 2009). These writers
and others aligned with political science, sociglagnd public policy, along with
progressive political pundits, have raised an alabwout the anti-democratic leanings of
this movement, the commitment, enthusiasm and issjpre organizational capacity of
those within its ranks, and clear evidence of itsrostealth influence on major political
institutions. Some institutions mentioned include Republican party in the 1990’s and
the G.W. Bush presidential administration.

In 2005,The New Yorkepublished Rosin’s account entitled “God and Country
A College That Trains Young Christians to be Paihitins,” describing her visit to Patrick
Henry College. Her full-scale ethnography of trith@ol (Rosin, 2007) gives a more
detailed account of individual students’ experienckthis particular combination of
education, theology, and political activism. Rosiatticle and book describe the

thousands of homeschoolers and private school stsidéo are now being trained with



a very particular Christian curriculum. The goatlwf curriculum is to promulgate a
conservative and revisionist social, religious, andnomic narrative of the United
States. This narrative is accompanied with presdrdgocial practices, which, according
to plan, could potentially change the face of Areif enough young people were to
engage them. This curriculum also provides reagpftinreturning the nation to its
former, allegedly more pure and orderly, Chrispafitical state. In American
Theocracy: The Peril and Politics of Radical ReligiOil, and Borrowed Money in the
21st Century, Phillips (2006) describes the religimnotivation and actions of the
Republican party, for whom he once strategizedfddes this combination of religion
and politics will lead to national decline. In tb@me year, Goldberg’s (2006) book
entitled Kingdom Coming: The Rise of Christian Natlism depicts her observations of
and visits with several key leaders, members, agdmzations of this movement that
believes it has a mandate to bring Christian doonirmver the United States. Goldberg
believes that this movement represents a thredgrmcratic pluralism and explains how
the goal of Christian nationalist politics is tlestoration of an imagined Christian nation
through revisionist history, education, and padditiactivism. She claims its members
conflate the cross and the flag, working towarcg when the government will both
support and uphold only Christianity. In 2007, Heslgublished\merican Fascists: The
Christian Right and the War on Ameriddedges registers his concern about a social
movement that employs the language of religion tbivate an economically
downtrodden sector of the American public. He compavhat is happening with this
movement (which he identifies as a theocratic, D&tDominionism) to historical

trends towards fascism around the globe. His dasmni sounds an alarm that America is



too tolerant of those who are intolerant of oth#rseatening the very concept and
practice of an open society. Sharlet (2008)tie Family: The Secret Fundamentalism at
the Heart of American Powedetails his research on an unofficial religio+pcél
network referred to as “The Family” based in theSUthat was originally created in the
1930’s to work against FDR’s New Deal. Sharletrothat The Family is now actively
lobbying to influence both the American governmamd severely oppressive
international regimes. For example, The Familylsarconnected to the 2009 Anti-
Homosexuality bill in Uganda that mandated the ldl@&inalty for those who are HIV
positive (Sharlet, 2009). Most recently, Joyce @00h Quiverfull: Inside the Christian
Patriarchy Movementreveals a little-known movement whose missiaiméswaging of a
cultural war by way of having many babies and feilg a stringent “biblical
patriarchy” within their ranks. Their goal is teeturn’ to a Christian America by way of
sheer numbers: the fashioning of future Christiimens through the institution of the
family.

Although they differ in topics, these writers adintribute general descriptions and
judgments of this movement as a whole, especiatlyinvthe domain of national (and
one instance of global) politics. But at this pamtime, there is less research available
on the more mundane and communicative ways in whiettultural machinations of this
group are carried out. Also, these more popularcesumake reference to the Calvinist,
Dominionist strand in this movement, but do noeofhuch background about this
ideology or its history. This strand of Dominionigthe belief that God and all Christians
should have and take dominion over all of the gatimes from Christian

Reconstruction (CR), which has its origins in DuRdformed Presbyterianism. Some



academic research has overviewed this perspeatiseems of its theology, rhetoric,
original leadership, and histohjput each academic source covers very differeneriadt
about CR. For this reason, it is difficult to fiaccomprehensive treatment of it in one
place. Additionally, though CR is investigated énnhs of its ideological principles and
original leaders, very little academic researchliesEn done to survey and investigate
how CR is manifest and is successfully growing coatemporary social milieu. This
study aims to bring the various disconnected trs@ddommentary on CR together in
one place and illustrate the powerful ways in whitik movement and its ideology in its
current form is taking root and being animated imigveryday communicative practices.

Purpose of the Study

There are five main purposes for this study: fitsuill provide a comprehensive
overview of CR which is currently not availabletire academic literature on the topic.
Secondly, the study aims to investigate the meadsrades that promulgate, circulate
and extend the CR discursive community and thettahen of “a people.” Third, it
gueries what social, cultural, and political subjgties, practices and institutions are
constituted within the CR community as membersig@p#te in its discursive activities.
Fourth, it considers how the constitution of CR,“fieople,” culture and identities is
hegemonic in the Gramscian (1971) sense. Fiftbrder to create a methodology and
method for examining the activities and constitutad “a people” which is not
geographically bound, is highly mediated, andrisrgily influenced by nonverbal

symbolism and practice, this study will marry mugitied ethnography and contemporary

! This research will be discussed in full in Chaffteo, a literature review of Christian
Reconstructionism.



rhetorical and cultural studies theory. | will erplaupon these purposes in the following
sections.

The first purpose of this study, providing a mooenprehensive treatment of CR
in its current forms will require the following twaoves? first, the presentation of a
more comprehensive academic resource on CR as emeon; secondly, a move from a
study of CR solely in terms its literature and diigtal records (which is the state of the
research currently available on CR) to one thasyes how it is effectively being taken
up and extended by individuals, families and growjikin their everyday lives. This
treatment of CR would entail who the current leatgr is, how participants are involved
in communicating its ideology, and how individualed families are identifying with CR,
taking it up, and enacting it in their daily sogmhctices. This would extend the available
research from studies that rely substantially derpretations of historical records and
CR literature to an investigation into how, in pegdaily practices, CR is symbolized
and enacted in vernacular forms and embodied padoces. This move will help to

illustrate that culture and ideology are not a pregsences that are expressed by people,

% This study began during the G. W. Bush adminitmatvhen these groups were
receiving much watchdog attention. The inferendbait time was that the Dominionists
were aligned with those in power, thus giving th&gnificant influence. It could be
surmised that once the Obama administration catogmwer, this movement lost its
legitimacy and alleged sway. To the contrary, gmpes with a long term mission and
uses Obama’s administration and policies as ddalain persuasive influence in their
activities and with their members and recruiting puth potential converts. As Berlet
(2008) points out, “They will be left behind to ¢ome ... years of political activism
from within the largest organized social movemarthie United States today.”



their speech and their practices; but are prochfatsnbodied and mediated social

practices> 4

® My understanding of culture has two main composetie ideas, sentiments,
sensibilities, practices and language of a padrcdiscourse (by language, | mean
“‘grammar” in the Wittgensteinian (1953/2001) anédf@scian (1971) sense); and, the
actions, symbols, and artifacts that display, comigate, symbolize, struggle over, and
constitute those ideas, sentiments, sensibilitielslanguage. There is an approach in
communication that identifies itself as “social stboctionism,” which holds that humans
create their social worlds and identities throughlanguage and actions they choose to
engage in (Stewart, personal communication, Nover2pe2008). From another
perspective, which is more Structuralist, humamdid, language, subjectivities and
social realities are formed and cultivated throagternal forms and institutional
structures (Levine, 1972). Cultural Studies hasi$ed on how meanings and identities
are formed in everyday practices and with the conpdion of goods and participation in
activities. These goods and activities are dissatathand directed by producers with
particular intent and with the power to shape tleanings of these goods and activities.
In other words, those who control the means of petdn control culture. Non-Marxist
theorists (Du Gay, 1997) resist the wholly struattineme of that statement, suggesting
that consumers and participants have some agengtetpret their experiences in ways
that might differ from the intent of the produce@amsci (1971) and Hall (1985, 2003)
are representative of this perspective.

My understanding of this cultural process can h@essed in the following way (and is
resonant with Giddens’ duality of structure, 198dj)s my belief that culture is
constituted within a dialectical relationship beéméhuman agency and social structures:
Structural traditions and institutions influencentan thought, language and action; and
those elements, if reflected upon, can influenaedrange structural traditions and
institutions. Therefore, culture — the ideas, seatits and sensibilities | have mentioned
— and actions, symbols, and artifacts that comnai@jsymbolize and constitute it, is
cultivated and constrained within that dialectidghamic between agency and structure.
This perspective is aligned with a Gramscian (1&6hcept of hegemony, which has
been further elaborated by Hall (1985, 2003).

| should also note that | am interested in an exthoographic understanding of how
members of a particular discourse understand eulfdditionally, if they are setting out
to “change culture,” | am interested in how theliye culture can be influenced and
changed and the activities that they choose tomaptish this. These emic concepts can
be understood in light of formal theories of cult@and those theories of culture can also
be “tested” through such particular case studies.

* When | use the term “ideology” here, | mean vénymy the ideas and sensibilities
influencing a discourse. When | begin to move talamalysis, | am more interested in
assessing hegemony, according to Gramsci (197&m&i’s hegemony involves a
social dynamic of coercion and consent that frathesultural, political, and ideological



Coverage of CR in the Literature

To date, the coverage of CR has been piecemealeWinerous scholars have
focused on CR in various ways, they have not baecessful in providing a
comprehensive overview of CR, its characteristes] how it is being enacted in the
world. A variety of scholars have chosen to focusistinct aspects of CR which leaves
us with several differing analyses. A more compteterview of CR would offer
researchers sufficient information in one plactheathan having to search multiple
sources. For example, journalists and authorsarstitial sciences have made statements
about the significance of the CR movement (Bost®91; Clarkson, 1994; Gabbert,
1991; Pottenger, 2007), but each address thatignestdifferent ways. Boston (2001)
refers to how actors within CR infiltrate the Ugevernment to lobby and create change.
Clarkson (1994) explains the principles and comrarita of dominionism and how they
fuel various organizations’ efforts to influencebfia policy. Gabbert (1991) writes about
how the ideology of Christian libertarianism catag many citizens to identify with CR.
And finally, Pottenger (2007) covers how CR inflaes institutions, organizations, and

educational systems through their grassroots ozganiAll of these commentaries shed

social scene in terms of those things that are ngistt, good, and desired in identity,
values, and day to day goals and interactions smrceety. It involves a certain kind of
power — “the power to frame alternatives and consgiportunities to win and shape
consent, so that the granting of legitimacy todbminant classes appears not only
‘spontaneous’ but natural and normal” (Clarke, Hadifferson and Roberts, 1976, p. 38).
All of this occurs on the terrain of civil societynd the state, which was a vital piece of
Althusser’s analysis of the ideological state appes (Hall, 1985). Hall (2003) describes
that the organization of hegemony according to Granvas not guaranteed: that social
forces did not move naturally, but had to be orgediin some way. This organization
was most effective, according to Gramsci, whenas wrganized so thatappearsto be
natural, eliminating resistance or antagonism.



light onto different aspects of CR from differemrgpectives, yet they do not cite each
other. They remain as disconnected parallel remortSR. Similarly, estimates of the
numbers of its followers, its main tenets, andigiorical exemplars are all covered
separately by differing scholars.

Another case of this fractured coverage of CR ieroentary on its strategies for
cultural change. This very important mobilizing piofor CR is not often commented on
explicitly. However, strategies for cultural charage still implicit within CR discourse,
and in order to analyze their ideology and pregttiaictions, these strategies must be
made explicit. An overview of CR would bring togettall of this descriptive
commentary to make each of its dimensions morerappand readily accessible. To
date, this level of analysis is not available ia #fiorementioned texts.

Most treatments of CR take for granted its existea an already-solidified
community that then strategically broadcasts amsl @t its uniform sentiments, desires
and goals. This presumption interferes with an irtgod research goal that has yet to be
achieved, which is uncovering and exploring howvittlials, groups and families and
their social concerns participate in the producdod maintenance of this discourse
community; activity which in turn also constituteembers themselves in a hegemonic
fashion. As much of the research on CR has beetucted by journalists, political
scientists, and religious scholars, (and not comeation scholars), the communicative
ontology of CR has not yet been indicated or exadhin the literature. Using theories of
constitutive rhetoric as a heuristic with whichntake this inquiry is a good starting point

for this goal. Charland (1987) popularized thisottyeillustrating how to analyze the



constitution of “a people” through the rhetoric fulin printed texts.The Quebecois
White Paper he refers to is a foundational docurogtite Quebecois national identity.
Though he did suggest that analysts should aldottbeusic, architecture, and
embodied actors, he did not provide case studiezasplars. Adding to Charland’s
analysis visual rhetoric, including the work whiths come to be known as “the rhetoric
of display” (Prelli, 2006) and “the rhetoric of bied” (Selzer and Crowley, 1999)
expands upon Charland’s case studies of consgtutigtoric and adds other dimensions
besides official documents for its study. Thesattreents of rhetoric contend that
identities are constituted not just by official ¢arage recorded in institutional documents,
but in the everyday subtle and nonverbal “languatpstonstrated through physical
attributes of the social world and how humans atewith them. Additionally, adding to
this the ideas of Peter Ives (2004a, 2004b, 20089, who interprets Gramsci as being
politically invested in linguistic hegemony, andhEsto Laclau’s (2005) study of the
constitution of populism will help to extend thethy of constitutive rhetoric in order to
better comprehend its daily manifestation in sogfactices such as those of CR. At
stake is the question of how much and why do pepaitcipate in the production of
discourse that, to some, does not seem necessettigir best interest. For example,
does the elimination of critical thinking benefietcourse of life of an individual (or his

impact on society)? Is it beneficial to one’s offag to have so many children that it is

> Charland is influenced by Althusser (1970), Bugk®45), McGee (1975), and many
other thinkers. Gramsci (1971) and Laclau (200%}) their Marxist emphasis, represent
a related tradition underscoring the hegemoniwitiets of constitutive rhetoric. Also, it
can be said that Hall (1985, 2003), Butler (19983 1997, 2004) and Anderson (1991)
have all developed their own versions of constiauthetorics, though they don't call it
that.



not possible (nor desired) to send them to coll&yly is it that women would invite
their husbands to participate in a discourse tlmatlvrequire that wife’s submission (and
some would say “oppression”)? And is adherencedo-ealled “biblical” government or
economics going to benefit this “people,” or ddas {as yet unfulfilled vision) involve
their predictable demise?

The second purpose of the study, investigatingrtbans and modes that
promulgate, circulate and extend the CR discursbramunity and the constitution of “a
people,” begins with recognizing how multi-facetadl creative this discourse is. CR
leaders, organizations, and adherents are extreawgiye in constantly narrating its
ideology in numerous different forms. This is evitlm the existence and circulation of
modes such as literature, catalogs and publistongds; media, music, games and
costumes; blogs, websites, and images; and coriegrsperformances, and programs
such as conferences, workshops and retreats,rthdedicated to sharing and learning
about the CR perspective. In order to learn aldwusttive participation of members in
the constitution of this discourse and its “pedpldas important to look at how these
forms are created and engaged with in ways thitean€e members’ daily social
practices. My preliminary analysis of this commyrdemonstrated that a study of CR
could not be restricted to face to face interactionexclusive to media circulation
practices nor only focused on written forms of dniet | came to see that the CR
discourse community is constituted in a sophistidand inventive combination,
layering, and repetition of all of these aspectsahmunication together. Examining it
only in part would not address the artful way inieththese areas of communicative

practice masterfully cooperate to constitute tipsdple,” their identities and cultural and
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political sensibilities and practices. Albeit thexjuires a more global “birds-eye” view of
the movement and will not provide a micro analyggithe interactions between these
connected areas, this approach is both essentialderstanding the ontology of a
discursive movement and it is largely missing fréommunication Studies. This study
can be an introduction to the idea of integratimgstudy of these various aspects of the
discipline and is late in coming to Communicati@ Gordon, personal communication,
November 16, 2010).

The third purpose of this study is to consider wdaatial, cultural, and political
subjectivities, practices and institutions are tituted within the CR community as
members participate in its discursive activitieBisTquestion has public import, if it is
indeed the goal of the CR community to populatevtbdd with its adherents to the
extent that it changes culture. CR ideology dictatbat proper ways to think about the
self and the world are; what it means to be a manvweoman; how parents should raise
their children; and how society should be struaureterms of biblical government,
economics, and patriarchy. The promulgation oféhdsas and the constitution of a
people that follow them influences how future induals and citizens will think, live and
consequently impact the public sphere; and how Wikyoexist with those who do not
subscribe to the CR way of life. This question asotributes to the study of constitutive
rhetorics, the circulation of media, visual comnuoation, performance, and social
interaction and how these areas work together tsttate a distinct people, their
ideology, and their practices.

The fourth purpose of this study is to considerrtile of hegemony in the

constitution of CR discourse, identity and cultdif@. It is tempting to disparage the
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leadership of a movement for its furtive manipuatof an unsuspecting body of people.
In this case, it became evident that the produaifd@R in its totality is not a top-down
creation. Adherents at all levels of participatidentify with and activate CR ideas and
practices, maintaining and augmenting its substandecapacity in ways that suit them.
CR, therefore, is a consummate example of Gramg981) hegemony; yet it even
exceeds his understanding of the process, consgigré contemporary means and
modes of constitution currently available. Thisecdlistrates that the concept and
enactment of hegemony is not just a liberal bluggdar cultural revolution, but that it is
being successfully capitalized upon and demonstiatéhe conservative realm.

Finally, the fifth purpose of the study is to ceeatmethodology and method for
the study of dispersed “peoples” and their disemaréives. To date, traditional
ethnography studies a geographically-bound groypgeople, emphasizing their face to
face communication and advocates that it is pripnagnversation that constructs culture
and the social world (J. Stewart, personal comnatiwn, November 22, 2008). Theories
of constitutive rhetoric do address the ontologypa&oples,” or culture, but are rarely
taken to the field to ascertain how they might ppli@d to contemporary social settings.
Theories in cultural studies that take up the dangin of “peoples” (such as Laclau,
2005) also tend to be more theoretical than englirintegrating aspects of both
ethnography and rhetoric and cultural studies o¥fér a more practical and stronger
heuristic for investigating dispersed movements.

In Chapter Four, my methodology and methods sectiatil argue that
combining ethnography and rhetorical theory anducal studies is not only the most

appropriate method of data collection and anafigsishis study, but it is an approach
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that may enhance future studies that, in the mdslysutilized either ethnography or
rhetoric on their own. Many ethnographic studieskge study “culture” but lack the
perspective of contemporary rhetoric to show hoat Wery culture is constituted.
Conversely, many studies of rhetoric consist ofdytheeorizing about the constitution of
culture, but do not go out into the field to engagih real cases to see how it is done.
This study will bring the two together to not omisovide an apt heuristic frame for
analysis, but to offer up an option for other stésdabout the constitution of cultures and
peoples in the future.

Significance of the Study

Because of the combination of different theoretarzad methodological
perspectives in this study, it has significanceafdaroad reach of scholarship. It offers the
most comprehensive treatment of CR to date; itgmmssdata that would facilitate the
work in many disciplines that study religion; ittemds the theory of the rhetorical
constitution of a “people;” and it promotes innawas in its methodological approach.

First and foremost, this study brings new matedahose studying or wanting to
learn more about Christian Reconstruction. Prigdht® work, data on CR has been
fragmented and there has been no comprehensivei@wesf its history, implications, or
contemporary status. This study brings togethentary pieces of research and
commentary that have already been available ansl @olttemporary data as well as a
Communication Studies perspective. This perspegtilteffer an examination of how
CR is taken up and becomes animated by its adlserghéerein identities are fashioned,
along with the nature and existence of CR. Wheaidrrto contemporary data, | mean

that | have observed, visited with, and had disomsswith individuals and groups who
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enact and embody CR in their daily lives. Thesesddtimensions contribute
significantly to what has been known and documeatezlit CR.

This new data and analysis would be of interesttwlars in a wide variety of
disciplines. Scholars within religious studies &mel sociology of religion have referred
to CR in terms of its relevance to millenialist reavents (Cowan, 2003b), for which its
relationship to the “end of times” is compareddad contrasted with) other religious
movements. CR is also considered within the stdayew religious movements (NRMs)
(Cowan, 2003a), where it is grouped among a vergrde listing of practices that have
either branched off from more established religiand denominations or that are brand
new, especially as both respond to contemporargitons. CR can also be studied in
the context of social movements (sociology) andtipal science, which observe these
groups and their discourses in terms of their i@iahip to modernity (Christiano, 2007)
and to electoral politics (Wald and Calhoun-Broe@07).

Those within public sphere studies, the study dilips, counterpublics, and
public culture would find CR to be an interestirage in terms of its relationship to
democracy and its liberal humanist roots; its ustderding of the concepts of public and
private; its understanding of what public discowsbeuld consist of; and its
understanding of its place in public culture. Thiedars of folklore studies,
anthropology and performance studies may be irtegteés similar questions, focusing on
how CR enacts these concepts (and more) within shaiytelling, social practices, and
communicative performances. Some anthropologists, (dirschkind, 2001, 2006;
Larkin 2008; and Mahmood, 20pbave recently established an investigation ogielis

counterpublics in non-U.S. countries, and CR presid case for inquiry about how that
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type of entity operates in the U.S. Within Commaitien Studies, this research is
relevant for those studying culture, media studiesjal communication and visual
rhetoric, contemporary rhetorical studies and pufiheres and cultural studies. The
study directly discusses how this discourse impactsseeks to impact culture. The
discourse is highly mediated and is circulatedsehsinated, and sustained by way of
media materials, images, and practices. Engagemignthese materials and practices
communicates and establishes values while alsdituatimgy cultures, identities, and
social and political terrains.

The theoretical framework utilized within this dyuextends the theories of
constitutive rhetoric recently advanced by sevecablars by providing a case that
demonstrates a variety of elements of the contitudf “a people.” Whereas many
studies of constitutive rhetoric are purely theigedtor focus on institutional texts, this
study illustrates how “the constitutive” does tgitace among the forms of conversation,
social practices, the display of bodies and imaged,heightened performances — the
visual — in addition to texts. Methodologicallyethct of bringing together ethnography
and rhetorical and cultural studies is fairly newd an need of development. This study
provides an introductory exemplar to be considaradiimproved upon in the future.

Overview of the Dissertation

Chapter Two introduces and overviews Christian Retaction: its history, its
relationship to Dominion Theology, and its theot@iand denominational heritage. |
then give an account of CR’s main figureheadsoiiiginal thinkers and founders (1930-
1980) and its newer (post 1980/1990) writers ands¢ current leaders, and prominent

organizers. | describe the ways in which CR is glewt in the mission and curriculum of
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educational institutions, such as homeschoolindures, colleges and law schools, and
an independent Christian film production schooalsb note how CR influences many
producers of media, internet businesses, and atisThis chapter maps out the
significance and impact of the movement to dateiadlg, culturally and politically. It
describes the main tenets of CR and provides sast@ribal examples of Calvinism
(which has influenced the practice of CR throughustory). The ways in which CR is
committed to a strategy of cultural and social ¢geaare made explicit, through analysis
of its main writings, leaders, and adherent comsdfihally, the chapter ends with a
statement on the appeal and future of the moveasewell as extant commentary on and
critique of CR itself.

Chapter Three introduces the social and communbicatieory that can be used
and considered in order to approach the study oa€&e constitution of “a people.”
Noting briefly how some popular philosophers haveoanted for religion, this chapter
then considers how religious movements have beeressked by some scholars within
the sociology of religion, political science, amtpology, folklore studies,
communication/media/rhetorical studies, and thdystf the public sphere(s), publics
and counterpublics. | argue that these differingpectives have not been put in
conversation regarding their views on religion, &sdggest that the best way to
approach the question of the constitution of a feeapd its cultural and political terrain
is to respond to the questions of these literatlyesay of first analyzing the rhetorical
constitution of “the people” of CR. My proposed d¢hetical framework for investigating
the constitution of CR is laid out and highlighte twork of cultural theorists Althusser

(1971); Butler (1990, 1993, 1997); Gramsci (19°Hall (1976, 1985, 2003); Ives
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(20044, 2004b); and Laclau (2005) in combinatiotihwheories of constitutive (Burke,
1939, 1950/1969; Charland, 1987; and McGee, 19980)land visual rhetoric and
display (DeLuca, 1999; DelLuca & Peeples, 2002 &titl Helmers, 2004; Olson,
Finnegan & Hope, 2008; Prelli, 2006; Selzer & Creyyl1999) The chapter ends with
the study’s research questions.

Chapter Four gives an account of and justificatamrmmy choices in method and
methodology, and describes how | went about usiali+sited ethnographic fieldwork
combined with analysis using contemporary rhetbtio@ory and cultural studies. |
explain how | chose whom to study, which organaadj and which locations. | describe
preliminary research that was done before andapamation for this study. | overview
and explain the different data sources and dataat@n methods | used, as well as offer
an explanation of my analytic tools and approach.

Chapter Five and Six lay out an analysis of thetrpomminent aspects of practice
and identity constituted through the CR discous&€hapter Five, | delineate how
Biblical Patriarchy and family serve as what a @Rder calls “methods” for cultural
change as well as being prominently encouragegeaadiced aspects of CR identity. |
describe the prescribed structure of the family thredgreat changes required of these
families, the whole new pattern of life that theystparticipate in to match that desired
structure. | then depict how history and historfogires are invoked within CR
discourse as models and guides for living this imagontemporary times. | include
stories of some of those who have decided to ntakegteat change in their and their
families’ lives. And finally, | explicate some di¢ main elements of the CR identity and

practices, such as the commitment to a multigeiogratvision and plan; large families
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and the rejection of birth control as a strategytfansforming culture; the father leaving
professional life outside of the home to be inltbene at all times in the role of patriarch
and shepherd; the rejection of public schooling tiedembrace of homeschooling; the
enculturation of children; a dress code and amenhdustry predicated upon modesty
and a patrticular style of clothing; and the rettof peer-segregated activities and youth
culture outside of the home in favor of family-fsed socialization. This chapter ends
with a discussion of how these practices and théa@bBuage and grammars work to
rhetorically constitute the CR “people.” It alstuihinates how the solidity of CR identity
depends upon identifying and articulating an améjic Other.

Chapter Six is an explanation of how the natiotialsnd patriotic aspect of CR
identity is constituted. It begins by defining axplaining the CR concept of liberty and
religious freedom, which is at the foundation a§tvay of understanding the
relationship between God and America, between GRdamocracy (and government in
general), and between its adherents and the pstiere. | then introduce the idea of
historical revisionism, as explained from a CR petsive, and the CR mission to re-
learn and re-teach the Christian heritage of ti& Uoverview several of the ways
utilized to teach history, including speakers, evefces and events, media materials,
mundane conversation, images, the display of atifdodies and physical spaces, re-
enactments and dramatic performances, narratesg, towsic, toys and games, and
monuments. | detail the discourse and rhetoricrobAcan heroism and nationalism as it
intersects with Christianity within CR language amdmmars. The chapter ends with a

discussion of how these ideas, grammars and peaatienstitute this particular aspect of
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CR identity. Chapter Seven includes a summary@ftthdy, an interpretation of its main
findings, an accounting of the limitations of thedy, and avenues for future research.

Besides addressing the five main purposes of thdysn my research, | was
motivated by several key questions. First, | wanteihvestigate the communicative
constitution of identity and culture and the pokii implications of this process. | did not
find an approach or method available within Comroation Studies that addressed this
task in the way that | sought fit: Language andaanteraction focused almost
exclusively on face-to-face interaction; many sel®within cultural studies seemed to
make very broad macro statements about this phemm{@any without doing
empirical observation or close investigation ofgaage and interaction); media studies
fixed its attention only on the media involved; ahdtorical studies seemed to focus
exclusively on text-based data, leaving out theadrdal and performed experience. As
noted, any of these approaches on their own wontithave been sufficient for my study
due to the means, modes, and conditions of theutise that | chose to analyze. The
methodology and contingent method | have craftedaeds to the nature of this
particular movement (and can be utilized for thuglgtof others like it).

Secondly, | wanted to study how a particular grbafieves that they can impact
culture and how they go about doing that, as | abonly interested in how extant social
theories purport to understand the constitutiooutture and identity, but find it crucial
to learn how everyday theorizers — practical theys — see themselves participating in

this proces&.This is important to me because of my stancelémgfuage and how we go

® By “everyday theorizers” or “practical theoriz&rsmean ordinary people living their
lives; laymen. See also Gadamer, H. G. (1988)th and methad\New York, NY:
Continuum.
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about describing the world influences its ontolagy constitution. Though it is my
belief that this happens whether or not an indialdar group explicitly articulates how
they are impacting culture, | believe we can leauch about a discourse community in
addition to the rhetorical production of culturedogplicating their insights into this
matter. Asking this question will help to illusteathe contours of the terrain between
duality and structure (Giddens, 1984): the relatiop between actors’ agency and social
structures in constituting social realities. Thpgpeach honors an emic and etic
understanding of culture: a scholarly theorizingoiture in the face of the ways that
study participants understand and use the term.

Third, | have wanted to add to the conversatioruatize place of religion in
mainstream American society; that it is so muchartban simply theological or
spiritual, but crucially influenced by and influeng cultural, political, economic, and
social conditions in society and in all of its falational frameworks, whether
government, official, social, and cultural instituts, and everyday presumptions, habits,
sentiments, and sensibilities. Fourth, | wantedddress Communication Theory in a
particular way. In my early training in languagedaocial interaction and intercultural
and cultural communication, | became aware thabtdy of literature | was exposed to
seemed not to consider extant social theory aner gitevailing theories of culture and
society. | did not want to remain in nor contribtiean insular study of communication
theory, which is, in my opinion, far too prevalevithin the discipline. It was my hope to
take what | had learned from speech communicatiohirtegrate it with the larger

guestions of cultural studies, a divide which li&e& must be bridged in order to have a
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more complete understanding of human communicatigiture, and society. The theory
that | turn to and the method | have chosen toaeppresent this goal.

| believe that | addressed all of these questiatiimthe confines of this study.
Though the study may create more questions thanovides answers and conclusions, |
feel that | have successfully entered my concerttsa conversation about culture,

religion and politics from the communicative perspe.

21



CHAPTER 2
LITERATURE REVIEW: CHRISTIAN RECONSTRUCTIONISM

For the past several decades, the Christian Recatishism (CR) movement has
been steadily moving from ideas worked out in bamkd sermons to enactment in many
families’ daily lives. Whereas many movements begithe grassroots level, CR began
as more of an intellectual position codified byaatiful of men trained in divinity and
academic scholarship. The ideas were then dissédiaad taken up and worked out in
practice by those attracted to its ideals. Becati#s theological complexity, CR’s ideas
are difficult to describe succinctly; due to itselise and geographically widespread
following, its affiliates are a challenge to chaeaize. At its core, Christian
Reconstructionism (CR) is a theological doctrind amy of life that seeks to uphold
God’s sovereignty in every area of life and sogietguiring a reconstruction of
Christianity and of American society in order td¢fifland complete the earthly kingdom
of God (Misztal and Shupe, 1992; Pottenger, 200p8, 1997). The ensuing section
will delineate a more thorough definition and dgstan of CR, detail some indicators of
its growing popularity and support; lay out its mand peripheral figureheads and
tenets; assess its strategy and activities towaigtzl reconstruction; and outline some
commentary on its presumptions and actions.

CR is often referred to as equivalent with Dominidreology by its critics and
the popular press. This study will refer to thendissinct while also noting overlaps in
some of their goals and adherents. Dominionismbioader movement seeking to make
society and public life more Christian and it igiocled to influence much of the Christian

Right (Diamond, 1985, 1995; Clarkson, 1994, 1990minion Theology is “a grouping
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of theological systems with the common belief thatlaw of God - as codified in the
Bible - should exclusively govern society, to thxelasion of secular law, a view also
known as Theonomy” (Barron, 1995). CR is one maiéficon of Dominion Theology.
Misztal and Shupe (1992) write explain that “thstidiguishing mark of Dominion
Theology is a commitment to carrying out an appihdacbuilding (or rebuilding) society
that is self-consciously defined as Christian rathan based on a broader consensus” (p.
84). Dominion Theology is based upon the Bibles ite Genesis 1:26 (Berlet, 2006),
which is:

“And God said, Let us make man in our image, aiterlikeness: and let

them have dominion over the fish of the sea, aret the fowl of the air,

and over the cattle, and over all the earth, amt every creeping thing

that creepeth upon the earth.” (King James Inteynak Version)

Those who follow Dominion Theology believe that {Shanity should have
authority in all areas of life. This may includeetiomain of the home, education, church
and the state (Abbot, 1990). Sociologist Sara Drain@989) has characterized
Dominionism as one of two forms: “hard” (desirirgiinpose Biblical Law) or “soft” or
generic Dominionism where not as much global caméreought and adherents hope to
extend Christian influence and ethics, but do pekdo impose Biblical Law. Later it
will be explained that CR does contain the idedarhinion as one of its tenets, to the
extent that it requires that the laws of civil govaent are guided by Old Testament law.

The overlap between Dominion Theology and CR masgeaonfusion for those
unfamiliar with these views. It is necessary toendor example, that many conservative
Christians believe that the world should be guidgdhristian belief (the idea that

Christianity has dominion), but they would not resagily advocate for the

institutionalization of Old Testament law. Hencasial and Shupe (1992) have noted
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the lack of specificity that might come with pangithese distinct orientations with one
broad brush. Others such as House and Ice (1988g\er, believe the two terms are
simply synonyms. Diamond (1989) writes that Dommideology has a long history
(Diamond, 1989). It originally and was brought ke fore with John Darby’s
Dispensationalism in the 1840’s and 1850’s an#t toback seat with the rise of Pre-
Millenialism in the early to mid-1900’s (Dark Chtienity, 2007) ® CR represents one
form of Post-Millenialism’s reappearance in the tddiStates around the 1970’s. It also
strongly influenced the political Christian Rightthe 1980’s (Diamond, 1989).

A movement that can be considered both Dominiamstsubscribing to
Dominion Theology, Clarkson (1994) has called GRRavement primarily of ideas
without a singular home in any one denominatiostitation, leader or text. It has been
strung together by a few scholars (Rousas Johnd®asly, Gary North, and Greg

Bahnsen) who identify with Reformed or OrthodoxdPrgierianisnt. Those who have

’ Dispensationalism is a Protestant evangelicaltioadbased on an interpretation of the
Bible that proposes a series of chronologicallycessive "dispensations” or periods in
history in which God relates to human beings ifiedént ways under different biblical
covenants (DeWitt, 2002). As a system, Dispensatiem is rooted in the writings of
John Nelson Darby (1800-1882) and the Brethren Mmre. The theology of
Dispensationalism consists of a distinctive esdbgtoal "end times" perspective, which
means that at the end of time, Christians willddeeh away or "raptured” to live with
God in His kingdom and all non-Christians will raman earth to perish (Blaising &
Bock, 1993).

8 Dominion Theology is post-millenial in that it istes for the presence of God’s
kingdom here on earth; pre-millenialists believat tthere will be a rapture where
Christians will be taken to be with God in His kitogn somewhere besides earth.

® The Reformed Presbyterian Church is the more ceasee wing of Presbyterianism,
which follows Calvinistic tenets. Some of its b&ienclude the inerrancy of the Bible,
the "fundamentals" which led to the term "fundamaésin,” and a patriocentric stance
which requires that all church elders must be n@#vinism, named after John Calvin,
had its beginnings in the Protestant Reformatiohs®4. It found its influence mostly in
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taken it up and extended it have also come fronoiRefd Baptist leaningS.Adherents
of CR are not ‘located’ in any one particular geqrical area; their numbers are located
across the United States (and some reside outkttle &.S.). The coherence and
stability of CR is constituted by way of a discauthat is presented in large, dense
intellectual texts and then taken up and circulégdrganizations and individuals in the
form of educational workshops and products, didoanssvorship and other rituals,
internet blog chats, programming in television lieests, the production and
consumption of media products, and events devot&Rt ideas and training.
Figure Heads

Currently, there are numerous organizations irlihiged States who educate on
and advocate for Christian Reconstruction. Thddeship and inception of the
movement, however, can be traced to three men wgimally provided its intellectual
framework: Rousas John Rushdoony (1917-2001), Garth (1942- ), and Greg
Bahnsen (1948-1995) (Gabbert, 1991). Each craftéistiamct branch of CR and
adherents generally espouse the ideas of at Ieagtraall of these figures (Gabbert,
1991). Gary North is the only one of these leadéve today, and he still actively
contributes to CR literature and activities. A wdlother thinkers, writers, and

organizers developed around these men, and théygerio do the work of CR. | will

Scotland, the Netherlands, and some of GermanyNbhi# American Puritans were
Calvinist. Calvinism upholds the sovereignty of Goall areas of life, the sinful nature
of man, and the salvation of any man as pre-deteunby God (predestination). Further
explanation of Calvinism will be presented latethis chapter.

19 Reformed Baptists are also Calvinistic in theictdoe. Though they come from a

different doctrinal line from the Reformed Preslirs, they have much in common due
to their Calvinist framework.
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review the contributions of each of these figuleginning with Rushdoony, the
purported father of Christian Reconstruction.

Rousas John Rushdoony was born in New York Citydit7, the son of recent
immigrants from Turkey (Williams, 2006). His parentere originally from Armenia,
which was the first nation to adopt Christianityitgsstate religion (Gabbert, 1991).
Rushdoony received a doctorate in educational pbdhby and then became an ordained
minister in the Presbyterian church of the USA®4. For eight years he did missionary
work with the Western Shoshone and Paiute Indiat@wyhee, Nevada (Abbott, 1990).
He was ordained in the Calvinist tradition, follogihis ancestors’ faith (Williams,
2006). In 1965, Rushdoony moved to Los Angelesstaded a newsletter whose
mission was to support those who were promotinGlaistian Renaissance,” an activity
that is considered to mark the beginning of then@®ement (Abbott, 1990). The non-
profit Chalcedon Foundation (www.chalcedon.edu) feasded by Rushdoony in 1966.
It is now run, in part, by his son, Mark R. Rushdgpadn 1974, Chalcedon began to
publish theJournal of Christian Reconstructipwhich details Rushdoony’s foundational
thought. It is no longer published, but is archieed available for sale at Chalcedon’s
website (www.chalcedon.edu). Currently, the orgatin publishes th€halcedon
Report Rushdoony was a prolific writer in his lifetim@s major works wer8y What
Standard(1959) andrhe Institutes of Biblical Lawi@73). Rushdoony He died in 2001.

Rushdoony was ordained in the Presbyterian USActhinut in 1958 he
converted to the more conservative Orthodox Presiayt church, which is committed to
the Reformed tradition. One of the main founderthefOrthodox Presbyterian church

was Cornelius Van Til (1895-1987). Van Til was paty influential to Rushdoony, but
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his epistemology of Presuppositional Apologeticshesbasis for CR theology “has
provided the methodological basis for Reconstrmisim” (Gabbert, 19913 Although
Cornelius Van Til was said to be opposed to thésgoaCR (Abbott, 1990), he provided
one of the centerpieces of its theology. His episiegy, or understanding of truth and
reality, presumed that the only way man’s knowleldge any validity was if it came

from God or the Bible (Abbott, 19983. Another way to state this is that man’s
knowledge or pre-supposed understanding of trutst il based upon the triune God of
the Bible (Gabbert, 1991§.According to this perspective, “one’s faith inimiate truth is
not subject to historical or scientific investigati Issues of final importance are
determined not by empirical deduction but by thepaithn of a presuppositional frame of
reference” (Gabbert, 1991, p. 11). This frame &nence includes presuppositions about
God, knowledge, reality, and one’s place in thelkdiNo sense may be made of reality
apart from this framework” (Gabbert, 1991, p. )cording to this view, any person
who attempts to interpret the world only from hvgroperspective, apart from these
Godly presuppositions, would be presuming autondrhis stance is erroneous, because

man is not autonomous, but a creation and derivatidgsod (Rushdoony, 1969). This

1 presuppositional Apologetics is a method for vieptihe world that presumes that
one’s world view is based upon one’s presupposstidio be certain that the worldview
will fit Calvinist tenets, one must scrutinize loisher presuppositions about God, truth,
and knowledge, and make sure to carry these oig.méthod also assumes that there is
no neutral ground between a believer and non-b&liand that discussions about truth
are not valuable or worthwhile because the belibasrfaulty presuppositions and
therefore cannot arrive at truth.

12 The use of “man’s” here to refer to humankind issRdoony’s style. For the most part,
CR thinkers follow patriarchy, so their writingscastatements are male-centered. My
writing will reflect that perspective.

13 Triune is an adjective to describe a God withrityr nature.
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An attempt to think or live autonomously showsaaflin logic and is the reason that any
non-Christian claims must be challenged and, no¢@ted (Abbott, 1990). Rushdoony
simplified this with his saying “no God, no knowdge™* (Abbott, 1990). According to
Abbott (1990), Rushdoony moved from this maximestagnt to the idea that there are no
laws apart from God’s laws (Rushdoony, 1973, 19Ba)owing this line of logic, the
choice is not between Biblical Law and Natural L&t between law and no law
(Rushdoony, 1973, 1982). And “accordingly, evergese of existence must be brought
in subjection to and consistency with the Bible ethtonsists primarily of the Mosaic
laws and their implications for daily life in thigllen world” (Gabbert, 1991, p. 12).

If one was to charge that this epistemology is thag®n circular reasoning, that
would not be denied. Van Til argued that all re&sgmvas circular — that any person
making a claim would be guided by their originad@sptions (North, 1988). Christian
thought, then, must be circular because all reagogoes back to God (Abbott, 1990).
This epistemology extends to ethics, accordinglibdit (1990), such that things are
good because God has claimed they are good. Anddhest good is seeking the
kingdom of God. Abbott explains that the truth caaty be known by individuals when
God “regenerates” a person a person (Rushdoon, 1982)* otherwise one’s
knowledge is invalid. Abbot (1990) asserts that Vdis epistemology gives the
Reconstructionists the basis to assert that theamdeptable understanding of society,

politics, economics and other spheres is one ghiabim this perspective of Christianity.

4 Which is an ontological argument for the requiratfexistence of God for knowledge:
If all knowledge exists because of God, then aatestent or concept that does not come
from a Godly perspective is faulty/invalid.

15 Given a new and holy birth; born again.
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Pottenger (2007) points to the irony that becahsedgpistemology cannot be disproved,
it is very similar to the logic of postmodernismhish the Reconstructionist detests.

Rushdoony believed that beyond dismantling seartgrihey adherents of CR
needed to “offer a means to positively build sgcatcording to biblical principles”
(English, 2003). His son Mark describes this gesalexonstruction: “Following God’s
giving of dominion over the earth to man and mawbsequent fall, Scripture tells the
history of God working to restore, or reconstrticg original order of creation™
(Rushdoony, 2005b). Gabbert (1991) suggests thastizim Reconstructionists “idealize
the Medieval Catholic institution, as it built hasgts, orphanages, universities, libraries,
[and] poor houses” (p. 9) toward the goal of takiegninion and shaping society
according to its theolog}.

Van Til's epistemology also informed Rushdoony’$itozal theology. For
Example, Rushdoony explains that presuppositigpiatemology is the reason that the
Englightenment and Humanism triumphed over the Redition. He argues that the
humanist philosophers such as René Descartes, &Bergeley, Immanual Kant, and G.
W. F. Hegel were focused so closely on the indigidthat the individual became the
new God, accompanied by the ideology of individua¢dom. Before that time, the
Western idea of individual liberty held that it wgrented by God and through religion.
The enlightenment philosophy with its presupposgiof autonomy displaced godly

reasoning and reference to the Bible (Pottengd7R®Rushdoony argues that this

® Though grounded in a very different tradition, émib Gramsci (1971) also recognized
the power of the Catholic Church in the Medievak{Reformation) period and saw it as

an apt model for Marxism. (Advocates of CR are vediat enemies of Marxism, as they

believe that one of its goals is to rid societyadigion or belief in God.)
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ideology of autonomy is what created the natiotestaman became the ruler of man
instead of God. He saw the state as man’s attesrgairitrol his destiny and make up his
own rules (Rushdoony, 2005a), rather than beinmgetlto follow God. This, according
to Williams (2006), was the source of Rushdoony-statism. To return to a Godly
state would require that civil law be changed tgbled by Biblical Law, covering the
areas of civil society, church, the family and gvether area of life (Rushdoony, 1973,
1982). Civil law as Biblical Law, according to Rastony, should encourage citizens to
be Christian and guide society in Christian motahdards (Pottenger, 2007). Though
Cornelius Van Til believed that the kingdom of Geas an ideal that would never be
reached on earth, Rushdoony utilized his epistegydio support this very effort.
Rushdoony was a prolific writer in his lifetime.dHnajor works wer8y What Standard
(1959) andrhe Institutes of Biblical Lawi@73). His ideas and work are carried on
through the Chalcedon Foundation and beyond.

Greg Bahnsen was born in 1948 and died in 1995néteand was inspired by
Rushdoony at an Orthodox Presbyterian Church sumamap (Abbott, 1990). He also
read and was influenced by Van Til. Bahnsen helah of divinity and had been
taught by Van Til in his Master’s program. He alsoeived a Ph.D. in philosophy from
the University of Southern California (Gabbert, 12Bahnsen worked at the Chalcedon
Foundation but left in 1976 to teach at Reformeddlbgical Seminary in Jackson,
Mississippi where he was asked to leave becaulis o&dical theological views (Abbott,
1990). His written work inspires many adherentatodvho embrace his careful
instruction on theology and apologetics. Some sfseiminal books afeheonomy in

Christian Ethicg1977),House Divided: The Break-up of Dispensational Togp(with
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Kenneth L. Gentry, (1989), arigl This Standard: The Authority Of God's Law Today
(1991). He is known for his teachings on argumémtetnd debate in order to defend the
Christian faith. He participated in many public d&ds against self-professed atheists.
Bahnsen died an early death at the age of 47 doenplications from heart surgery.

Gary North was born in 1942 and is actively involwe CR activities. He worked
for Rushdoony at the Chalcedon Foundation in 1862 time before going to
Westminster Theological Seminary. After one yeastatly, he returned to the University
of California in Riverside and earned his Ph.Dhistory in 1972 (Abbott, 1990). He
eventually married Rushdoony’s daughter SharontiNworked again for a time with
the Chalcedon Foundation before beginning thettristfor Christian Economics and the
Geneva Divinity School. According to Abbott (199B8prth’s Institute focuses more on
ecclesiastical issues (how the church should ranb@ngoverned) and the Chalcedon
group looks more to social issues. He and Rushdbadya falling out over their
differences and did not speak for several years.

North is considered to be the most acerbic of tRd€aders (Gabbert, 1991). He
has been known to make the most extreme statemegasling moral law and
punishment, calling public schools whorehouses (Beb1991); declaring that gay men
should be executed if caught in the act of sexI@et995); and arguing that capital
punishment should be meted out for apostasy (almeneliot of the faith), heresy,
blasphemy, witchcraft, astrology, adultery, or stc@and more (Berlet, 1995). Describing
his view of the ideal state, North has stated Retonstructionists should use the

“doctrine of religious liberty to gain independerfoe Christian schools

until we train up a generation of people who knbat there is no

religious neutrality, no neutral law, no neutraliedtion, and no neutral
civil government. Then they will get busy in constiing a Bible-based
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social, political, and religious order which finatienies the religious
liberty of the enemies of God” (Jordan, 1982, p. 25

English (2003) warns that the concept of libertst isseful tool to the Reconstructionists,
but “it is ultimately to be denied to anyone whadt Christian once they are in power”
(p. 116).

North is a strong supporter of the free marketiarelaunchly against any state
attempts to provide social welfare, as he beli¢ghreshurch and families should provide
for each other. In the years approaching the y@@0 Zthe anticipation of 'Y2K’), North
predicted the fall of the American economy anditgbHe was hoping for upheaval
that would pave the way for the Christian recorettom of society. His website
(http://www.garynorth.com/) provided and linkedaeer two thousand articles about
how to prepare for the chaos (Lorenz, 2009), indlgdips on getting out of the stock
market, supplies one should stock in their homd,ather survivalist strategies. Despite
the fact that his predictions for Y2K did not cotodruition, he remains an influential
figure for many Reconstructionists (though someérgdo distance themselves from him
due to his harsh comments about unbelievers aiatl gtinishments). Today, North
focuses on political commentary and writing abaxgremics. His many books are sold
on countless CR publishing websites, and he relgudapears as a speaker at
Reconstructionist conferences.

As Rushdoony, Bahnsen, and North grew older, othigers began to be
identified with CR. Francis Schaeffer (1912-1984ho studied under Cornelius Van Til,
always rejected the goals of CR. But according aoy®orth, Schaeffer's book
Christian Manifestq1982) was influenced by Rushdoony, (Abbott, 1984] is

frequently mentioned as inspirational by CR adhisreecause Schaeffer believed that
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society must be reconstructed (Pottenger, 200A)id3@hilton (1951-1997) worked for
the Chalcedon Foundation in 1977 (Abbott,1990)wrate one of the seminal books for
CR, Paradise Restored: A Biblical Theology of Domin{@@885, 1994). Kenneth Gentry,
along with Greg Bahnsen, wradtuse Divided: The Break-up of Dispensational
Theology(1989), another foundational writing. And finallgay Sutton (1987), who was
also a pastor, pennddhat You May Prosper: Dominion by Covenéhibbott, 1990).
These writers maintained the Reconstructionistrdeeztaind attempted to make it more
accessible to the layperson.

More contemporary writers taking a CR perspectivegen further to attempt to
articulate how to apply these theological teachtogsveryday living and cultural issues.
Jennie Chancey, for example, runs a website céliedies Against Feminism”

(http://www.ladiesagainstfeminism.con@nd co-authored a book with Stacy McDonald

entitledPassionate Housewives Desperate for G@hancey & McDonald, 2007). This
book is a response to the cultural message iretbeision showDesperate

Housewiveg that which depicts women as frustrated and dissfsad with material
comfort and the goal of ‘having it all.” Chanceysd McDonald’s book is a treatise on
the pleasure and satisfaction to be found in livvogvirtuous womanhood in a
patriarchal home where God is sovereign. On the wjpmasculinity, Phillip Lancaster,
in Family Man, Family Leadef2003) offers a program of patriarchal leadergbrpmen
to find their rightful godly place in the home. Biblical Economics: A Commonsense
Guide to Our Daily Bread@2002), R. C. Sproul, Jr. discusses how the Bilalesmits an
economics for managing every area of life, inclgdime church, the family, the spouse,

the home, and work and social life. He underschog choices about social and
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interpersonal behaviors indicate and demonstratopal values. In hisamily Driven
Faith: Doing What It Takes to Raise Sons and Daaightvho Walk with Go(®007),
Voddie Baucham advocates for full-time disciplestimugh homeschooling and a
radically different definition of ‘family*” *8Literature like this is abundant, but these are
some of the more visible CR authors and spokespeoghy.

These writers represent the strong intellectuat¢etspf Christian
Reconstructionism. Beyond the printed word, howgeotiter spokespeople in the
movement appear in the areas of advocacy and aiggnpublishing, education and
training, business, media production, and minidiryJames Kennedy (1930-2007) has
been identified as a leader in ministry who was satietic to CR (Boston, 2001). He
was a very prominent pastor and organizer untiteath in 2007. He did not explicitly
label himself a Christian Reconstructionist, butgaf his views and associations
supported that perspective, such as the beliefAhmgrica’s laws and policies should be
consistent with Christianity (Gross, 2005). He waslevangelist and pastor and the
founder of the Coral Ridge Presbyterian Churchart Eauderdale, CA. He also founded
Knox Theological Seminary and the now defunct coretéve political group, The
Center for Reclaiming America for Christ. He halllaster’s degree in divinity and a
Ph.D. in religious education from New York UniveysiAfter his death in 2007,

contributions to his ministry declined sharply dmnsl syndicated radio address was

17 Discipleship is how a community supports each motthéearn and grow in a deepening
relationship with God and the enactment of thaaoh others’ lives.

18 Baucham and other Reconstructionists contrast tinelerstanding of family, which is
a patriarchal institution designed to create Ciamst who live every sphere of life in the
service of God with a more individualistic (and hamrstic) idea of family which raises
children to become the individuals they want tarb&he world.
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canceled from many stations. Before his death, kewde was widely regarded and
held many captive audiences from his pulpit and tve airwaves and at his annual
Reclaiming America for Christ conferences. He wratith Jerry Newcombe/Vhat if
America were a Christian Nation Agait2005).

Two of the most visible CR leaders today, in teoherganizing, are Gary
DeMar and Doug Phillips. Gary DeMar is a writereaker, and president of American
Vision, whose vision is to “restore America toB#blical foundation™ (American
Vision, 2009). He obtained a Master’s degree inifidiy from Reformed Theological
Seminary in 1979 and earned his Ph.D. in Chridtiggllectual History from Whitefield
Theological Seminary in 2007 (American Vision, 2P09is radio show, “The Gary
DeMar Show” airs every Saturday from Atlanta, Géi{gmerican Vision, 2009); he
publishesThe Biblical Worldviewnagazine, and he contributes to American Vision’s

newsblog atvww.Americanvision.orgDeMar has written approximately twenty-five

books, which, according to English (2003), is havositioned himself as a
spokesperson for CR. His debut and most well-knaark is his three-volume series
entittedGod and Governmer1990), which details the specifics of how thelBibives

an accounting of how every area of life should beegned by the Christian God
(including civil government). He is also known fbine Debate over Christian
Reconstructiorf1988) andChristian Reconstruction: What It Is, What It Isr(1991),
co-authored with Gary North. DeMar has been presideAmerican Vision since 1986.
Under his leadership, the organization serves a&slaoator, publisher and clearinghouse
of books and media that support and extend itsiomgs return America to its biblical

foundation. Their materials include the topics stdry and government, ethics, culture
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and childrearing, apologetics and theology, anahesocs and education. Since 2007
they have hosted a yearly conference which hagdexrs a meeting-place for like-
minded individuals and families, and as inspiratimil education for CR adherents or
those who are curious about the mission.

Doug Phillips is the president of Vision Forum laad Vision Forum Ministries
in San Antonio, TX. Phillips and Vision Forum daegely conspicuously absent from
scholarly research on CR. However, their Reconstmist perspective has been noticed
and discussed by journalists such as Clarkson {2008ce (2007) and Sharlet (2005).
Phillips is the son of Howard Phillips (born in 194who was one of the founders of the
U. S. Constitution Party (originally the U.S. Taypes party) whose vision is “'to restore
our government to its Constitutional limits and taw to its Biblical foundations™”
(Constitution Party, 2009). Howard Phillips ran foesident in 1996 as the U.S.
Constitution Party representative. Doug Phillipswwe the George Mason School of
Law after which he practiced law for the Home Sdh@gal Defense Association
(which advocates for the rights of homeschoolingifi@s). His organization Vision
Forum Ministries seeks to “communicate a visiontfar restoration of the Christian
family and the rebuilding of culture for the glasyGod” (Vision Forum, 2009a). The
Vision Forum website states that “much of Doug'sdiis spent teaching with the hope to
spur on Christian manhood and sacrificial fatheth@md to see dads turn their hearts to
their wives and children” (Vision Forum 2009a). idanarried to Beall Phillips and they

have eight children. He, his wife Beall, and theght children have been described as
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prominent figures in the ‘Quiverfull’ movemehtwhich embraces Biblical Patriarchy
and eschews birth control in order to accept asymohitdren as God offers in the service
of creating a “"biblical army" (Joyce, 2009). Rhpk has founded the Witherspoon

School of Law and Public Policwivw.visionforumministries.org/events/wslpiga

training institute that instructs on the biblicalhdations of U.S. law), the National
Center for Family-Integrated Churchesafw.ncfic.org (an advocacy group for churches
in which where adults and children worship togethighout age-segregated children’s
education), and the Vision Forum Family Books aretlM catalog
(www.visionforum.com/booksandmedia). The catalaguees literature, media, games
and toys that reinforce a Calvinist perspectiveefarmation and revival, family
discipleship, entrepreneurship, history, and omjagiand cultivating Christian families
and youth. The introduction to the catalog honbesReformers’ message, which
“emphasized family discipleship, the blessing ofmage, the importance of children,
and the duties of a well-ordered household witktfirtumothers whose children call them
blessed, and fathers of patriarchal vision whaaadhe benevolent heads of their homes”
(Vision Forum, 2009b). A similar vision motivatdeetPhillips’ church, the Boerne
Christian Assembly, where Mr. Phillips is an eldée Boerne Christian Assembly.
Towards their vision of restoring Christian famdylture, Vision Forum

Ministries (www.visionforumministries.ojgrganizes activities, retreats, and events that

19 Quiverfull is a movement to trust God’s soverejgintthe area of fertility (and not
utilize birth control). A guiding principle is th&od’s army will grow and be more
successful if it is highly populated. The movemerguided by the passage from Psalm
127: 3-5,*Behold, children are a heritage from the LORD, fthé of the womb a
reward.’Like arrows in the hand afwarrior are the children of one’s youtBlessed is

the man who fills his quiver with them! He shalltibe put to shame when he speaks with
his enemies in the ga{&ing James Version)
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communicate particular theological and culturalreal and conventions while also
providing a chance for registrants to meet and@&nhow other believers. They host the
Father and Daughter Retreat at which this impontaationship is honored, where the
father’'s “most sacred duty is [the daughter’s] potibn and preservation from childhood
to virtuous womanhood [and the daughter’s] relaiop with her father will help to
define her view of the worth of a woman, the megmhfulfilment and contentment”
(Vision Forum, 2009c). Their Father and Son Retie&lesigned to build a biblical
vision for unity and love between the men of a tgiiVision Forum, 2009d). Vision
Forum’s Christian filmmaking institute academy (wwuaicff.org/academy/about/)
promises to train young aspiring flmmakers in Ghan storytelling and film production
and they host an annual San Antonio Independenst@mr Film Festival
(www.saicff.org/). In 2009, one of the academyattee films,“Fireproof,” grossed
more than the movié¢'Slumdog Millionaire” and“Milk ” and the festival was featured
on National Public Radio (Hagerty, 2009).

Celebrating the Christian heritage of the Uniteat&, Vision Forum held a

Quadricentennial eventvivw.visionforumministries.org/events/jgh Jamestown, VA in

2007 to mark the landing of Christian pilgrims féwmdred years prior. They also hosted

a Reformation eventww.visionforumministries.org/events/r5Q0 Boston, MA on

July 4, 2009 to mark the birthday of John Calvid &mcommemorate the Reformers’
influence on the founding of the country. For theseasions, Vision Forum invites
guests to dress in historical costume from the per@od covering The Puritans through
the Antebellum era as a tradition of rememberirggpast and teaching it to the next

generation (Vision Forum, 2009I). This activitynmade even more meaningful by
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connecting this time period to the Protestant Re&tion, honoring the Reformers and
their work to shape the nation and provide it vitishgodly heritage (Vision Forum,
2009I). In service of the goal of educating on@teistian origins of the nation, Vision
Forum’s Faith & Freedom Tour (www.visionforummitnies.org/events/fft/) in
Plymouth, MA educates attendees on the Christiaitelge of important sites and
landmarks in New England. Other retreats that Vistorum offers other programs, such
as the Entrepreneurial boot camp, which offers igiiog training in “Biblically-
principled entrepreneurship and families workingetiher;” (Vision Forum, 2009e),
which will assure that families can be at home togemost of the time so that the
parents can be continuously discipling and shephgttieir children and also make a
living for themselves. The History of the World Me@onference

(www.visionforumministries.org/events/hwmanterprets (history through a Christian

lens. ); and The Church and Family Unity Confersnce
(www.visionforumministries.org/events/ucf/), whiofffer guidance towards making
every day church-like at home, rather than havetwfch” be a once-a-week event at
another location. A way of life, as opposed to esaweekly event (Vision Forum,
2009m). These events offer families ongoing oceesto stay up to date on Vision
Forum’s ministry and to stay in touch with othemfes from around the country. There
is ongoing is ongoing commentary by journalistsifer Reconstructionists, and
watchdog groups on the internet criticizing Dougjlpls and his messages of Biblical
Patriarchy and fruitfulness of the womb (www.swadpumpet.com;

www.ministrywatchman.com; www.jensgems.wordpress,co

www.quiveringdaughters.com), but his popularityhitevotees remains strong.
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Two other contemporary organizations that have lassociated with CR are

David Barton’'s Wallbuilders (www.wallbuilders.cdrand Brannon Howse’s Worldview

Weekend (www.worldviewweekend.com), both dedicatethe advocacy for and
education about a very particular Christian idgraitd perspective. Wallbuilders is
“dedicated to presenting America's forgotten histond heroes, with an emphasis on the
moral, religious, and constitutional foundationwanich America was built-a foundation
which, in recent years, has been seriously attaakddindermined” (Wallbuilders,

2009). Reconstructionist thought is present in @dst presentations and his writing
(Williams, 2006). The name Wallbuilders is takeonfra Bible story in Chapter four of
Nehemiah, where in which the walls of the city wesuilt to ensure safety and stability
from enemies. Wallbuilders believes that Christyamiithin the United States has been
threatened by an upward trend in Secular Humanrsiraa agenda to rid the public
sphere of Christianity in the past 200 ye@rsike the story of Nehemiah rebuilding a
wall around the city so that it can never agaimimight down, Wallbuilders wants to get
involved in rebuilding a Christian nation in theSJThis would erect a wall of protection
around ‘America’s Christianity,” so that it can me\again be threatened as it has been in
the past 200 years. Their goal is “to exert a dia@d positive influence in government,
education, and the family by (1) educating thearationcerning the godly foundation of
our country; (2) providing information to federatate, and local officials to assist them
in developing public policies which reflect Biblicaalues; and (3) encouraging
Christians to be involved in the civic arena” (Waiilders, 2009). Wallbuilders sells

materials that emphasize the Christian heritaghehation, including books, pamphlets,

29 This narrative is repeated frequently by Doug IRisilof Vision Forum.
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posters of key figures, documents, and media. DBaidon, the founder, and his
colleagues, speak at many conferences and evecitgling those of D. James

Kennedy/Coral Ridge Ministriesvivw.coralridge.oryjand Worldview Weekend. Their

materials are vended at other many CR events.

Brannon Howse founded Worldview Weekendvinv.worldviewweekend.colrin

1993. Itis an organization that espouses Reaastginist philosophy (Shupe, 1997) and
hosts conferences on developing a Biblical Worldhv@ad “how to think and live like a
Christian.” (Worldview Weekend, 2009). They holcats in approximately twenty
states per year, hosting thirty thousand attendeekclaim to be the largest Christian
worldview conference series out of numerous singtaups in the U.S. Their website
showcases books and media for sale on the Chris¢iatage of the nation and the
Christian worldview. Howse hosts a radio broadeast is heard on more than two
hundred and twenty- five radio stations every weekéle participated on a project for
the office of Faith Based Ministries during the\@. Bush administration and his
writings have allegedly been endorsed by Tom Ddtayner U.S. House Majority Whip
and U.S. House Majority leader (Worldview Weeke2@)9). Worldview Weekend
conferences consist of speakers who present talkspacs ranging from biblical
hermeneutics to what a proper Biblical Worldviewdsmpared to postmodernism,
communism, or other worldviews); warnings aboutipalar church movements (such as

the emergent church}: the dangers of meditation, yoga and prosperitpeis the

2L A church movement founded by Brian McLaren whooesies a post-modernist
Christianity that makes room for faith that it metcessarily based on the Bible, an open
and questioning Biblical hermeneutic, and opentefise wisdom from other faiths.
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importance of the war on terror and the danger o$livh terrorists; the fallibility of
global warming theories; a typology of cults to grabut for; and the consequences of
Humanism and the secular Left..

There are many other ministries, advocacy and éducarganizations and
educational curriculums that are operating on tiveciples and goals of CR. The
following are some of the more active entitiesadid with CR. Joseph Morecraft Il is a
pastor and speaker from Cumming, Georgia. His ¢huhe Chalcedon Presbyterian
Church, was the first Reformed Presbyterian Chur¢he United States, a small
denomination associated with Reconstructionism (ahl990). He has called for
biblical civil law, stating that democracy is ‘moble’ and that there is no such thing as
religious pluralism (because that would mean tHathgions are equivalent, contrary to
CR belief). The purpose of government, accordingltoecratft, is to protect the church
of Jesus Christ (Clarkson, 1997). Marshall FosiasThe Mayflower Institute, whose
vision is “to proclaim the untold story of Amerisdiistory, to prepare individuals and
families, to defend their Judeo-Christian heritagall spheres of culture, and to inspire a
new generation to rise up and restore America@n® Nation Under God” (Mayflower
Institute, 2009). Foster has stated that civil goreent must return to its relationship
under God (Williams, 2006). The Mayflower Institwells literature and media that
narrates the Christian heritage of the U.S. ang ski@ply event speakers and run

‘vacations with purpose’ to tour areas relatech‘providential origins” of America.

22 A gospel within both Pentecostal and mainstreaamgelical churches which
professes that if one follows the faith well, thveiyl become financially prosperous. Two
of the most well-known pastors of this theology &r®. Jakes and Joel Osteen.
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Paul Jehle is a pastor and the third Executivedibreof Plymouth Rock
Foundation, which “seeks to preserve, rehearseeyghgate the rich Christian heritage
of the United States of America, beginning with Filgrims” (Plymouth Rock, 2009).
Reverend Peter Marshall of Peter Marshall Ministige“dedicated to helping to restore
America to its Bible-based foundations through phéag, teaching, and writing on
America's Christian heritage and on Christian gigeship and revival” (Marshall
Ministries, 2009). In addition to his speaking awiting, he sells books and media and
hosts Christian Heritage toursSara Diamond (1989) notes two additional propaeht
CR: P. Andrew Sandlin and J. W. Whitehead. Sansdlan ordained minister and has a
church in Santa Cruz, California. He also runs @awization called The Center for
Cultural Leadership which offers training in “trémsnationist” Christian leadership for
the effort towards making culture Christian agéas, it was in history” (Center for
Cultural Leadership, 2009). Sandlin is a producpix@ific writer and many of his essays
on Reconstructionism can be found on the internet
(www.forerunner.com/puritan/sandlin.html). Greg Baén'’s son, David L. Bahnsen, is a
senior fellow of economics and finance for Sandliofganization. J. W. Whitehead is an
author and constitutional attorney who in 1982 fieoh The Rutherford Institute. The
Rutherford Institute is “a civil liberties organt&an that provides free legal services to
people whose constitutional and human rights haes bhreatened or violated” (The

Rutherford Institute, 2009). They assist with casgslving religious rights and free

23 These tours interpret the Christian historicahiigance of well-known landmarks and
geographical areas. The significance of these @tesh as Jamestown, Plymouth Rock,
locations in Boston, etc.), according to the CRspective, has allegedly become
“revised” to have only secular import. Becausertl@#iristian heritage has been ‘erased,
they must be re-interpreted so that people canrbece-educated about the Christian
history of the nation.
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speech and first came into prominence as the dgitmipupported Paula Jones in suing
Bill Clinton in 1997 (Barnes, 2008; Conason, 2007).

Some CR leaders have advocated for the need fast@hrlaw schools as a route
to influencing public policy. Herb Titus and Josdfibkasola of Regent University have
been central to this goal, dedicated to educaiviservants to reach places of great
influence and power where they can uphold Christeloes. Herb Titus was one of the
founding deans of Regent University’s School of Lawd currently does public speaking
on biblical economics. Joseph Kickasola is a psiesf law at Regent and teaches from
the Reconstructionist perspective (Gabbert, 199ighael Farris has been instrumental
in legal advocacy for Christian rights and in tlealgof educating youth to become civil
servants. He was a pastor and lawyer and foundedaome Schooling Legal Defense

Association \www.hslda.org to support homeschooling families. He also fouhBatrick

Henry College, whose mission is “to prepare Charsthen and women who will lead our
nation and shape our culture with timeless bibhedlies and fidelity to the spirit of the
American founding” (Patrick Henry, 2009). The cgledelivers classical education with
a Biblical Worldview. Farris also founded Generatimshua

(www.generationjoshua.aygwhich is an organization that helps teens “todnee a

force in the civic and political arenas.” Their g@ato ignite a vision in young people “to
help America return to her Judeo-Christian fouratedi (Generation Joshua, 2009).
Another move to position Christian legal advocatethe public sphere led to The

Christian Anti-Defamation Commissiomyvw.Christianadc.org The commission is a

counter-group to the ACLU that hires Christian lang/to defend the expression of

Christianity in the public sphere.
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Other organizations devoted to education and wtemofend or present at CR

conferences are Answers in Genegig\v.answersingenesis.grdKen Ham'’s

Creationism educational group (Ham is the foundeéh® Creation Museum in Ohio);

David Noebel's Summit MinistriesMvw.summit.org, which instructs people on the

Biblical Worldview; Stephen McDowell’'s The ProvidenFoundation

(www.providencefoundation.coywhich also educates on the Christian worldviang

Geoffrey Botkin’s Western Conservatory of the Aatsl Sciences

(http://westernconservatory.cdmvhich is dedicated to his idea of Christendorhere

“scriptural wisdom can be applied to maturity aeddership in all areas of society,
including the gates of business, media, jurispradescience, the fine arts, education,
and church reform” (Western Conservatory, 2009)hBeke directed his two daughters,
Anna Sophia and Elizabeth, in their production @bks and films on Biblical Femininity
and the practice of young girls living with theargnts and serving their fathers until
they get married and go live with and serve thasldands (stay-at-home-daughters).
The final regions arms of the CR web that suppodtextend its existence are
publishers and media organizations. Many conserwa&hristian publishers, whether
they are expressly Reconstructionist or not, cany sell CR materials. Some of these
publishers are Crossway Books, Banners of Trutlst] &plio de Gloria, Christian Focus,
Presbyterian and Reformed, Tolle Loge Press, DamiRress, and as already
mentioned, the publishing houses of American Vig@ary DeMar), Vision Forum
(Doug Phillips), and Gary North’s Institute of Bitdl Economics. Some organizations
devote themselves to the production of only onelpeg such aBlomeschooling Today

magazine andlVorld MagazineOr, they devote themselves completely to homesoip
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curriculum, such a8 Beka(www.abeka.comor Christian Liberty Press

(http://ebiz.netopia.com/clpre¥®r Bob Jones University Preg¢sww.bjupress.com

Many of the figures already mentioned host radmas) publish magazines, or write
blogs. Besides these organizations and publishmogéds that make their connection with
CR’s ideology explicit, there are entities thatersg CR in less conspicuous ways.
World Daily.netis an internet news source which describes igselhdependent, not
mentioning any religious affiliation. Though theg dot explicitly or publicly link
themselves with CR, they do sponsor Vision Foruené&v (aligned with CR) and they
advertise many Reconstructionist books, figured,raadia products on their web site.

These organizations, ministries, speakers, edusgatoiters and advocates noted
above are integral in the makeup of the compleguigve web of the CR community.
All of these entities, by way of their collectivermation, work together to circulate and
extend the goals, activities, and practices whidmate and sustain the CR perspective
and lifestyle.

Significance of the Movement

CR can be considered a significant movement bathuse it is backed by
persons and organizations of influence and alsausecit influences more mainstream
religious denominations, congregations and polifigares and organizations. Gabbert
(1991) states that “the first conclusion of anyar studies Reconstruction should be
that the movement is significant and deserves tidtenrhe leaders are not charlatans,
but scholars with impressive credentials” (p. 2#0ttenger (2007) writes claims that
their CR’s influence is steadily increasing asrdawgs in popularity and political

influence. In his documentation on contemporarigi@ls movements, William Martin
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(1996) claims that it is difficult to assess th#uance of Reconstructionist thought. This
likely may be because adherents know of its radioatroversial views and reputation
and carefully distance themselves from it (Be2&06). There are those, too, who might
not even be aware of the influence of Reconstradidhought on their beliefs. Gary
North has claimed that CR ideas have penetratechiore mainstream Protestant circles
where they are not even aware of it (Clarkson, 19karkson (1994) alleges that there
are many on the more mainstream Christian Right areainaware that they hold CR
ideas. This would probably come as a shock to tlesnmost mainstream Christians
(even conservative ones) identify CR as controaéesid allege not to believe in most of
what it upholds. Some of these more mainstreamerwatve Christians do realize that
they agree with some CR ideas, Clarkson explaimsthey avoid aligning themselves
with CR. Gary North has acknowledged that CR idea& penetrated into more
mainstream Protestant circles where they are rest aware of it (Clarkson, 1994). One
way to determine their standing is to consider whdorses Reconstructionist ideas,
figures, or products.

CR literature has been endorsed by some of théegtdaaders of the Christian

evangelical movement.Jerry Falwell, who founded the Moral Majority i879, an

24 Evangelicalism is a Christian perspective thabines the commitment to the sharing
of the gospel. Fundamentalism began as reactiansigaodernism and liberalism in
interpretations of Christianity in the early 190(fdarsden, 1982). It was supported by a
codification of the fundamentals of Christianityhieh were allegedly becoming eroded
with the liberal perspective. On a continuum, ewdieglism stands between liberal
Christianity and Fundamentalism, the more consemvd&tranch. Evangelicals are
sometimes critiqued by fundamentalists for compsimg themselves in order to court
more mainstream Christians. Adherents of CR darogssarily believe in
Evangelicalism because of the doctrine of predastin (because only God can bring
someone to belief through His mercy, it does ndtersense for individuals to attempt to
bring others to God). They might be more likelyatmgn with Fundamentalism, as they
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evangelical lobbying group credited with bringingrald Reagan a majority of the white
evangelical vote, endorsed four volumes ofReeonstructionist Biblical Blueprint
Series(Clapp, 1987). English (2003) claims that Falvels endorsed the CR movement
and Rushdoony, for his part, has contributed teoveliis fundamentalist journal (Abbott,
1990). Televangelist Pat Robertson, founder oftimerican Center for Law and Justice
(ACLJ), the Christian Coalition and the ChristiaroBdcasting Network (CBN) denies
being a Reconstructionist, but CR ideas echo imh@soric, and Rushdoony himself
appeared on Robertson's shdlwe 700 ClubRobertson also once told his audience that
he reads Gary North’s newsletter (Boston, 200Ihe3aDobson is the founder of the
Family Research Council and Focus on the Familytersdbeen identified as the nation’s
most influential evangelical leader by Time magazii®Isen, 2005). His organization’s
book stores sell the works of George Grant, a watel leader in the Reconstructionist
movement. The figures mentioned above have tremeniadéluence in the evangelical
community, and it is likely that their followers widl purchase products endorsed by
them or sold on their websites without further stigation.

Beyond the evangelical community, CR thought hamstpolitical influence.
Describing the reach of this influence, GabberB@9nrites that

“The Reconstructionist movement, especially as ahdubin its three

main leaders, is currently exerting an almost unseuence upon

American politics and education. As with any othistorical movement,

this group deserves the close scrutiny and caestuinination of all those

for whom personal rights and religious liberty dear.” (p. 233)

Kevin Phillips (2006), a former Republican stragtghas written about how he observed

Reconstructionist influence upon conservative eogos and political policy at a very

both share Presbyterian and Baptist beginningsanithr tenets. Therefore, CR can be
seen as one manifestation of Fundamentalism.
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high level in White House administration. Though &econstructionist and evangelical
movements are not synonymous, Newsweek labele@hlh&cedon Foundation as the
think tank of the Religious Right (Alpern, 1981)alébert (1991) likewise asserts that
Reconstructionist thought emerges in the “polititedtoric of most evangelical
candidates” (p. 10). Watkins (in Boston, 2001) agscurging people not to sell
Reconstructionists short, because they have laidtallectual framework to become a
formidable political force.

One guiding principle that might may serve to miabithe conservative Christian
community is Rushdoony’s and North’s concept ofri€lian libertarianism’ (Gabbert,
1991), which holds that government should not adritre moral choices of individuals
and defends the liberty that Christians have uGt’s law. This precept is attractive to
many conservative Americans, and has been inflaldioti many politicians. Boston
(2001) writes about how the Reconstruction moverhastinfiltrated even the highest
offices and policy within the United States. Heaéses how George. W. Bush, for
example, looked to a Reconstructionist for hisautyihg philosophy of “compassionate
conservatism.” This term and its contingent phifgspwas coined by Marvin Olasky.
Though Olasky has never admitted he is a Recortgtnist, his views are in line with
CR. He believes that churches, not the governnséoyld take care of the poor and has
defended slavery using Reconstructionist rhet@icsh also considered naming a
Reconstructionist, J. Robert Brame, to head uNtitéonal Labor Relations Board
(NLRB) until Brame’s ties to CR came to light (Hard, 2001) . Brame served on the

board of American Vision during his three yeargtmenNLRB (1997-2000) and was
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known for sexist, homophobic, and anti-labor vielBgsh withdrew Brame’s name for
consideration after public protest.
During the G.W. Bush administration, the Recongiomist group, the National

Reform Associationvfww.natreformassn.ojgwhich has attempted to create an

amendment to the constitution making up for itsteraion to Christianity), had great
access to Congress and the White House. During wiaity, National Reform
Association members met with several Republicaresgmtatives, staffers from the
offices of Majority Leader Trent Lott, many senatdhe White House’s Office of Public
Policy and Liaison, and Attorney General John Asfi¢Boston, 2001). Finally,
Reconstructionists have had influence in politreales and state politics. Howard
Phillips, who once headed the Constitution Parcéathe U.S. Taxpayers Party) and is
the father of the current leader of Vision Forumisug Phillips, worked in the Nixon
administration and has run for president sevemas$i Howard F. Ahmanson, a multi-
millionaire who was on the board of the Reconstomist Chalcedon Foundation and
who has claimed that it is his goal to integratkliBal Law into all of our lives (Haas,
1985) has successfully bankrolled and supportet mmmeteen conservative political
candidates in California (Clarkson, 1994). Stevertizd, who was on the board of
American Vision, has also successfully assistedliciates at state and local levels.
Reconstructionists helped Ron Young to the Ohiod¢mf Representatives in 1996. At
all of these levels, Reconstructionists have attethp support those who will create
policy favorable to CR philosophy. This accounistirates that not only are CR ideas
endorsed by those with great influence, but CRiees actively exerting political

influence upon all levels of government.
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Within civil society, CR finds itself linked witmstitutions and organizations that
have educational impact or organizing power. Pgieii2007) reports that CR
influences the Southern Baptist Convention, theeAgdies of God, the Promise
Keepers, the Christian Broadcasting Network, thagiian Coalition, the Council for
National Policy, the Alliance Defense Fund (whistaiconservative Christian
counterpart to the ACLU), the American Family Agation, the Rutherford Institute,
and Wallbuilders (which does educational workshapshe Christian Heritage of the
United States). The Center for Reclaiming Christjluecently, was a group with
Reconstructionist ties belonging to D. James Kewisedoral Ridge Ministries, an
organization that combines religion with politicatategy. They had an annual
conference which has been considered a gatherarg fibr conservative Christians
(Pottenger, 2007). The Coalition on Revival, whigl major evangelical organization
that seeks to inject Christian values into U.Sigyoand has access to policy makers)
has been supported and influenced both by RushdahyNorth (Berlet, 2006).

Regent University School of Law is geared towandslpcing policymakers and
statesmen and has CR influence (Abbott, 1990)hAlevel of K-12 education,
Reconstructionists have influenced groups that sepablic education and uphold
fundamentalist homeschooling criteria (Gabbert,1)9%he recent notion of “Scientific

Creationism®® was launched by a book written by a reformed Bitestan and published

5 A movement made up primarily of fundamentalisti€fimns which seeks to uphold
Biblical inerrancy and support the idea that theheavas created by God as recorded in
the book of Genesis. It generates theory to attéongisprove any scientific findings that
endorse evolutionism and the big bang theory. Algat text for this movement was
George McCready Price’s (192Bhe New GeologyPrice’s ideas were revived in 1961
by Whitcomb and Morris’he Genesis Flood: The Biblical Record and its i&die
Implications
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by a Calvinist press (both elements of CR) (Gabldi®@1). These linkages are only a
sampling. At every CR event or conference, multimeprofit organizations create a
presence in the form of sponsorships and the vgrafiproducts that extend
Reconstructionist ideology and practices. CR isséself into more mainstream
evangelical churches, which is evidenced by theashehfior Reconstructionist literature
and speakers (Gabbert, 1991). It ‘trickles dowito imore popular discourse through
periodicals (Gabbert, 1991) and through the inteff@r example, World Net Daily is a
news site which describes itself as independennaaides no explicit association with
CR, but they publish social and political editosiathoing Reconstructionist sentiment
and endorse Reconstructionist books. Additiondiiigir commentary on popular
entertainment re-routes readers to movies madedupg with Reconstructionist
leanings. Through these institutions and orgaronatithe impact of CR occurs at the
level of political activism, education, news repogt and entertainment.

As stated initially, the influence of CR is diffitwo quantify. Adherents are
spread out, often do not self-identify, and docreate many official organizations that
are explicitly tied to the title of Reconstructism. Misztal and Shupe (1992a) have
projected that CR mailing lists and the estimafes@vement leaders suggest tens of
thousands of regular subscribers and consumersh bfuthe CR literature is not
confined to CR publishing houses or sellers — #reyavailable in evangelical bookstores
and appear in numerous nationally-circulated cgtadf religious literature (Misztal and
Shupe, 1992a). Rushdoony estimated twenty milladiodvers before his death and Gary

North has estimated 20,000 to 40,000 routine sillsrto materials, newsletters and
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discussion groups. Despite uncertainty about sheibers of adherents, this review
illustrates the stealthy yet active ways in whidR Ras political, social, and cultural
influence within the United States. Gabbert (198ftiyms that though “the
Reconstructionist name recognition is minimal, .. ithpact of their ideals on the
American religious and political scenes has toudhedtimable numbers of conservative
Christians at the grassroots level of society3@.

Main Tenets of Christian Reconstruction

Both scholars and figureheads within CR show sigguift variety in designating
its main tenets. The following is a summary ofddithe guiding principles mentioned in
both academic research and in CR literature. Mdstlars and CR adherents agree that
the foundational tradition of CR is that of Calam (Abbott, 1990; English, 2003;
Pottenger, 2007), though Gary DeMar disagreesnaigi that regeneration, the act of
God imparting new life to an individual, is therpary belief of CR (English, 2003).
Rushdoony named his master worke Institutes of Biblical Lal1973, 1982) after
Calvin’sInstitutes of the Christian Religiqd960), and cites Calvin copiously. In that
work, he cites Calvin 52 times (Abbott, 1990). Gailsm is based upon the ideas of John
Calvin, who worked towards the Reformation of ingtonal Christianity in the 1500’s in
France. It was John Luther whose actions in Germaerg a catalyst for the
Reformation. The reformers were acting against ity conceived of as false doctrines
and malpractice in the Catholic Church (McNeill529. Calvinism holds that salvation is
given by God’s grace and is not a choice made hy. s five main essential principles
are summarized by the acronym TULIP, referringotaltdepravity (that without the

power of the holy spirit, man is thoroughly unatdéknow God); unconditional election
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(where God, in his own grace, without concern ferimchooses to grant salvation);
limited atonement (that Christ died not for all pkg but for chosen Christians);
irresistible grace (the fact that when God calés¢hosen, they will answer
wholeheartedly, despite hardness and sin); aneéyperance of the saints (that once
chosen, God will keep all in his stead — they wilt fall out of grace), (Reformed
Calvinism, 2009). Christian Reconstruction is cdestd a neo-Calvinist tradition,
following the ideas of Abraham Kuyper. Kuyper lgfe Dutch Reformed church in 1886
in the Netherlands to create the Dutch Reformedoth(The Christian Reformed Church
in America) (Pottenger, 2007). He advocated foitéohauthority of the state in order to
give credence to God's sovereignty in all aredge{Bratt, 1998), including politics
(Pottenger, 2007).

Abbott (1990) notes that the other founding intelials of CR besides
Rushdoony turn to Calvin as fundamental to thesotbgy and politics. Bahnsen
believed that Calvin created an inroad for a Clammstonception of the state (Bahnsen,
1984), wherein the nation state must be viewedasop the kingdom of God. Regarding
the laws of the state, Rushdoony found that hegdesal with Calvin: Calvin preferred
the common law of nations and Rushdoony upholdguttieial law of Moses. Indeed, he
believed that Calvin was wrong and heretical oa ffaint (Abbott, 1990). Gary North
similarly references Calvin for his understandifi@bristian economics, stating that
Calvin’s understanding of covenants between Godnaawd justifies a free market and the
regulation of private property within the kingdori@od (Abbott, 1990; North, 1975).
There is one concept shared by all followers of ®@Rich originates with Calvin. This

shared belief is that believers must uphold a B#blWorldview, which, according to

54



Gabbert (1991) is a perspective that integratesyeaspect of life, “based upon the
abiding validity of the Old Testament law” (Gabb#®91, p. 1). Van Til's
aforementioned logic of Presuppositional Apologetfor example, presumed that one’s
worldview is either biblical or it is not (William£006). Many contemporary
organizations who find affinity with CR theologyJait as their main mission to educate
and disseminate knowledge about what is meantQiyrietian or biblical worldview.
Presuppositional Apologetics is another universadid tenet of CR. Though it
has already been mentioned, | will briefly summatizis epistemological method. This
is the overriding approach to truth or knowled@ge,the CR perspective; and it insures
that one who employs it will have a Biblical Worldw. Presuppositional Apologetics is
Cornelius Van Til's (1946) epistemological metholdieh “argues that the conclusions
that human beings draw from all evidence is gowinetheir operating presuppositions
concerning God, man, law, and nature” (North, 198475). Therefore, if one is
committed to having a Biblical Worldview (one theggins with knowledge that comes
from God or the Bible), she must base all undedstanof the world, or all
presuppositions, on biblical exegesis and appboatVisztal and Shupe (1992a) explain
that this approach is supported by Romans 1:188Pasalm 19:1-%° Following this

logic, God’s truth is plainly clear and so “doeg require intellectual exposition or

26 Misztal and Shupe (1992a) explain that this apgras supported by Romans 1:18-20
and Psalm 19:1-2: Romans'i The wrath of God is being revealed from heaverirata
all the Godlessness and wickedness of human beihgsuppress the truth by their
wickedness!® since what may be known about God is plain to tHezoause God has
made it plain to thenf® For since the creation of the world God's invisiqualities—his
eternal power and divine nature—have been cleady sbeing understood from what
has been made, so that people are without exclisgay’s New International Version).
Psalm 197 The heavens declare the glory of God; the skieslgim the work of his
hands? Day after day they pour forth speech; night afight they display knowledge.
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apologetic defense based on reason” (p. 89), dismgsany need for discussion or
debate. This stance rejects Natural Law and condéinm a fallen state, as it is based
upon man’s assertion of autonomy and independesbre It supports the view that the
believer and unbeliever do not have anything inmam, including any “convictions on
which to build a law-order” (Misztal and Shupe, 289p. 90). Any attempt to evaluate
theological or biblical truth in terms of seculaasoning is a threat to the belief system
and Presuppositional Apologetics leaves no rooneffiar or introspection, and provides
straightforward answers for determining “who ishtignd who is wrong” and for
separating “the good from the evil” (Williams, 20@6 30).

Two additional tenets of CR are the idea of Dommramd Postmillenialism.
These tenets involve the concepts of the kingdo@auf and covenant theology, which
are also drawn from Calvinist thought. It is brgadhderstood, from the Calvinist
perspective, that man’s purpose is to exercise giomiover the earth, and for many, this
means the areas of home, school, church, the atadeéhe economic market (Abbott,
1990). Reconstructionists use Calvin’s doctrin¢ghefcovenants between God and man
and man and others within society to claim thatdiveas a covenant (contract or
promise) between God and man that supposed theriftook Christian dominion over
every area of life, that would bring about theifirifent of the kingdom of God (Abbott,
1990). Calvin’s doctrine of the covenants betweed &1d man stand as support for
covenant theology. This doctrine asserts thatatithe of Adam, God created a covenant
with man that the fulfillment of the kingdom of Gaguld be brought about once man
took Christian dominion over every area of life paitt, 1990). Rushdoony refers to a

book by Charles D. Proveitlfe Church is Israel Now987) that explicates covenant
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theology as a contractual relationship between amahGod, where if man adheres to the
law, God will provide bounty (Williams, 2006). TI@&R theology has extended this
dominion mandate to every societal institution (¢ and Shupe, 1992a). Dominion,
then, has become “a synonym for cultural renewabbtt, 1990) and for working
toward the kingdom of God. Much of the ChristiagiRican be characterized as
supporting Dominion Theology, but they might nadale as far as CR in advocating for
Biblical Law and a Christian state. Instead, fonm¢he goal has been to rebuild a
society that is as Christian as possible, utilizimg system of government that is already
in place. In response, Gary North has admonishetiristian Right for not maintaining
biblical purity (Williams, 2006).

Another distinction between many of those in theis€lian Right and the
Reconstructionists is that of Premillenialism vestillennialism. The majority of
evangelicals are Premillenial, believing that tialy enter the kingdom of God after the
end of times and the Rapture, where after a grigadation, Christ will return and begin
his reign for a thousand 1,000 years. This perggewtas introduced by John Darby in
the late 1800’s (Marsden, 1991), and was advangéldebScofield Reference Bible in
the early 1900’s (Scofield, 1909). It has sincerbgepularized by theeft Behindseries
by Timothy Lahaye and Jerry B. Jenkins, (1995-20B7@millenialism assumes that
Christians have no influence on the timing of teeim of Christ (Shupe, 1997), although
some of its rhetoric does appear to value the hagjeChrist’s return. Postmillenialism,
which is the CR perspective, and one of its manet® holds that Christ already
established the kingdom of God in his time on eartth it is the responsibility of

Christians to advance that kingdom and to assenirdon over every area of life
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(Abbott, 1990). According to this doctrine, wheerd has been widespread Christian
cultural renewal and when individuals, institutipaad nations have been Christianized
(Bahnsen and Gentry, 1989; DeMar and Leithart, 1888 period of a thousand years,
then Christ will return (Goldberg, 2006). This mefiof a thousand years may be either
figurative or literal to different people. Many asse that Christians “must actively
prepare the way for Christ’'s second coming and eweyn be able to alter the scheduling
of the millennium” (Shupe, 1997). This perspectivevides the reasoning for the
Postmillennial activist stance towards changingucel However, many firmly believe
that they cannot and should not attempt to impdis€s return and that will happen in
God's time.

Reconstructionists have called the Premilleniaspective pessimistic (because it
requires believers to live for the afterlife) andim that their own Postmillennialism is
more optimistic (DeMar, 2007) and encourages bet®to see God’s kingdom in the
here and now. Both DeMar and Bahnsen believe thettrpllennialism can be traced
back to the optimism of Calvin in terms of what ntam do to further the kingdom of
God (Abbott, 1990). There is a sense of confidemzkoptimism because of Calvin’s
doctrine of predestination; this presumes thastrmetification of society has already
been determined, and therefore it “cannot be ebisy humankind” (Misztal and Shupe,
1992a, p. 88). These different perspectives hav@tstmillennialists to critique
Premillennialists for withdrawing from society amaiting for the kingdom of God to
happen (though the Christian Right has become wexbin politics, perhaps in order to
shape the world that they experience until theyrapéured). Reconstructionists often

scold evangelicals for making their messages aactipes more palatable to outsiders in
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order to recruit new members. Because of this, R&aactionists look at Premillenialism
as a surrender to secularism and as a failurev® faéth in the sovereignty of God
(Williams, 2006). Postmillenialists believe they anore committed to actively
transforming the culture because we now live in'&&thgdom (as opposed to the
kingdom being somewhere else).

On a different point, Reconstructionists have baéitized for not evangelizing
because they do not believe that man has any povieiluence salvation (Abbott,
1990). Rushdoony (1981) has stated that evanggligitoo focused on insuring that
individuals will be guaranteed to move on to thetrveorld, rather than actively working
on the state of the world as it is right now. Faeg®n the present world as opposed to
yearning for the heaven of the future is a comni@me in Reconstructionist discourse
(Abbott, 1990). There is, however, remarkably Véthe written or spoken about what
the final kingdom will be like when Christ returnsbbott (1990) has stated that the
stronger emphasis in Reconstructionist writing® idirect criticism against the
Premillenial vision, rather than describing theamoview of the second coming of Christ.
DeMar and Leithart (1988), CR leaders have writtet there will be a final judgment
and the wicked will be abolished, and that theitevell be unbelievers present during
the millennium (the thousand year period of Chridtam before the return of Christ).
Misztal and Shupe (1992a) write that commentargnf@hilton, DeMar, and North
suggests that they believe that this process nkaytteusands of years or generations.

Fittingly, one workshop and videotape offered bgivin Forum is “The 200 Year Plan:
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A Practicum on Multi-Generational Faithfulne$4.The period of two hundred years is
the time it has allegedly taken since the foundihgmerica for the U.S. to move away
from Christianity. The conclusion is that if fanedi are actively dedicated to a
comparable two hundred year plan to restore Cangti and then renew it in the new
generations, it can be maintained for thousanggars.

Putting God at the center and origin of everythitdjcates God’s sovereignty in
all things, another tenet of CR. Taking this vetgrhlly is essential (Abbott, 1990). Gary
DeMar (1988) explains that part of constituting kiregdom of God is being governed in
every area of life by Biblical Law, which is calldgeonomy. In fact, many
Reconstructionists believe that the governmentmatibe a democracy, but a theonomy
(English, 2003) in the thousand year millenniumevehthere is a period of peace and
Christendom before the return of Christ. Theonosngrie of the tenets of Christian
Reconstruction. It is Biblical Law applied to theicstate (Abbott, 1990).
Reconstructionists tend to prefer the term “theoyioover “theocracy,” distinguishing
that theocracy means rule by God and theonomyatesaule by God’s law (Abbott,
1990)? Biblical Law refers to the entirety of all of tible, including both the Old and

New Testaments, and specifically the Mosaic F&wccording to theonomy, this law

2" See product description at
http://www.visionforum.com/browse/product/?prodds#3872&search=200+year+plan

&sortby=0

28 Ostensibly, this distinction tends to mean that theocracy, the government is ruled
by religious clerics. In a theonomy, the governnaerd laws would be guided by Biblical
Law but society would be ruled by laypeople whoéhmternalized the principles and
values of the law.

29 Mosaic Law is contained in the first five bookstieé Old Testament (Genesis, Exodus,
Leviticus, Numbers and Deuteronomy), which incluttesTen Commandments. The
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should be the standard for the individual, the fgnsichooling, the church, the economy,
and government (English, 2003).

North has overtly stated that the documents thiatega biblical society would be
the Bible, not the Constitution or the Declaratadindependence (English, 2003). The
body of laws that seem to be the most importathédReconstructionists is the
Pentateuch (Gabbert, 1991; Misztal and Shupe, 319@2éch consists of the first five
books of the Old Testament (Genesis, Exodus, laegtiNumbers and Deuteronomy).
The Jewish term for this selection of books isTbeah. North (1987) has referred to
Mosaic Law (or law found in the Old Testament whigldocumented in the Pentateuch)
as a treaty between God and humanity; and Mark sty has asserted that dismissing
the Old Testament is akin to rejecting the Bibkeidity entirely (Williams, 2006). The
Reconstructionists criticize those Christians wéfer to the New Testament as the more
significant law, calling them Antinomian, “the sege of the modern church” (Gabbert,
1991, p. 35§° The CR position is that Antinomianism supportsah&gnomy of the

individual to weigh what their clergy tell them amdike their own decisions, whereas

Jewish term for this selection of books is the Tio&ovenant Theology according to
Calvinism (and The Westminster Confession of Fdi6#46) holds that Mosaic Law (is
divided into three categories: moral, civil andaraonial. Only the moral laws apply
today. Civil and ceremonial laws are believed dnlppe addressing the people of Biblical
times. The most important laws are in the PentdteoicTorah (Gabbert, 1991; Misztal
and Shupe, 1992a).

30 Antinomianism supports the autonomy of the indiribto weigh what their clergy tell
them and make their own decisions, whereas theomejagts the autonomy of the
individual and that of whole societies. There reading of Christianity that suggests that
Christ offered a new interpretation of The Law whis indicated in the New Testament.
He has been interpreted, along these lines, to pposed that his followers are to live
by the spirit of the law, not the letter of the |amherein its meaning may be distorted
(Bertone, 2005; Jackson, 2008). This reading ionsidered to be legitimate by the
Reconstructionists.
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theonomy rejects the autonomy of the individual #rad of whole societies. If a

society’s laws do not reflect biblical truth, thiémey are flawed and condemned to failure
(Shupe, 1997). This implies, of course, that tlstr@uld be no separation between
religion and the state (Gabbert, 1991). Therereading of Christianity that suggests that
Christ offered a new interpretation of the law whis indicated in the New Testament.
He has been interpreted, along these lines, to pposed that his followers are to live
by the spirit of the law, not the letter of the |amherein its meaning may be distorted
(Bertone, 2005; Jackson, 2008). This reading ioosidered to be legitimate by the
Reconstructionists.

Honoring God’s sovereignty through theonomy hadizapons for government
and the organization of society. Theonomy is undeed by a lack of faith in the
knowledge, institutions, and abilities of man tovgm according to reason and
autonomy. Therefore, a decentralized social orddrmainimal state is required (English,
2003; Gabbert, 1991), which is another tenet of B&mocracy, according to Rushdoony
(1973, 1982), is heresy, in that it takes powenais@am God and replaces God with a
new God: the state. Democracy “assumes the rigegislate in every sphere of reality”
(p. 38) and this is considered the usurping ofstheereignty of God and the denial of
self-government under the rule of God (Gabbert1)9Reconstructionists see
democracy as an “unattainable hoax” and hope tacesdtate power by distributing its
power to the individual, the family, the churchdasther localized institutions (English,
2003). Gabbert’'s (1991) analysis concludes thaintipdementation of Reconstructionism

involves the repression of dissent (from both ndmigians and disagreeing Christians);
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he. He cautions that a liberal democratic idedibefrty is at stake should the CR vision
of political order emerge. (Gabbert, 1991).

The concepts of liberty and freedom are often imebia relation to how
individuals should live within society. D. Jamesnikedy, leader of Coral Ridge
Ministries, has offered commentary on the conceptiberty and freedom, from the
Reconstructionist point of view (Pottenger, 200kgnnedy claimed that they are derived
not from human autonomy and the ability to exerogseson, but from God. In other
words, God has given humans liberty and freedonthaounder God one can employ the
freedom to do what is right: the freedom to exs¢bod’s law. Kennedy was aggrieved
that the definition of liberty had become equivaherth the freedom to individual
license. The political vision of theonomy has bdescribed by Rushdoony as a Christian
libertarianism (Clapp, 1987), under which pluralismot an option (Gabbert, 1991).
Jordan (1978), a former adherent to who has allgdefti Reconstructionism, once
described pluralism as the devil's own lie becatisebased upon the false presumption
that society can be neutral, neither for nor agadwl. “In reality,” Jordan writes, “no
zone of life is neutral, and ‘pluralism’ is heregy’ 18). DeMar similarly believes that
the concept of religious pluralism is a frauduleation perpetrated by liberal democratic
governments in order to eliminate every competeigious system by cultivating moral
relativism and leading to the destruction of re@mg{Pottenger, 2007). Liberty and
freedom, after all, can only exist under the CR God

When attempting to argue that the framers of thesGtion had this
Reconstructionist idea of liberty in mind in thattempts to craft a new government,

DeMar (1993) has pointed to the separation of pswasrevidence that the founders were
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cynical about the evil predisposition of man (Pogger, 2007). He claims that there was
no need to include religious law in the Constitntés specific matters were to be decided
by the state, when it was assumed by all that pegple at the time were Christian and
that legal decisions would nod to the preceptstoigiianity. The original intent,
accordingly, was to decentralize state power astiidute governance to local
institutions. The Reconstructionists align themsslwith this reading of The Founders
(Barton, 2000), as they believe that ultimatelyfederal government will be necessary if
authority is distributed properly. The family, acdimgly, should be the primary
institution, which will be governed Biblical Law dmpatriarchal order (Gabbert, 1991),
which will serve as a model and mechanism for thétenance of all of society. The
family, along with the church and other Christiagamizations, ought to be the primary
managers of social order as opposed to any cergdadjovernment or welfare system. In
the face of a common presumption that people hieeReconstructionists want to ‘take
over the government,’ it is important to clarifyatithey have in mind the replacement of,
not the capture of state institutions (Williamsp8D For example, rather than institutions
such as welfare programs (public assistance, segetairity, or Medicare), the goal is that
networks created among churches and families shpoldde care and protections to
individuals.

According to the CR vision, the government showdrnimalist, limited to a
civil magistrate who is charged with maintaininglimal standards and suppressing evil,
violence and fraud (North, 1987), and protectinggie property. This magistrate would
be bound to Mosaic Law and would represent “thetgral union of the church and state

with the state subservient to the elders of theatiyGabbert, 1991, p. 38). This office
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would maintain the penal system, whose force igbdished in the form of exercise of
punishments (including capital punishment) andtiggin (any punishment in exchange
for a crime) (Gabbert, 1991). Gabbert (1991) déssiifor example, Bahnsen’s
adumbration of the crimes worthy of capital punigimin which include murder, rape, the
breaking of the Sabbath, and youthful incorrigtigilNorth (1987) has likewise listed
adultery, witchcraft, and idol worship as crimegthg of execution.

Reconstructionists believe the current system stfttgion requires significant
change: the current prison system, they arguesleabigher taxes for all, and should be
abolished. Instead, they argue for a streamlin@dlpy/stem that employs execution and
indentured servitude (Gabbert, 1991) and that elesdriblical guidelines for various
other punishments (Williams, 2006). Gary North Hasgxample, condoned stoning by
righteous locals (Williams, 2006) on the grounds tecause the collective and public
punishment of wrongdoers would move a society twhat is necessary to police
immorality in order to avoid God’s judgment.

From this perspective, the penal system existgusofor the maintenance of
individuals, but also for that of nations: If aioatas a whole is neglecting Biblical Law,
it will receive God’s punishment. A caveat doessexiowever, for cases in which the
civil magistrate is upholding rule that is not gl rule. As North (1987) explains,
disobedience and resistance to the magistrate vimujdstified when support has been
granted through other officials such as lower aivédgistrates and elders of the church.
Many in CR circles have pointed to Judge Roy Motire,Chief Justice of the Supreme
Court of Alabama, as an example of this case f@istance (Sugg, 20025). Moore

demonstrated against the removal of the Ten Commant$ from the state courthouse
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(in Alabama), and has since been upheld as a dnaaltyby CR adherents. Through this
depiction of justice, the Reconstructionists hangated a natural union between their
form of Christianity and the American governmert(énger, 2007).

An optimism about the future and a spirit of aciaiis demonstrated in the
primary Reconstructionist institution, the familhis is an arena where adherents can
take seriously their responsibility to change takure through the ways in which they
order their lives, model their values, and rais@rtbhildren. There is very little academic
research on the Reconstructionist family. Clarkd®97), a journalist, writes that the
family is one of the basic units of Reconstructsbigovernment, wherein the husband is
the head and the wife and the children are in ssfion to him. The husband is to submit
to God’s law and his wife and children are to sulimhim. This patriarchal model is
mandatory for all of society to follow becausemitates man’s relationship to God.
Williams (2006) writes that God’s assignment of @aion can only be fulfilled if man
respects the differences of the sexes. Each hesdetsand only in following that plan
will dominion come about. DeMar (1990, vol. 1) westthat “the family government
follows the biblical model of all governments” @), enacting a chain of command in
which

“The husband represents Christ as head over hésamidl children ...

[and] the wife represents her husband to the ahilénd the world at

large, and the children are accountable to botlherand father.” (p. 23)

Family law is to be meted out and parents havedgiction to provide sanctions. DeMar
writes that “obedience brings life...while disobedierbrings death” (p. 24) and children
gain a godly inheritance through faithfulness tameo and father and family law. To

attack this order is, simply, “to attack God angbaly moral order” (p. 25).
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Children, accordingly, are the tools of dominionil{ddmns, 2006) and the bearing
of many children and educating them into Biblicaland godly practices is part of
actively participating in cultural renewal and sai change. This is the basis of the
Quiverfull movement! which is upheld by Reconstructionists. North (19&Ters to
Psalm 127 to support the effort to have many céildas they are ‘arrows’ to shoot out
into the world and those who have a ‘quiver fuflabrows are happy. North explains that
having many children is how a man can develop lesduile skills which translate into
other relationships in the world. Educating oneisxahildren is a biblical obligation,
supported by Proverbs 22:6, which directs parent$iain up a child in the way he
should go: and when he is old, he will not depamfit.” This passage, according to
North (1987) signals that the education of thedrbkih is the moral responsibility of the
parents. The Reconstructionist understanding ofa&thn considers the endeavor to be
far more than just formal schooling. Educationamplete enculturation of Biblical Law,
the ability to apply it and to engage in the wdHdbugh a biblical lens. It also includes
training in the interpretation of Biblical Law ivery area of life, such as proper gender
deportment and roles for the taking of dominion.

Gabbert (1991) writes that “the ultimate goal ofrgimion is furthered by the
training of children to continue the struggle” 4®). Their instruction, or education, is

crucial to working towards the kingdom of God. Getl§1991) asserts that education

31 Quiverfull is a movement to trust God’s soverejgintthe area of fertility (and not
utilize birth control). A guiding principle is th&od'’s ‘army’ will grow and be more
successful if it is highly populated. The movemerguided by the passage from Psalm
127: 3-5,*Behold, children are a heritage from the LORD, fthé of the womb a
reward.’Like arrows in the hand afwarrior are the children of one’s youtBlessed is

the man who fills his quiver with them! He shalltibe put to shame when he speaks with
his enemies in the gate.
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reform has been the area of greatest advancedd®ehbonstructionists. Because children
require an education that interprets the worldibdtlly (and for many, that is managed by
the parents), many Reconstructionists support araggt stance when it comes to public
education. It has been argued by Rushdoony and besigies him, that public school
curriculum was influenced by John Dewey and oteeukarists (Williams, 2006) who
wanted to cultivate autonomous “individuals” wheegtion conventional knowledge and
authority®? Rushdoony argues that public education has beeudarist state-sponsored
system of propaganda (Gabbert, 1991) or moral imishation (Williams, 2006) ever
since it began to be influenced by Dewey. In hiskibhe Messianic Character of
American Educatiof1979), Rushdoony argues that American public eitutés a
direct assault on Christianity. Heis and other Retictionists contend that within
education systems, there is always a worldviewd&mored over others, whether it is
Christian, secular liberal, Marxist, or socialiSince the public education system claims
that it does not favor any one patrticular religiBaushdoony argues that this very stance
propagates secularism and demotes Christianitlyislinot Christian, then it is secular
liberalism (or Marxism or socialism). Thereforepolsing not to see (or teach) the world
in terms of Christianity is, in Rushdoony’s terrtige rejection of Christianity.

Indeed, to the head of the CR Christian Liberty deray in Arlington Heights,
IL, it is blasphemy (Gabbert, 1991). Rushdoony @eadhat if education is preparation

for life, then it necessitates an overtly religimasicern. The CR position is that secular

32 The CR program for homeschooling begins with trajrchildren to understand that
they are not autonomous but that their thought®ras; and accomplishments depend on
and are owed to God. The main form of knowledgeaurttority are God and the Bible
and it is disapproved of to question those soui@ed all else which is thought to be
derived from them).
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liberal education, which presumes both the inhegentiness of all students (even as
they require knowledge to achieve this goodnesdsjrithe purpose of liberalizing
society. This is quite contrary to the Reconstargst perspective, which assumes the
inherent sinfulness of man, and requires strindestipline and the learning and
application of Biblical Law. Whereas some mightirtidhat individuals can both be
religious and attend a non-Christian school, tliesdnot fit the holistic educational views
of CR, that all thoughts, at all times, in all aed life, should be captive to God.

Rushdoony (1963) has severely rebuked the criticericational strategies of
secular public schools, alleging that they delityadowngrade the literacy skills of
American youth in order to create citizens whoratee amenable to socialism. He and
others agree that parents should avoid having thdolren taught by teachers who are
certified at public universities, because they hagen trained with anti-Christian values
and approaches to education. Along these lines,afishtextbooks present the same
problem — they represent the world through a sedeihes, and cannot be used or children
will be led down the wrong path. For all these o#es throughout the 1960's,
Rushdoony called for a radical break from the smcsthool system and the building of a
system of education based upon biblical principgsbbert, 1991). Towards this goal,
the CR contingent needed new textbooks that provéd€hristian interpretation of
historical facts.

Reconstructionist advocacy for Christian educalias had far-reaching influence
in CR pedagogical policy. Gabbert (1991), for exlanexplains that “the
Presuppositional basis of Reconstruction denigsttieae even exists a common set of

facts shared by Christians and non-Christians49). This challenge led to the
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development of “Accelerated Christian EducationC@&) (vww.schooloftomorrow.coin

which began in 1970. ACE, intended for homeschapliallows what they call the God-
given commandment and mandate for Christian educaly “integrating character-
building principles and Scripture memory into tlrademics, [which] helps children
grow to see life from God’s point of view” (ACE Mstries, 2009). Over time, the
numbers of similar homeschool curriculum compahige grown. They are accessible
on the internet and their materials circulate widglhomeschooling conferences. Some
parents are content to focus on their own childr@ducation. Others are committed to
the project of undermining and eventually elimingtthe public school system. One
strategy is for believers to run for the schoolrdcand create policy that aims for the
demise of public schools (Gabbert, 1991).

One further area covered by God’s law and biblgzadlernment is economics.
Gary North, for example, even wrote a textbookifomeschooled students calléd
Introduction to Christian Economigd974). It is based on the premise that God oWns a
earthly resources, and therefore economics shauslibsumed under God’s law. The
biblical principles for economics, according to Mp{1981), are found in Deuteronomy
8% and 28, and assure that conformity to God'’s laybdih individuals and the civil
government will bring blessings. One of these hiegssis the elimination of poverty

through the increase of per capita wealth (Gabtéfl). The idea of government

33 Deuteronomy 8 consists of 20 verses. The chapieinds readers that God was
always with the people in the wilderness and led tu bountiful land and prosperous
life, so man should never forget God (and thereparteHim at the center of all things).
Deuteronomy 28 consists of 68 verses. The chapbetgims that if man obeys all the
commandments and lives out all Biblical ways, thissings will be heaped upon him.
If these ways are not lived out in every areafefdis established in Biblical writings,
then man will be cursed.
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offering assistance to individuals is, from thisgmective, not biblical, because that
would interfere with God’s sovereignty. For thaasen, CR would have labor unions,
welfare programs (Gabbert, 1991), retirement perssiminimum-wage laws, social
security, inheritance taxes, and gift taxes (Misatel Shupe, 1992a) eradicated.
Following this logic, the entire tax system as we\W it is not biblical. Instead,
Rushdoony supported the simple tithing of ten pgroéone’s income. He believed that
if this was implemented, government oppressiongowerty would cease (Gabbert,
1991). One way to limit government’s expansion R €onomics is to return to the gold
and silver standard (commanded in Leviticus 19:35%3

Any presence of economic suffering should be carsiithe expected
consequence of not following Biblical Law, and amgurity and wealth can be
interpreted as God’s blessing for obedient indigidwand nations (Abbott, 1990). North
has claimed that wealth is legitimate as long assoheart is right with God (Abboitt,
1990) and that a certain amount of prosperity teagary in order to help the less
fortunate (Williams, 2006). The logic is that ifagsresponsibly, prosperity productively
expands the kingdom of God. For those who do nledbe responsibly, however, the
system can require a form of slavery for persorhb giieat debt to make restitution. This
restitution has been interpreted, writes Gabb&®1) as a benevolent arrangement that
will promote civic responsibility.

The responsibility of the prosperous is alwaysde wealth for the expansion of

the kingdom. One medium for expansion within tlyisteam of economics is the

343%ye shall do no unrighteousness in judgment, in etk in weight, or in measure.
%% Just balances, just weights, a just ephah, anstij, shall ye have: | am the LORD
your God, which brought you out of the land of Egyfrherefore shall ye observe all
my statutes, and all my judgments, and do therm tree LORD.
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accumulation of property. When one has proper@ffards the powers, privileges, and
means to advance dominion (Abbott, 1990). The R&tcoctionist perspective firmly
believes that the overall economic well-being afiwduals and nations is not the
responsibility of the state. Rather, this shouldri@maged through families who must
follow ‘the Law’ and work towards the means that gaovide for each other and for the
kingdom (Williams, 2006).

Historical Examples of Calvinism

This chapter thus far has been an accounting ahtiia tenets and principles of
Christian Reconstruction. These have been codifjetthe preeminent writers of the
movement. But they were not the first to attemgubthese codes into practice. There
have been some exemplar groups in history to whenikeconstructionists look for
inspiration and guidance towards the goal of liiiyoBiblical Law. These include the
citizens of Geneva in John Calvin's time (wherenfrts21-1549, Geneva was ruled by
Christian law); Oliver Cromwell’s protectorate (whigom 1653-1659, England,
Scotland and Ireland were ruled by Christian laamyg the Massachusetts Bay Puritans
(who beginning in 1629, created a biblically-rutedony in the early United States)
(Gabbert, 1991). Reconstructionists also look &l#ws of the Founding Fathers of the
U.S. as an example of a Reconstructionist conaegtiggovernment (Gabbert, 1991).
They believe in the Christian nature of the Coosbh and interpret the Founders as
trying to continue the Puritan effort of constragtia society that would prosper if led by
God and godly people. Abbott (1990) has claimetlttrmMassachusetts Bay Puritans
upheld the preferred model of governance over @alGeneva and Cromwell’s

Protectorate, noting that “the basic assertionugti®Rloony, Bahnsen, North and other
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Reconstructionists is that the Puritans were thatigin American history which best
developed a society based upon theonomic prin€ife81). Puritan leader John
Cotton’s laws are printed in tli®urnal of Christian Reconstructiand in Bahnsen’s
book on Christian ethics; and Gary North producétbaough analysis of the Puritan
system of law and government (Abbot, 1990). Gab{d®®1) has stated that “the Puritan
application of the Law to society both fascinated mspires modern theonomists” (p.
22).

Abbott (1990) describes the CR version of historg atories of the Pilgrims and
the Puritans who became inspiration for the Recoosbnists® The Pilgrims of the
Massachusetts Bay ventured from England to Amencker the guise of running an arm
of an English trading company while living in a newd where they could practice their
religion without being governed by England and Estgthurch leaders. They started
sailing in 1630 with the idea of using the compahwgrter as the basis for a civil
government, where officers of the company wouldnagistrates. Their arrival in the
new world meant providence for the Pilgrims, anglttook it as confirmation of the
righteousness of their mission. Abbott (1990) verifieat the leaders of this new world
penned laws that were alleged to be based updailtiee This was eventually called the
Massachusetts code, which was adopted in 1648. thaese laws were in place, it
became apparent that it was not completely clearpassages in the Bible were

germane to the Puritans’ mundane lives. With gresistance, the leaders penned laws

% The pilgrims were separatist Christians and enipbdsa personal faith without
involvement in politics. The Puritans were morel@es about forming a church-state. In
CR discourse, both pilgrims and puritans are hah@etheir dedication to their
religious faith, whether that meant making a joyraeross the ocean to live out their
beliefs or a move to codify Biblical Law in the tigrena.
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that were alleged to be based upon the Bible. Waseventually called the
Massachusetts code, which was adopted in 1648 cGlemders were named as the
experts in the Law and when there was a questiergycwould provide the final
interpretation. In 1646 the Puritans proclaimedititerdependence of church and state.
Gabbert (1991) contextualizes the magnitude ofdbisny, compared to other
areas of early America. He writes that “in hearkgrback to the era of Puritan
hegemony, modern Christians are expressing a gastaarning for a better day, a day
when believers were committed rather than caseabted to Christ rather than
preoccupied with the world” (p. 224). However, Galil{1991) counters, “aside from the
original stockholders in the Massachusetts Bay intp@ompany, ... such a reality may
never have existed” (p. 224). He casts doubt ordinéinuity of the Puritan arrangement.
For the Reconstructionists, the scale of the conityiisinsignificant compared to the
import of their undertaking. North has expressedRleconstructionist affinity with the
Puritans in that they sought what the Reconstrnidis seek: a purification of the church,
the family, and the heart of the individual andistc(Abbott, 1990). Though they may
not have achieved flawlessness, the Reconstrust®believe that the Puritans were
right in their fundamental assumptions and thai eterprise could be attempted and
improved upon. The way to do this, North (1979-19&€lieves, is to avoid the mistakes
of the Puritans, who became too internalized adddi seek the reshaping of the wider
society. Their other mistake, he claims, was thay also surrendered governance to the
“non-elect” (non-Christian), which Rushdoony callstism, or “heresy of the faithful”

(Gabbert, 1991). Despite the Puritans’ mistakes Rconstructionists see themselves as
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“the true heirs to New England Puritanism...the staddearers for the reinstitution of
the Puritan vision” (Gabbert, 1991).

Critics suggest problems associated with strivongrhulate historical models that
are so strongly flawed. Gabbert (1991), for examptites that “the very nature of the
religio-political structures of these models leadsvitably to an unworkable and
intolerant political system under which no nati@slbeen able to thrive, or even to
survive” (p. 1). He states simply that these “redemodels” of Reconstructionism “do
not succeed” (1991, p. 237). Specifically, CalgiGeneva required Christian behavior
as a civic duty as opposed to a spiritual choiod,the church became distracted with the
task of policing. All of this required the systematduction of democratic procedures in
government. In England, Cromwell’s biblical goveemhfailed due to resistance to
rigorous punishments, surveillance, and the logsd¥idual freedoms. And finally,
according to Gabbert (1991), the government of Miassachusetts Bay Colony was a
dictatorship. (Gabbert, 1991). Gabbert assertsatbat careful examination of their
historical models, the vision of the contemporduganomists inherits critical defects: “an
antipathy towards democracy...a separatist mindseteli@ist claim to absolute truth...a
desire for public morality accompanied by a fearadigious liberty...[and] a
guestionable historical methodology” (1991, p. 243, the Reconstructionist optimism
persists.

Strateqy for Cultural Change

CR strategies for cultural renewal can be charae@iin terms of style and
process; locations or sites for renewal; activitied are upheld as vital catalysts for

change; and distinctions between what man can devaat God must do. Those who
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write about societal reconstruction assure thatlitoe slow in coming (Bahnsen and
Gentry, 1989; DeMar and Leithart, 1988; North, 1,987 Rushdoony, 1970). These
authors explain that reconstruction will occur gs@gressive establishment (Abbott,
1990) which will be promoted by long term biblicitategies which ensure “little by
little conversion” (Ziegler in Boston, 2001) oveny periods of time. Gabbert (1991)
describes Reconstructionists as patient men whw kkhat time is the key. Their
optimistic postmillennial eschatology assures thprayents despair about apparent
setbacks, and fosters patience. Rushdoony envigransial takeover, sphere by sphere
of society — and it will be gentle, he claims, aary everyone, by that time, will already
be Reconstructionist. David Chilton, Raradise Restore(ll985) makes the claim that
their time frame is 36,000 years and prescribek tad continuance.

Change should take place on certain fronts: irfahely, in education, in the
church, and at the level of the state. Regardiegtirpose of marriage, Sutton (1987)
writes that “each new marriage is the formatioma olew government that is headed by
the husband” (p. 141). This chain of command magtdnored as a strategy for cultural
renewal, and it will be achieved if this biblicalideline is followed. Homeschooling will
produce a generation of Christians that are prej@arestablish the kingdom of God
(DeMar, 1987; North, 1984; Thoburn, 1986). Sinea¢hurch has been permeated
through with liberalism and secular humanism, wirshat does not follow doctrine and
pessimistic eschatology, there must be renewdldrchurch (Jordan, 1985). This, for
some, means breaking free from available denonaingtand churches and creating
home worship with one’s family or collectively witither families. Also, to prevent the

state from having holding power over the churckrehis a move to eliminate ties to the
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state through the changing of tax codes and hahagches remove their non-profit

status ittp://hHush mMoney.org/free-church_solution.h2009) so that they are not

restricted by the oversight of a secular governm&hthe level of the state, it is
suggested that CR operatives should work towadistréouting power to the family and
to the church rather than having a public welfstesn. Tolerance for other religions
should be eradicated; and ultimately, every acsioould work toward theonomy. These
strategies will require a determined reworkingrad tlefinition of religious liberty, of the
church/state relationship, and of the first amenani&bbot, 1990). Though many
Reconstructionists are not interested in gettinglived in formal politics, others call for
infiltrating the local parties (Ziegler in Bosta2)01) and pursuing legislative reform
(Clapp, 1987). North (1991) reminds that the figpal is complete reconstruction of all
spheres of government, but only after most peogleeawith and embrace this end.
This slow, gradual renewal will be ‘bottom-up,’ (ameng that believers are to
self-govern themselves according to the word of Gddch will lead to societal
reconstruction), not ‘top-down’ (in the sense ofaamocratic or oligarchic Christian
government) (English, 2003). It should be a grasdsrchange that depends on the
dedicated acts of individuals in their mundane daskd daily lives. Repeatedly,
Reconstructionists assure that this change wilimailve violent revolution (Gabbert,
1991; Pottenger, 2007); nor coup d’etat (North,1)99..nor holy war (North, 1991); that
it would never involve imposing God’s law upon amilling society. They insist their
perspective is anti-apocalyptic (English, 2003) anty involves peaceful, democratic

(North, 1987), noncompulsory choices, and voluntargeptance of Biblical Law
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(Sutton, 19905° This cultural and societal change will requiré@ms both from man and
from God. God will transform hearts, move peopledaversion, and regenerate
individual souls (North, 1990). These people wdlrnoved to join, by the irresistible
grace of God (North, 1991) and will then be guidetheir actions by the Holy Spirit
(Sutton, 1990). Individuals will undergo a moratiapiritual change (Kickasola in
Clapp, 1987); feel obliged through their persomadstience, and voluntarily engage in
comprehensive revival (North, 1991), prayer, arghoizing. Though programmatically,
most Reconstructionists believe that God, and eopfe, will bring on a kingdom of
dominion. In other words, the belief is that onlgdzcan bring others to God and grow
the kingdom. The role of people is just to live their faith, share it with others, and
serve as good models. However, North has stateuoréisrence to hasten the coming of
the kingdom, using discretion and secrecy (Gabkéa}l). More subtle in his rhetoric,
Doug Phillips is willing to work for the long termagvocating for the slower activities of
cultural change.

There are two main activities that are continuoesigiorsed as crucial for cultural
renewal: organizing and educating. Reconstructismmften organize in terms of
educational or social opportunities that bring peapgether for solidarity and to learn
and sustain Biblical Law. Organizing also takesftren of providing educational
materials and access to information and activitias substitute for what is found in
secular or mainstream Christian sites and marketsbying about education links

Reconstructionists with evangelical fundamentakbstd though they disagree on

3 This reference to “democratic” means that thejelvel everyone should make their
own choice to follow God and theonomy and that wilshappen in time through God’s
providence.
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eschatology, this provides a forum for recruitmemd collaboration toward similar goals
(Abbot, 1990). Similarly, Sugg (2005) describes Hegconstructionists use popular
causes like abortion, evolution, gay marriage armbsl prayer to recruit members.
Education is the Reconstructionist version of ‘kribwself.” Of course, it is not the self
that is important, but the constant meditation od education about God’s laws and
God's will for how people should live their livels.involves constant study and
meditation upon the Bible and other theological arahodological writings that will
improve upon an individual’'s, group’s or family’'sdéwledge about God and how to live
in this world as God would have it. This manifastshe high value placed upon books,
DVD’s, study groups, workshops, and retreats fdhlaalults and children, in order to
increase knowledge and wisdom. Following the adgisiom Deuteronomy 11:1-28
that parents should ‘disciple’ their children i tivays of God from the time of rising
until lying down at nighf” many educational formats (like worship and leesyiare
designed for both adults and children, so that thay learn together. Age segregation is
highly frowned upon and this along with youth cudtis purported to be part of the
downfall of the Christian family. Therefore, faneidi are encouraged to socialize and

learn together at all times. This often resultshiidren learning at a very high level, as

3" This passage from the New International Versiagirewith:* Love the Lord your

God and keep his requirements, his decrees, hisaae his commands always.
Remember today that your children were not the arfessaw and experienced the
discipline of the Lord your God: his majesty, higghty hand, his outstretched arm.

Then in verse 18, it continues: Fix these wordsiofe in your hearts and minds; tie them
as symbols on your hands and bind them on youhéares™® Teach them to your
children, talking about them when you sit at home when you walk along the road,
when you lie down and when you get &bWrite them on the doorframes of your houses
and on your gate$! so that your days and the days of your childrey beamany in the
land that the Lord swore to give your forefathershe passage ends with a promise that
if these things are done, prosperity will followndif they are not, the reader will be
cursed.
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the speakers aim their lessons at the adults. @hildre expected to listen, take notes,
and meet this level of understanding. One centieahe in this effort to self-educate is
the objective of ‘unschooling’ one’s self from thecular liberal lessons learned in public
schools, universities, from the news, or from m@éen books on history, politics and
current events. For example, Jean-Marc Berthofkanstructionist leader in
Switzerland, urges followers to deconstruct libénamanistic historiography altogether
(Gabbert, 1991). Worldly facts must be exposedHeir liberal worldview and be
replaced with what is known from the Biblical Woridw, a continuous undertaking.
These are the main strategies for Reconstructionlgiral, social and political change.

Appeal and Future of the Movement

Misztal and Shupe (1992a) give offer six reasonsviwat they describe as the
“growing visibility, vitality, and presence of Cltian Reconstruction in America” (p.
91). First, CR endorses what Misztal and Shupelegiimate social concerns (concern
about the liberal naiveté about how to run govemte abandonment of biblical
values, and concerns about AIDS, sexual promiscdityg use, teenage pregnancy,
pornography, abortion, other social problems; finahey uphold the family as sacred).
The second reason for the growing presence of GRnerica is the growing Christian
homeschool movement (characterized as the faststrgy sector of private education
in the U. S.), which fosters a shared view of theegnment as ungodly enemy. The third
reason is CR’s political pragmatism and alliancidimg (they work with
Premillenialists to advance their goals). The foueason is their partisan allegiance
(Republican, Libertarian or Independent) and thkapticism. The fifth reason is a

cultural sense of the entering of a new ‘dark adge=ople find hope, purity, and
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optimism in the outlook and plans of CR. The skt final reason Misztal and Shupe
(1992a) give for the growing vitality of CR in Amea is the energetic intellectual labors
of major proponents. Those who are avowed Recariginists can be looked to as
extremely dedicated and committed to their causkeaarhighly skilled in its presentation
and strategy for propagation. Their public demaitgtn of care for children and close-
knit families offers a striking contrast to the ince and callousness portrayed in
mainstream news, drama, and public discourse. Bhr@ing intellectualism finds favor
with autodidacts and those who value reading ajedtréhe knowledge and commercial
manipulation that comes from watching televisiod ather more modern forms of news
and entertainment.

For those who crave spiritual knowledge, the mavgding back to the Bible for
intensive study with reverence might representéolfpr sustenance compared to
modern unstructured worship that seems focuse@aula concerns and lacking in a
biblical foundations. CR’s hierarchical structurelaesolute epistemological
methodology offers order in a postmodern era fbasome, brings with it too much
chaos and confusion. And finally, CR’s conservapueétics and economics and
suspicion of government that is favorable to thaliny appeals to a broad cross- section
of believers (Pottenger, 2007) and potential caisvdihese six aspects of CR make it
increasingly appealing to a sector of society ihéinding itself drawn to CR theology
and practice (Misztal & Shupe, 1992a).

Gary North has stated that he believes it is diffito determine the future of the
Christian Reconstruction movement. He points toRbstmillennial eschatology as

enabling followers to be very patient in achievihgir goals (Abbott, 1990), meaning
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that God’s plan for dominion is already in the wsrk will just take time to unfold. For
most adherents, this means simply committing tadj\out CR theology in their daily
lives and feeling assured about the legitimacyefrtactions. Those focused on the
political scene are very confident about their pléor local activities that will eventually
impact change at a higher level (Ziegler in Bos&001). And academic research has
shown the viability of an increase in widespredtuance in the future for
Reconstructionists (Gabbert, 1991).

Criticism and Conclusion

Criticism of the Reconstructionist project is wige=ad. Heightened critical
rhetoric is often displayed in coverage of CR hyrmalists and liberal policy advocates
(Berlet, 1995; Boston 2001; Clarkson, 1997; Goldb2006; Phillips, 2006) who deem it
totalitarian and anti-democratic. Referring to Wnebility of its theology, for example,
Gabbert (1991) regards it as unsound at its mesit bevel. He proposes that the
theonomic assumption that Old Testament law carstea to contemporary experience is
flawed logic and explains that it does not cleadyine a societal structure as its
proponents claim. Gabbert points to consideralssedlision within the ranks about how
ethical questions can be dealt with or even howtwal tasks should be addressed. For
example, Bahnsen rejected and Rushdoony practmstek dietary guidelines. Clapp
(1987) asks if illegitimate children and eunuclanistimes interpreted as gay men)
should be denied the rights of full citizenship avitether dowries should still be paid to
the bride’s father, as prescribed in the Bible.gdestions CR’s use of the term

“Christian,” as its legalism defies the New Testatrspirit.
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Christian theologians have also challenged CR'stifieation with Calvin and
the Reformed tradition, arguing that it presengsrihn a distorted light (Barker and
Godfrey, 1990). Gabbert (1991) reminds that attertpinstitute CR have been tried in
the past, and theonomy has not been successftdlylished. Pottenger (2007) warns of
its threat to civil society, even as Reconstrugsitsnskillfully utilize civil society for their
own gain. He describes how CR acquires acceptaaceifs followers through the
liberal democratic presumptions of personal freedaumblic toleration and the imperative
for dissensus, while employing a strategy thatdseto replace liberal democracy with
Biblical Law. Shupe (1997) criticizes Reconstruntgh rhetoric and argumentation,
saying it leaves little opportunity for discussimndeliberation, positioning itself as
superior and views opposition with contempt. Addireg the type of culture and people
that authoritarian ways of life produce, Miller @8 has theorized that when parental (or
the authority’s) rules become bound with a chil@sadherent’s) identity and security,
following them without question becomes critical fioat child or adherent’s existence.
This training, she proposes, provides willing résréor totalitarianism. To her, this
rigidity and inflexibility is more troublesome thaine content of totalitarianism because
of the type of person it creates. Lakoff (2002) &agied how morality becomes
naturalized so that efforts to disagree or chamg®ime viewed as unnatural and
immoral. This could make CR impenetrable for thet® would like to change or leave
it. Bruce Prescott, a mainstream Baptist pastothéu believes that Reconstructionists
will be willing to take up arms and wage a civilmffaced with too many barriers to

their chosen reforms (Prescott, 2009).

83



Scholars who have scrutinized CR contend that Isecatiits draw, influence,
and increase in membership, more thorough compséreeand critical analysis is
necessary (Abbott, 1990). Clapp (1987) has chattgggdt has been superficially
evaluated, referring to assessments of hermeneuttgschatology, and notes the
absence of historical evaluation. Gabbert (1991KWasa plea for analysis to expose its
flaws in the name of the American republican systémovernment and its protection of
individual liberties. English (2003) decries theyatve attention to Christian
Reconstruction in academia, in general, criticizisgocus on the eccentric and shocking
and otherwise dismissing it as a trend of fundaaiemmh. Appleby (2004) cautions that if
fundamentalism is dismissed, we risk neglectingptil data about how various
religious groups articulate themselves with itsent dilemmas with modernity. In a
more critical analysis, we can watch for the ways/hich religions, which can be seen
as symbolic manifestations of societal values aggirds, are actually adaptive, fluid, and
internally plural. It is clear that more attentionust be paid to CR, in terms of its
relationship with modernity and how it engages pedple in their daily lives. How, in
other words, are CR ideas appealing in the comtesbntemporary culture, and how are
people taking it up and applying it in their perabschedules? These questions have yet
to be asked in academic research about CR. Theitgabthe research detailed here has
reviewed CR’s main figures and their ideas. The s&ep should be to investigate how
these ideas have been taken to the people, hovh#weybecome attractive, and how

followers participate in their continuance and aegtation.
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CHAPTER 3
LITERATURE REVIEW: THEORIES OF CONSTITUTIVE RHETORI C
We're here because we believe God is raising @gmenant. And scripture
tells us in Isaiah one and in many other passalgasit's often for the
sake of the remnant that God spares a nation.
But the fact that you're here, the fact that GoltlIs4s a sizeable
remnant preserved in this land brings me encouragethat he
may yet see fit to restore our nation. Let’s do pant and then
we’ll see what God does.
But he prepared a remnant that he could use.maamt whose
fathers’ hearts were turned toward their childie@memnant that
took up God’s word seriously and turned to the wmadf the
righteous. A people prepared for the Lord, a pe@ud could use,
and upon whom he began to build His Kingdom in tinisld.

Doug Phillips, Vision Forum, at the “Building a Fayrirhat Can
Stand” Conference, 2009

At a conference on family and culture, Doug Phdljithe president of Vision
Forum, spoke to the audience of a “remnant.” Iy, fae suggested that they — those in
the audience — were the remnant that is referr@dttoe Bible. The remnant is “a people”
mentioned in Isaiah and many other books of théeBathich has been used to symbolize
Christian believers who, with steadfast faith, haved through the horrors and iniquity
of Babylon (sinful society) and will help God tcstere His kingdom on earth (George,
2002). The theme of “the remnant” is repeatedhydusePhillips in his talk at this
conference, but it is only one of the ways in whisdmbership in a distinct collective is
invoked in CR discourse. It is the goal of CR leadend adherents to generate and
become a “people” who have heard God’s voice analwili do their small part to live
by his ways. According to CR leaders, this intemidiving can change the face of

“culture” and prepare the way for Christ to reignearth.



This chapter will introduce the theoretical framekvthrough which the
constitution of this CR “people” can be interpretEist, | will survey some of the ways
that the influence of religion on society has bsenlied, drawing from sociology,
political science, anthropology, folklore and commuaation studies. These disciplines
have considered societal religiosity versus itsiseity as well as religion’s (and
fundamentalism’s) relationship with modernity, poetiernity, and globalization. Topics
within these discussions range from religion arehtdy to politics, youth, gender,
ethnicity, technology, and the characteristicsaf/meligious movements since the
twentieth century. | will then present an overviefithe area of study referred to as
“constitutive rhetoric” and describe the ways inieththis literature and that of cultural
studies and social theory attends to how a soolldative can be borne out of symbolic
and material practices. This process is notably@miced by the visual — images,
artifacts, objects, physical spaces and placesl+samddressed by a growing body of
work called visual rhetoric. These literatures diechow narratives create meaning,
identity, identification and division, while alsequlucing material and political
consequences. They effectively address the cotistitaf the CR “people” and its
meanings.

Various disciplines have studied the influencesatigion on society.
Contemporary studies of the sociology of religi@vé examined the secularization and
sacralization (Demerath I, 2007) of modernity (8tiano, 2007§2 Political scientists

have taken up this question, especially as itesltad electoral politics. Political science

38 “Modernity” refers to a move from feudalism andaipnism to capitalism and
industrialization, typically associated with ratadism, secularism, and the development
of the nation-state.
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researchers Wald and Calhoun-Brown (2007) desthn#éong-standing theory of
secularization. It suggests that the more modednradustrialized a society becomes, the
more it will grow to be secular. Accordingly, tiretd would begin with society
emphasizing the importance of beliefs and movelinear fashion towards reason
becoming more significant (Misztal and Shupe, 1992%ld and Calhoun-Brown (2007)
also overview the classical Marxist view, whichyttientend supposes that members of
society hold onto religion while oppressed, butetiey realize their oppression, they
will throw it off and revolt. The persistence ofigeosity in the United States has proven
these theories to be naive. The ongoing presenadigibn in modern and postmodern
times led Robertson (1985) to declare the uniliseaularization hypothesis invalid.
Wald and Calhoun-Brown (2007) delineate three wagtscholars have understood
religion over time. It has been seen as declindegpoming more powerful, and becoming
more stable over time. They support the third cldimat religion has become a stable and
vital influence in the U.S. over time, and that @aanot claim to understand
contemporary society without understanding the obleeligion, especially in politics. Its
persistence, they explain, is due to its cultuomhpatibility with the values of U. S.
residents; its condition as an essential compoofescial identity; its voluntary status
and political independence; and its diversity asttbe country.

Rather than conceptualizing the relationship betweggion and societal
development as a unilinear progression, most schalav understand it as symbiotic.
Simpson (1992) explains that religion became alprolfor modernity because
modernity encouraged differentiation across staesnomies, and civil sectors. Religion

encouraged uniformity and that made it difficult ébfferent states and economies to
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compete and thrive. Conversely, modernity was alpro for religion because religion
resisted this type of differentiation and autoncang sought conformity from its
constituents. In the face of the diversity and aatoy being encouraged across the
expanse of the modern nation-state, the nation sowmeeeded to sustain a sense of
collective national identity. Much of the time, gshwas accomplished by using religious
symbolism. Civic duty and obligation became entwimgth religious commitment in the
symbolic processes of the state, so that citizetespellated themselves into a collective
identity provided for them. Bellah’s (1967) “civiéligion” is an example of how this
operated in the United States. The collective eegent in prayer at the beginning of a
political event or a political leader referring@wod’s support of his plans for war are
instances of civil religion.

Misztal and Shupe (1992a) theorize that the moweards secularization that
accompanied modernity worked to catalyze desirags$acralize’ society. Indeed, they
note that in the twentieth century, many religitraslitions were invoked to oppose the
institutional separations between the sacred amdehular. By their definition,
fundamentalism was the endeavor to reclaim saargtbaty to reorient society. It acted
on public space, culture, and epistemologies an#dote to accelerated change. Rather
than defining fundamentalism as a contrast to motjeMisztal and Shupe (1992a)
characterize them as concomitant.

Simpson (1992) acknowledges the classical undefistgof Christian
fundamentalism in America as a “reaction againstciiture of modernity” (p. 10).
However, he and Misztal and Shupe (1992a) conteaictihere must be a more global

understanding of fundamentalism, by which they nteahactions are rendered within a
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worldwide system of economics, cultural and pdditidimensions connecting individuals
and nation-states in complex relationships (Misatel Shupe, 1992a). This dynamic
“set[s] in motion spontaneous revivals of conseveateligion” (Misztal and Shupe,
1992a, p. 5) as people lose their sense of sedfa@tation and face the prospect that
their religious faith is not sovereign. The oftesadienting experience of globalization
compels religious movements to reassert contral thear identities.

Hadden (1989) agrees that there must be a morerebemsive understanding of
fundamentalism, and argues that the restoratiomadtenance of identity is a key
element in religious responses to globalizatiorhitnexplanation of the patterned actions
of religious movements, Simpson (1992) assertsftimatamentalism cannot be
understood solely as reactionary, but also in tevhieing motivated by “trends and
events in surrounding contexts and environmentspitevide the movement with new
opportunities” (p. 10). Simpson, drawing on PidBmurdieu, recounts that these new
contexts offer new symbolic capital to draw on thave the potential to affirm
boundaries and promote ‘the cauSeA movement can gain symbolic capital when
something happens to confer a positive value upemoals or values of that group. It
can decrease when an event is interpreted to detlausame goals and values.
Fundamentalist groups can capitalize on this phemam by intervening in the
interpretive process regarding current events teyagle others of their movement’'s

symbolic capital (Simpson, 1992). Simpson (1992)chades that the rise of

39 Simpson (1992) uses Garfinkel's (1956) conceptatitin of symbolic capital, which
distinct from social or cultural capital, can bdided as images, reputations, and publicly
held notions of worth and value that are createdirdyed or modified when public
interpretation gives value to the identities, gpaiterests, and ideologies of some social
unit.



fundamentalism “must also be attributed to the gmes of symbolic resources created by
the passage from modernity to postmodernity” (. @®ntrary to any expectations of a
decrease in religiosity over time, he argues thatdamentalism is now positioned to use
the very trends and events of the postmodern woritd advantage” (p. 27) and they
seem to be working in its favor (Simpson, 1992high tech culture, the internet, and
increasing polarization in the world are some efplostmodern trends that can be
capitalized upon. In the case of CR, the rise efrtirism,” “Islamism,” secularism, the
flailing position of America in the world econonmgnd “the collapse” of the family and
modern values all offer the movement symbolic @dr the proliferation of their own
message; the internet provides the main mediurth®r message and their social
connections.

Other topics within contemporary sociology’s studyeligion include the role of
choice vs. economy (Lechner, 2007); the globallaoal (Beyer, 2007; Freston, 2007);
new manifestations of civil religion (Cristi & Dawas, 2007); faith-based initiatives
(Fansley Il, 2007); the role and use of the inte(@®wan, 2007); religion’s relationship
with the state, violence and human rights (DeméeigtB007); regulation of religion
(Beckford & Richardson, 2007); resistance and $os@ements (Erickson, Nepstad &
Williams, 2007); religious political preferencesdadeological alignments (Olson,
2007); individual religiosity (Brechon, 2007); etbity and religion (Kivisto, 2007);
religious socialization of youth (Bartkowski, 2007ligion and identity (Greil and
Davidman, 2007); gender differences (Woodhead, R@d@bodiment, emotion and the
charismatic (Mellor, 20007); religion and death (#2007); and religious issues in

particular nations (Blancarte, 2007; Sharot, 2@himazono, 2007; Yang, 2007).
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Another line of study within the sociology of rabg is dedicated to the
appearance of more modern religious movementswiraligious movements (NRMs).
Christian Reconstruction, the focus of this stugyonsidered an NRM (D. E. Cowan,
personal communication, December 12, 2008; Enghef3). NRMs, according to J. G.
Melton (2004), are defined as

groups of religious bodies/movements which, thotingly do not share

any particular set of attributes, have been asdigméhe fringe by, first,

the more established and dominant voices in thgioek culture and,

second, various voices within the secular cultgevérnment officials,

watchdog groups, the media, etc.), and thus aleddgsto be seen as a

set of religious groups/movements existing in reddy contested spaces

within society as a whole. (p. 75)

This definition includes a great diversity of rétigs groups, such as Falun Gong,
the Vipassana meditation movement, the emergingcbhmovement, the Unification
Church, Eckancar, the Universal Life Church, thetRi@ari movement, Heaven’s Gate,
the Nation of Islam, UFO religions and Buddhist mments; yet they all share the
experience of having been deemed “unacceptablgrdifit” (Melton, 2004, p. 79) either
by the local dominant religions or by non-religiausdtural gatekeepers. These religions
tend to be different in terms of their theologyhaeior patterns, sexual ethics (such as
arranged marriages, polygamy, etc.), support fdageillegal behaviors (such as
polygamy or illicit drug use) espousal of sepamtisommunal lifestyles, stringent diets,
medical restrictions, apocalyptic beliefs, conséweagender roles, perceived
foreignness, racial exclusiveness, or authoritdeadership (Melton, 2004).

Eileen Barker (2004) underscores the novelty andvation of these groups, in

terms of beliefs, practices, organization, and gaglgical or social location. She suggests

some characteristics of NRMs to consider in resed@ae such characteristic is how new
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converts are more enthusiastic and zealous thae thho are born into a religion. They
are more vulnerable and need protection from oeitsiguments that might threaten their
burgeoning faith. Dissenting ideas and questioniag be discouraged, and the
movement’s positions tend to be unequivocally éelted. Worldviews are considered to
be dichotomous (true/false, right/wrong), and imndinals’ identities are fully dependent
upon their membership. Symbolic and physical liaesdrawn so as to manifest the
dualism of Us vs. Them, and members are cautionetbrirespass with their soul,
community, and future at stake.

Time is also often considered to be partitionedhesense of before conversion
and after conversion. These groups, according tkeBausually attract particular types
of people, so they may tend to be more homogenotigeir makeup. Because they are
neophytes, they must expect and be prepared tondbaiany new changes. For
example, they may experience changes in group dexpligs; they will have to consider
how to enculturate their children who have beemato the movement; they may need
to respond to the death of their founders; and ti#yhave to strategize how to
communicate with and control the membership asrtbeement grows. Barker (2004)
emphasizes that NRMs “undergo transformations amdifinations far more radically
and rapidly than the vast majority of older religgd (p. 97) and she urges researchers to
consider how these movements respond to changaig sircumstances in
systematically different ways.

Anthropologists focus on the constructed natunesligion vis-a-vis its prescribed
ideas, habits and mundane practices. Larkin (200Bgxample, has shown how scholars

of religion have moved from conceptualizing religsoas seemingly self-evident systems



to recognizing them as constructed ideologies. Tae done this by laying out their
genealogies between religions, over time, and aggesgraphical regions. Anidjar
(2006) argues that religion has emerged as a lagdenial project which imports the
colonial epistemology. His project depicts how &oa@l takeover comes complete with
a new religion, religious leaders, and a new lemnsriterpreting the moral and cultural
landscape. This is exemplified by the spread ofsfianity by imperial nations, imposing
Protestantism or Catholicism in locales that alydaall well-established religions.
Missionaries have been critiqued for this effettisTis consistent with Smith’s (1998)
conjecture that religion was not always necessaritative category, but has been a way
to impose order and meaning from the outside.

Asad (1993, 2003) has examined the beliefs ofimlggadherents who
experience religion as immanent to daily, mundameaes and practices without much
knowledge of theological doctrine. Mahmood (2009 &lirschkind (2001, 2006) call
this daily religious practice “the ethical cultii@t of the self.” Hirschkind and Mahmood
study Islamic renewal movements in Egypt and tloey$ on the micropractices Muslims
in Cairo undertake to learn how to produce anda@yce what it means to be a Muslim.
They theorize that religion emerges out of spegaifigations of practice and is encoded in
particular material forms, not something that issasence (Larkin, 2008). In this way,
these authors suggest that religion and religidestities are constituted through
performances and communicative practices.

Descriptive studies of religion within Folklore 8ias usually conceive it as the
communicative performance of values. Folkloristsoadingly have written

ethnographies of fundamentalist congregations (Ammaga, 1987, 1994); women'’s



voices in the Pentecostal tradition (Lawless, 198®men’s personal experiences of
religion (Lawless, 1993); and the enactment ofjielpolitical activities on the internet
(Howard, 2008a, 2008b, 2009). Although varied pi¢pall of these studies emphasize a
focus on the marked and everyday performancegaof#p and its members as a way to
understand their perspectives.

Scholars in Communication Studies have investigegkgion in terms of its
effects on health (Long, 2004; Morse, Afifi, Morga&tephenson, Reichert, Harrison, and
Long, 2009; Robinson, & Nussbaum, 2004); its sjpalitvalue for individuals and groups
(Frye, Kisselburgh & Butts, 2007; Harter & Buzzdn2007); its rhetorical styles and
cultural impacts (Kraus, 2009; Medhurst, 2009; Oé412004); its relationship with
identity formation and intercultural encounters (Ma& Nakayama, 2006); and its
relationship with media representations (Bobkow2R09; Marmor-Lavie, Stout, & Lee
2009); visual communication (Muller, Ozcan & Seiz8009); and visual rhetoric
(Graves, 2001). Within communication studies, tleat€r for Media, Religion and
Culture at the University of Colorado has acconfi@sa large body of work on the
relationship between individuals and how they gaicess to the sacred in everyday life.
They have also examined how religion is portrayeldtger audiences via mass media.
(Clark, 2007; Hoover, 2006; Hoover & Clark, 200dv¥er and Lundby, 1997). These
approaches have utilized ethnography to depiatirnrsligious communities, women’s
narratives, the internet as religious medium, aaglsithat religion is depicted and
consumed in media programming and products. Fomitst part, these studies take
religious expression at face value and describeih(ag an already formed or totalized

phenomenon) is being expressed. Little criticaraton has been given to how religious
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groups utilize media production, circulation, amhgumption; nor has this research
addressed how in particular groups, religion aléites with other societal forces to
constitute distinct socio-political identities. Heeissues must be addressed in order to
more fully understand the relationship betweergieti and culture. This overview has
delineated the ways in which religion has beenegkld in various disciplines, including
communication. For the most part, these studies bagun with the presumption that
they are examining an already-constituted phenomémdigion) in order to investigate
its expression. In contrast, this study presumasrtdigion, in whatever form, is a variety
of social forces that come together to constitutaltural form. The heuristic frameworks
of constitutive and visual rhetoric can be utilizecconsider religion in this way.

Constitutive Rhetoric

The main query in this study is how a people amd thnguage and culture are
constituted through rhetorical symbolism and &Elss section will introduce the notion
of “constitutive rhetoric” and how it can be usedaaheuristic framework for interpreting
CR as a constituted “people.” Maurice Charland {39Bst coined the term “constitutive
rhetoric,” which refers to the idea that subjects @ollective identity are brought into
being through the telling of historical narrativ€harland based this idea upon on
Althusser’s (1971) concept of interpellation. Ageipreted by Charland, interpellation
occurs when a subject is hailed; if that subjedefitifies” (to use Kenneth Burke’s term)
with the hailing, it draws the subject into partarudiscourse, political, and social

positions?® Burke (1950/1969) believed that humans were eisdigrisolated and

% This is different from Althusser’s original noti@f interpellation: he did not claim that
an individual needed to “identify” the hailing. Gmnbailed, in his view, an individual was
made into a subject.



divided due to their biological separateness aagtksence of economic and social
hierarchies. To counteract this state of separaBorke held that individuals attempted
to identify with others through communication. hetact of identifying with others or
with an idea, a rhetor symbolically constitutesdi@mces” that associate and disassociate
with particular interests. When someone identWigs another, Burke described that
person as “substantially one” with the other, arsubstantial™ This process
constructs collectives or peoples, as Charlandagxpit. Butler (1997) believes that a
subject can be interpellated even if that subjeetschot identify with the hailing.
Prevailing discourses, voices of authority, oritaibnal powers, she believes, will
successfully interpellate a subject into a positiaiihout his or her participation when
those forces have enough sway.

Charland’s (1987) idea of a “people” or collectalso draws upon McGee’s
(1975) description of “the people.” McGee assetled this conception of the collective
is not based upon an actual group of people thrabeacounted or brought into one room,
but a rhetorical process that represents a moveafdeas, attitudes and conditions. The
“people” that is conjured rhetorically remains oalylong as it has rhetorical force. This
“people” is often supported by what McGee (1980)sddeographs, terms located in
political discourse that demonstrate commitmera tmrmative goal. These terms are
effective because of their openness and lack af definition. In fact, they are often
invoked with a righteous sense of clarity and @ieai to give the impression of unity

and absolutism. Often ‘buzz words,” McGee argues itteographs are used to shape

“1 Burke's concept of identification transformed drétal studies from a focus on the
stylistics of speech to a study of how languageraetbrical acts constitute subjectivity
and culture.
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public decisions and policy because of the way iy link up with audience ideology.
Some of the terms he lists as examples are “lijepyoperty,” “freedom of speech,”
“religion,” “equality,” and “star.” The ideograplos a “people” support their reason for
being, give voice to their goals, and describerttetos.

The particular study that Charland (1987) presenibustrate the constitution of
a “people” is the case of the “people Quebecoifidritand considers how these political
subjects are constituted by their identificatiothwndependence narratives in the French
speaking Canadian province. He identifies a palitnyth that is created through these
narratives that allows individuals to interpretrtiteelves as part of a collective with a
distinct history. Advocacy for Quebec sovereigngsvbased upon the presumption that a
Quebecois subject existed. The Quebecois soveyeagsbciation “proclaimed the
existence of an essence uniting social actorsaipthvince” (p. 134) which then
propelled the term “Quebecois” into mainstream leage. The association’s declaration
“is an instance of constitutive rhetoric, for itlpad] its audience into being.” (p. 134).
This subject, interpellated into the position, “alyg already" had a political position, and
that was to support sovereignty. This subject alseays already' believed "that
sovereignty was a natural and necessary way 6f(lifearland, 1987, p. 137). Charland's
analysis focuses on a white paper authored by tleb€r government which asserted the
existence of a “people Quebecois”. The documergggan account of Quebec history in
such a way that “renders demands for sovereignligible and reasonable” (p. 137).
The document, Charland offers, presents the Québasa@cting freely in the world.
Charland counters that within the narrative thatstidutes them (and positions them

politically), they are only able to work towardslependence. Charland concludes that



the perspective of constitutive rhetoric impelsasinderstand that “the position that one
embodies as a subject is a rhetorical effect” 48)1

Delgado (1995) emphasizes the power of this eftgdlexican-Americans as a
way to transform the ways in which they understisir own identities. Tate (2005)
notes that whereas Charland (1987) and Delgaddji898sent positive rhetorical
effects that lead to a successful constitutionagb&ople,” her own critique of white
lesbian feminists and their attempt to redefineifesm illustrates a failed rhetorical
effect and constitution. This rhetorical effect dhd concept of identification emphasized
in Charland, Althusser, Burke, McGee and Butlerastral to constitutive rhetoric. It is
my contention that through the identification wathd the telling of narratives about the
Christian history of the United States; of CR laadpositions on how Christianity
‘ought’ to be understood and practiced; and howehearratives translate into particular
cultural practices; the CR “people” is constituted.

Charland (1987) posits that the constitutive dyraimvolves three ideological
effects: the creation of a collective subject, ¢bastruction of a transhistorical subject,
and the illusion of freedom involved in the congtin of this subject. He explains that
“to be constituted as a subject in a narrative ise constituted with a history, motives,
and atelos’ (Charland, 1987, p. 140). The telos offers up waythinking and acting into
the future. He claims that in the struggle to ass@articular identity, numerous
individual voices and acts will together becomenidfieed as a community, which “masks
or negates tensions and differences between membany society” (1987, p. 140). The
narratives that create this effect render the mesnleensubstantial,” Charland notes,

and the interests of the collective become moreoitapt than any individual. Ancestry is
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invoked to anchor the living generation’s missiorthat of the dead, as if they are
obliged to complete a plan (in turn, upholding tb@substantiality of the living and the
ancestors). This effectively creates the seconaladgcal effect, which is the

construction of a transhistorical subject. Thigeffpersuades both the “people” and their
audiences that their power is not limited to thaividuals of the present day, but that
they have a legacy in the past which will extenthefuture. It “transcends the
limitations of individuality at any historical momg (Charland, 1987, p. 140). This leads
to the third ideological effect, which is the illas of a subject’s freedom. Due to the
subject’s position within this transhistorical legaand its narratives, he or she is
constrained by the narrative and the details difigsry. The subject cannot necessarily
act outside of this narrative. Charland describesdynamic as offering a “totalizing
interpretation” whereby the “endings of narrativaee fixed before the telling” (1987, p.
140). However, it is up to the subjects to comptetenarrative in their own idiosyncratic
ways. These effects characterize the successfstiaaion of a “people.”

This “people” or collective identity, according @harland (1987) comes to be
when its members agree to live within a prevaifpogtical myth. That myth provides
historical, intelligible and reasonable motives @nalctices and points a way toward a
shared future. Chase (2009) similarly describestitoive rhetoric as a “system builder”
through which actors generate fitting and appraersgmbols in line with the rhetoric’s
orientations. This rhetorical system builder guigeBviduals to be motivated to act

symbolically and materially in ways that reinforaed further constitute the system’s



ideology?? A “people,” their myth and their ideology can lesponded to and embraced
by individuals with differing life stories, actionand contradictory practices. The
ideology (which is brought to life by the myth) ates a transcendent subject which rises
above individual differences or interests. Charlét2B7) explains that the ways that
narratives are told at differing textual sites tesacoherent and unified stories and
subjects out of seemingly temporally and spatisdigarate events and tales. This renders
a narrative that is experienced with consistenaystability. The collective feels a sense
of sameness and solidarity across time and histdng. political myth, the defining
narrative it provides, and the ways that it prosideotives and a lens for thought and
action is similar to what Gramsci called commonsgeiGramsci (1971), Althusser
(1971), and later, Hall (1976, 1985, 2003), Ive30&a, 2004b) and Laclau (2005)
describe how the subijectivity, ways of being, agldtions of a people are constituted in a
dynamic among social and cultural practices, iastihal forces, and language processes.
Gramsci’s (1971) notion of cultural hegemony iomfied by Althusser’'s (1971)
concept of the social formation, which was madefufgomplexly structured totalities,
with different levels of articulation (the economibke political, [and] the ideological
instances) in different combinations; each comlmmagiving rise to a different
configuration of social forces...” (Hall, p. 420, Z)0Hall (1985) describes these
complex totalities as always structured in domigaigramsci’'s hegemony involves a

social dynamic of coercion and consent that frathesultural, political, and ideological

2 Materiality, in the case of constitutive rhetoriefers to how rhetoric has material
(concrete, or of the physical world) consequenoescaeates material conditions; it also
speaks to how material conditions create consganpossibility for what can be
constituted through rhetoric and rhetorical actidn.example of the latter characteristic
is how limits on power, economics, voice, and repn¢ation can restrict what is possible
for rhetoric to constitute.
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social scene in terms of those things that are ngist, good, and desired in identity,
values, and day to day goals and interactions farcgety. If goals and values are
effectively framed in a way that is desirable (cd@n), then individuals will rise up to
embrace and reproduce them (consent). Coerciovies@ certain kind of power: “the
power to frame alternatives and contain opportesito win and shape consent, so that
the granting of legitimacy to the dominant classgesears not only ‘spontaneous’ but
natural and normal” (Clarke, Hall, Jefferson and®&ts, 1976, p. 38). All of this occurs
on the terrain of civil society and the state, ilhicas a vital piece of Althusser’s (1971)
analysis of the ideological state apparatus.

Hall (2003) clarifies that Gramsci’s hegemony opesan a number of different
levels, compared to Marx’s notion of dominant iaepl. First, Marx’s ideology can be
seen as more philosophical and abstract than Grarhegemony. While Marx wrote of
the modes and forces of production at a more gelesel, Gramsci tried to apply
analysis to “specific historical conjunctures” (H&003, p. 414), highlighting political
and ideological aspects of social structures, thtamh to the forces of production.
Secondly, rather than presuming a direct correspacel between class, production, and
social consequence, Gramsci complexified powetiogis and social structures to
investigate the many levels and not necessarilgespondent but possible and contingent
consequences operating on each other to artidalatgial relations. This notion of non-
necessary correspondence is traced to Althusselraidu (Hall, 1985; Slack, 2003).
The underlying difference between Gramsci’s heggnand the way that Marx’s
dominant ideology or revolution operates is thassical Marxism presumes that

domination and revolution are natural and neceggprgranteed). Alternately, Gramsci
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proposes that social forces do not move naturallyhave to be organized in some way
(not guaranteed). This organization is most eféegtaccording to Gramsci, when it is
organized so that @ppearsto be natural, eliminating resistance or antaganis

This organization involves consent over coercioressarily: Gramsci did not
believe in the classical Marxist notion of falsenscdousness. Therefore, the participation
in relations of force and dominance has to be wstded by participants in a way that is
compelling for their cultural, moral, and ethicahses of identity in a variety of ways. As
Hall (2003) explains, the moment of hegemony is‘thiecess of the coordination of the
interests of a dominant group with the generalréetts of other groups and the life of the
state as a whole that constitutes the hegemonyaftacular historical block” (p. 424).
This occurs in the relations of civil society: witlschools, family, churches, cultural
organizations, gender, sexual, and ethnic idestitieshere the definitions and parameters
of self and group identity are worked out.

It is this ground of popular thought that Hall (3)0dentifies as an important
difference of Gramsci over classical Marxism: Rathan predicting how a particular set
of ideas will lead to predictable outcomes, Hapsorts Gramsci's move to engage with
the thoughts and struggles of real people in netericumstances in order to articulate
and re-articulate social realities and relationdlie purpose of change. This gets to the
difference between Marx’s notion of ideology an&f@sci’'s understanding of common
sense as ideology. Marx’s ideology is fairly statind uniform: either dominant or
oppressed. Gramsci complicates this notion of mipglhighlighting the fact that he
believes that popular thought (common sense) i€oio¢rent, but “disjointed and

episodic, fragmentary and contradictory” (p. 434a)IH2003). There will always be
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contradictions, but for any idea to gain in popityato seem to be naturally uniform and
representative of many, this has to be accompligim@digh practice and struggle.
Therein, “an old conception of the world is gradipdisplaced by another mode of
thought and is internally reworked and transform@d434, Hall, 2003). Gramsci
believed in evolution over revolution.

Ives (2004a, 2004b) points out that Gramsci’s naggiestion about how people
were motivated to consent to an ideology and wdifefvas driven by his observation
of the consequences of political unification. le face of tensions between the
industrialized North and the impoverished Soutlwal as political agitation between
Mussolini and the fascists and their political l/dhe government was seeking to
combat the fragmentation of the people. They hambtobat varying geographic regions,
political views, classes, and linguistic dialedikey sought, in a sense, to ‘make Italians’
(or newly fashion what they wanted ‘Italian’ to lmejt of these disparate groups of
people within a time of crisis. Gramsci's query wasv language could be used to make
this happen.

Ives (2004a) asserts that most studies of Gramdenglish have focused on how

his ideas can be applied at more macro and instiaitlevels, but that the basis of his

work was fundamentally about language use, a pdiitth has largely been miss&t.

31t is not well-known that Gramsci began his ca@ean academic linguist. He studied
under Matteo Bartoli, a revolutionary linguist wivas pushing against both Crocean
idealism and neo-grammarianism. Gramsci’s cultbeglemony is based on his early
studies of linguistic hegemony, how a languagebmnsed to create “a people.” Croce
held the position that language was simply a cotlecf words and linguistic forms and
its development was not related to the actual sgreak their cultural context. Bartoli
argued that language development is expresslyethétrof sociocultural struggle, where
various forms are in competition and those thaframed as and then taken up as
socially, culturally, politically more desirable llye people win out. Gramsci's
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Ives (2004a) claims that for Gramsci, languageusial for social change or
maintenance. He explains that Gramsci understowlige, in a broad sense, to be the
linguistic mode, culture, and philosophy of a peoph other words, more than simply a
system of words and phrases and symbols; a langta@eamsci, was a way of
thinking, being, and living that was both symbatiznd constructed by way of verbal
words and in behavioral, material and aesthetim$rand was always influenced and
changed by social and cultural struggles. To usmé$y (1962, 1964, 1974) terms, a
community’s ways of speaking both reflects and toiess a community’s ways of
thinking, being and identity. This constitutive neodf conceiving language is in contrast
to a representative model of language, where laggyisaonly understood to be a tool to
reflect what is going on in peoples’ heads or damatexts (Stewart, 1995). Gramsci’s
concept of cultural hegemony describes how languagarevailing ideas, sensibilities,
activities, and identities become articulated wrdhividual and collective wills in
particular ways, and are then manifested in everydactices, speech, institutions, and
other communicative forms that are made to seemaaand natural. This process
occurs in a dialectic of coercion and consent, whleis ‘language’ is participated in and
extended by most members of society.

Towards the goal of “creating” a newly unified ital people, the government
was considering introducing a new national langu&gamsci knew that imposing a
language (and its contingent philosophy, culture aractices) in a top-down fashion

would fail (Ives, 2004a). He called this a passeolution, where a dictatorial

understanding of linguistic hegemony and his subsegcultural hegemony retains "the
explanatory power of the structural approach addesses its shortcomings especially in
accounting for human agency, by seeing langua@enasmentally a human, historical
institution” (lves, 2004a, p. 51).

10«



imposition of someone else’s abstracted ideas andsawill not be successfully taken

up by a people. He believed that the only way tlu@nce or constitute a people and
create a hegemonic cultural order was to encowaagavironment of participation,
involving the organic production of a language auotiure that came out of the mundane
details of ordinary peoples’ lives. He wrote thiainguage is transformed with the
transformation of the whole of civilization” (Grams1971, p. 482)...it is “in reality a
multiplicity of facts more or less organically cobet and co-ordinated” (Gramsci, 1971,
p. 349); to which Ives (2004a) adds that it is awted with and grows out of a peoples’
everyday activities, desires, and needs. Furtherpeoples’ “desires, values and actions
are connected to the institutional arrangemensooiety” (lves, 2004a, p. 83).

Ives explains (2004b) that Gramsci was reactingnagéhe exclusive materialism
of Marx because he strongly believed that the proda of culture is a dialectic between
the linguistic or symbolic and the material — naitivated or initiated by one or the
other. Ives calls Gramsci’'s perspective on thighaeular materialism.” Though what he
is referring to is actually linguistic materialisimes wants to emphasize the productive
character of the vernacular, i.e., that how onakpabout and interacts with his
everyday reality constitutes identity and socialfural and material worlds.

Understood in this way, language can serve as iastiedor hegemony; or in
other words, the hegemonic constitution of a pedptamsci wanted to provide a
method for analyzing how language, its culture|qduphy, ways of living and social
organization were not natural but organized inipaldr ways that seemed to benefit or
privilege the vantage point of some and not othgesprovided what can now be

understood as linguistic concepts for analyzingaddormations, such as the subaltern,
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spontaneous and normative grammars, civil sodmtyoric bloc, wars of manoeuvre and
position, and the national-popular collective witeviously understood as social
relations or strategies, these terms can be sderasstic because they help to interpret
the ways in which ways of speaking and being camégociety in particular ways.
These terms create the framework for a methodefading and understanding the
organization and operations of a hegemonic langaadenow it constitutes a people.

To Gramsci, the subaltern is the fundamental corapoaf a hegemonic
formation. He borrowed this term from military teanology, which referred to the lower
ranks of military personnel who answered to cagtéives, 2004a}? He then expanded
it to refer to non-dominant social groups, whichshes as being dominated in a
hegemonic formation because they took on the ideathers which were not necessarily
in their favor. These ideas had, in some way, laegculated with desires of their own
and therefore became attractive. The Christian R&oactionists, one can argue, position
themselves as subaltern in relation to the hegembagcular humanism. They have
highly educated and organized leaders who seem-tptmany of the symbols and
modes of mainstream society in order to work towdhe consent of their “people” to
construct their own hegemofy.

Ives (2004a) explains that Gramsci strongly belietreat the hegemonic
formation was a linguistic process, which occuiredveryday “grammars.” These

grammars are ordinary in the Wittgensteinian (13%&3)se that they are ‘ways of

* There may be other possible origins for Gramsags's of the term “subaltern,” but |
have chosen to highlight Ives’ hypothesis herat gsparticularly compelling.

*> These educated leaders serve as proxy and gulessteducated or less-organized
adherents.

10¢



speaking and being’ born out of experience, whiehadways tethered to history and
tradition. Spontaneous grammar, according to Gransserdinary talk and interaction
that people use in their local environments. Itesgpp to be casual and natural, and can
have idiosyncrasies, but ultimately it relies dmstory of normative grammar.
Spontaneous grammar is what is generally manifestir daily interactions. It consists
of verbal words, nonverbal actions, interactivecficas, and the use of symbolic,
aesthetic, and material representations to comraten&worldview. lves (2004a)
explains that normative grammar consists of thesciois rules that we follow in order
to speak and act according to convention. It coemsisthe “shoulds” and “oughts” of
how one ought to speak, act, and represent a wig efhich serves as the normative
background for everyday interaction. Though spogals grammar may seem to have
diversity and idiosyncrasies, it is always guidgdlr sense of a normative grammar.
Gramsci writes that “one is always studying granminig®85, p. 187). We monitor our
own and each others’ correctness and appropriadayasay of reciprocal monitoring,
teaching, or censorship and establish norms oéctress and incorrectness in the
process (lves, 2004a). Normative and spontane@usrgars exist in a dialectic, in that
the normative guides the spontaneous and the spania grammars provide an
appearance of difference, innovation or changeexXample of how this translates to CR
could be how “modesty” (and how “modesty” is accdisied) is doctrine according to
the normative grammar. However, how that conceptif@sts itself on a day to day basis
among individuals and families is an example ofrégaoeous grammar. Observing these

grammars will assist in the recognition of how tlaeg socially organized, how power
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differentials have influenced their development] anthe process, space might be
created for other possibilities.

Gramsci held that strategies for the linguisticaess of social and cultural change
operate within civil society. A normative grammaiintroduced, taken up, and extended
within businesses, business associations, lobhypgrdrade unions, charities,
community groups, churches, religious groups, ardip schools and the justice system;
until it is socialized to the point of normalizaticOther arenas for the normative
grammar to circulate are within entertainment em® of literature, self-help materials,
and popular media. It begins to be expressed thrthespontaneous grammars of
individuals, families, or organizations. Througlstepontaneity, the normative grammar
becomes individualized, customized, and extendeddative ways. Gramsci believed
that grammars form the basis of a cultural takedReturning to military metaphor, he
called this approach a ‘war of position.” Contraste a ‘war of manoeuvre,” where
military force is used, a ‘war of position’ involse¢he “preparations, positioning, [and]
working out where, or on what terrain a battle nhigé staged” (lves, 2004a, p. 107) and
the public relations involved to support the effdirinvolves gradually introducing and
circulating a normative grammar into the culturdtsat by the time a war of manoeuvre
occurs, the people’s grammar, their view of thelthand their practices, would support
it. It would effectively be embraced and expeciBuls idea was inspired by Gramsci’s
own years of soldiering in the trenches, where heessed the effectiveness of careful
and deliberate planning that was not “constituiatp/ by the actual trenches, but by the

whole organizational and industrial system of #meitory which lies to the rear of the
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army in the field” (Gramsci, 1971, p. 234). The plydines, mobilization of national
economies and public morale became fundamentaiciess (lves, 2004a).

For the hegemonic formation to be complete, thatites of the people must be
altered through the organization of the nationgitpar-collective will of the people
(Ives, 2004a). The collective consciousness orestilvjty of the people must come in
line with and absorb the preferred normative gram@aamsci explains that this is a key
component to bringing a group of very diverse peapgether. The grammar must, in
different ways, articulate with the varied aspadtglentity of the people and their
particular combinations of religion, race/ethniciggnder, class, region, etc. This cultural
aspect of hegemony is what makes Gramsci’'s appmiatihct, compared to the
traditional Marxist view that class is the mainadgst for revolution, and identity and
culture are less significant. When the normativegnar has taken hold and the national
identity and collective will have changed to embaaig sustain that grammar, a historic
bloc has been achievéd.

An historic bloc is not stable or necessarily lkagtiso in order for it to prevail, it
needs constant maintenance towards its reprodu@iomrary to more unitary notions of
ideology, a hegemonic movement contains diversityitiple possible manifestations,
and constant negotiation. There are some mainsaquired for a hegemonic grammar
to be constructed. Organic intellectuals work todorce and maintain the grammar
necessary for the historic bloc. They ‘organizebasistent and unified language out of a
chaos of disorganized claims, meanings, and de$ues writes that “in order to create a

more coherent world view, [the organic intellectumaust work with conflicting

¢ A historic bloc is an arrangement of various allias and relations among differing
groups united by a common idea (Ives, 2004a).
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perspectives and ideas that do not correspongidd kxperiences” (2004b, p. 46) and
create a language and identity that makes sensan bbe argued that the CR leaders and
adherents are creating and weaving a normativergeanall the while actively imposing
a war of position that supports resistance to goelsr humanist mainstream.

Ives (2004a, 2004b) presents an innovative vie@raimsci and the
linguisticality of his concept of hegemony. Yet $V@erspective still provides more of an
overview of hegemony and lacks specificity as te/ ho look for detailed ways in which
language or grammar work to construct a unifiedjleage and people. Ernesto Laclau
(2005) builds on Gramsci’s framework and extensipitnciples, connecting with
rhetorical concepts. Whereas Ives’ investment oimg a historical analysis of
Gramsci, Laclau was interested in putting him teli$1e presents an approach for
studying the “nature and logics of the formatiorcollective identities” (p. ix). His main
focus for this particular study is the discoursd aallective identity of populism.

Much of contemporary social theory and researchdes on liberal political
theory and how it is manifested in current casesldu (2005) states that he believes that
more conservative collectives must be studied mxthey are actually very influential.
These conservative collectives, he argues, aradsmesl by many scholars to be
irrational and are consequentially condemned, edzbto the sidelines, and thought to
be unworthy of study. He asserts that becausasfdbcial and political theory have a
void of vital understanding of a whole sector ofisty. Laclau believes that these
collectives are misunderstood as they are presuokee rationally negotiating their

social worlds (and because many academics disagtie¢heir rationality, they just

" Laclau has been working out his application ofrsei sinceHegemony and Socialist
Strategy(Laclau and Mouffe, 1985).
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dismiss them). Laclau clarifies that collectives aot an already-totalized core, but a
discursive phenomenon, initiated and constituteddzyal demands that are expressing
particular social realities. It is the social demsithat constitute the collective or the
people and their political terrain, not vice versetead of dismissing them as a faulty
attempt to rationally organize, he argues, we neese them as “performative act[s]
endowed with a rationality of [their] own” whichrfg “constructing relevant political
meanings” (2005, p. 18). Viewed in this way, antysn learn more about these
particular social demands, how they are beingweied and expressed, and what sort of
relationship they and their rhetors have to thatgresociety.

Laclau asserts that this formative process of ¢mestitution of a collective or a
“people” is rhetorical. The symbolization and emaent of social demands that creates
an “audience” of identification constructs a soctalltural, and material reality, which is
in and of itself, a rhetorical accomplishment. Hd@mands are represented and interact
with each other in their communicative expressgaoedntral to the construction of a
social formation. Rhetoric, Laclau declares, itshaisms and tropological movements
that constitute ideology and identities, is theyvamatomy of the social and ideological
world. He writes that rhetorical devices such asapigor, metonymy, synecdoche, and
catachresis “are instruments of expanded socialnaity” (p. 12) and are fundamental
in the makeup of the social formation. He sees jipuwor other collective identities as
made up of a generalized rhetoric, which he catgeimony. This generalized rhetoric is
similar to Gramsci’s “grammar.”

According to Laclau, there are two main rhetoramatomplishments that must

occur for a collective or people to be constitutbe: creation of an antagonistic frontier
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and the formation of an equivalential chain of dadsa In any social space, many
individuals find that their social demands or contmgnts are not necessarily the same,
but that they are analogous to each other in tigosition to something else (such as
‘the elite,’ or in the case of CR, they would uniteheir opposition to secular
humanism). These individuals metaphorically bectkgeeach other in their opposition
to something else. Laclau calls this a metaphoeggfregation. That rhetorical division
of the political space, which he claims is “inhdrgnthe logics presiding over the
constitution and dissolution” (p. 19) of the pdadl, forms an antagonistic frontier, where
the political landscape is simplified into dichotes “It is through the demonization of a
section of the population that a society reachesnge of its own cohesion” (p. 70). Tate
(2005) investigates the competing discourses ofrfiem that help to constitute identity.
She maintains that it is often in the rejectioroné identity that another becomes
constituted. Similarly, in her treatment of cenbgrsButler (1997) illustrates that
subjectivity and the concept of “I” depends on desial of another. Burke (1970) dealt
with this notion in his study of logology, propogithat there is a duality in words and
concepts, and with every word comes the forcesobposite. For instance, if one
introduces the concept of praise, they also pdteh#on to the idea of what is not to be
praised. These examples further explicate Laclexgganation of the antagonistic
frontier and the constitution of identity.

Butler (1997) addresses this dualism within the@gonistic frontier as necessary
for the possibility of social change. In her termesnsoring the CR crowd would
eliminate opportunities for liberal Christians ecslar identities to be created. (Likewise,

it is the secular humanist mainstream that hastaskin the generation of the CR
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movement.) Butler urges that with any kind of laage, “a certain social existence
becomes possible” (p. 5). If a word or form of sgers eradicated, then its interrelated
existences would also become extinct. These pessarteether we like it or not, help to
constitute or reinforce competing languages andtities. In terms of hate speech, she
argues that if we attempt to censor it, we will-praptively eliminate any productive
critical counter-comment. Preserving the self asolves making space for and
acknowledging one's opposite or enemy. Laclau,eB&lLaddaga (1997) argue that it is
this effect which creates the space for social ghalt is because of conflict, they
contest, that change is possible. If everyone Wwasame, they recount, no move would
be made to assert separate and differing identkialt (1996) writes that “identities
emerge within the play of specific modalities ofy®v” (p. 4) and they “are more the
product of the marking of difference and exclusitian they are the sign of an identical,
naturally-constituted unity — an ‘identity’ in iteaditional meaning...” (p. 4). Similarly,
Butler (1997) suggests that the emergence of anstitoted and seemingly autonomous
identity is rooted in paradox and that becominglget is intricately bound up with
being subjected to power.

Laclau’s second rhetorical accomplishment (thattroasur for the constitution
of a collective or people) is the formation of ajuizalential articulation of social
demands. Laclau’s notion of how disparate socialatels come together to form a
populist movement is drawn from Gramsci’s ideartitalation. Stated simply, Laclau
explains that a diversity of people can come togiedimd believe they are unified despite,
or even by way of, a logic that links them acrdssrtdifferences. An assortment of

social demands (or commitments) arises among fesgele which may or may not
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necessarily relate to each other. These partitigisuay become linked together by way
of their differential natures (called by Laclaupgic of difference). At their most
undefined stage, this chain of demands makes dilplesfor a “people” to emerge; they
have what Laclau refers to as a “vague solidaf@g05, p. 74). Laclau draws from
Gramsci’s idea of articulation for this effect.thre case of populism, for example, they
might involve complaints about the price of bread]aim of being bilked out of hard-
earned money, or a call to get more ‘simple foti/alved in decision-making. When
political mobilization increases, it is possible these demands to unify “into a stable
system of signification” (p. 74). This system agrsfication can be considered a
language, grammar, or a rhetoric.

Laclau details how this rhetoric operates. Thes®ua demands are unified by
their symbolization, their inscription onto symhdlmages, words, music, and any other
communicative form; all of which are strongly linkevith affect. These images, words,
and other forms of symbolization are what Laclalsempty signifiers: they present an
opportunity for a variety of preferred associatiansl articulations to be made of them by
those experiencing them (much like McGee’s (19868pbgraphs). They can provide the
sense of a unity of meaning or “temporal contiriuffy. 27) across an array of demands
that does not inherently cohere. Those demandswdaime to stand for this
equivalential chain become popular demands anddbestitute and begin to name a
“broader social subjectivity” (p. 74). Out of thtke construction of a popular identity
results which is a symbol upon which the social deds can be inscribed. The popular
identity is an empty signifier in itself becauseahnnot be reduced to any single demand,

but it is “qualitatively more than the simple suntioa of the equivalential links” (p. 77).
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It stands for and constitutes the aggregation aselsocial demands, articulates with the
desires, affect, and demands of its beholderspangs them to support and emulate it.

Using Christian Reconstruction to illustrate thesmponents, some CR social
demands (or social commitments) might be to livergwarea of life “biblically”; that
God is the ruler of man, not the government, saa should obey the law but take
responsibility for leading his family or househotdgcommitment to free market
capitalism that enacts God-given liberty (and #sponsibility man should take for
himself, not relying on government for benefitsf;ammitment to small government
which connects with advocacy for Christian-run beailsurance companies; peer/church
assistance rather than welfare, etc.; a commithoemien ‘returning home,’ finding a
way to have a business out of the home in orddetnonstrate leadership and disciple
the children in all areas of life; and a commitmtenivomen focusing on the home, being
a helpmeet to make their husbands successful, rasdidg to show modesty and honor
to God and husbands. A popular demand or commitfioer@R might be a return to
‘patriarchal families,” and a popular identity midse a family or member of a family
who is actively living and modeling that demand/ecoitment, such as Doug Phillips of
Vision Forum and his family.

The popular demands, the heightened symbolizafitimecequivalential chain of
social demands, and the popular identity are sthemgd and constituted and acted into
through communicative devices and practices abuarievels of sociality. Popular
demands are named and depicted in popular termglaades. They are called forth by
way of repetition, representation in images andioygpeech, and symbolization in

bodily adornment and comportment. Laclau cites &est.e Bon, who writes that the
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power of words is bound up with the images theykeyand that ill-defined words have
the most influence, a magical power. This is thegroof McGee’s ideograph and of
Burke’s (1939) “power of endless repetition.” Iretrepetition of such words and images,
social habits are created, relations are shapedgdantity for individuals and a
community are acquired. These expressions of thialstemands are sedimented in
social practices and institutions — not just vedgarations, but in material practices that
might acquire “institutional fixity” (p. 104). Thidiscursive venture is often centered
around particular individualities or leaders, wlam @ct as empty signifiers for the
demands. These leaders can represent individusdsadds even if all of their work is
not equally valued. With all of these elements apeg together, the construction
process unifies and animates these social demamtisalso giving rise to the
constitution of a “people.” A priori cultural anaittical identities do not express
themselves in this way; rather they are constitotgdf these processes.

Laclau holds that identity is constructed withie tension between the
differential and equivalential logics; between gaaticularity that is symbolized in the
chain of demands and the chasm that is createdthatiother.” He explains that if the
chain of demands becomes too long or too divedsiftenill not be able to hold the sense
of unity required for the constitution of a peogtmwever, if too much particularity, too
much uniformity exists within the chain of demaniisyill not allow for the inevitable
difference or heterogeneity that is required todgtiogether many demands — and the
opportunity for “a people” to be constituted wik bbst. He underscores that this tension

between diversity and unity, what he calls the ‘lewpattern,” (p. 75) is required for the
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constitution of hegemony. It is the balance betweamicularity and universality,
between social homogeneity and heterogeneity.

This hegemonic force is always a partiality — ihéer complete in terms of
either its particularity or universality. But theawthat it acts upon sociality is that it is
experienced as and it represents a mythical tptdlite totality is performative: it is not
real nor can it be expressed by an accounting @tistract common features. But it is
animated and responded to by way of its perforreatdpresentations. In order to
maintain this performative accomplishment, the leagg or rhetoric of the hegemony, or
social formation, must be closed enough to sigaifg relate to the existing social
demands but open enough to satisfy their diversaglau describes the language of
populist discourse as always “imprecise and fluotgg’ (p. 118) as it tries to operate
performatively in a heterogeneous environment. rssses that in spite of the tension
required for hegemony, in order to overcome itsaligion or the development of
factions, it does need to operate as if the unalsra is more prevalent than particularity.
This is accomplished by the elaboration of a comtaaguage which works to
“neutralize centrifugal tendencies toward partiagia” (p. 204). Laclau refers to this
elaboration of a common language as an equivalensieription and it is the grammar or
constitutive rhetoric that supports Gramsci’s wigpasition.

In his final commentary on the value of analyzihg tmechanisms of the
constitution of populism or “a people,” Laclau stsi that we must go beyond stereotypes
such as ‘the working man’ and formulas such as&kruggle’ in order to more
precisely understand the logic and workings ofeattil’e identities. Rather than locating

the animus for their operations in a core groupyhites that the real task at hand is
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reconceptualizing and acknowledging the complesitthe autonomy of social demands.
Laclau’s analysis contributes to constitutive rhietallustrating the ways in which
disparate entities identify with particular soad&mands and in the process, constituting
themselves as a people.

Other Conceptions of “Peoples”: Imagined Communitis and Geographies, Publics
and Counterpublics

This description of the constitution of a “peopheds similarities with Benedict
Anderson’s (1983) delineation of “imagined commigsit” Anderson conceptualized a
nation as an imagined community, asserting it cadly constructed by people who
perceive themselves to belong to that nation. Bez#lwcannot be based upon face to face
interaction, a nation is based on a mental piatsrmembers have in their mind; it is
made up of their affinity with that community andhvothers within it. Anderson claims
that “the media” are also responsible for consingcimagined communities through
mass marketing campaigns and messages that aeel slraong audiences and by
invoking “the public” by calling on people as c#izs. This, he claims, was initiated by
“print-capitalism,” or the move to make books amg ather media accessible to the
masses by printing them in vernacular languageausof ‘high’ languages like Latin.
Anderson argues that nation-states were born arthenghtroduction of print-capitalism,
thereafter giving rise to mass affiliation and aatlism. Citizens were able to imagine
borders and boundaries of their nation even if gidynot physically exist, and media
audiences were able to conceive of the populatidns vs. them” terms. Anderson
argues that within perceived borders, a “simultfi@xists where events happening in
separate places can link those people involved avtiipe of shared consciousness. The

social constructionism inherent in Anderson’s wisrilso seen in the concept of
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“imagined geographies” evolved from Edward Said875) study of “Orientalism.”
Imagined geographies, described by Said, are lapggteptions of ‘the Other’
constructed by way of colonial power and a distartt observing eye. This was based on
his study of how the Western world came to undatstthe Orient’ through its
occupation of it, from travel writing, and from ampological study. Differing from
Anderson’s imagined communities (which come intmgdoy way of the agency of those
within the community), imagined geographies aresteted by a powerful and distant
consumer characterizing the nature and statusast@ff place. This consumer has the
power to objectify and subordinate the distant ©the

Another body of literature that describes a soodlective is the work on publics
and counterpublics. Warner (2002) poetically deppetblics as “queer creatures. You
cannot point to them, count them, or look themhméye. You also cannot easily avoid
them. They have become and almost natural featdithe social landscape, like
pavement” (p. 7). To Asen (2000), publics shouldibderstood as emergent collectives,
temporary unifying moments that may consist of, dhduld not be reduced to, several
varying affiliations, persons, places, or topicsbls do not require consistent action,
participation, or membership; neither does youniitg necessarily locate you within a
particular public: “merely paying attention candeugh to make you a member”
(Warner, 2002, p. 71). Human actors participatauitiple publics (Brouwer, 2006) and
counterpublics and each of them may be potenttahflicting. Asen (2000) explains
that one may associate with others within a putnh©ne particular issue and find
themselves conflicting with those same participamt®ther issues at other times. This

effect is similar to Laclau’s description of soait@imands coming together to articulate in
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very distinct ways. Also similar to Laclau’s socglllective is the effect of a public
appearing generally unified despite internal diigrs

Publics have been described as moments of discOusea, 2000; Squires,
2002), rather than equivalent with certain causisitities, ethnicities, places or people
(Asen, 2000; Warner, 2002). This distinction isitwlerscore that it is not identities,
ethnicities, or types of people or places thatreitee particular modes of
communication and related ideologies. Rather, sechelars believe that publics are
constituted by and should therefore be understoaerims of their discursive forms and
strategies. Robert Asen (2000), for example, wiias he

resists attempts to envision public and counteipwdpheres as entities

that sustain themselves beyond particular discemsngagements.

Regarding a counterpublic as continually activedmelythe discursive

engagement of its participants’ risks reduces treept to these

nondiscursive activities. As a dispersed ephenprahomenon, the

public sphere manifests in moments of social diadognd discursive

engagement among and across constructed boundasesial, cultural,

and political affiliation. (p. 441)

Brouwer (2006) calls publics discursive as a cohedpmetaphor that casts
attention upon the ideas and ways of life thatcarestructed through texts, speech,
cultural forms (Warner, 2002), interaction, visirahges, and performances (Pezzullo,
2003). Brouwer (2006) argues that contrary to thgrmal Habermasian public sphere,
publics involve communication between people why maet together in physical
spaces, but they may also create “imagined commeshitAnderson, 1983, 1991)
through dispersed, asynchronous communication. vg2902) writes of the
discursivity of publics most extensively. He emphes the self-organized nature of

publics, noting that they are organized by disceutself. Circularity, Warner claims, is

endemic to this discourse, as it is not just based message sent by a sender and
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received by an addressee, but the circulation ofeftially infinite axes of citation and
characterization” (Warner, 2002, p. 91). He tefla gocial space, an ongoing space of
encounter created by the reflexive circulationigtdurse that appears to be participated
in and addressed to indefinite others. Warner nfieat it is the inertia of discursive
activities and processes that animate publicserdttan individual rationality or agency.
In other words, the publics motivate and confirdividuals, not the other way around.
He writes that “the temptation is to think of puislias something we make, through
individual heroism and creative inspiration or thgh common goodwill. Much of the
process, however, necessarily remains invisibotsciousness and to reflective
agency” (Warner, 2002, p. 14).

Publics have been characterized as having theafmitpprincipal attributes. They
are mediated. Downey & Fenton (2003), McDorman 20and Palczewski (2001)
focus on publics’ mediation by way of the interr@thers focus on their communicative
modes and practices such as public debate andrtiation of personally-produced
media (Hirschkind, 2001), public speaking (Lark008), and public education
(Mahmood, 2005). Publics are often described agimaay or imagined. Asen (2002)
writes about the processes through which publiesraagined as a collective and public
process where “interlocutors engage in processesagfining about people they regard
as similar to and different from themselves, argiocesses and products of the
collective imagination are accessible to others’3g9). Anderson explains that
individuals in imagined communities “will never kmanost of their fellow-members,
meet them, or even hear of them, yet in the mirigsoh lives the image of their

communion” (Anderson, 1983, p. 6). Warner (2002gds that this communion of
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strangers is an essential characteristic of puldtesing that “the modern social
imaginary does not make sense without strangermatian or public or market in which
everyone could be known personally would be nconatir public or market at all” (p.
76). The imagining required to constitute publEsiprocess of representation, where
actors utilize the symbolic materials of culturadhwn historical and societal contexts in
order to invoke particular social values, beligfisd interests of the imagined pubilic,
thereby creating a shared social world. This preessploys linguistic and visual modes
of representation to circulate images and idedsctivastitute a public. Anderson (1983)
contends that these ideas and images can be si@oess space and time by way of the
mass media. These ideas and images, or the casfddjatimagined public and all that it
involves, shape subsequent rhetorical situatiosi(A2002). Publics come into being by
virtue of their address and are maintained thraugtparticipation (Warner, 2002).
Counterpublics have been positioned in contraputaics, though it is not
realistic to think of them as completely separatities. If it garners enough support,
what is understood to be a counterpublic at one tould be a public a short time later.
There are conflicting ideas about the definitiod aature of counterpublics. What does
seem to be consistently agreed upon is that cquuttécs are composed of a public that
has been subjugated or that desires to distingtsist in some way. In her foundational
writings on counterpublics, Felski (1989) descrittee experience of discrimination,
oppression, and cultural dislocation [that] progidiee impetus for the development of a
self-consciously oppositional identity” (p. 167hi¥ experience forms and motivates the

activities of the counterpublic.
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The first manifestation of the term counterpubl@asdrom Oskar Negt and
Alexander Kluge in 1972. They contrasted Haberrbasrgeois public sphere to the
proletarian counterpublic, asserting that the r@hat of production should be challenged
in order to benefit the producers rather than synepkating profit. Since the English
translation of Habermas in 1989, Nancy Fraser92)@ssay on rethinking the public
sphere is one of the most frequently cited in otdetefine and describe counterpublics.
She maintains that when public discourse is undedsas only a singular and
overarching public, subordinated groups have noaafer deliberation about their needs.
Under these circumstances, these groups form atteenpublics, which she refers to as
“subaltern counterpublics,” meaning “parallel disive arenas where members of
subordinated social groups invent and circulatenterdiscourses to formulate
oppositional interpretations of their identitiestarests, and needs” (1992, p. 123). Jane
Mansbridge (1996) contributed another widely citedceptualization of the
counterpublic. She envisions it as people osaigpbietween “protected enclaves” to
explore ideas within an environment of encouragéraerd to test ideas against the
predominant reality.

Though there are differing theorizations of couptdics, they have been
described in the following ways. Counterpublicsksieexpand discursive space and
accepted discursive forms and objects of inquihepublic sphere (Felski, 1989;
Fraser, 1992). They offer alternatives. Within $sipace of their discourse, counterpublics
are said to offer “explicitly articulated alternags to wider publics that exclude the
interests of potential participants” (Asen, 20024p7). These articulated alternatives are

said to emphasize human experience (Hansen, 1883yake known oppositional needs

12:¢



and values (Felski, 1989). Oppositionality is adipug force for counterpublics (Brouwer
2006; Felski, 1989; Hansen, 1993). They are, “Hind®n, formed by their conflict with
the norms and contexts of their cultural environth@varner, 2002, p. 63). Struggle
characterizes the oppositional activities of therterpublic, often involving the
appropriation and reappropriation of resourcesflimbiover symbolic resources, and
efforts to control rhetorically salient meaningsa(tser, 2001). Counterpublics also
fashion identities. The motivation to produce addaeate for particular identities may
be the veryaison de étref counterpublics. Counterpublics foreground “histal
experiences of exclusion and oppression” (AsenBxndwer, 2001, p. 8) and attempt to
create emancipatory identities.

Counterpublics are sometimes referred to as esctivism (and the focus has
been on liberal activism). Asen and Brouwer’s (208dokCounterpublics and the State
illustrates the work of activist groups, such assthadvocating around issues of HIV
(Brouwer), African-American civil and social rightSquires), political activism in South
Africa (Doxtader), the right-to-die movement (McDwn), and actions toward the
Indonesian dictator Suharto (Cloud). Pezzullo (30€8&rs to activism as “cultural
performance,” detailing the demonstrations of antexpublic interested in alternative
manifestations of breast cancer advocacy. The igiser of counterpublics as sites for
activism is not uniform throughout the literatuhewever. Hauser (2001) describes
counterpublics as falling somewhere along a spextirom militant to benign. A benign
counterpublic, from his perspective, involves peaging about their internal business

without any overt activism. This is not to say ttiese ‘benign’ groups do not engage in
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advocacy or some form of persuasion. Hauser (20@hments that even subtle
discourse of difference can conjure up ideas ogeraf alternative realities.

The term “counterpublic” has received disapprouat ps much as it has been
idealized. Brouwer (2006) asserts that in manyamsts, it is not a useful conceptual
tool. Doxtader (2001) critiques the idealism in crpublic theory, worrying that being
preoccupied with an ideal might obscure researctoomterpublic activities and their
communicative practices. Much of what has beertevwiabout counterpublics assumes
that they are essentially progressive and that geeticipants are interested in dialogue,
democracy, and deliberation (Asen and Brouwer, 2M&Dorman, 2001; Wainwright,
2003). Downey and Fenton (2003) attempt to putexklon this assumption that all
counterpublics are progressive. They describe aklleft wing public spheres,” but are
careful to say that “it would be clearly a mista&agnore the construction of right-wing
counter-publics” (p. 197). They call attention he fact that there are both left and right-
leaning radical or alternative groups, and thag ‘dipinions of [both of] these [types of]
groups have traditionally been excluded or margiedlin the mass-media public
sphere” (p. 198). Recent discussions of religiausmterpublics (Hirschkind, 2001, 2006;
Larkin, 2008; Mahmood, 2005; Thomas, 1992) havefid that more attention has
been paid to more progressive counterpublics wioteaddressing the “analytically very
similar, but differently normed” conservative or{& Lynch, personal communication,
November 28, 2008). Counterpublics that are corger;, such as some formed by
religious groups are often left off the radar bessaof this. Regardless of their use, it
must be remembered that the terms of public andtecoublic theories should remain as

heuristics to learn more about the constitutiveeatgpand emancipatory and constraining
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potentials of human communication. Little valuelwdme out of arguments on whether
a phenomenon should be considered a counterpulghighdic or a social movement. The
study of their particular details, rather, offeseful insight into the constitution of a
social collective.

Religious discourses have been described as bastrgiinental in constructing
religious counterpublics. A very small number aédhists have made reference to this
point (Calhoun, 2004; Doxtader, 2001; Warner, 2@@i2)ave begun to develop theory
on religious counterpublics (Hirschkind, 2001, 20D&rkin, 2008; Mahmood, 2005;
Thomas, 1992). Warner (2002) has stated that oelsgcounterpublics such as Christian
fundamentalists and some Islamic groups are exdltrden dominant norms and he sees
these movements as sites for developing oppositideatities, needs and concerns.
Doxtader (2001) makes reference to religious copotdics that were involved in
protesting South African apartheid and unequaltsigr blacks in America. Thomas
(1992) writes about the liberation, African-Amencand feminist theologies that have
assisted religious counterpublics in resisting eppion by dominant groups. Theory in
this area may be fairly undeveloped because ibbas unclear whether religious
discourses fit the criteria for counterpublics. they have social or political relevance to
the public? Are they overtly and expressly comrditte activism or social change? The
theorists involved in this work have begun to vdieeir opinion that religious discourses
do indeed have social and political import, thaythre often centrally engaged in
altering the public landscape, and that religiossalirses, values, and goals are very
much bound up with public notions of identity, camment, reason, and

communication.
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Theorists who speak of religious counterpublicspnee that religion is not just
an abstract system (Asad, 1993) of doctrinal, emnali and spiritual beliefs, but that it is
both shaped by and shapes history, political canit communicative acts and forms of
life, and ideas about reason, action, self, andafitgrin his essay on civic virtue and
religious reason in an Islamic counterpublic, Hitsnod (2001) describes how Burchell
(1995) illustrates that persons and their abiliiess social creations, developed over
lifetimes of social discipline and saturated witktbrical and political tradition and
meanings. He notes how early modern forms of ¢yvdnd public life were known to
have Christian techniques of ethical disciplinéhair foundation. These became manifest
in education and institutions of social disciplsweh as policing, schools, and
workplaces, and manuals of self-improvement. But¢h895) focuses attention on the
ways in which ethical disciplines create the nocwlisive templates for the sentiments
and habits that are animated in public deliberagiod advises scholars to consider the
relations among this background, forms of discglwirtues, and communicative
practices.

Many religious counterpublics are movements whietetbp out of the
perception that a particular religious knowledgd practice has become marginalized
(Mahmood, 2005). Hirschkind (2001, 2006) and Mahd(9005) have both studied
what they call an Islamic counterpublic in Egyphigh they explain has been borne out
of the perspective that secularism and attempasagstern form of democracy have
pushed any meaningful relationship with Islam dutittizens’ lives. The movements
they are studying seek to reintroduce and reinaigolslamic intellectual ideas and an

Islamic identity. Larkin (2008) examines Ahmed Dagdn Islamic public figure in
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South Africa in the 1970’s and 1980’s who becameénsely popular in his attempts to
react against the rise of Christian evangelicalisims locale. CR may be considered a
religious counterpublic as it defines itself agath® prominence of secular humanism in
United States’ government, policy, education antlog. According to CR, even most
Christianity as it is practiced today has been lsgiaed and is apostasy. They believe
that they and their beliefs continue to be marggedl.

In his investigation of a religious counterpublcigypt, Hirschkind (2001)
observes the circulation of cassette-taped serino@airo, as a mode that stimulates
public discourse and influences modes of comportpigass, and other virtues and
ethics. In the midst of a strong Islamic resurgance polity undergirded by a western
form of democracy, he listens to people discusserghons in public (a practice called
Da'wa). These individuals, in their discussiongyateate ethical and religious laws and
prescriptions for virtuous comportment with thead®f modernity. He considers how
the prescribed acts make up that counterpubli&gepred version of Islam. In the same
locale, Mahmood (2005) investigates a women’s mesgavement for two years,
observing their “teaching and studying of Islangdures, social practices, and forms
of bodily comportment considered germane to thévatlon of the ideal virtuous self”
(p. 2). Those she interviewed informed her thay there motivated by the increasing
marginalization of religious knowledge under theistures of secular governance.
Secularization, according to these women, redusladhic knowledge to an abstract
system that was not relevant to daily living. Regpnog to this, the women’s mosque
movement sought “to educate ordinary Muslims irséhairtues, ethical capacities, and

forms of reasoning that participants perceive teelf@ecome either unavailable or
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irrelevant ... this means instructing Muslims notyoinl the proper performance of
religious duties and acts of worship but, more intgatly, in how to organize their daily
conduct in accord with principles of Islamic pietyd virtuous behavior” (Mahmood,
2005, p. 4). The women in this counterpublic previchining on styles of dress and
speech, standards for proper entertainment, peactic financial and household
management, “the provision of care for the pood, #ue terms by which public debate is
conducted” (Mahmood, 2005, p. 4).

In his study of South African figure Ahmed Daddedrkin (2008) examines the
ways in which Dadeet mimicked the rhetorical styfgmphlets, and public speaking
strategies of popular Christian televangelists tditize and reinvigorate Islam. He drew
on both the religious and secular styles associatgdChristianity to react against the
presence of Christian evangelicalism. Larkin’s m@omt is that religious counterpublic
actions do not exclusively define and mobilize teelwes in contrast with their
counterpart, but in dialogic fashion, often borrmgvhabits and actions from each other
in strategy and style. These theorists all undeesttwt religion, in its actual form, is not
a timeless abstraction, but an activity that isvaht to and can influence other publics.
Beyond theological stylistics, religious publicsidze viewed in terms of their
pragmatics, or communicative acts.

All of these researchers also analyze the wayshishwreligious discursive forms
are circulated through media and other modes,derdo extend and maintain the ideas
and habits of religious counterpublics. This anefftmove underscores how these forms
are articulated, learned, circulated, taken up,assist in creating an appearance of

solidity to a set of beliefs and its discursive @n@ent and practices. In practices of



mediation, Larkin (2008) writes that “adherentscbihemselves to one another and to a
higher power” and “religious movements are broughether — realized as movements —
through the circulation of discursive forms thatiess religious subjects, calling them
into being, uniting them in common actions of reaglilistening, seeing” (p. 101). Larkin
concludes that “in the contemporary world, eledzenedia are central to this process.
They are dominant technologies (though by no m#ansnly ones) whereby this
circulation takes place and the forms of politigatl religious identities are forged”
(2008, p. 101). In South Africa, Ahmed Dadeet (luayR008) circulated his message and
pragmatics by way of pamphlets and public speetttesvere then recorded on
videocassettes, CDs, websites, and You Tube. Témeg s a model for a mode of
public deliberation about religion and offer rhatat styles and strategies of polemic
about religion that have been borrowed both from<@ian history as well as practices in
the public sphere. Hirschkind (2001, 2006) documéntiv the circulation of media
motivates and bolsters conversations and socialgdsataking place both in private,
interpersonal, and very public spaces. Mahmood93%2 study illustrates a similar
dynamic, where pamphlets or other articles distedat women'’s training meetings are
circulated and animate discussion and social chanigeth public and private realms.
An important empirical question for Larkin is hovewan understand the nature
of mediation as crucial to the constitution of gaus movements. Warner (2002) has
suggested that the secular sphere provides thearaediogy for religious movements,
whether publics or counterpublics, and that “thénileg features of the public sphere —
stranger sociability, secular time, the capacityrtagine a horizontally organized and

potentially expansible world, reflexive choice betm systems, voluntaristic association
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— are all elements whereby contemporary evangehcalements (both Christian and
Muslim) begin to imagine themselves” (p. 103). Medd circulation of discourse is
essential for counterpublics whose participantgdégpersed and rely on their discursivity
for coalescence (Larkin, 2008).

It is clear to these theorists that the religioissaurses that they study cannot be
relegated to a private realm of personal or phipbszal spirituality, but that they are
intensely public and political. Hirschkind (2001jes Hannah Arendt’s definition of
“political” to support this move. He writes thatédt explains the political to be where
“the activities of ordinary citizens who, throudtetexercise of their agency in contexts
of public interaction, shape the conditions of thuaillective existence” (Hirschkind,
2001, p. 107). For the contemporary Egyptian Muasliwho participate, Hirschkind
(2001) claims that “the definition and articulatiohlslamic ethical norms and their
embodiment as practical aptitudes are criticallyashglent upon the communicative
practices and discursive conventions of this pudrleéna” (p. 107). Both Hirschkind
(2001, 2006) and Mahmood (2005) have stated cléaaltythese oppositional publics
cannot be seen as individual, benign, and merékater enterprises. Hirschkind (2006)
writes that the arena of Islamic deliberation “ddawot be understood in terms of an
abandonment of politics, but rather, as an attempstablish the conditions for the
practice of a particular kind of politics. Inde@somuch as the moral discourse that
constitutes this domain is directed at the remakintipe practices and institutions of
collective life in Egypt, it is fundamentally pagal” (p. 5). Mahmood (2005) echoes
Hirschkind’s words, writing that “despite its focas issues of piety, it would be wrong

to characterize the women’s mosque movement abamdanment of politics. On the
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contrary, the form of piety the movement seeks#dize is predicated upon, and
transformative of, many aspects of social life”4jp. As described earlier, the public
debate of Ahmed Dadeet in South Africa (Larkin, 208lso relies strongly on an
understanding of the modes of discourse availalitemthe public sphere and seeks
change within that space.

Hirschkind (2001, 2006), Larkin (2008) and Mahm@2@05) do not stop at
providing descriptions of their counterpublics. Ytae interested in holding these
discourses up to presumptions about conceptiotieegublic, about secularity,
democracy, and philosophical questions about humature and religious authenticity.
Hirschkind (2001, 2006) points out the challendes his study offers to liberal-
democratic theory. He considers the phenomenos blserving to be a counterpublic —
“not in the liberal-democratic sense, but in thessethat they are counter to the liberal-
democratic sense of a public” (Hirschkind, 20011@6). Though most liberal democratic
theories of publics and counterpublics claim thattare motivated towards the goal of
deliberation and empowerment, Hirschkind arguesttieactivities of publics and
counterpublics can and sometimes do engage reasfamiboth empowerment and a
more conservative notion of ethical discipline.

The Islamic counterpublic, Hirschkind (2001, 20@6)ports, “cuts across the
modern or liberal democratic distinctions betwetatesand society and between public
and private that are central to the public sphera mormative institution for modern
demaocratic polities” (Hirschkind, 2001, p. 107).eMHabermasian public, he suggests,
depends on an a priori notion of civic virtue, apation, and reason that presumes the

sharing of a secular space for public deliberatidrerefore, its definition must be
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confronted in order to account for the understagainpublics and counterpublics who
cannot and will not ‘leave their religion at homeéliis is not only the case for primarily
Islamic countries. This reworking of the conceptpfblic’ to consider the place of
religious and ethical sensibilities would be relevi@r primarily Christian countries such
as the United States, or even primarily seculaioregwho are inhabited by strongly
religious residents, whether immigrants or citizens

Mahmood (2005) anticipates the feminist critiquat tithese Islamic
counterpublics are not important and therefore lshoat be given time or space in the
literature. She suggests that to the contrary,amelearn much about conceptions of the
self, ideas of moral agency, and politics that wgidé the practices and historical
projects that animate this nonliberal movement. dvkpecifically, she shows how the
practices of the women’s mosque movement servedstmpn normative liberal
assumptions about human nature, such as the d@sfreedom and to challenge social
norms. That in mind, she warns against imposirejemtogy of progressive politics and
the assumption that all people have or should Havelesire for freedom. Though
freedom is normative to feminism and liberalisne shaims that it cannot be the starting
point for analyses of those who do not share thahees.

At one time, Mahmood explains, viewing Middle Easteeomen through the lens
of resistance was a good corrective to their pgalras passive and submissive. It
allowed them to be seen as active agents who h@dvamd complex lives. Subaltern
studies, she remarks, did the same thing for pésmgaagrarian societies. But, Mahmood
counters, there has been a romanticization ofteggie in liberal scholarship that

threatens to narrow our understanding both of taaste and of agency. Presupposing an
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understanding of resistance that requires it tthbeequivalent of challenging male
domination restricts the definition of agency to“tiee capacity to realize one’s own
interests against the weight of custom, tradittcamscendental will, or other
obstacles...” (Mahmood, 2005, p. 8). Agency may aksonanifest in more conservative
forms and would be missed or misunderstood if omdasured by this definition.
Mahmood notes that instead, Abu-Lughod (1990) renends identifying shifts in
relations of power that influence all parties inwedd. Instead of creating simple binaries
of the dominator/resister, this would show more plaxity in social relations.

It is generally agreed upon that a simple contvastveen publics and
counterpublics is not very useful. Asen and Brou{@801) critique their bifurcation,
noting that it can reify distinctions that are sotclear cut (in terms of people, identities,
topics, or spaces). Asen (2002) reemphasizes gwasts, claiming that fixing these
relationships into binaries restricts theory antiocsm. Asen and Brouwer (2001) charge
that because publics and counterpublics are epladlgnand performatively constituted,
the scholarly task is to attend to their contingesievhen they are entered into by
participants. Doxtader (2001) underscores thistpanguing that publics and
counterpublics mutually influence each other, drad it would be helpful to think of
counterpublicity as a verb; a rhetorical processhe act of contrasting publics and
counterpublics, Asen and Brouwer (2001) cautionregaalorizing only certain spaces
as necessarily inventive. Pezzullo (2003) take8sgn’s (2000) call for seeking relations
among publics and counterpublics, and urges schtddnighlight the ways in which
“power is articulated and rearticulated in speatfimtexts” (p. 361). Studies can benefit

from examining the ways in which these discursikermmena come together at
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particular moments with particular interests arfthence. CR has much in common with
all of the discursive movements described here.Whis foregrounding a concept
similar to the contemporary evangelical churclepitld be identified as a public. When it
is criticizing that same evangelical church, positing itself as morally and politically
rejecting the mainstream church, and presentingimuare alternative preferences, it
might fall under the criteria of a counterpublid€Be titles, as noted above, can be fluid,
transitory, and sometimes distracting. Additionalthey may have much in common with
the terms social collective or social movemémguments can be made that CR is an
imagined community or that it is a counterpublior Ehe purpose of this study, | will
refer to CR as a rhetorically constituted socidlleative, or “a people.”

Visual Rhetorics Assist the Constitutive

The sections above overviewing constitutive rhetalteady indicate how
language is integral to the constitution of a peoflharland (1987) refers to the ways a
constitutive rhetoric is not limited to written lgunage and texts, but that its narratives are
told at a variety of textual sites, such as in musichitecture, drama, fashion, and
inscribed on bodies, in ways “that elicit new modésxperience and being” (p. 148).
Chase (2009) notes how images can act as an elefmamstitutive rhetoric and Hall
(1985, 2003) looks to discourse, movies, and popikure for the ways in which a
constitutive or cultural logic is represented. Dagi such as monuments, landscapes,
commemorations, public demonstrations, and the humdy can function as rhetorical
figures, motives or effects, and contribute tolth@ding of a constitutive rhetoric
(Benson in Prelli, 2006). Hill and Helmers (2004xdribe the visual rhetoric in displays

such as in “photographs, in paintings, in embrgider film, in advertising, in graphical
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displays, in the upscale shopping market, anderhttme... [how they] influence our
attitudes and feelings, shape and reinforce ouefsednd values, and constrain what we
write, say, or otherwise think” (Prelli, 2006, @)1®

Prelli (2006) claims that “much of what appearsooks to us as reality is
constituted rhetorically through the multiple desyd that surround us, compete for our
attention, and make claims upon us” (p. 1). He &xglthat displays generate a very
particularized image or an understanding that sdesertain ideas and foreground and
uphold others. Displays can take the form of “skes; paintings, maps, statistical
graphs, photographs, and television and film imageshe homes we inhabit and in the
many places we visit — museums and exhibitions, onias and estuary, parks and
cemeteries, casinos and theme parks, neighborhimet sorners and stores” (Prelli,
2006, p. 1). They are rhetorically manifest in stie findings, political grievances, or
preferred identities. Olson, Finnegan & Hope (200&g that visuality, a “totality of
practices, performances, and configurations” ofvibaal, is “not distinct from, but fully
integrated in our practices of everyday persuasfpnkvi). Visual forms as symbols can
aid humans in the project of persuading, invitiogmeration or identification from
others.

Display as a form of rhetoric can be traced badkéoGreek word “deiktikos,”
which meant “exhibit,” “show forth,” or “make knowiiPrelli, 2006, p. 2). Though

studies of rhetoric have only recently focusedranvisual, the nineteenth and twentieth

8 These foci of constitutive rhetoric are noteworiinyhat a new area of rhetorical
studies has emphasized the rhetorical functiofisaf-discursive” objects, such as those
mentioned. This focus of study is referred to asual rhetoric,” “material rhetoric,”
“rhetoric of cultural performance,” or “rhetoric pbpular culture” (Olson, Finnegan &
Hope, 2008).
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centuries have been called “ocularcentric” (Jag4)@nd the Ancients were very
focused on sight and seeing (Olson, Finnegan & Hap@8). The spectacle in
postclassical Europe involved the pageantry, theetstume, and architecture of the
church (Vance, 1979), which bolstered the impormetifious doctrine and the power of
the church. It also included public punishmenta atatement of law and order;
ceremonial bodily display of the monarchy (Bleagk®eLofland, 1977) to emphasize
their legitimacy; and the display of familial un{tGeertz, 1977) of royalty to illustrate
continuity between past, present, and future rulex®king Geertz (1973), Olson,
Finnegan & Hope (2008) assert that “the visual’ddoet stand alone, but exists “in a
web of signification that includes the symbolic oayplof place, time, situation, and
multiple communication media” (p. xxiv).

The display helps to constitute a collective asddentities and invites others to
join. Ancient rhetoricians believed that it was eatransformative to ‘look upon’ or
‘gaze upon’ the display of an idea or circumstathes to engage in cognitive
examination (Prelli, 2006, p. 5). This is resonaith the comment of religious devotees
that it is more persuasive to live what you prethem to just preach. Simply displaying a
way of life can be inviting enough to others foeitinto want to identify. Burke’s
interpretation of displays was that they are “syhtbdramas that exhibit, consciously or
unconsciously, attitudes and motivations” (PrellBpand hierarchical rules. These
dramas seek and create public audiences throughadignidentifications situated in
specific historical times, places, and contextsrkBu1950/1969). Burke’s work implied
that human life as symbolic drama meant that difeiconsists of “rhetorically enacted

performances or displays” (Prelli, 2006, p. 8). §ddisplays, in Burke’s view, motivate
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others to take up or support cultural ‘shoulds’ angyhts,” sentiments and sensibilities.
As epideictic rhetoric, they can move their viewtershink about certain ideas, move
them to insights, shape value commitments, anddlatbenge conventional beliefs and
stances (Walker, 2000). Through their displays, trensof a collective are constituting
themselves as ‘a people’, including their ideolagyd their array of subject positions. In
weaving their own meanings, they manifest agentychvis the ability and competence
to act, make decisions, and be recognized by othense’s community (Campbell,
2005).

The performance of self and everyday interacticamisther form of display.
Olson, Finnegan & Hope (2008) recount that humafopaances “express, convey, and
reproduce” (p. 15) aspects of identity such as gendsex roles, racial classifications
and stereotypes, or economic class. They alsgpseasgsifications among people,
bringing some together by creating “lines of idcdition” (p. 9) or creating distinctions
and divisions. Prelli (2006) indicates that someeas of these performances are
conscious and deliberate, stating that “our enaysnwith others enact displays of self
and of others that imply who we desire or othertasg® ourselves to be” (p. 9). He notes
that individuals’ simple choices of words or deddsplay preferred ways of being and
ideas about selfhood, marking “right” attitudesliiegs, commitments and values.
Others, such as Butler (1990, 1993, 1997) disdwssvays in which human performative
choices are not fully ours, but are constrainettistory, convention and institutions.
Morris and Sloop (2006) interpret Butler as claigithat these performances are
unreflective because they just ‘make sense’ wighaertain ideology. Stories people tell

about the self or the family, or about friends oblic and historical figures, can provide
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a narrative that carries moral guidance; just kegpthe presence or absence of laughter,
or attitude can indicate one’s adherence to pdatictalues and rules. Each word,
gesture, physical move, and their emotional val@wocgribute to the constitution of a
people, their identities, and ideology.

Butler (1990), in her theories of performance, ds@n Austin (1962) and
Searle’s (1969) concept of the speech act, wheéeeamices are considered deeds with
public consequences. These utterances are cakgfbfmatives” where the act of saying
something actually “does” (or performs) that thiAgcommon example of this is the act
of saying “l do” at a wedding, which brings a coaipbgether in matrimony. The
audience is also performing a deed, which is td tiwk couple accountable for their
commitment and to show their intent to support thertmeir marriage. These acts can
reinforce ideology by following its rules and contiens, yet some are a breach to
ideology, challenging its legitimacy. Morris an8p (2006) narrate the power of a
public heterosexual kiss and how it metonymicadless for granted and reinforces the
legitimacy and expectation of heteronormative idexstand behaviors. That expectation
IS so strong, they point out, that a public kissMaen two men is seen as a violation. It
can also be, they argue, a political stand folebgimacy of a queer kiss (and the
inclusion of LGBTQ identities and actions in puldierms). Public performances
socialize as to how bodies should be grouped esegand how they should spend time
together. Berlant & Warner (2000) delineate howtioaunity is imagined through
scenes of intimacy, coupling and kinship” (p. 318).

In their book on the rhetorics of bodies, Selzat @nowley (1999) write about

the material effects and consequences of rhetsid,impacts bodies and their
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conditions. As Dickson (1999) puts it, corporeatlies are socially produced. The social
milieu offers rules, openings, rewards, and sanstibat will compel bodies to move, be
present, and be displayed in specific ways. Refgiio a lack of attention to the material
in rhetorical studies, Condit (1999) writes thatnvest work on “theorizing the
materialistic characteristics of language, and Behetoric” (p. 331) and not just
privilege the invisible or the linguistic. Languaghe insists, shapes objects in particular
ways. She describes how Burke saw that bodies laaguage and enact it in symbolic
and material ways. Charland (1987) explains thetlogy is embodied and it is both
expressed by bodies and constitutes those bodmshgscts. To further illustrate how an
ideology is imprinted upon bodies, Charland recsdmaw Burke, when describing
ideology, used a metaphor of a God that comes dowarth and inhabits a place...it “is
like a spirit taking up its abode in a body: it makhat body hop around in certain
ways...” (p. 143).

Judith Butler’s (1990) work on gender, for exampalggues that bodies are
historical and conditioned entities, not naturat$aThey learn and then enact
performative acts, which are the repetition ofiggd body acts in time, over time, that
give the appearance of stability, solidity and ¢stesicy in gender and other traits of
behavior and identity. These acts are not necégsiaei “choice” of an individual — they
are acting upon an understanding of regulativeodisses. Each time those acts are
repeated, the individual act further solidifiesedp of a particular prescribed identity, of
a people, or of a regulative discourse. Butlerskwesonates with the importance Burke
placed upon the power of endless repetition irctivestitutive process. Parry-Giles

(2000) focuses on how repetition is used in medlieify a particular image or narrative.
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Within this repetition, Butler (1993) holds thatgpée are encouraged to reiterate
expected social and sexual dynamics, and to stegy lom those that are unwelcome or
unexpected. If not, they are punished through ostmaor other means.

A constitutive rhetoric can construct and configtive material conditions that are
acceptable for bodies and the ways in which thesydind comport themselves.
Alternately, the ways that bodies move, how theydisplayed, how they deploy
language, can also shape, persuade, represenssistiathe constitution of the ideology
of a collective and the collective itself. Blaif9@9) asks us to consider how rhetoric acts
on persons, on the body, on the mind, on that p&sace in the community, and how
it might require him to position his body. In hessay on dissection, for example, Wells
(1999) describes how bodies can demonstrate lawswaal codes; how they can be
offered up as “objects of moral instruction” (p.) 68 looking closely at how bodies are
used, she suggests that we can see how theyiag$istformation of cultural memory
and the animation of discourses and persuasiveigeacCultural memories, discourses,
and practices can be socially inscribed upon batiiesigh the practice of educating
‘undisciplined’ bodies as a way to civilize andlug@nce a collective people (Mortensen,
1999). How bodies are displayed and their perfocaameinforce particular norms,
values, and ideas. In examining bodies and thefopeances, we can ask what type of
subject and practices are being upheld as leg#imad valued? Who is seen by whom
and for what reason? What hierarchy is being estaad? And how is power being
distributed (Olson, Finnegan & Hope, 2008)?

Overt displays of a body or multiple bodies canfoamt institutional and

established meanings through their use of imagegas, symbols, or performances
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(Olson, Finnegan & Hope, 2008). Activists hoperteirupt the flow of typical or
prevailing images and in doing so redefine anduesire the available array of accepted
ideas, ways of being and ways of speaking. DeL1889) refers to these actions as
“image politics,” wherein an event can persuadeptiiaic to engage in social change.
DeLuca & Peeples (2002) describe the “public scréwat is created by public political
performances and their construction of visibilitlipcs, which is the refusal to be
invisible. The internet can be used to circulatages of these types of events and
significantly expand their impact and bolster cédisaction (Olson, Finnegan & Hope,
2008). In his essay on the display of HIV-AIDS statattoos, Brouwer (1998) defines
visibility as “presenting oneself in mediated omadiated form, in public forums” (p.
118) and visibility politics as providing benefit & group in terms of gaining greater
power and legitimacy. He cites Phelan's (1993)rtiesghat because identities are
visibly marked, we can identify community by loogiat and seeing others. The act of
“reading” clothing and styles allows us to identifthers’ and our own membership in
social groupings. Paraphrasing Butler, Reinelt §@®ntends that the public display of
bodies and their performances of acts and gestarescontest boundaries, displace
norms, and disrupt regulatory and normalizing peast (p. 100). | would argue that
displays can equally concretize boundaries, firrmapns and solidify regulatory and
normalizing practices.

As events and displays of human bodies and inferectan instruct on and
constitute rhetorical meanings, so can non-animsiatetures, such as public memorials,
artifacts, and historical spaces. Olson, Finnegatofe (2008) remark that remembering

is “using symbolic resources to make sense of #&’@nd memorializing is to utilize
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“material products to commemorate people, places.exents” (p. 10). Memory can be
manipulated to distort history and to read the gmethrough the past (Olson, Finnegan
& Hope, 2008). Materials can create a visual arqurfa what occurred in the past and
what it means for the present and the future. F886) notes that although meaning is
an interactive product between the viewer and tead, an object is always presented in
ways that will welcome particular interpretatiomsladiscourage others. However, how
material is presented garners the faith of audetitat ‘seeing is believing.” In her essay
on the interpretation of photographs from the CWar, Lancioni (1996) asserts that
audiences who believe they are viewing “document@aya expect that it relates
factually accurate events and ideas. An audienm’spective can be maneuvered, she
argues, by how the historical data is framed.

Other studies on images make a case for how thepeaxploited for political
representation, persuasion, and deliberation. BxtgrMcGee's (1980) concept of the
ideograph, Edwards and Winkler (1997) reason tltatiqes are visual ideographs,
rhetorical fragments which cite ideological beliafgl political ideals. These images,
they claim, can draw identification and commitmeansl establish cultural norms. Cloud
(2004) extends this thesis, asserting that visledgraphs are more than just recurring
images. She argues that they index and concredimbideographic slogans. Her study
assesses how photos of the war in Afghanistan etinerthe abstraction of the ideology
invoked with the phrase the “clash of civilizatidndariman & Lucaites (2003) envision
the photo as a site where viewers interact withctirgent and come to their own
meanings about a picture. In their (2002) analysite lwo Jima flag-raising

photograph, they suggest that the photo embodietetywavailable structures of
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motivation” (p. 370) which can impel people whovikabeen exposed to cultural
conversations about widely shared meanings in plifdi to interpret the image and
respond to it in distinct ways. They agree withd=(986) that though images offer up a
range of meanings that are possible, those pasisibihre bound within the range of
known cultural events and prevailing ideology. Desfhese constraints, Hariman &
Lucaites (2003) believe that photos can encouragégdeliberation and create publics.
Looking at images can not only communicate ide@sgbut can serve as a catalyst that
alters subjects. Biesecker (2002) holds that meagrabout the past come out of the
combination of and repetition within multiple forn&he ‘triangulates’ a movie, a book,
and a memorial to illustrate how popular cultueadts can serve as civic lessons and
promote cultural transformation and social cohesimund a historical event such as
World War IL.

Objects and spaces can be employed to physicatbydimce and fix a particular
perspective in individual and collective memoryaiB(1991), for example, describes
how a memorial can cause one to look in a partialitaction and move in specified
ways, creating a bodily memory. They require usge our mobility to navigate their
spatial characteristics and as a destination, ithpgct us materially by altering our days.
Memorials can create communal spaces, connecbrggih the past, create memories,
and offer hope or a vision for the future (Blai®9®; Blair & Michel, 1999; Dickinson,
Blair & Ott, 2010). The places we visit or inhabén also play a part in a constitutive
rhetoric. They “embody in their physical structueesl material ornaments symbolic
inducements that work to dispose our attitudes,tem®, or sentiments” (Prelli, 2006, p.

9). Halloran & Clark (2006) allege that the powéplace is in its epideictic rhetoric. It
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does not, therefore, present an argument, butpagliso a witnessing public.

Impressions are felt rather than arrived at thonauatellectual analysis. Places give
viewers an opportunity to behold a common realitgf provide a background for a
common existence. A place itself can beam with commeaning, so individuals share a
common rhetorical experience in their encountat. afhat encounter gives viewers a
sense of fellowship with others who have shareceitperience. Out of that experience, a
desire to return can create a repeated ritual neimg individuals of a time, of values,
and commitments. Interaction with such a place aaoording to Burke (in Halloran &
Clark, 2006), invite transformation of one’s sen§self. Landscapes or destinations can
have an impact on and influence the development@idtenance of ideology and work
towards constituting a people.

The seemingly immaterial sometimes has vital maténpact. Faigley (1999)
explicates the import of the materiality of intertechnology. Internet technology can
participate in the constitution of a rhetoric abaygeople (and thus constituting that
“people”) by disseminating idealized images of aadratives about members, and their
significant acts, moments and practices. An illatste case of this constitutive effect is
that of the Zapatistas, the Army of National Liligma, based in Chiapas, Mexico.
Having declared war upon the government in 19%upport of the rights of the poor
and indigenous people, this group’s visibility miglave been localized to Chiapas.
However, images of its people, their leader, thhitosophy, and their actions were
circulated on the internet and they ultimately ree@ wide fame and support. Detailing
the ontology and character of publics, Warner (2@®ounds upon the ways in which

the production, reproduction, and circulation efadiurses occurs through mediums such
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as the internet. The circulation of this discurgivaterial contributes to a constitutive
rhetoric and to the production of “a people.”

The internet and the ideas and images it displagicaculates facilitates
processes of commodification and consumption. Codiifsation involves transforming
experience or events into products and consumpgibow those products are utilized
(Olson, Finnegan & Hope 2008). The main mediumCBrdiscourse is the internet,
where its organizations advertise events, pubbaoati curriculum, art, and children's
games, dress-up materials and toys. These evahtaaterials are essential for families
and individuals, for learning about and enactingi@@dlogy and practices. These
experiences and products not only supply the CRaote with daily practices for life,
but they both mark them as and make them feel ctieuirtio the CR lifestyle and
identity. Olson, Finnegan & Hope (2008) note thmtorics of commaodification
symbolically engage the sentiments of social, jgalitand cultural relations and
rhetorical acts of consumption symbolically expressial status or individual and
collective identity. Visual rhetorical appeals, ystate, blur consumption practices with
the moral goals of a collective. On the part of @, organizations require their
adherents to be consumers in order for the orgaminzato remain solvent (and for their
employees to forward the goal of men “returning kdinAdditionally, the adherents
need the products to learn more and to becomeptre collective. In turn, adherents
are relied upon and transformed into consumerseH®P06) discusses how Kodak and
its Colorama in New York’s Grand Central Terminapdatted families as consumers
while showcasing the taking of photographs. Thiagmhad the effect of persuading

families to be consumers. CR's advertising andiadgeal messages actually depicts
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families asanti-consumption or as frugal decision-makers, but thaiticipation in the
CR discourse requires them to be consumers.

The rhetoric of advertising uses a variety of sgas. For this study, its use of
visual arguments and claims and aesthetics areglarty relevant. Advertising,
according to Goldman & Papson (1996), is a comraketiterprise intended to create
profit through the circulation of representatioB® representations exploit desires to live
according to CR doctrine and nostalgia about histbways of living deemed to be
Godly. As Kodak's Colorama displayed images of vehatoper family should look like
(inducing families to become consumers), CR citedaepresentations of families that
are large in number, dress “modestly,” behave atetact according to the values of
patriarchy, and have a connection to the pilgriln€R's ‘past.” Though they are made
available with the sentiments of help and guidatioese images and the products and
events advertised on CR websites ultimately tuhresehts into valued customers.

Prelli (2006) offers a number of questions to asthe analysis of displays. We
can ask what is being revealed and what is beingeaded? What is remembered and
what is not? What is condemned and what is celeth?atVhose interests are present, and
whose remain absent? Who has the authority to eledimd who challenges? What are
considered to be transgressions? Who is accouflt&iiat is deemed worthy of praise?
How does the display, he asks, “rhetorically canstour verbal responses” (Prelli, 2006,
p. 13)? Or, what is plausible to think or say aktbetm, and how do they open or restrict
possibilities for meaning (Prelli, 2006)? SimilarBrelli (2006) offers that Weaver
(1970) claims that “displays emphasize and dimingshplify and mute, select and omit,

disclose and conceal, and, thus, exhibit perspestivat “embody an order of desire” (p.
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15). This order contains assumptions about whag¢ssrable or to be valued. Certainly,
Prelli (2006) concludes, it must be considered thase who become an audience to a
display bring their own order of desire which maynay not “resonate with the
meanings disclosed before them” (p. 16). The cateralue claims, or actions present in
displays activate a constitutive rhetoric.

MacDonald (1998) explores the political consequsrafalisplay and warns
against thinking that display is above politicsstpport of MacDonald’s argument, |
would define ‘political’ not only as official an@gal efforts to influence policy or
government, but as any rhetoric that impacts tmelitions of human lives. Burke, for
example, takes note of how rhetorics of displaljzatiboth identification and division,
constituting ideals for membership and enemiessé&liketorics engage with our senses
of belonging, identity, relationships, and hist@Pyelli, 2006); construct in and out-
groups; and create criteria for what type of pelisacceptable and what type is not.
These aspects of display and constitutive rhet@rtainly hold political implications, for
the peoples that are being constituted and for tiwaxistence.

Heuristic Themes

Within the work of the theorists of constitutiveetbric, there are five overarching
themes that can guide the heuristic frameworkH $tudy. First, these theories
investigate the mechanisms of the constitution péaple. Charland, for example,
observes that this happens through the tellingstbhcal narratives; Burke envisages
this occurring through processes of identificatol division; McGee describes a
process managed by voices that name themselvespeople” (similar to Anderson’s

imagined communities and to the mechanisms of psilgind counterpublics); lves
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interprets how Gramsci focuses on how languagsas to create a people; and Laclau
envisages this happening through the rhetoricalesgon and articulation of social
demands. Finally, the powers of visuality and dig@ssist in the constitution of peoples.
Second, these theorists see, in the operationaradtive, language and rhetoric, a unity
(albeit not a stable nor permanent one) being edeatit of a diversity of impulses,
symbols and events. This unity creates a sensehafston, continuity and sameness
among those who participate. The theories | hagsgmted include an awareness of a
hegemonic process that occurs to naturalize thidesty and the sense that it makes.
Third, each of these theories point to how a lagguaarrative, or rhetoric provides the
people with a logic through which to see the wanhdl act in it. Charland explains how
narratives draw subjects into various discoursktiqa, and social positions which
provide motives, practices and point the way terssile future. These positions direct
subjects toward particular actions in the world. &lthese authors acknowledge that this
process proceeds with a dynamic between autharitpercion and participation and
consent. lves notes how Gramsci’'s sense is madaeghrthe construction of grammars.
Laclau writes about how through rhetorical processecial demands are symbolized
and inscribed upon linguistic, symbolic, and mateglements of daily life which create
coherent meaning, identity and subjectivity fortggpants. This process is illustrated in
the strength of visual rhetorics. Fourth, the theindicate a requirement or tipping
point for the constitution of a language, narratvehetorical system that creates a
“people.” Charland specifies that this occurs wheough people agree to live within a
political myth. Ives describes how it was centoalEramsci’s linguistic vision that a

language can only be taken up and embodied suatlgsshen people participate in its



construction organically, integrating real aspedtheir ordinary and mundane lives.
And Laclau delineates how the vague solidarityffelin the articulation of social
demands increases after enough political mobibpatid result in “a stable system of
signification” (p. 74).

Finally, the fifth aspect shared among these tlsedis their sense that in order to
function, the constitutive process requires a tanbetween uniformity and diversity
within its members, identities, narratives, langeggr demands. Charland comments that
an ideology created out of historical narrative=ates a transcendent subject which rises
above individual differences. Ives details theripli@y between normative and
spontaneous grammars in a hegemonic languagepbuthich are required for its
success. The normative grammars perpetuate theromiy of tradition and those that
are spontaneous appear to invite or allow operar@gparticularity. Laclau explicates
how too much uniformity will culminate in closure the equivalential chain of social
demands which will not allow for enough differentil demands to be included in the
sense of unity. Conversely, too much diversity enésn the social demands will prevent
the appearance of similarity and cohesion. Togethese theorists offer a robust and
comprehensive analytic framework through whichnteestigate the constitution of a
people. Inquiring into the language and visualftC&® symbolic and material practices
will offer up accounts of how the constitutive pess operates at particular sites.

Significance of the Study

To date, research on CR is mostly limited to logkat theological and traditional
rhetorical studies or journalistic critiques. Thsa significantly more comprehensive

study on how CR’s ideas are impacting and constgutulture and personhood. In terms
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of theory, this study extends the conceptualizabibconstitutive rhetoric from purely
texts to aspects and modes of display. Most stubl@saddress constitutive and visual
rhetoric isolate one or a few forms for analysisisTstudy brings together many of the
symbolic forms that together, through variety aggletition, assist in the constitution of
the CR people. Methodologically, this study combitr@ditional ethnographic methods
with the study of rhetoric and multiple discourites® By “sites,” | mean physical
locations as well as texts, media, bodies, andgayhdisplay. It is only in the
combination of these that we can see the full ¢aniste process. Focusing only on one
will give incomplete analysis.

This literature review suggests the following reskajuestions:

1. Through what symbolic and material mechanismsrerépeople” of CR
constituted?

2. What types of subjects does this rhetorical propesguce?

3. What types of practices are engendered by CR disedboth transforming
individuals and constructing a collectigad purportedly changing America’s
culture)?

4. How can the grammars of CR and its practices bsidered to be hegemonic, in

Gramscian terms?

9 This point will be covered in more detail in thetimods section.
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CHAPTER 4
METHODOLOGY AND METHODS

Framework of the Study

The main query of this dissertation is the questibhow rhetorical and
discursive processes are constitutive of a “pebdfiiejr logics and their language; and
how their discourse constructs meanings duringgdaation in their own hegemony.
This question is addressed with ethnographic metlod analysis employing
contemporary rhetorical and cultural studies thedhe concept of constitutive rhetoric
was made known by the work of Maurice Charland {3@$hd many others, as noted in
Chapter Three. The constitutive process is assistdlle activities of visual rhetoric,
also introduced in Chapter Three. These bodiesesaiture attest to the interest in how
language (broadly understood) and visuality aresttutive of meanings, identities,
practices, and institutions. Furthermore, they gace that configurations of language
and material life organize societies in a way tiraaites advantages for particular
interests. This is an acknowledgment of the diseaengower struggles involved in
constitutive rhetorics. This point and the focusootinary social and cultural practices
and materials within rhetorical studies have ba@ntd the rising influence of critical
cultural studies.

In his essay on the cultural tradition in rhetdrstaidies, for example, Thomas
Rosteck (1999) acknowledges the lack of cultursicesm in classical rhetorical studies,
where rhetorical critics have focused analysis tacbthe immediacies of rhetorical
performance without an active sense of the sooiakk involved in the production of

discourse” (p. 227). Culture, within classical dret, has been defined as aesthetic
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aspects or performances; social refinement anda@went; or a community or ‘sensus
communis.” Yet Campbell (1995) argues that degpiteperspective, there is to be found
within the history of rhetorical criticism an altetive, if understated, view that discourse
and rhetoric shape economic, social, political iswellectual history. Rosteck excavates
evidence from some key pieces of rhetorical catitcio substantiate this point.

According to Rosteck, Wrage’s (1947) early commenten public address and
history emphasizes the need to engage “the whalenglole of a culture” (Rosteck, 1999,
p. 230), including documents, laws, scientificastaénts, lectures, sermons, songs,
folklore and speeches, “in short,” he writes, thak artifacts of popular culture” (p. 230).
Rosteck points to the similarity of this approastahalysis with the tradition of cultural
studies, underscoring its emphasis on the ‘orduess’ of culture and the commentary
that these artifacts can provide on social lifesteok explains that Wrage is not
relegating the ideas of culture to an ideal abstracbut rather acknowledging that
“ideas take on substance within concrete acts dbpeance” (1999, p. 231) and that
these acts are the object of rhetorical analysighEr, Rosteck (1999) points out that
Black’s (1978) essay on sentimental style arguasdhe’s “rhetorical form is the
embodiment of his ideology or ideas” (p. 234) amat tarrell and Goodnight (1981)
assume that “everyday, ordinary communication presttypically constitute patterns of
life within a culture” (p. 272). For Rosteck, thesssays represent a sense of culture that
is broader than that of traditional classical rhetd studies. Together, they have a “sense
of culture as both the meanings and the practicasparticular social formation” (1999,
p. 237) which, Rosteck articulates, matches H&1I380) definition of culture as

Both the meanings and values which arise amongshdiive social
groups and classes, on the basis of their giveorfgal conditions and
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relationships, through which they “handle” and @wpto the conditions

of existence; and the lived traditions and prastiteough which those

“understandings” are expressed and in which theyearbodied. (p. 63)

This understanding of the relationship betweenucaland rhetoric leads Rosteck
(1999) to assert that there has been and thepacedor a cultural rhetorical studies
which “broadens the idea of what counts as cult(pe240) and takes for granted that

Creating and managing meanings happens in a varfiégxts across a

wide field of communicative forms, that texts nadnked traditionally as

political are often those that are most politifahd shares]

the...assumption that “culture” encompasses the wialeof life of a

society rather than the “officially sanctioned cuét of the “artistic” or the

“powerful” (p. 241).

This cultural rhetorical studies examines how rhietb discourses shape history;
how ideology is materialized through discoursejriesf the construction of meaning as
occurring in an ongoing fashion; and accommodatasiéh more open conception of
agency, as authorship and intentionality is noegb\vor ever) clear. Rosteck claims that
this ‘lost’ tradition eliminates the bifurcationte=en hermeneutics and materialism that
is often at stake in the comparison between rtegband cultural studies.

A cultural rhetorical studies would focus upona@pe cases in their
material context, “seeking to explain the functiefigliscourse in culture” (Rosteck, 199,
p. 245). Cultural rhetorical studies and constieitihetoric can inform each other in that
cultural rhetorical studies examines how discoisg®oductive of material, economic,

social, and cultural conditions; this can then guadstudy of how those conditions

influence the rhetorical production of identity aswtial and cultural practices. This
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combinatory framework guides this study of CR disse and how it constitutes a people
and their own understanding of their “culture” andtural practices?

For this study in particular, | argue for the béinef the combined use of
ethnography and aspects of contemporary rhetaheaky and cultural studies when
studying the constitution of a people, or socidlemive. This approach will provide for
a more comprehensive analysis than either jusogtiaphy (and grounded theory) or
rhetorical criticism and cultural studies on th@wn. On the one hand, there is
ethnography: Traditional ethnography requires #searcher to stay for long periods of
time in a bounded site, focusing only on the explierbal and nonverbal interactions
between participants. With a dispersed commurkey GR that is highly mediated,
geographically disparate, and that expresses mle#lentities through media, texts, and
objects, the traditional ethnographic approach mviis vital data. Acquiring access to
any bounded site affiliated with CR for long pesaaf time is probably very difficult or
perhaps not even possible. To tackle these ch&erlis study will use multi-sited
ethnography (Marcus, 1995, 1998) to access the miffieyent “meeting-places” and
discourse of those who patrticipate in CR and taloohinterviews with representative
members. Multi-sited ethnography is quite apprdpriar this project, as it aims to
collect and analyze many different forms of expi@sssuch as media, images, or

internet activity, in order to broadly describe amigrpret the available forms of

*Y It is important to note that this conception oftere differs from the CR vernacular use
of the term culture, as they hope to ‘impact Anmegacculture.’ This study must be
senstitive to this emic definition of culture aseigral to the analysis of CR discourse and
its contingent social formation.
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communication for any one discourse communitys fat limited to verbal texts or
conversation analysis as is a traditional socigraction perspective on ethnography.

One characteristic that is sometimes shared bitivadl and multi-sited
ethnography is that they both often rely on grouhitheory for data-collection and
theorizing, leaving aspects in “the field” to beeapy described (without being guided by
a particular theory). Both approaches to ethnogrédgatve the potential to simply
delineate what is being witnessed and take itsepiesin the field of study for granted.
From a constitutive perspective, it is importantaok into how those taken-for-granted
identities, practices, and knowledges are constitand how they themselves constitute a
people and their cultural logics. To address theical point, one can turn to rhetorical
criticism, which does perform this sort of condtita analysis. However, current
rhetorical studies often resort to textual analgsid rarely go out into the field to see
how cultural worlds and identities are constituired social scen®-

Specifically, | am claiming that constitutive andwal rhetorics can effectively
direct and analyze what is found in the field ofetinnographic study. Rather than
claiming that this is rhetorical criticism, | ammgly stating that utilizing this rhetorical
and cultural studies theory to guide data collectod analysis will enable a more robust
field-based study of the constitution of peoplesmBining multi-sited ethnography with
the analytical strength of contemporary rhetorarad cultural studies theory will create a
robust framework with which to study a discoursat iB dispersed, mediated, and

resistant to being observed.

>1 Two exceptions are Pezzullo’s (2003) study of sreancer activism and Olbrys
Gencarella’s (2007) study of Salem, MA and its ligp of witch trial history.
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Research Design: Multi-Method Multi-Sited Ethnography

As already described, the CR discourse commungtlyrttakes up this “people” is
quite dispersed. Physically, they are located acttos United States; economically, they
fall along very different points in terms of soao@omic status; and their modes of
expression (speech, images, media, and displaygt aiéferent physical, momentary, and
technological locales. Within the space of therimé¢ the ideas, images, and messages of
this “people” are continuously repeated, circulaaad hyperlinked. Adherents learn
about and identify with CR ideology and rhetoric affiliate, connect with, and express
it in their homes, worship groups, and during CRufied events and conferences; in their
political activity; in the ways in which they utzk, share, and circulate media (and the
ways in which their lives are influenced by thatdiag; in their use and display of bodies,
materials and objects; and in their online acegtiFor example, one individual might
learn about an idea from another’s blog or an dmgdimnal website, purchase or find
media on the topic, share it with family and frispndxtend their knowledge of and
participation in that concept through a CR evend begin to display particular clothes,
actions, or practices that uphold that idea. Tipeseesses and connections (Appuradai,
1990) not only cross different physical fields berhporally, they are a part of an
ongoing process of socialization (Charland, 19873rner (2002) points to the similarly
mediated and discursively constituted nature ofipsiland counterpublics, which
necessitates mapping out their networks and finthieg cultural discourse in a variety
of different physical and virtual locations. Theplrate nature of the CR discourse
community and the ways in which it is constitutedimot adequately be studied by way

of a traditional ethnographic model.
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Hannerz (2003) describes the celebrated and negfkperience of ‘being
there,” in a traditional ethnography where a “thayb, formative, exclusive engagement
with a single field” (p. 1) is assumed. Taking issuth the sanctity of long-term
presence in a singular field espoused within tiawidl ethnography, he argues that for
many areas of study, in order to adequately sthidyjtiestion or object of choice, we
must be ‘there,” and ‘there,” and also ‘there.obther words, because the subject matter is
dispersed, analysts must investigate it in marfgiht forms and locales. Media
research on reception and audiences has led tottoept of ‘dispersed audiences,’
which focuses on more fluid and unstable manifestatof cultural production. Radway
(1988) writes about “how naturalized the speealasibn had become as the model for
all social communication” (p. 359) which provedda® difficult for her and all others who
wanted to study those who “were nowhere physiadsembled” (p. 359). To her point,
Grossberg (in Radway, 1988) explains that anothpraach to ethnography other than
studying bounded communities is necessary becaudgetts are nomadic,” (p. 363) and
(quoting Hall) “ideological elements come, undentai® conditions, to cohere together
within a discourse, and ...do or do not become ddied, at specific conjunctures, to
certain political subjects” (p. 364). If one isen¢sted in following those moments of
articulation, the research and researcher musihbecoobile and must observe
phenomena other than the traditional speech situarossberg describes a way to go
about this: “The critic has not only to map out lines of this mobility [among positions
and apparatuses] but also [to] recognize that bylgntering into this nomadic

relation...can [she or he] map the complex sociatepa.” (Grossberg in Radway, 1988,
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p. 365). This mapping and subsequent pursuit ofdpie is endemic to a multi-sited
ethnography.

Marcus (1998) has most prominently developed tmeept of the multi-sited
ethnography, pointing to several ways in whichttwg a group, idea, discourse, or
object in a way that is sensitive to the notiort #tadying culture does not necessarily
involve a geographically-bounded site. Appurad@i®90) work on the global cultural
economy similarly suggests that culture must beetstdod as a “complex, overlapping,
disjunctive order, which cannot any longer be ustberd in terms of existing center-
periphery models” (p. 27). Marcus (1998) asseids ihulti-sited ethnography

moves out from the single sites and local situatioiconventional

ethnographic research designs to examine the atronlof cultural

meanings, objects, and identities in diffuse tirpaeg. This mode defines

for itself an object of study that cannot be acd¢edror ethnographically

by remaining focused on a single site of intengmvestigation. (p. 79)

It traces “a cultural formation across and withialtiple sites of activity... [its]
associations and connections” (Marcus, 1998, paf)“putative relationships”
(Marcus, 1998, p. 81). Describing this course, Ayai (1990) suggests following
ethnoscapes; mediascapes; technoscapes; finansaagedeoscapes, which he
describes as imagined worltff the flows of ethnicity, media, technology, fir, and
ideology. Invoking Appadurai’s descriptions of tiraed space, Marcus (1998) describes
the multi-sited ethnography as a “differently cogafied spatial canvas” (p. 82) which
requires a different sort of “exercise in mappiegdin” (p. 83).

The design of the multi-sited ethnography pursbes'thains, paths, threads,

conjunctions or juxtapositions of locations...withexplicit, posited logic of association

>2 Here, Appadurai borrows from Anderson’s (1983)dinad communities.
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or connection among sites that in fact definesatigeiment of the ethnography” (Marcus,
1998, p. 90). Marcus celebrates this approachf@sraof constructivism. The multi-
sited ethnography utilizes several different teghes to ‘construct’ a movement or trace
a complex cultural phenomenon (Marcus, 1998). Hem(g903) claims that in
interweaving interviews, media sources, documaentiservations, and aspects of popular
culture, the “skills of synthesis become more intgiorrthan ever” (p. 212). The
techniques that Marcus (1998) recommends are tse&tfollowing the people;’
‘following the thing,” following the metaphor,” ‘idowing the plot, story, or allegory,’
‘following the life or biography,” and following #hconflict.” By “following,” he means
tracking the various elements that go into the rapk# a people, a thing, a metaphor, a
life, or a conflict. For example, in understandthg production of sugar (a thing),
Marcus would recommend tracking the locations ®pioduction, the owners of the
companies, the economic interests involved, th@tyi®of the desire for sweeteners, and
the sensibilities, desires and traditions of itsszoners. Following a collective would
involve tracking people, narratives, products,\aiiéis, and social and cultural forces that
make up that discursive community. In piecing tbgethese aspects of a cultural
phenomenon, the ethnographer can make assertionstale ways in which it is making
connections, creating meanings, and producingitiiesiand their social terrain. These
approaches to multi-sited ethnography not only eefepenness in methodology, but
create more productive ways of experiencing anetjpmeting the human social world as
it is, rather than attempting to force it into titaxhal modes of research.

In order to access CR discourse, for example, & mecessary to visit and review

different events, conferences, web sites, and nradiarials and to consider them as the
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multiple sites and modes of this “people.” Becanifstheir disparate nature and the many
modes in which CR discourse is represented, citetljand expressed, this project was
not suited for a traditional ethnography with agsilar geographically-bounded site.
Additionally, it required the collection of a vatyeof different types of data
(observations, interviews, images, audio recordibgeks, music, etc.), which is inherent
in multi-sited ethnography, in the constructiviastiion. Both the theoretical framework
that | am drawing from (the many modes at playdnstitutive and visual rhetoric) and
the multiple forms of symbolism and expression rehein CR discourse require a multi-
method approach (Aiello, 2008). Constitutive rhigtareates a perspective that draws
together the analytical methods of sociolinguistazgtural studies, and contemporary
rhetoric. This distinct integration will necessétdhe collection and analysis of linguistic
terms, words and phrases; cultural descriptioagsstripts of speeches and media
productions, and descriptions of and images oflaysp Multi-method and multi-sited
ethnography, based on the work of Marcus (1995patlpirai (1996), Warner (2002),

and Hannerz (2003) is the most appropriate apprfmache observation, collection, and
analysis of these layered and repeating formssufodirse.

Studying Those Who May Not Want To Be Studied

My impression was that many individuals associatgld CR are happy to share
their stories. However, there were some who wengigedabout being misinterpreted or
dismissed by those “at the university” or in theimsceam. This is one reason that it is
sometimes difficult to gain access to and studigialis discourses, which places a limit
on how much this sector of society can be undegstdbe issue of getting access to

“peoples” who do not necessarily want to be stutliasl both methodological and ethical
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implications. In terms of method, a multi-sitedreggraphy offers a variety of entryways
into the discourse of “a people” that makes it gmego study that discourse without
invitation and without needing to associate witlieagraphically-bound group of people
for a long period of time. By this | mean that araa view discourse, if it is made public,
on the internet, through media materials, and rirewing willing individuals. Doing
this type of research is essential for gaining Keolge about discourses which are
secretive or suspicious of outsiders. This typmethod is far superior to simply
accepting that a particular group or discourse canity cannot be studied because of
lack of access to a “site.”

There is the question of whether it is ethicalttalg a group that has not invited
examination. For this particular study, after beilegied access to (or having difficulty
with) access to other institutional sites, | maue decision to study from a vantage point
that allowed me to view forms that were open tolijpudccess, to attend conferences that
were open to the public, and to interview individuaho welcomed me into
conversation with them. If any one person did nabinto be interviewed, | did not
pursue information about them or conversation wigm. This did not require any
clandestine behavior on my part and was consistghtindividuals’ desire to share
narratives about their faith. This method offerpanpunities for researching discourses
and its affiliates that might not necessarily weheoone into their homes; it provides
avenues for investigating and understanding apps#fe yet societally significant social

collectives.
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Selection of “Sites”

I chose the initial site visitations based uponftequency with which particular
organizational names appeared in my preliminargaes. Originally, | was searching
for information using the term “dominionist,” anaat led me to descriptive and critical
materials produced by journalists and bloggerss8qbently, | learned that the term
“Christian Reconstruction” was a more accurate termescribe this “people,” from the
perspective of a limited body of academic work lo@ topic. Together with journalistic
and popular books, these sources described andteeiine names of the organizations
that | ultimately studied, including American VisioVision Forum, Coral Ridge,
Wallbuilders, The Chalcedon Foundation, and WoddviVeekend. (I also attended a
regional homeschool conference as there was a ak@lhfigure speaking at the event.)
It became clear during my fieldwork that the eveartsduced by these organizations
were significant to the CR discursive community espeatedly began to see many of the
same individuals and families at multiple eventstiideaders/speakers and adherents).
Some leaders and speakers presented at more tbai these conferences. Some of
them spoke at one but attended another with theirly. | saw some families or
individual attendees at more than one of thesets\(@rcluding several that |
interviewed), indicating a type of ‘circuit’ of CBonferences to attend. Often, those
whom | interviewed claimed to follow the work of maof these organizations and to
purchase and consume media from their online stores

| attended the events of Coral Ridge Ministriesq Reclaiming America for
Christ conference, Pompano Beach, Florida, Mar8h2007); American Vision (The

Take Back America conference, Asheville, North @Gaey May 30-June 2, 2007); The
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New England Homeschool Conference in North Gra@mnnecticut, June 8-9, 2007);
Vision Forum (The Jamestown Quadricentennial, ation of America’s
Providential History, Jamestown, Virginia, Junell’3-2007), The Chalcedon
Foundation (Christian Worldview conference, Ralé@igirham, North Carolina, October
12-17, 2007); and Worldview Weekend, (Rockfordndls, November 16-17, 2007). |
also studied the speakers of Wallbuilders as theggnted at both the Coral Ridge
conference and the Worldview Weekend.

| participated in the conferences as a “payinganast,” as these conferences are
open to anyone who registers and attends. The iaegarwere aware of my attendance,
as | called to explain that | was a graduate studeimg a study on the performance and
display of religious values, and asked if | couletiad the event. | was told that | should
register like any other attendee and pay for thrdezence (and in some cases, | was told
to get a press pass to wear at the event). | was giress passes at the Coral Ridge
Ministries, American Vision, and Vision Forum eventattended the lectures and events
of each, taking notes on the talks and of my olzgerns of the speakers, attendees, and
the general activities at the conferences.

As already noted, it is difficult (or impossible) lbcate a site for observation that
will be inclusive of all the people of this discear Yet the site visits offer a chance to
learn about the discourse of the organizationshamwdit is engaged with by the
participants. This is significant, because of teetral role of organizational media in CR
discourse. On the topic of observing events andiecences, Hannerz (2003) states that
temporary sites such as these — conferences, sporstestivals — “are obviously

important in much contemporary ethnography” (p.)2@cause of the ‘nomadic’
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character of its participants and their discoushlén (1997), in his multi-sited study of
interculturalists and the making of this new prefes, found that international
conferences, ritual events, workshops, and exhélpitsparties were central to his
ethnography because these professionals had twl aieh events in order to find
gatherings of their “people.” These types of evefitsctively display the discourse of a
“people” in a way that is not possible to ascertasimg traditional ethnographic methods.

Though it is not included as a part of this stutdy,exploratory research indicates
other discursive arenas that are being influenge@m®. In my initial study, | sought to
observe the Air Force Academy in Colorado Spri@sprado. The base became
embroiled in controversy after a former cadet aedubke program of imposing
Christianity upon all cadets. Closer research shiatvat the leadership implicated in this
activity was strongly influenced by CR theology. the Air Force Academy announced
that it was taking steps to change the “cultureit®tampus, | intended to study how
they were attempting to do that and whether it eféective. Ultimately, there were too
many barriers to doing this study. (After long tesammunications with Air Force
officers, they shared an interest in bringing maampus to do a study. However, by
that time | decided that the cadets might be tstricted to display authentic behavior
and opinions in front of me. It also became cléat publishing results would be highly
complicated or forbidden.)

My next attempt for a study was at Patrick Henryi€y®, a school in Virginia
dedicated to training up future “warriors for Cliti® the arenas of public policy, law,
and other influential areas of service. My initiesearch on the school and a campus visit

confirmed that its theology, practices, and ledaigrare highly influenced by CR. My
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plan for this study was to investigate how the paagming and the school leaders were
attempting to create a “people” out of its enrddlegs it promised to create warriors for
Christ. My request to do an intensive ethnographyhe campus was denied, however,
which brought me to study CR as a discursive mowvertiat influenced many differing
areas and people within the United States (my ousteidy). This exploratory research
on these sites, coupled with the research | hawe & this current study illustrates the
significance of CR and the extent of its reach imithe United States. This research
design and its ability to comprehensively acces®ua sites and modes of discourse
suitably provides insight into the processes tbasttute the CR “people.”

Data Sources and Data Collection

As already noted, a multi-sited ethnography invslaerariety of types of data.
The data | am using consists of observations,vigess, media materials, and images.
All of these forms of data can be considered asgmy data, as it is the collective
layering, repetition, and patterning of these fothat serves to constitute this “people.”
The observations consist of those | made whilenditey CR events (and on one
occasion, | was able to visit the home of a fartht | interviewed.) My interviews were
done with attendees of the events, in order tortsneheir experience and
representation of the constitutive process. | ldnanged all of the names of the
interviewees for their confidentiality. The mediaterials and images that | chose were
representative of the identities that | observedevioeing constituted: the CR Christian
identity and that of the Christian American patridhen | began this study, | did not
know that | would be using images or photos as.dat@ take photos, but because | did

not anticipate using them as data, | did not segkssion to use the photos in research.
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Once | realized images were integral to CR’s megniaking, | knew | could not use my
photos, so | decided to use similar photos thaeweisted on Doug Phillips’ blog

(www.visionforum.com/news/blogs/doygBecause these images are posted publicly,

they are acceptable for research use. (They amatkappropriate under the terms of
“Fair Use” as specified in section 107 of the Udiftates Copyright Act of 1976; “Fair
Use,” December 4, 2006). Some of the images are @naline store catalogs such as
Amazon.com, VisionForum.com, and BigfamilyshirtsrcdAt least one that | used in this
study was a personal photograph sent to me witlipsion for use in my work.

At first | cast a wide net for data in terms of whas significant to the CR
identity. | then began to see certain themes repleater and over again, so | narrowed in
on items or images representative of those theBwae of these were an emphasis on
dominion, patriarchy, biblical womanhood, what fanmeans, how to raise or train
children, “culture-changing,” commentary on the paad how it should be adorned and
comported, references to the pilgrims and puritensle models, and nationalism
combined with Christianity. Out of the many obsdioms | made, themes began to
develop which eventually gave rise to what seerndikbtthe most important aspects of
CR identity (the “CR Christian” and the “Christigatriot”) for my data collection.

Observations

In his descriptions of multi-sited ethnographieanHerz (2003) advises that their
constraints of time and location impel them to malgre on interviews than on long term
and direct observations. I, however, did engageireral hours of observation at each
event, which consisted of two to several days ofgpsances, lectures, rituals, and

unscheduled social time. For example, | observdividuals and families in the
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audiences at the lectures and noted their reacti@smviors and interaction with each
other. | observed practices and conversations gimieaks, social time, and meals.
During lectures and performances, | recorded olasi@mns about both the performance
and the audience responses and interactions; raoteéd similar behaviors during rituals
and unscheduled time such as meals in the cafetesiacializing outside or in hallways
or vendor spaces. These observations were impaddahis study because of my focus
on language, social practices and institutions,display, whether through objects,
images, or bodies.
Interviewing

I introduced myself to attendees, stating that$ @aing my dissertation research
on how this particular “group” communicated thaligious beliefs; and because there
was a repeated refrain about wanting to impactciwatige America’s culture, |
mentioned that | was interested in learning how thiere going to go about doing that. |
did some interviews with individuals while at thenference and the majority of
interviews were subsequently conducted over the@loo with email. Following IRB
requirements, | asked each interviewee to readnfioymed consent form and give
written permission to use their interview and toar@ the interview, as applicable. If |
did the interview in person, | explained the infehrconsent form verbally and let them
see a copy of it and then asked them to sign itcdéinducted the interview over the
phone or through email, | emailed the intervieweelgctronic copy of my informed
consent form and asked for their verbal approvédl@relectronic signature to agree that
they were giving their informed consent. After gpover informed consent, | asked for

their permission to record the interview (if in pen or over the phone), and | recorded

16¢



the interviewee giving their permission for me @gard. | used a digital voice recorder,
which had the ability to record phone conversatiéis the interview, | used a semi-
structured interview schedule to guide discuss@ramail exchanges (see Appendix C).

| devised these questions to collect the intervesivdemographic details, such as
age, race, sex, educational level, household t#iakcome, region of the U.S., and
political affiliation. Individuals seemed to be tlegast comfortable supplying their
income level and political affiliation. If there waesistance to income level, | asked if
they could generally characterize themselves loiddha or high income. This generally
prompted a response. Sometimes individuals elé¢otadt identify their political
affiliation. Other questions related to the persarlationship to CR: how the person
came to be curious about or involved in CR evéhtgw long he or she had been
affiliated in any way; how that person self-ideiatsf, in terms of denomination, theology,
or practices and beliefs; and why they decidedtend the conference where we met. |
attempted to learn what they had learned or refteapon at a particular conference and
what their general experience was during their tineze. To some extent, | crafted
guestions that pursued information about someea#pects of CR revealed in my
literature review. For example, what their intengas in “culture”; what their interest
was in changing America's culture/how they thougsihould be changed; the person's
relationship with patriotism or being American; whize terms liberty or freedom meant
to individuals (and CR); if they had children, lagied about how CR ideas would

influence them to raise their children; | askedwtlgender roles and how those played

>3 As the term “CR” is not typically used by adheeemhy interview questions asked
when/how individuals came to learn about and beciomeeested in “these ideas” or
something to that effect.



out in their lives. Finally, | asked questions thatuld probe how CR ideas are produced,
shared, and circulated, such as what practicesesodedia did interviewees use, or see
others using? | revised the interview questionsl@arned more about CR and as my
research themes became clarified. Each (spokeastyietv was from forty five minutes

to a few hours. Written responses ran from a feseteeral pages.

Overall, | made contact with forty people to redueterviews; thirty-two people
completed the interview with me (seventeen womehfii@en men). Their ages ranged
from eighteen to 58, the average being betweetythind fifty years old. All of the
interviewees were Caucasian except for one Afrisarerican. Fifty-seven percent of the
interviewees had a college degree as their higbesk of completed education; twenty-
three percent had a graduate degree; and nine¢eeenp had a high school degrée.
Forty percent of the interviewees were from thetlseast of the United States; twenty-
eight percent were from the Midwest; sixteen pereesre from the west coast; twelve
percent were from the south; and four percent \irera the east coast. Most lived in
suburban or rural areas rather than urban locatMaost of the interviewees described
themselves as middle to upper class or “surviving’for “very comfortable.” Most of
the interviewees identified as affiliated with rétican or independent voting status. A
few did not want to identify their political statUsrom our conversations, it became clear
that most of those | interviewed grew up with agieus background (Mostly protestant

and at least one Catholic), but felt that it wasngonrous and disciplined enough. They

>* These percentages (and those for region) are eouofdl to the nearest whole number.
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felt attracted to CR because of its rigor and cahensive desigir. Those who had
families shared that it was the birth of their drain that prompted them to look for
something that had more ‘substance’ and requiree m@mmitment. The majority of the
interviewees had been involved with or learningulioR for the past few to several
years. | got the sense that those whom | interviewere typical of those following CR
activities: some young single people, some withili@s) some women who accept the
role of submission and patriarchy in their famggme men in leadership and patriarchal
positions in their home, and a couple older pewagiese children had grown and gone
away. Eighteen of the interviewees attended therfae Vision conference, eight
attended the Vision Forum event, three attendedc€tian’s lectures, two were at the
homeschooling conference, and one was at the Wevidweekend event. Some of these
interviewees went to two or more of the conferertbas | observed. | have used
pseudonyms for the interviewees in order to pratesit anonymity. Just by looking (and
from a poll that American Vision took at their cerdnce), it appears that the majority of
attendees at these conferences are families withgyohildren (up to high school),
wherein parents are from their late twenties tar hoeties. Most of the families seem to
be steadily growing in their number of childrenigdemographic gives CR potential for
significant growth.

Interviews provided a view into how CR adherentsagpabout the events, the
ideas presented, how they fit into their lives practices, and what it is that makes them

identify with and affiliate with CR theology anddstyle. This material was then

>>Keep in mind that these interviewees did not Ekftify as being interested in CR:
that description is my own, after having done digant research. They would more
likely describe themselves as “Christian” or mguedfically “Reformed.”
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analyzed in terms of its narratives, stories, aeahiifications (Charland, 1987); its
normative and spontaneous grammars (Gramsci in 2888la, 2004b); and its rhetorical
moves towards creating equivalential chains, amtistjo frontiers, popular demands, and
social subjectivities (Laclau, 2005). As | was abisgg and recording the leaders’
speeches and had access to their books and acdrdiregs of many of their talks, my
interviews were focused solely on attendees tor&snea better sense of how the CR
ideas and practices were being related to, takedisplayed and performed. | also
wanted to query about dissent, difference, andidiorasies in attendee interpretations
and enactment. Though it is ideal to acquire timeesaumber of interviewees at each
event, my ability to do so was constrained by thvenht of the events (some had more
time for interaction), the level of openness artbfe-through amongst those at each
event, and my comfort level with these differemési In no way do | claim to have a
“representative sample” of those at each evenif feress important for this method of
data collection to attain “aggregate charactesgstiBabbie, 2004) as opposed to a
variety of narrative anecdotes from interviewees hot my intent to arrive at
generalizations from this set of people to anofR@mmersley and Atkinson, 1995), but
to chart out the ‘associations, connections andtwét relationships’ (Marcus, 1995)
being made by those | am interviewing.

In order to closely look at the language of theiviewees, | fully transcribed and
coded all of the interviews. For this coding (ahd toding of all media materials and
images), | began by describing the character ofsihguage or form. After some time,
these descriptions showed relationships with etiobr@nd | was able to create

hierarchies of themes, with some becoming the mepsated themes and others falling
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into subsets of those themes. The most signifiterhes within CR discourse ‘arose’
from this interpretive process.
Reflexivity

This project began as a query into the constitutioculture and identities
because of my own fascination with that topic. Mykground is in psychology and
psychiatric research, where | had planned on trgito be a psychologist. After a
bachelor’s degree in psychology, a year of reseaithmonkeys, and three years of
“stressful life events research” with humans, | Wasatisfied with one major
presumption of psychology and psychiatry. Ideraitgl culture were presumed to be
already intact, and human interpretations, actiprestices, and communication were
reflective of those ‘conditions.” (This has sindenged, and areas of psychology and
psychiatry have begun to embrace more interpréti®@eries.) | much preferred the
constitutive theories of communication and souglttto learn more about them and see
them enacted in the field. Part of this questios @@ interest in how lay people saw
culture and identity and whether and how they tidgey might change those states.
This interest overlaps with my interest in psyclyyle- that of “coping” and how
individuals come to terms with, interpret, and copth their life’'s circumstances.

Regarding religion and its relationship with cuétuidentity and society, it has
always been a keen interest of mine. My father avasssionary kid who grew up in
West Africa, son of Protestant parents. His parantksiblings were fairly
fundamentalist. In my reception of fundamentalisalyways wondered why its followers
felt the need to impose their views upon others wibat | thought was a significantly

negative valence (being judgmental or threatenuqg&mne judgment). My own

17



upbringing was Protestant, ranging from Presbytetganon-denominational to
Episcopalian (a more liberal perspective whichatsjdundamentalism). | was always
surrounded by discussions of how religion impaatieditity and culture, and | seemed to
develop an interest in issues relating religion gredpublic sphere. Religion became sort
of a hobby for me, especially when I lived in Indsa high school student and began to
learn about other world religions. | continued tligdy in my college courses, as well.
Therefore, when | undertook this research, | wasfodable (if asked) saying that | had
a Christian background, but clarifying that | wad affiliated with CR.

Despite my disagreement with Christian fundamesitaland my distaste of any
manifestations of judgment of non-Christians (anthformed statements about other
religions), | am still sincerely interested in wpgople believe in what they believe in and
why (and how) they enact it in particular ways. Bos reason, | feel | can not be in
alignment with CR (and question it seriously) hiilt be invested in an ethnographic
depiction of its “people.” | do believe criticisra important, but | also believe that
change is not possible without understanding.riktinat culture wars will always
continue, but that violence might decrease if husralow for the presence of different
stories. Of course, that begs the question of véretitolerance should be ‘allowed,” and
that is where | believe that my own as well asrttost contemporary theorizing is
grounded and even stymied. Dialogue (Stewart & Tdmm995) is naive. Democratic
deliberation (Gutmann & Thompson, 1996) is eliéistl fairly masculine in its style.
Radical democracy (Mouffe, 1993, 2005) risks stgldisconnection and hatred. And
theories of “dissensus” (Ziarek, 2001) are too @soto find any connection or

application in most communities. So my role, in thee of all this, tends to be accepting
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conflict (which does, according to Laclau, Butlel.&ddaga (1997), create space for
social change); and attempting to understand artiatee As noted earlier, Butler
contends that preserving the self also involvesingagpace for and acknowledging one's
opposite or enemy. This study is part ethnograglpiction and interpretation and part
criticism, both working towards understanding.

Initially in the field, | presented myself as a dwate student and offered my
background if asked. If asked what type of churaleit to, | shared that | had not found
one that | liked yet. | entered the field feelirgdortable with my relationship to this
group of people. | did feel some discomfort at srbecause it became clear that the way
that | presented myself did not fit into the reafacceptable’ to CR adherents, and that
may have altered my presentation. For examplenduhe first events, | traveled during
the summer. It was very hot out and | packed sdants ghat fell just above my knee.
Once | learned of the focus on “modesty” and weplimger skirts, | purchased and
wore ankle-length skirts in the field. Though tisisiot ideal, | learned the most about CR
theology, practices and beliefs after | did mostgffieldwork (this is because it took a
while for me to identify “CR” as the guiding ideajy). Had | known what | did after that
research when [ first went into the field, | wotlave felt a lot more unease. | would
have been self-conscious of the fact that almaostygiving | said or did belied a humanist
or feminist perspective — and that would have nmaddess comfortable seeking
conversation, interviews, and observations. Asaig w think | was seen with some
suspicion (as someone who could misrepresent eatg\but mostly as someone with

whom a story could be shared. | was probably seeo@meone who was not “chosen,”
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on the wrong path, or misguided, spiritually. nthihose who chose to speak to me were
delighted in telling their story.

I shared genuine enthusiasm with intervieweeseir tiappiness about where
they were in their lives. | believe that they wahte represent themselves to someone
(who is doing an ‘official study’) who would listeand who seemed like she would be
fair in her representation. Of course, that is altyla significant expectation, and one
that is weighty for those who feel misunderstoado ffeel that each of the people | spoke
to were unique individuals and | have had some smafout talking about ‘these people’
‘in general’ when they each have personal and ytiostic beliefs and ways of enacting
those commitments. | have had three concerns rieganuly representation of those
committed to CR. First, there is the issue of my olthe term “CR” as a description of
this discourse and how people are speaking, aahddiving their lives. This is not a
term that most of these people would use to ldishselves. In fact, | suspect that many
of them would disagree with it or resent it and fgelated by my application of it. | used
it, despite this concern, because my researchdagrthe interpretation of the themes that
| encountered as endemic to CR. | feel strong elmydfatr those | met, in terms of them
not wanting to be misunderstood and mislabeled’'archad great apprehension about
my interpretations and representations will beikexk Secondly, | always struggle with
how to successfully represent individuality vergeseral descriptions of a larger
discourse. Especially having met many people withéfield, | am personally aware
that each of them is unique. Anyone would feelhdbd if all of their uniquenesses were
erased through the efficiency of general descriptits much as | strive to maintain a

balance between the individual and the genera,ghidy is focused on an overarching
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discourse, which will inevitably hide personal isfmcrasies. Third, | find it a
conundrum to figure out how to represent and sjdakit social collectives or a
“people” as collections of “discursive moments™het than humans or social groups, as
recommended in my literature review. This seemaedo be a highly intellectual
posture, because in the end, the readers and aedies going to ask questions about
“these people” and the scholar (because of tendgsitiEnglish grammar) is going to
have to resist referring to these discursive mombntsaying “they say” or “they do x.”
This is significantly challenging, not only as aearcher, but also in terms of attempting
to ‘coach’ those with whom you are discussing y@search. Regardless of the
instruction from rhetorical scholars, it seems thhat | write about discourse will still be
interpreted as activity generated from a body divilduals or a social group. This feels
tantamount to pointing the finger at individual pkorather successfully convincing the
reader that social collectives are actually sabgmhands manifesting themselves. “These
people” are sentient beings who have emotions,, dgwsility, and vulnerabilities. | want
to handle them with care while also representingesgarch adequately. These are some
of the main concerns | have in writing up and pnéisg this research.

| did tell my interviewees that | would share mydi research product with them.
I do plan to do so, but my focus has been on caingléhe project and then creating a
summary of it for interviewees to review. The rasg®mis important to me, and | do think
it should be integrated into the work. | plan tolude responses in any future work on
this topic. | have considered writing about CRBoth general and academic readership,
and with both audiences, | feel strongly that | thescareful about how | represent my

interviewees and their CR cohort. Many represematdf fundamentalist Christianity do
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nothing more than perpetuate stereotype and fuedcasity. | do not want to contribute to
that.

| constantly reflected on my own positionality s#s CR and at times the
differences in our positions created a fair amadmtistress. What | find most important
to convey, regarding my thoughts on this mattehow incredibly powerful and forceful
the CR rhetoric is; how effectively ‘well-educateadid cogent its “people” are; and how
mightily singular the world appears when standingdst this worldview. Though | am
always one to emphasize the power of choice andithal rhetorical practices and
actions, this experience, perhaps more than amydhcountered, made me keenly aware
of how discourse positions individuals for what deemed to be acceptable options for
self-presentation, ideology, and practices. Thizeelence promised that | could not be a
cavalier sofa theorist about the ways in which tdgmcludes choices — | am now
intensely aware of how constrained some of ouragsocan be. | believe this sense of
respect of the constitutive process is presentyinviting. Relating to what | saw in the
field, | am so curious about the experience ofythkeng people of CR (which would
require a different study, as that involves parerdasent, etc.). This is the group that is
born into the CR worldview rather than choosinfprtthemselves, as their parents have
done. | would hope that | could learn someday haay twill manifest this teaching and
identity constitution in their future lives.

Images

As indicated in the literature review, images cargyly influence the

constitution of a people and their subjectivitiésvas not until | was in the field,

attending events, and then later, receiving masliingm these organizations and looking
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at their websites, that | realized the extent taclvinfluential images are utilized and
circulated within CR discourse. | began to seeapg images (particular figures and
subject matters), styles of art (period dress amty dmerican), and patterns (ways of
depicting gender, ‘godliness,” Americanism, or jmdism). | took note of these images
and their patterns and selected a number of themmyaanalysis. The images included in
the analysis fit within the identities that seenbé&constituted within CR discourse, such
as what it means to be Christian within CR and vith@eans to be a Christian American
patriot. | also collected images from media anchévéhat were popular among the
interviewees.

Media Materials

Calhoun (2004) has stated that any account of ogmieary public life must deal
with a dramatic increase in indirect, mediatedtrefships. It is partly through the
circulation of media that this CR “people” is canged. Kellner (1995) states that
images, sounds, and spectacles help produce the @dleveryday life, dominating
leisure time, shaping political views and socidhdaor, and providing the materials out
of which people forge their very identities. Beaatisis “people” is spread out
geographically, the circulation and consumptiomefia is a large element of their
collective existence and creates a coherent yebvdisected body. Speaking of the
creation of publics and counterpublics, Warner @0rites that media assists in the
creation of collectives, which “become, by virtueteir reflexively circulating
discourse, a social entity” (p. 11). This entitynade up of dislocated strangers, but
through the circulation of media, they become aagimed community (Anderson, 1983).

Imagining is a process of representation, whereracitilize the symbolic materials of

17¢



cultures within historical and societal context®rder to invoke particular social values,
beliefs, and interests (Asen, 2002), thereby angatishared social world. This process
employs linguistic and visual modes of represeoitetd circulate images and ideas that
constitute a collective. Anderson (1983) contetds these ideas and images can be
shared across space and time by way of the maga.niédough the circulation of
media, a discursive community is constituted (Breyw006), enabled by texts, speech,
cultural forms (Warner, 2002), interaction, visirahges, and performances (Pezzullo,
2003). These forms, including the circulation ofdiae are the building blocks of this
constituted “people.”

Circularity is endemic to this discourse, as nad just based on a message sent
by a sender and received by an addressee, butthéaton of “potentially infinite axes
of citation and characterization” (Warner, 20029p). He writes of a social space, an
ongoing space of encounter created by the reflecireailation of discourse that appears
to be participated in and addressed to indefirtibers. Despite that appearance, this
discourse actually “selects participants by crter shared social space (though not
necessarily territorial space), habitus, topicalcawns... and circulating intelligible
forms (including idiolects or speech genres)” (War2002, p. 106). This language
elaborates “a particular culture, its embodied whlfe, its reading practices, its ethical
conventions, its geography, its class and gendgoditions, and its economic
organization...” (Warner, 2002 p. 106).

Those studying publics and counterpublics, coNegiand social movements
have looked at the internet as a mode of interacdad an effective way to express

opinion and to disseminate information (Downey &edton, 2003). Computer-mediated
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communication, according to McDorman (2001), cahimithe fostering of resistant
subjectivities and create situational intimacy anchmunity. Palczewski (2001), in her
study of social movements, found that virtual comioation assists in identity formation
and the ability to self-define. She claims that pater technologies enhance the
development of in-group rhetoric, which facilitatee norming of speech, style, and
social rules and roles. Hirschkind (2001), Lark0@8), and Mahmood (2005) research
the ways in which discursive forms are circulatedeligious publics by way of cassette
tapes, speaking events, or social organizing andatbnal programs. Hirschkind (2001)
writes that these mediated forms can be both delilve and disciplinary. Social
dialogue about religious and political ideologyves deliberation about and how and
whether it should be represented in public spalesse conversations and their mediated
forms are disciplinary in that strong historicatlanoral forces guide how openly people
feel they can discuss these topics; converselywersation about the topics themselves
oblige and discipline people in terms of how thesy @mporting themselves (head
coverings for women, the mixing of the sexes, howtoke the name of God in public
matters, etc.).

The circulation of ideas and images through medlishave certain ramifications,
including the creation of lines of inclusion ancksion around which interests, values
and ways of speaking and being are preferred andtmey might shape subsequent
rhetorical situations (Asen, 2002). Additionallyrcalation of the discourse will produce
struggle around the conditions that bring theskectives together (or keeps them apart),
and shape and reshape the dimensions of theircswidjes (Warner, 2002). The concept

of mediatization (Krotz 2007, Schulz 2004) holdsttimedia increasingly interpenetrates
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aspects of cultural life, reshaping symbolic formhgulture, social practices, and its
modes of production and circulation. This has bdisoussed in terms of politics
(Kepplinger 2002, Bennett & Entman 2001), law ($0n@000; Katsh 1989; Ulbrich
2004), and religion (Hepp 2008). This idea presuthasit is media that is fashioning
cultural life. The Christian Reconstructionistan atudying utilize media forms in order
to circulate and interpenetrate peoples’ lives whpological and ideological ideas and
forms of life. Many of them write, design, and pucé their own media. Contrary to
theories of mediatization, this suggests that thaip has some hand in directing the
media and its forms, in order to influence cultdrerther investigation should look into
the directionality of this relationship: how itnet just “media” (as in ‘the powers that
be’) influencing a discursive community, but alsembers of that community harnessing
the powers of media to extend their own identitied discourses.

This description of the mediation of collectivedicates that media are not only
highly influential, but constitutive in the makeapindividual and collective identities.
Fisherkeller (1997) lays out the ways in which naeglie integrated into lives, merging
with education, family, and the private realms,pmhg imagination and identity.
Studying the daily lives and talk of these audisnzan clarify the media influence in
their lives (Bird, 2003) and in the constitutionaofpeople.” Bird (2003) claims that
rational analysis has been crowded out by imagdsieama as a way to enhance the
story, increase audience pleasure, and becomeaoowvincing. Looking closer at the
stories presented in media materials, we can fotegt the ways in which daily choices
are limited not only by this constrained presentaind individual or family

circumstances, but the power of media producersa Gmader scale, the study of media
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in multi-sited studies can map the transnationtlvaeks that connect people across time
and space, and the ideas, values, practices, stidiiions that enjoin them.

The media that | collected and used for analysievi@ the same criteria that |
used for images: | observed these materials ctioglaepeatedly across all of the events
at their vendor tables; they were mentioned asgo@ifavorite of the interviewees; they
were noted as bestsellers by the organizationstreydcontained ideas and images that
seemed to be most popular in leader speeches amgimiews. Consequently, the
themes of the media led to the two main analysiptghs of the dissertation, which
address CR Christian identity and Christian AmeriPatriot identity. Finally, | tried to
include samples of materials across each of thenizgtions. However it does seem that
the final themes may be more supported by Visiomifoand their materials than the
other organizations. To be clear, the other orgdinms support these themes; it may be
that they just do not focus on them as much. Absmyg Phillips of Vision Forum seems
to have a very tight, attractive, and effectivesprgation of these themes whereas the
other organizations may only refer to them brieftyperhaps ineffectively. This resulted
in having some more material from some of the amgdions (Vision Forum, notedly)
than others in the presentation of the final therRes instance, a very popular theme
intertwined patriarchy, family and culture. VisiBorum happens to cover these topics
more than the other organizations. “Biblical Workv” is covered more exclusively by
Worldview Weekend and American Vision.

Analysis
My awareness of and decision to collect these naddeand to ask particular

guestions evolved out of a tacking back and fdgtimérson, Shaw & Fretz 1995;
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Hammersley and Atkinson, 1995; Van Maanen, 1988yden data collection during an
event and analysis after each event. After thé &aant | attended, | continued to look at
organizational websites, receive their mailingpastal mail and email, and explore the
blogs and websites of those | interviewed or thelse claimed some affiliation with CR.
This exploration extended and provided contextauohditional information to fill out
what | had recorded during observations and ingégrgiand helped me to answer some of
my own questions about the material. After thelfengent, | transcribed all of the chosen
materials (if they included verbal or written exgs®n). | used NVivo qualitative
analysis software to code all of the observatiorteyviews, images, and media, arriving
at numerous different themes, as described abdwesdftware enabled me to see the
themes that included the most comments, imagesnaterials, and that is how | chose
to focus on CR Christian identity and American oadlist patriot identity for my two
analysis chapters. The first chapter covers what#ns to be a ‘good Christian’
according to CR principles; the second addressesdhonalism and patriotism which
seems to be an inherent part of CR discourse amdity.

| began by coding themes that | saw in the datatlaaid noticed while in the
field. For example, some of my initial codes wehnestory,” “America,” “liberty,”
“manhood,” “modesty,” “economics,” “homeschoolingWwomen/girls,” “law,”
“sovereignty,” “self-government,” “family governmgh*“islam,” “restoring the
republic,” “culture,” “dominion,” and “relationshgpwith outsiders.” There were
numerous codes during this initial period. Everjya became apparent that many of
these codes related to each other, so | begaeatecttree codes,” which enabled me to

create a main theme that subsumed multiple thentbgit. Some of the main themes,
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contained up to twenty to thirty subthemes. Thapss helped to organize my collection
and interpretations. Following this, my analysisC&®’s most prominent social demands
(Laclau, 2005) helped me to choose which demandsttaus themes) to focus on. |
ascertained the prominence of the social demantthsajoint quantitative and qualitative
approach. For the quantitative piece, | reviewedntfain codes to see which contained
the most data (i.e. the highest number of repaastdnces of a theme). The two themes |
chose (Christian identity and culture change vigsafamily and patriarchy and

American history and nationalism) were the mostipreinant in terms of number of
instances found in the data by far. Qualitativelyas able to confirm, in terms of what |
observed at conferences, what | heard from indalgland groups, and the displays that |
witnessed, the importance of these themes withirdiSEourse.

As | set out to describe and represent (write b)data within these themes, |
was able to see within each themed code what ti/peusce each instance of the theme
was. For example, within the theme of “patriarcHywas able to see instances of
discourse about patriarchy (or patriarchal disceui®m leaders, interviewees, within
media materials, songs, or display (bodies, imggedormances, activities, etc.). |
tended to indicate agreement among the themessundasv great differences. When
there were differences or conflict or disagreementted those in my writeup. For
example, when | realized “Biblical Worldview” wam anportant concept, | looked for it
in talk, conference lectures, and media matergadd, | asked about it in interviews. |
attempted to ascertain what it was in terms of mwegdgional and personal definitions,
how it was instructed upon in lectures or in woks$y, and how it was relevant to the

greater public.
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For the topic of “modesty,” | tried to note its immppance as an overriding theme
and look for its manifestations in different medsiand modes (such as books about it,
ways of dressing and speaking or comportment, is)agel explicit comments about
modesty). To be sure, there was difference ontdipie across individuals and across
events. The Coral Ridge conference had an oldeodgeaphic and seemed to have a
more conservative yet more mainstream style pants and mainstream styles for
clothes, hair and makeup were acceptable). Thimasgdo be the case at the Worldview
Weekend conference and the homeschool confereriteaiew exceptions of some
women wearing ankle-length skirts, headcovers,cottiing that did not match
contemporary style. The Chalcedon conference attsndlso matched this description
(one family did model a Hasidic Jewish style, wadards, longer hair, and payots — long
curly tendrils in front of the ears and tzitzistrirgys hanging from their pants to
symbolize God is present in all places, all di@ts$i. This style is to emphasize the
importance of the Old Testament). Those at the AgarrVision and Vision Forum
conferences displayed the most conservative/aligenstyles, many men wearing long
and full beards, and women wearing no (or lightkeus; long skirts with loose tops that
covered most of the upper body; and long hair wty little styling.

Some systematic analytic approaches ask the arialgistermine directionality of
discourse (i.e., did the leaders first say “X,” dhdn images and DVDs were created, and
then the adherents began talking about “X”?). Hpigroach is not appropriate nor is it
possible with the simultaneity (Anderson, 1983)aired in multi-sited, disparate, and
more “global” discourse. “Following the discourg®arcus, 1995, 1998) is not so much

a linear or chronological activity for this typefafld and “site” as much as it is thematic
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and conceptual. In terms of determining the impuanteof a theme, | prioritized sheer
instances of a theme and | also looked at wheligethieme was present in the discourse
of all of the CR organizations, among the majooityhe interviewees, or whether it was
only indicated once or twice.

I am committed to ‘giving voice’ to what might bertsidered ‘silent’ or
‘unspoken’ social realities in a field. For the mpart, this is easier when the analyst is
able to consider data other than that is only spakenscribed. However, the absence of
something always relies on the analyst’s perspeetnd interpretation (such as “women
were not speakers/only men were speakers). Theéatams were included as instances
in the data. Similarly, in the cases where somgthias indicated only once or twice, |
did not want to discount it simply on a quantitatievel. | ‘tested’ those instances by
considering whether they were present in CR dismsur ways that | had not yet realized
or recorded. This was probably most relevant today (or lack of) on race. | did not
have many overt discursive instances about rangyifindings, but did feel that the
Whiteness of the CR demographic was worthy of disian. In that case, | went back or
did new research to assess how or whether raceis@sssed in organizational materials.
I discussed this a bit with some of my later intevwees (and the general response was
that everyone was welcome regardless of race, etc.)

The next step of my analysis was reading thesedhéhrough the lens of the
theories of constitutive rhetoric, cultural studiasd rhetorics of display. Ideally, one
would be coding the data and creating themes Wwihkd theories in mind. However, |
changed theoretical frameworks after coding moshyflata. For this reason, | returned

to my coding to assess the relevance of theseiéisetorthe themes. It turned out that as

185



coded, the themes were very relevant to the theand | did not see the need for re-
coding. | read through instances and writeups efies and descriptions of people in
order to interpret my experience of CR discoursavhy of the new theoretical
framework. | did this somewhat systematically, liogkthrough notes with one

theoretical theme at a time. The beginnings of mpters began with shorter essays
where | practiced the application of my interprietas of one or a few theoretical ideas,
such as Charland’s (1987) three ontological requars or Lacalu’s (2005) antagonistic
frontier. 1 eventually put these side by side tufe out how to weave them all together
into a larger narrative, re-looking at my data asdte. The final analysis chapters were a
culmination of this process.

Ultimately, this study set out to learn about treeys/in which a dispersed
discourse community is constituted and coheresydhiety of means and modes and
social forces through which they are brought intistence as a “people;” and the ideas,
values, practices, and institutions that are upheftienacted amongst this “people.” The
multi-sited and multi-method ethnography provideomprehensive heuristic for
accommodating those many layers and modalitiesdid@ersed and discursive
collective. Furthermore, constitutive rhetoric, lwihe aid of visual rhetoric, rigorously
deconstructs the CR material to reconstruct ierms of how the telling of historical
narratives constitutes this “people.” In his studiyhe “people Quebecois,” Charland
(1987), examines documents as his primary dataalydheoretically points to the
possibility of investigating how multiple modesr{tuage, music, art, architecture, etc.)
are involved in the constitution of a people. Tétisdy effectively illustrates how

multiple modes of communicative practice cohereawostitute a “people,” and how
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multi-sited ethnography is particularly well-suitedinvestigate this type of discursive

phenomenon.
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CHAPTER 5

CR CHRISTIAN IDENTITY - BIBLICAL PATRIARCHY AND FAM  ILY AS
METHOD FOR CULTURAL CHANGE

“The country is on the skids,” announced one Vidianum speaker, Phil
Lancaster (Vision Forum, 2003a; track’) he reason this is happening, he says, is not
because of secular activists trying to block Clarsty from the public — it is because
even Christians have thrown off God’s authority #melpractice of family worship.
Lancaster urges men to take the lead and makédbisen in their homes. Phillips asks if
we are willing to learn the lessons of history afi&cripture, or risk losing our sons and
daughters (Vision Forum, 2003a; track 5). Famifresst revisit and relearn what is
involved in living under God’s authority, becaubattis the foundation of the biblical
model. Phillips calls the family an “incubator &aln authority” (Vision Forum, 2003a;
track 5) and proffers that if we do not learn hovdeal with authority it will be a
problem for the rest of our lives. John Thompsoxijsgon Forum speaker, describes the
family as a “perfect laboratory in which to praetiole relationships of submission”
(Vision Forum, 2003a; track 6); and Gary DeMar spdent of American Vision, refers to
it as “the training ground for future leadershif@®@0, p. 30). This is the language of CR
and of CR Christian identity, which has family a@ittlical Patriarchy at its core.

The “people” of CR and their understanding of wihateans to be a Christian is
brought into being, as Charland (1987) theorizasugh the telling of historical
narratives which are motivated by social demandsl@du, 2005). This accomplishment

is achieved with the aid of ideographs (McGee, 1980en terms that show commitment

> Where “track” is noted, this indicates a CD redogdand each track is a recording of a
different speech/speaker.
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to a political goal and visual ideographs (Edwa&d#&/inkler, 1997), images that invoke
these terms and cite ideological beliefs and palitideals, drawing identification,
commitments, and establishing cultural norms. Migleographs also go as far as
concretizing verbal ideographic slogans (Cloud,80the image makes “true” the
slogan that has been said. CR’s ideographs arerade relevant and enacted through
other forms of display (Hill & Helmers, 2004; Olsdfinnegan & Hope, 2008; Prelli,
2006; Selzer and Crowley, 1999). The CR commuraty surrounded and thus ‘spoken’
themselves into existence with a distinct languageh includes specific grammars
(Ives, 2004a, 2004b; Gramsci, 1971) or a genexdlizetoric (Laclau, 2005) that reaches
well into all areas of their civil society: famil{church,” (or worship), work, commerce,
and leisure and consumption. This language ha$eeaz level of mobilization where it
has become a “stable system of signification” (rac005) and though they are seeking
a Christian hegemony in the world, the CR languagetains an internal hegemonic
dynamic amongst this “people.” Enough participaiimthe CR language culminates in
the altering of individual identities so that thegcome ‘CR people.’ This process, what it
looks like, and how it produces a particular CRi§tian identity is discussed below.
Living out a Biblical Worldview is the single mastportant tenet of CR and one
of its main social demands. This commitment issalbompassing. It requires
acknowledging the sovereignty of God and Scriptural things and in every area of
life. Interviewees consistently mention that thisans in work, family, and social life; in
play; in relationships; in education; in politiasdapolicy; in government; and in

economics. One leader explained that it is relet@atchild’s educational curriculum in
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grammar, composition, music or math (Phillips, 2@0D7a)>’ An interviewee described
the Biblical Worldview as comprehensive; as “theyweelate to God, the way | relate to
other people, the way | do my job, the way | sperydmoney, the way | interact with the
culture and government of the USA” (C. Washburmspeal communication, May 31,
2007). It is explained as being primary “in eveityation, with every thought, every
action” (K. Martin, personal communication, Jun2@Q7). Another individual stated
that the Biblical Worldview is “taking every thougtaptive to the obedience of Christ,
or thinking and living your life according to prgate and principles from the Bible” (D.
Carter, personal communication, April 23, 2008).uhalerscore this thought, one
interviewee commented that “The Bible is not a fispal book,” it is a “life book” (A.
Clark, personal communication, April 2, 2008), (mieg that whereas many people
compartmentalize their spirituality, this perspeetunderstands it as lived out in every
moment of life.) The Biblical Worldview is “a fram@rk for viewing every aspect of
life” (Phillips, 2002-2007). This means being untiex authority of God and making
decisions and taking actions with God’s guidancanivlof those | interviewed explained
that, according to this view, one should not ma®ne’s own mind based upon one’s
own experience of things. Rather, one must pressgopod act from God’s and
Scripture’s authority and not upon self-sufficienayil or desire.

In my coding, | found twenty-five different themisbe related to the living out
of a Biblical Worldview. Many of these were alreatiscribed in the CR literature
review. | found that by far, the themes of famihdgpatriarchy and Biblical manhood

were mentioned the most often by respondents, isadied other media materials (see

> In the talk referenced, Phillips tells about hosvdmce read a book on how math
demonstrates the existence of God and God’s design.
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Appendix A, Figure 1 for images of media mater@isBiblical manhood); and they
appeared to be highly prominent in my observatidhgre were 206 references to family
and together, over 150 references to patriarchyBabiccal manhood. These topics were
mentioned the most often as being vital to fuligjia Biblical Worldview. Additionally,
family, patriarchy and Biblical manhood were regerto as the main method or mode for
achieving another main CR social demand, whichiisial change or reformation
(towards creating a Christian nation). For thissoeg family and Biblical Patriarchy are
the focus of this chapter, in terms of how theyhlstmbolize and are methods for
achieving two of the CR social demands, living ihnet Biblical Worldview and achieving
cultural change and reformation. These social deimaharacterize what it means to be a
CR Christian and impel the telling of historicalraives and the presentation of forms
of display whose ends are to justify and reinfdrese narratives’ reality and legitimacy;
all the while constituting this “people.”

Biblical Patriarchy and Manhood

Biblical Patriarchy is a topic that is quite cehtraVision Forum materials and
events, and is also alluded to in the talks of 0@ organizations and leaders. There is
evidence of the importance of this concept to aglttsy in their talk, and in the way that
they have structured their family lives. Doug Rpdl(Vision Forum President) refers to
patriarchy as a “society led by strong, Godly merd. God-ordained program” where a
husband and wife “co-labor together,” raising tladildren to share their faith, with the
goal of structuring all life and society in Biblida@rms (Vision Forum, 2003a; track 1).
Biblical Manhood, in other words, is completely pised upon taking and demonstrating

rightful leadership in this vision, and devotingetlife and resources to those activities

193



that will prepare a male to fulfill this role. Thisight include studying and knowing the
scripture, developing one’s character to not beatited by ‘worldly’ things, and taking
actions and making choices that will draw a math&right wife in order to create a
family and begin influencing society through onimily structure. Phillips (Vision
Forum, 2003a; track 1) explains that it is in tloene where men influence cultures,
societies, nations, and entire civilizations. Tgon of Biblical Manhood and patriarchy
has faced challenges, Phillips explains: men haNed to take up this mantle and
institutional structures in society have madefiialilt to attain. It is consistently noted in
CR discourse that society has failed to recogniae &d the biblical model (and so the
nation has gone into declin®)and it is men who have failed in their responiptb
lead according to Biblical Law. It is made cleaattft is the responsibility of Biblical
men to restore the nation through their leadenshippmes and with their families.

Phillips and other speakers emphasize that mendtavggled to fulfill this
responsibility since Biblical times, and have oftert been successful. More recently, it
is believed that men have retreated from theiirgglio be patriarchs and have let
feminism reign (Vision Forum, 2003a; track 1). Mendles have been relegated only to
politics and business and women have managed thmafanstitutions of the family,
church and the school. Allegedly, these women matded from a Biblical perspective,
and this fact and the women’s’ leadership haveadatie emasculation of all men in
society. Phillips declares that

Boys are feminized as they are raised primarilyvoynen at home, in

Sunday school, in the classroom. ...the masculineneton to lead and
to protect and to provide for is squelched by titenapt to create a new

>8 The verbatim refrain is “society,” but “contempor@merican society” is presumed.
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sensitized, that is, feminized, version of manhd¥asion Forum, 2003a;
track 1)

The modern American male, states Phillips, “doelsmidw who he is,” what he is doing,
where he is going, and is “obsessed with sexualitppressed with immaturity” and
“distressed with anything which threatens his jebuwsity” (Vision Forum, 2003a; track
7).

He has been sensitized to the point at which hédsagvery vestige of

genuine leadership ability...convinced that emotiaral intellectual

androgyny are a virtue,... shirks responsibilities¢ek refuge in the

idolatries of our modern age...sports and big bog.thjke cars...It

appears that modern man knows little about fathethim fact, he has

become a spiritual eunuch. (Vision Forum, 2003s;Kr7)

Phillips, of Vision Forum; Gary DeMar of Americansibn, various speakers of
Chalcedon, and interviewee respondents see thesitirhistory as a turning point. They
see men admitting that they have been neglectfiil an

are turning their hearts toward God and their fesil.with a hunger to

learn more about Biblical Manhood. This quiet reii taking place in

homes where teary-eyed fathers are standing b#fermewives and

children, repenting for their lack of vision anédrship, and

recommitting themselves to God'’s priorities for m@rision Forum,

2003a; track 1)

Phillips remarks that men are becoming aware tieat heed to make “dramatic changes
in their lives...which reflect a Biblical re-examiiat of the way our fallen culture
approaches family, work, finances, education, eitghip...” They are seeking to learn
the “big picture of Biblical Manhood” (Vision Foryr2003a; track 1) and “are throwing
off the shackles of post-feminist America and redigring the true meaning of
masculinity by embracing their manhood” (Vision &ar, 2003a; track 7).

What is required of Biblical Manhood? In order ate seriously the

responsibility to restore the nation through thenepmen must take the role of ultimate
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authority in the home. A man is to be the primagegidion maker, teacher, financier, and
leader of family activities. Not giving in to therhptations of the rewards in the secular
world or of the fulfillment of self-oriented des&ehe must view fatherhood in the home
as his first priority. This involves shedding armmitments or diversions outside of the
home that interfere with this role, and spendingnash time in the home and with the
family as possible. In order to prevent the fallamgay of future generations, and to
influence the restructuring of society, a patriamahst have a long-term plan for securing
his family in the ways of God, instilling the bibéil perspective in family structures. He
must have a multi-generational view and work tatze family dynasty or clan so that
generation after generation will turn their heaot§Sod. Phillips states that in order to
achieve this, men must do two things. First, folloyyPsalm 78? they must become
“resident historians” of their households, remirgdiheir families of the good works of
God throughout history (“His story”), including amderstanding of “the biblical
principles upon which our government is based,thegrovidential hand of God in
establishing our nation” (Vision Forum, 2003a; kd9. Secondly, the patriarch must be
a resident theologian or priest, making sure tisafamily is well-versed in the Scripture
and understands how to live out a Biblical Worldwi€Home historians and theologians

create generations of world-changers” (Vision Far@f03a; track 1). These

%9 Psalm 78, which has 72 verses, encourages pacesttsre the words of God and the
stories of God's people with their children. Intfacis stated that Israeli law commands
that fathers share these things with their childfiéms is important, the Psalm states, so
that generation after generation will come to leasout God, find hope in Him, and keep
his commandments. When His people follow his v@lhd imparts the ability to do great
and miraculous things. Yet many forsake him and Gaglpunished these men mightily.
His followers came to realize they had forsaken God asked forgiveness and received
compassion. They continued, however, throughotibtyisto forget God despite His
many signs. He eventually chose one tribe overrempand those chosen ones will
receive his blessings. (King James Version)
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responsibilities will be addressed in more detdiew describing the structure of the
biblical family.

Phillips calls men to action to join this visionBiblical Manhood and patriarchy,
and all of the interviewees agreed with this gaugh sometimes to different degrees.
Some just state that “most would agree that thedmub is the head of the household and
the leader of the family” (S. Evans, personal comication, April 2, 2008); that they are
to be the “providers” or “servant leaders who dginmor” A female respondent stated that
“men should be servant-leaders of the family, chuaed community — husbands, fathers,
providers and protectors” (J. Taylor, personal camitation, August 12, 2007). Another
female quoted Ephesians 5@3tating that “the Bible says that there is bibilica
hierarchy in the world, with God as the Head ofi€thiChrist the head of man; and man
the head of woman” (H. Roberts, personal commuimicagune 10, 2008). This is seen
in Susan’s example, where she explains that

Man is the ultimate decision maker in the househdd a CEO is the

head of a business...He makes a decision that's fgodds family. The

role he’s supposed to take is like Jesus showest Fethe bible. He'’s to

serve, but the woman can participate in discussaodsmake suggestions.

Shawn agrees with this depiction. He states that

Man is the ultimate authority under God within ti@me [and that] the

Bible commands the father to teach the children.the primary person

who’s supposed to be doing that, [he says]. | cdelégate that

responsibility to her and watch television or sdmre like that (S. Evans,

personal communication, April 3, 2008).

Images of patriarchy are constantly displayed inli@Rature. lllustrations on

books, catalogs, and websites depict patriarchmilséities and relationships between

%0 For the husband is the head of the wife, evenhaisds the head of the church: and he
is the savior of the body.
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males and females, often in period dress. Thougdvér observed any instance of this
style being explicitly explained, it seems to beoked as a nostalgic reference to a time
when patriarchy was assumed and women and wonigtes sdemeanor, and
comportment were more feminine, gentler, and mobensssive and controlled. The
images serve as an alluring invitation for womed woung girls, for whom the
prevailing convention is to be as feminine and denas possible. There are also many
images of women in period dress or Victorian stdeng for children, almost like a
Madonna, therefore upholding the Dominionist r@eviomen. These images double as
a silent but understood index of the dominance ef.nPhilip Lancaster’s (2003) book
Family Man, Family Leadefwhich has been noted as being popular amongieteees
and in terms of books sales) has an illustratiothercover, in Victorian style, showing a
man with his arm around his wife’s shoulder, goovgr a map with her (see Appendix
A, Figure 2). This depiction symbolizes patriarcleadership, in that the man’s
responsibility is to show his wife and his famitipé way.” Another author that
interviewees mentioned is Doug Wilson (M. and Boifipson, April 11, 2008). His book
“Federal Husband” (1999) depicts a man, from ahezdime, leaning over a desk with
presumably important papers on it (see Appendikigure 3). He is looking out the
window, seeming to contemplate the importance &faork for his wife and family.

I encountered a more modern instance of patriaitalt the Vision Forum event
in Jamestown. A woman who, with her husband, ovigig Family Shirts”

(www.cafepress.com/bigfamilyshijteras wearing one of the t-shirts that they sell

through their business. In bright pink capitaldestwith a black background, the t-shirt

read “helpmeet” (which is a biblical term to denatbusband’s helper, or wife). Their
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company also sells t-shirts with “helpmeet in tiadgyi for little girls and “Patriarch” and
“Patriarch in Training” for men and boys (see Apg&rA, Figure 4). The book images
mentioned invite a patriarchal view of social riglas and the t-shirts allow believers to
both identify with and express their pride in ligiout Biblical Patriarchy. These displays
create an environment conducive to and supporfivieeovaluing of and living out of
Biblical patriarchy. They set a standard for thad® witness them, accepting those who
agree and distancing those who do not.

Patriarchy’s Charge: Restoring the Nation through Family

In his conference talk in the “Patriarchy/Buildiad-amily that Will Stand” series
(Vision Forum, 2003a, track 1), Phillips exhortattthe patriarch is responsible for the
future of America; and his task “is nothing lesarttihe restoration of a civilization
[which] ...begins with your actions in restoring ydwome.” He has called the home the
“pbuilding block of the world” (Vision Forum, 2003&ack 1). Gary DeMar (President of
American Vision) has called the home “the buildilgck of western civilization” (1990,
p. 25). Restoring the biblical family, accordingRbillips, is “the most important work in
America today” (Vision Forum, 2003a; track 1). Rtaincaster, the author of “Family
Man, Family Leader” (2003) and a speaker at Vistorum’s “Building a Family that
Will Stand” conference, counsels that contempo€myistianity has become far too
atomistic and individualistic, focusing on Jesusggersonal savior (Vision Forum,
2003a; track 6). He explains that the view thatialty gets presented more often in the

Bible is the idea of a corporate savibiwhere God relates to a family, a church, or a

®1 The definition of corporate here is “of, relatitog or formed into a unified body of
individuals” (Merriam-Webster Dictionary), i.e.,ayrp-focused as opposed to focused on
the individual.
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nation; working much more through this corporaterezrtion rather than individual
relationships. He states that God works througereeational connection, pointing to
Romans Chapter 5 verse ¥8yhere it states that the trespass (sin) or rigrseess of

one person in a line of men will have great imgacfuture generations and societies.
Therefore, one does not have the luxury to thinaragmdividual; he must always think of
how his actions will affect the family and futurergrations. Joshua, an interviewee | met
at the Chalcedon event, makes a comment that resowéh this idea. He explained that
the Bible tells us that God works through natiaesyards nations and punishes nations,
so we must be invested in the religious makeuproéAca at a corporate level (J. Harris,
personal communication, March 18, 2008). Voddiedbaun, a speaker and writer on
family, claimed at the American Vision conferenlkattfamilies were created by God as
a vehicle for exercising dominion and that domintoild not be achieved any other
way. He noted that when God called people out gpEdland was distributed to family
by family by family. Not a socialist economy, not@rporate-based economy, but a
family by family by family free enterprise systentérb Titus also mentions this at the
same conference in his talk on biblical economics.

Family, then — family worship, the birth and regriof many children, and the
demonstration of Biblical Patriarchy and valuestigh the family, is the method not
only for living out a Biblical Worldview and creat cultural change, but for the creation
of civilizations, the taking of dominion, and theeation of a kingdom. This conception

of family is connected with the postmillennial lelthat Christ will only return after the

%2 Therefore as by the offence of one judgment canoe ai men to condemnation;
even so by the righteousness of one the free aiftecupon all men unto justification of
life.
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arrival of a Christian kingdom on this earth. Haylarge families and instilling
particular worldviews and ways of life in great noens is a way to bring that kingdom
into existence. CR leaders, speakers, media aavietvees continually mention that
this was known by the early pilgrims of the Uni®gtes and that their family structures
reflected this vision.

Both Phillips (Vision Forum, 2003a; track 4) andhdd hompson (Vision Forum,
2003a; track 2), another speaker at the Vision mtgtBuilding a Family” conference
mention three institutions that changed duringlt®@0’s or the industrial revolution that
led to the decline of the family: public schooliregnoved children from the home,
factory work removed the father from the home, ymath culture distracted children
from spending time with the family and led thenpt®r grouping and age-segregated
activities. John Thompson decries the terrible akstmade by the father of 1850, who
“with the purpose of providing a better educationHis children,... took his children out
of the home and placed him with peers in the atesai’ (Vision Forum, 2003a; track 4).
This threatened the bond that parents had with thddren, the sheer time that they had
together, and deprived them of customized educd#hiainonly a parent can give.
Handing children off to public schools also escheéfee biblical mandate in
Deuteronomy 6:6-9 for parents to educate their otdren and gave that job to

‘strangers >

®3°And these words, which | command thee this dayl] bean thine heart’ And thou
shalt teach them diligently unto thy children, aha@lt talk of them when thou sittest in
thine house, and when thou walkest by the way vareh thou liest down, and when
thou risest uf.And thou shalt bind them for a sign upon thinech@nd they shall be as
frontlets between thine eyesAnd thou shalt write them upon the posts of thyde and
on thy gates.
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Phillips makes it clear that he does not beliecartelogy is inherently evil and
that it is our response to technology that is @udihe response of industrial revolution
fathers to the presence of new technologies im tiveis, he believes, sowed the seeds of
family disintegration when fathers permanently tet# home and were separated from
their families (Vision Forum, 2003a; track 2). Thason also comments that “before the
industrial revolution, the whole family worked talger. Wherever the industrial
revolution spread, it destroyed a traditional wélife” (Vision Forum, 2003a; track 4).
He goes on to say that

Purposing to provide more material possessionkifofamily ... [the

father] dissolved the family business and tooklagbthe local factory.

Though his goals may have been noble, the effestdeaastating, and

resulted in his irresponsibility at home. (Visioar&m, 2003a; track 4)

Phillips takes us back to the mid-1800’s and hgegi®homas Jefferson as
saying that every family was a mini-factory in Ifs& “What we saw before the
industrial revolution,” Phillips notes, “was the armng circumstance that the home was
an economically vital unit. In the year 1800 therage family had seven living
children... [and] they contributed to the very ecoyarhthe home” (Vision Forum,
2003a; track 2). At that time, he continues, faglran a family business with their
families and were home to be “primarily responsiblethe discipleship and education of
their children” (Vision Forum, 2003a; track 2). Hescribes that time period as a time of

specialized trades, a “cottage life,” where famsil@med for self-sufficiency in food,

clothing “and other essentials,” keeping cows, pafpsckens, a kitchen garden, and

% CR commentary does revere Thomas Jefferson aslly Gounding Father; it is not
believed that he was a Deist, as it is claimed amyriberal circles.
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prepared their own meats, vegetables, clothingjtiune, and candle®.“Wife and
husband, child and parent, were functionally intared” (Vision Forum, 2003a; track,
2). But the industrial revolution changed muchha$ and significantly altered family
life. Thompson adds that once the children wereyaatdhe public school and the men
were working long days at the factory, “the wifeichnothing to do at home. She,
wanting to add to the family’s material wealth dimdl fulfillment in work, joined her
husband at the factory. The result, he surmised,ultanate ruin for the family.

“With mothers and fathers pulled out of the cotta@killips continues (Vision
Forum, 2003a; track 2), “the care of children beeansocial question again.” This, he
asserts, was “something altogether new in humarsff The family no longer had time
to care for the cottage garden or family cow and

families were forced to go to the market to buytladir food...the

ownership of productive property such as land aotstgave way to

reliance on cash wages and factory-produced g&misiomic loyalties

were no longer rooted in family relationships e employing firm

which was after all the source of cash neededubsistence. (Vision

Forum, 2003a; track 2)

As the children’s main activity (school and plagdk them away from the home and
parents and increased their time with their paarsth culture developed. Thompson
(Vision Forum, 2003a; track 4) describes how clkitdbegan to spend more time with

and be more influenced by their peers than by fhesients and family. In the face of this

development, adults started spending more time tivéhr own peers for enjoyment.

%> Many CR families are attempting to have as much ‘self-sufficient’ lifestyle as
possible, whether that means raising their own fammals for meat, chickens for eggs,
gardens for vegetables, building their own housewjng their own clothes, or creating
food items from scratch as opposed to buying thieeady prepared. This is not required
within CR doctrine, however. For some, being seffisient extends to not paying taxes
or expecting social security or Medicare, not hgvaealth insurance, and not having a
social security number (Doug Phillips’ children wiat have social security numbers).
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Children and parents would go their separate waysirsuit of recreation and pleasure
and this began to affect the structure of manyratistitutions. One-room schoolhouses
began to be age-segregated; Churches began t&hotthy school instead of having
children sit and learn with their parents; youtbugrs began to offer to teach young
people about spirituality so that their parentsrehtl have to, further fragmenting the
family. Thompson believes that this led to mucls lesture and serious Christians in
both adults and their children (Vision Forum, 200Back 4). Young people, he explains,
used to speak

about the serious topics of theology, governmedtvaork and were

absorbed with family, ministry and the family busss... They were

family centered and peer-independent. Today thesfef our youth is on

entertainment, fun, sports, and interaction wittirtpeers; rather than

more serious pursuits. (Vision Forum, 2003a; tréck
Thompson, Phillips, DeMar and other leaders condémsrturn as leading to
irresponsibility, egoism, and the inability or ned of righteous action.

Phillips attributes many social changes to the tinéhe industrial revolution. He
claims that during this historical time, rates tfaiice increase, the average age of first
marriage is delayed, the birth rate declines andliis are smaller; and children are seen
as an economic burden rather than an asset amdsirg. Six generations later, Phillips
indicates, the family and its relationship to gegatociety, and society itself have become
completely re-structured. Along with this re-orgaation came a loss of memory: the
forgetting of the Godly providence and Christiaarpfor this nation; the forgetting of a
truly Biblical Worldview; and the forgetting of thdea that the way life is lived everyday

will impact families, nations and civilizations lgmnto the future. Altogether, this

resulted in losing the vision of Godly dominion.
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What sort of plan of action do the Reconstructitsiave for responding to this
crisis? It is a plan of remembering, retelling, aestructuring. They aim to remember the
biblical perspective and historical models of Goésis in Scripture, in the persecuted
European Calvinists, and in the early Americanri?tilg, Founding Fathers and
patriarchs. The recounting of Scripture and stasfeBiblical patriarchy, dedication, and
patriotism will assure that current and future gatiens will not forget again. Re-
learning biblical ideas about the family and untéag humanist presumptions is the
foundation of restructuring. Undoing the threeitasional changes of the industrial
revolution is also key to this plan: turning to hesuhooling instead of public schooling;
the father returning home and enjoining his farmlyhe home business, constant
shepherding, and fellowship; and the rejectionaaftiy culture and peer-grouping, so that
the family again becomes the main unit of socislira There is strong belief that a
commitment to and the challenge of re-structuringd according to these precepts will
lead to long-term restructuring of culture and sbci

Structure of the Family: A Whole New Pattern of Life

In his discussions of the changes that need todzkerm order to follow a biblical
view, Phillips refers many times to the idea ofaninant” of people who will be
responsible for the change. He is referring tosttrgptural concept of how a third temple
must be built in Jerusalem before the coming of Gt temple presumably refers to a
body of followers of Christ. (Worldview Weekend hasonference talk about ‘preparing
the remnant,” which is ‘the people’ who will work build this third temple) Phillips
looks to the book of Haggai, and its descriptiothaf building of the second temple, for

signs of how the third temple (the body of ChristHis followers) will be achieved.
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Haggai writes, in chapter one verse®ithat a remnant of people will do the work of
God to build the temple. Phillips refers to thos¢hgring around him and CR as a
“remnant.” In his “Building a Family That Will Stali conference, he mentions this
remnant five times in his first session. He firsigaims that “we’re here because we
believe God is raising up a remnant. And Scriptalis us in Isaiah 1 and in many other
passages, that it’s often for the sake of the reniieat God spares a nation” (Vision
Forum, 2003a; track 1). He invites the audienceottsider that many of their children
might be a part of this remnant in the future, andourages them by saying, “the fact
that you're here, the fact that God still has @alite remnant preserved in this land
brings me encouragement that he may yet seeristore our nation” (Vision Forum,
2003a; track 1). It is the job of this remnant,IlR¥s discloses, to build that temple (or to
rebuild a loyal body of followers of Christ) by lding families that will stand in the face
of time and all pressure.

What they must do, Phillips counsels, is “use ti#eBto develop a whole new
pattern of life for our families” (Vision Forum, RBa; track 1) (see Appendix A, Figure
5). Quoting Herbert Humphrey (a Christian stategnmad 840, Phillips describes the
structure of the family as “a little state or engpimto itself ...governed by its patriarchal
head whose prerogative no power on earth has ataghterfere” (Vision Forum, 2003a;
track 2). He continues quoting Humphrey, who claihat

In the family organization, there is but one modigk for all times and all

places... It is at once the simplest, the safesttlamdnost efficient
organization that can be conceived of. Like evenglelse, it can be

% And the LORD stirred up the spirit of Zerubbalye son of Shealtiel, governor of
Judah, and the spirit of Joshua the son of Josettexhigh priest, and the spirit of all the
remnant of the people; and they came and did wotke house of the LORD of hosts,
their God.
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perverted to bad purposes but it is a divine mdusl must not be altered.

Every father, he wrote, is the head and constitatiouler of his

household. God has made him the supremely eagbiglator. (Vision

Forum, 2003a; track 2)

This sense of family as a legislative body is echoeDeMar’sGod and
Governmen{1990), where he delineates a whole section oiilfajaovernment’ As
noted in the literature review, DeMar expounds #aaty America understood a different
definition of government. Government, DeMar suggesas not simply a body of people
who sought to oversee and discipline the peopleeiganent began with self-discipline,
self-control and self-governance. He backs thisvitp quotes from early American
writings (such as those of John Winthrop, a Putiégaryer and one of the Founding
Fathers of the Massachusetts Bay Colony) and Sceigsuch as the statement that “self-
government is generated through the power of Gguiist” which he ties to Galatians

5:16-26%). Additionally, DeMar claims that early Americabslieved that under the

jurisdiction of God as sovereign governor, theeeautually three branches of

®" This use of “legislative” means to enact lawstdes not refer to a legislative or ‘law-
making’ committee.

%815 But if ye bite and devour one another, take hlatyte not be consumed one by
another!® This | say then: Walk in the Spirit, and ye st fulfill the lust of the flesh.

7 For the flesh lusteth against the Spirit, andSpeit against the flesh; and these are
contrary the one to the other, so that ye cannaheahings that ye wouftf.But if ye are
led by the Spirit, ye are not under the f\iow the works of the flesh are manifest, and
they are these: adultery, fornication, uncleanrlessjviousness? idolatry, witchcraft,
hatred, quarreling, rivalry, wrath, strife, seditsp heresie$; envying, murders,
drunkenness, revelings, and such like. About thi@isgs | tell you again, as | have also
told you in times past, that those who do suchghghall not inherit the Kingdom of
God.?? But the fruit of the Spirit is love, joy, peacenbsuffering, gentleness, goodness,
faith, 2 meekness, temperance: against such there is né‘lawd those who are

Christ's have crucified the flesh with its affeasoand lusts>If we live in the Spirit, let
us also walk in the Spirft® Let us not be desirous of vainglory, provoking anether

and envying one another.
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government that answer to God: the family, the chuand the civil arena. Each of these
areas, he states, were determined to be integtia¢ tiwllowing of God’s law. The new
pattern and structure for families, therefore e®lipon restoring the biblical family
government, where the husband is under God, threeisviinder the husband, and the
children are accountable for following Biblical Ldw way of obeying their parents.

Invoking History and Historical Figures as Guides

As noted earlier, leaders, interviewees, and CRian@adterials regularly turn to
history to both support this idea of family, thiaywf life and this mode for cultural
change, and to uphold models that illustrate holiw&oit out. They cite writers from the
1600’s, the 1800's, historical figures, both Purg#g@and Pilgrims, and uphold the early
Puritans as their best models (see Appendix A,rEig). My coding of leader speeches,
interviews and media materials shows that the rinegtient concept mentioned about the
Puritans or Pilgrims is their long-range vision aadnmitment to having their families
live in a particular way, with great sacrifice azwbt. Vision Forum’s Doug Phillips and
American Vision’s Gary DeMar and their various dpa, for example, often mention
the Pilgrims in their homilies about the importanéeledication to patriarchal family
structures and the need for long range vision. Bbthese organizations utilize images
of Pilgrims on their websites and materials asnaication of who should be looked to
and revered as those to imit&fevlany of their products advocate for the study itfrim

history as a guide for Biblical Worldview and culiireform’® Speakers at the events of

% This will be covered in more detail in the nexapter, as it relates to American
history.

9 See Vision Forum’s catalog at
http://www.visionforum.com/search/productlist.asgg&rch=pilgrim
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Vision Forum, American Vision, and Chalcedon ofteention the Pilgrims ways and
their plight, and refer to texts that documentitheays of life, such as “Pilgrim’s
Progress” (1678),"“Plymouth Plantation” (1650), atters and figures of that time that
were associated with reformed theology or Calvinfensomething resonant), such as
William Bradford.

One interviewee, when asked about how cultural ghamight occur, stated that
“we need to return to the values of the 1600’s& (time of the Pilgrims) (L. Adams,
personal communication, June 16, 2007). Some irt®ees mentioned that they read
books about the Puritans, and Brenda noted thdidbks that help her family the most
are those on the Puritans because they speak toheawamily is trying to live. These
actors and CR media materials consistently tutrilibcal stories, accounts of the early
church reformers, the Founding Fathers, and wréadsthinkers from the 1600’s and the
1800's to set out a model for Biblical Patriarcfamily, and commitment to long range
vision for cultural change. This use of historinatrative and images as it regards family
and cultural change will be noted in the approprgsctions below. A more extensive
analysis of CR historical narrative and images @isgdlay will be included in the
following chapter on CR American patriot identity.

Decisions to Make a Radical Change

Phillips has stated that dramatic changes are nedjfor those who respond to
this call to be part of the remnant (Vision For@@03a; track 1). Some of those whom |
interviewed shared their stories of how they camiié¢ decision to make radical changes
in theirs and their families’ lives. Brenda and Elikhompson attended the American

Vision conference and the Jamestown Quadricenteeviat. They have fourteen
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children, eleven of them adoptees. When | visiteir thome, Brenda told me how at one
point they were attending a more mainstream Mestadtiurch, and had two children at
the time. She then came across a homeschoolingzmagand became “convicted” in
her heart that this is what God wanted them to itlo teir children’" She told her
husband about it and he said, according to Breéda,you crazy, you've got to be
kidding!” (B. Thompson, personal communication, ifd, 2008). She began to read
more books by women who were involved in the homesling movement and said,

| got a glimpse into what a really godly woman lsdke and became so
sorely convicted of who | was before the Lord beeallove Scripture
and love the Lord, but | had never been discipléthad no idea what a
godly woman looked like vs. a more worldly ...Chmstj ...so | began
changing and wanting these things.

She and her husband joked about how she draggedlirg into this and he followed.
They had a good experience with homeschooling &pthim that this was the catalyst for
moving towards Calvinism and living more biblically

The Thompsons relayed that they started makingggsaas they learned things
through literature and at various events. They weteeally sure if they were doing
what they were supposed to be doing, but saidtthétreally tracked well with what the
speakers were saying at the Jamestown (Vision Foeuent. Brenda stated,

| see God raising up a standard, of reforming #meilfy — one family at a
time. Not just this great massive work, thoughnheenber when we
started homeschooling there were thousands ofamsl-now there are
hundreds of thousands and how it’s just explodivag tvay. Whether it's
Christian or not, it's changing the way Americake@nd thinks... | mean
firstit's Christ and then you throw in homeschagliand then you throw
in Daddy, patriarchal, without being — not dictégrbut just patriarchal,
with dad, he fulfills his biblical role, mom fulfd her biblical role; and
that picture of the family - children obeying thparents happily, not
grudgingly ... large families, the idea of havingnaany children as God

"I Saying that one is “convicted” is typical of consaive Christian (Protestant)
vernacular. It means that you are convinced thrdagll's spirit (from the Latin root)
and that you have related convictions (firmly hieddiefs or opinions).
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will bless you with, seeing the children as a fyifim God that’s gonna

propagate our nation; also the patriotism thairikis God is raising up in

the nation again, that fizzled out somewhat aft&/NV

They explain that their home was not completelyestce before their conversion.
They just decided to “obey God and do what he daleto do as husband and wife.”
Then they found their church, and then this comfege “the vision is really becoming
brighter...And it's exciting.”

Nikki and Lisa, whom | met at the Jamestown eviaid, me that they had both
been college graduates and, Nikki said they

used to be career women. We had busy schedulesakdd hard. But

each of us had this conviction that we needed é&mg#é our lives in order

to fulfill our roles as women, according to God¢@aling to the Bible.

We quit our jobs and became mothers and teachetsya welcomed

children as God's gift. This has brought so mugspheess and peace to us

and to our families.

Their husbands, Nikki and Lisa told me, liked tiharges these women made and
were supportive of the plan. Lisa shared with na then she made a decision not to
wear pants anymore (and only wear skirts and dsgssiee saw a change in her husband.
He began, she claims, to take responsibility ake tare of the things that she used to
have to do around the house and in the home. Heknew it was his godly role to take
care of these things. Also, she delighted, heddcehéer more gently, more
affectionately...he opened up more emotionally. Skeeed that when she was taking
care of the ‘manly’ duties (and wearing pants), whs threatening to him and that made
him put up his guard around her. Since she hagatest herself to more feminine duties
and has started to only wear skirts and dresses,explained, her husband has begun to

treat her more gently, more like a woman (L. Adapgsonal communication, June 16,

2007).
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Other stories found in CR discourse seem to foousttat women have done in
order to effect structural change in their familieses. One recurring story that follows
this theme is the idea of ‘daughters staying homvhijth refers to young women staying
at home to be the helpmeets and servants of tibierf (and not go away to college or a
career life) until they are married and can bectimehelpmeet to their husbands. A
movie made by two well-known young female authoithivww the CR community entitled
“The Return of the Daughters” (2007) chroniclesdtaies of eight young women who
have committed themselves to this lifestyle and itdvas affected their families. The
narrators state that they have met dozens of yauamgen all across the country that are
doing the same thing. These young ladies bothtabgis mother in the home and help
their fathers with his business and mini§trirhe illustration on the DVD cover depicts a
young woman dressed all in black business weanyiogra briefcase, walking away
from the viewer and toward her home (see Appendikigure 7).

The first family highlighted in the film is one themet in Jamestown; the father
was one of my intervieweédThe narrator states that at age twenty-three ekdienti
is well-established in business, as the interisigieer and decorator for a respected
Louisiana homebuilder, her father. Katie sharesgha loves working for her father,
helping him in his business, and that he is thatgst man in her life. She believes that

working for her father is a “better use of her youbetter than going out into the world

2 Ministry, as it is used here, does not denotetstrofficial pastoral duties; it refers
broadly to a man’s patriarchal responsibilitiegisas discipling his wife and family or
inviting Christian or non-Christians into the hofoe fellowship.

3 All other interviewee names are pseudonyms, keiaittiual names are used for this
family because they are showcased in the film reetl (which uses their actual
names).
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and focusing on individual aspirations) and is gher to prepare to be a better
helpmeet for her future husband. Rather than pogsoer own selfish ambitions, she
explains that this is very good training for hetdarn to submit to a man. Her father
explains that the Scripture says that women abetkeepers at home, so he is trying to
train his daughters to be good helpers for theurkihusbands (see Appendix A, Figure
8). He also says he is following Scripture, whiceguribes that we teach these things to
our children from when we rise up until we go dawrsleep. Keeping his daughters at
home and working with them all day long helps haufill that mandate. To his
understanding, he believes that young women sherrik their fathers until they have
found a mate. He would never consider putting hisgthters out into the world until that
happens.

The narrator of the film tells us that Psalm 144d&2cribes daughters as corner
pillars in the home that should be both beautifyaing supporting? This was not always
the way of the Valenti family. Mr. Valenti, in thlepirit of Malachi 4:6 turned his heart
towards his children and began to make the changatie recounts how it was
originally hard for her to submit, but now this walylife has brought the family
transformation, serenity and peace. Before thelfatkinew Christ,” they used to have a
cold, lonely, tense atmosphere, including yelling acreaming. They had nine
televisions before, Mr. Valenti admits. Now, hesaye televisions are off and they play

music instead; or his daughters are singing andcgousmell pasta and garlic cooking in

" That our sons may be as plants grown up in thmith that our daughters may be as
corner stones, polished after the similitude o&kmgpe.

> And he shall turn the heart of the fathers todhiédren, and the heart of the children to
their fathers, lest | come and smite the earth witurse.
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the kitchen. They now have close relationshipstaisdchange has helped them to detach
from materialism and feminism, autonomy and indeje@ce, and they work together as
a family. “Everyone together — not everybody ddingir own thing,” explains their
mother. Their home, Mr. Valenti says, is now livglyoductive, a place for industry,
education, and countless visitors. The other yomogien’s’ stories on the DVD tell
similar tales of how their life decision to ‘retunome’ and serve their fathers resulted in
major change, satisfaction, and blessings in faeiilies. They all feel they are a part of

a greater plan to make a change in the world.

Multigenerational Vision

A biblical passage seen on many American Visioremas and used by Gary
DeMar in his conference talks is Proverbs 29:18¢ckvis “Where there is no vision, the
people perish: but he that keepeth the law, happe' (see Appendix A, Figure 9). CR
leaders talk about creating a multigenerationabwisone that is lived out through
families over time. Chris Ortiz, the Director of @munications for Chalcedon, informed
his audience at the Chalcedon conference that heald always work in terms of
multigenerational. Most in Christendom,” he saidipfi’'t think in terms of generations.”
In his commentary on how a remnant is gatheringuitdl a new temple, Doug Phillips
declares that “we must develop a multigeneratioisibn.” He continues, challenging
that

rebuilding families takes time and rebuilding chhes, nations, and

civilizations takes even longer. Though some fniik be evident in the

short term, particularly with our children, mosttbé fruit of our labors

will not be seen for a long time and so it's essihat we, too, do not

despise the day of small things and that we develomg range vision for
our work. (Vision Forum, 2003a; track 1)

214



Phillips turns to Psalms Chapter 78 to verify tigital origin of his call,
explaining that it speaks of telling the saying®lf and the works of God to the
generations to com@.This is required so that the children to come “raaythemselves
aright” and not be stubborn like those in the plisanother talk, Phillips claims that
what made America great is being “the product oltikgenerational faithfulness on the
part of parents; that children were given a muttirgrational philosophy” (Phillips, 2002-
2007). This, he argues, is what motivated the FmgnBathers to create a great nation.
‘Where do you think they came from?’ he asks.

They were the great grandchildren of people thidleskein America and

passed on a vision. They were the fourth generat\aive lost that. Your

children can’t think beyond tomorrow and neithem gau. You kill a

vision, you Kill a people. (Phillips, 2003)

“We must aim,” Phillips urges, “for nothing lessaththe establishment of what
we could call a Christian family dynasty. Our nasheuld be nothing less than the
flowering, the reflowering of Christian civilizatd (Vision Forum, 2003a; track 1).
Citing William Bradford inPlymouth PlantationPhillips explains that a foundation must
be laid and that is done in simple acts over tifag,one small candle can light a
thousand” (Vision Forum, 2003a; track 1). “God’'aml’ he continues, “is for each man
to become a patriarch of a Christian clan. To hgereeration after generation of
descendents who will follow him as he follows therd” (Vision Forum, 2003a; track 1).
This idea is repeated by many different speaketisarform of a legacy story, where the

speaker mentions either their ancestors and whgthtave brought into the world or how

their offspring will create a legacy for them. TWwondred years is repeatedly mentioned

® See footnote 2 for Psalms 78.
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as significant because it is claimed that the Wh@&&ates went from a Christian nation to
one that is mostly secular within that time frambés thought that if families plan for two
hundred years of faith in their families, they ¢eansform and not lose the nation again.
For example, Phillips, introduced at a confererserge who “is building his own
dynasty,” (see Appendix A, Figure, 10) tells thgdey story of his own family. He
explains that

Each one of us, right now, whether you know it ot, you stand, today, at
the apex of an unfolding generational drama. Yadi leare heir to the past
or ancestor to the future and counting our graretgarfor those of you
who had grandparents ....we will mentor or be mewnitbrepeople whose
life spans will extend beyond two hundred yearswNuoagine this. This

is the generation of a patriarch. Here’s my familyy grandfather was
born back in 1880, my father had me...if my son isrrad and has a baby
when he’s about twenty five and he has a son wihnaseed at about the
same time period, my great grandson — the toedpi&n that | will touch

is 240 years! 240 yrs, that's the lifespan of aamatThat’s the influence
that you have before you. Maybe that old part af tienerational vision
was not Christian. Let’s start it today. (Visionr&m, 2003a)

At another point in his talk, Phillips speaks of fegacy of Charles Francis
Adams, who was ambassador to England during theridareCivil War.

He found himself at the center of an extraordirfargily tree. He wrote a

ten volume biography of his grandfather who hapgdeonée our second

president. He compiled a twelve pound volume ofribies of his father

who happened to be our sixth president and thesaWeone of his sons

who was a celebrated author write a biography f. hitheir combined

lifespans were 220 years!

Phillips immediately followed this story with onbaut a large family he knows
who came to the U.S. from the Netherlands. Theyewery poor, but they put their faith
in God and continued having children. He explairag together, the family created a

successful business and became very wealthy. Allef children had large families,
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and when they get together, they have generatiausd them, and you can visibly see
that they are capable of making a big impact.

Another common legacy story, which | heard at therldview Weekend
conference and it was also published in tkiiristian Worldview for Childretook is
the story of John Adanid.This is a quote from Ham, Howese & Chapman'’s (2009
Retreats, No Reserves, No Regrétey write that:

We can all leave a two hundred year footprint ifseedesire. We each
one of us, right now, whether we know it or nofnst at the apex of an
unfolding generational drama. We are heir to th&t,and ancestor to the
future. Counting our grandparents or early mentbrsugh our children
and grandchildren, we will most likely mentor ormaentored by people
whose life cycles will extend well over 200 yeansl anclude parts of four
centuries.173 years after John Adams’ marriaggjdysvas made of
some 1,400 of their descendants. By 1900 thisesinglrriage had
produced thirteen college presidents, sixty-fivef@ssors, one hundred
lawyers, a dean of an outstanding law schoolythidges, fifty six
physicians, a dean of a medical school, eightydrsladf public office,
three United States senators, three mayors of kangerican cities, three
governors, one Vice President of the United States,comptroller of the
U.S. Treasury. Members of the family had writte» b®oks, edited
eighteen journals and periodicals. They had entégredninistry in
platoons, with nearly one hundred of them becomiggionaries
overseas.Christian Worldview for Childrerp. iix)

This is the reasoning behind Vision ForurBG0 Year Plan: A Practicum on
Multigenerational Faithfulnesg007-2010) conference and media mateffaldany
families whom I interviewed commented on their rat in this long range vision,
though | did not hear of many two hundred year plae circulation of this idea is still

fairly new. Holly, an interviewee, mentioned thar lnusband was not sure that this was a

" The publisher (WorldviewWeekend.com) does notdisbpyright date for this book.

78

See
http://www.visionforum.com/search/productdetaile@gearch=200+year&productid=43
872.
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biblical idea, but that they do have a long ranigeow for their family: They are buying
land so that their extended families can live tbgebn the same property over the
generations (H. Roberts, personal communicatiamg 10, 2008).

Large Families

The passing of this vision from generation to gatien must be done, according
to Phillips, by the hearts of fathers turning todvére hearts of their children. Having
many children is a strategic part of the visionlaage numbers will help to populate the
land with believers and keepers of the vision @&ependix A, Figure 11). They are seen
as a blessing, but they are also considered adbmeaponry. IrHow To Think Like A
Christian, (Vision Forum, 2003b), an audio recording of @ahce lectures, Phillips
doesn’t mince words about the spiritual war thabibe waged. He rallies his troops,
stating that

The war of the worldviews is real. The war of therldviews is

comprehensive. You're fighting it in your classrgoyau’re fighting it in

your church; you’re fighting it in the entertainnmenedia; it is all-

comprehensive. We will only win if we are engageathwa full-frontal

assault in the battle; if we believe the Bibley&'ll stand on the Bible and

we’ll teach our children to do the same.

They must be raised as warriors for Jesus, hst&sind they must be trained to think
with a warrior mentality. “You let them know thegean battle mode; you show them the
battle; and you get rid of neutrality” (Phillips)@2-2007). At the American Vision
conference, Gary DeMar used the analogy of ‘tradipgaperclips’ based on a story
about a man who began trading a small red papeanlipafter several trades, ended up

with a two-story farmhouse (MacDonald, 2007). Hggasts that in a covenant or

promise to God, children can be traded to Him tarrefor the inheritance of a kingdom.
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The number of babies that Americans moéhaving seems to be a great concern
in this discussion of Christendom. One intervievienda, told me about the book
America AlongSteyn, 2006), which conveys that Islam is talorgr most of the world
because of the number of babies that Muslims arm@aBrenda stated that “the ones
who are having tons of babies are the ones thagang to rule. And the Muslims are
having tons of babies and they are quietly takimgy mations who are blind until more
recently” (B. Thompson, April 11, 2008). Having radrabies, a war tactic, is expressed
as a priority on one of the Big Family T-shirts ainireads “MILITANT FECUNDITY”
(see Appendix A, Figure 12). (The pattern on tBhitt is military camouflage.)

From this perspective, birth control is seen asaté)g a blessing from God and
not trusting His sovereignty to know what is bestyfour family; but it is also an
impediment to the long term vision and the stratefgyar. Many interviewees were very
direct about their rejection of birth control. Relyared that he believes that long-term
cultural change “involves abandoning modern famplgnning....[that we should] bring
as many children into the world as the Lord chodsagve” (R. Booker, personal
communication, June 18, 2008). Laura explainedttiebirth control pill not only
prevents what might be a God-ordained pregnandythlatiit is also an “aborto-facient”
because it prevents just-fertilized eggs, or newrgos from attaching to the uterine wall
(L. Austen, personal communication, September @Q9P There are a number of books
and media devoted to teaching on this matter ofivgafamily planning up to God (see
Appendix A, Figure 13).

Phillips refers to this in one of his talks as w¥lision Forum, 2003a; track 7)

and connects birth control to being economic slavesaterialism. Being financially
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overstretched, he reasons, leads to bigger prolikenkirth control, because the

parents’ priority is materialism rather than Godiained children. If children do come
when parents have an inappropriate allegiance terraism, he warns, parents will
delegate their parenting responsibilities to offewple (because they are busy working to
make more money). Phillips portends that this eytile into the next generations if it is
not curtailed. R. C. Sproul, at a homeschoolinge@mce, compares this materialistic
worldview to that of the Romans, who, he says.dveld children were dispensable and
would leave unwanted children out in the forest. €brist to come along and say that
children were a precious gift at that time, he dsdgewas radical.

The number of children that one has, thereforspmething to be celebrated and
displayed, both as a way to express one’s faithadsmlas a mode to communicate the
priority of this value upon others. At the Americdision conference, Gary DeMar
announced that of the attendees that weekend, 383 tamilies had seven or more
children. This was met with a cheer from the auckeRoy, an interviewee, told me he
was about to have his seventh child (R. Bookeisgraal communication, June 18, 2008).
Many speakers at events announced how many childesrhad — one author,
mentioning his book entitleRaising Maidens of Virtu€2004) (see Appendix A, Figure
14) noted that he had nine childrérOne speaker said he had seventy-seven
grandchildren and received strong applause.

It was not uncommon at conferences to hear grobjp®men talking about
someone they knew who had just given birth to drteer many children. One group

wondered out loud, “this is ten for her, rightZay- | think she’s got six boys and four

" His wife, Stacy McDonald, is the author of the koo
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girls.” My interviewees had from zero to fourtedrildren (some of them adopted), with
the average being around two to four. From my olzEms, it seemed that the large
family movement within CR is fairly new; peopletimeir late forties to sixties had
smaller numbers of children and people in theimties to early forties tended to have
larger families. At least three to four of the wamespoke to did mention that they had
had tubal ligation surgeries before they understhodys as they did now. Each of those
women had unsuccessfully tried to get reversals$ hal either accepted having a smaller
number of children or decided to adopt. Brenda evesof the women who told me this
story, and she said adoption was “put on [her]th@athe Lord with a burning passion”.
She and her husband now have fourteen childremi{8mpson, personal
communication, April 11, 2008).

The display of large families can be a way to fsatidarity in purpose with
others as well as a way to demonstrate and wifiaghsto outsiders. One man shared his
and his family’s joy and appreciation at seeingpéthe large families at the Jamestown
event. He felt that it was evidence that they werealone in what they were doing; that
they were part of something bigger. He said thahair town, they are the only ones with
a sixteen passenger van. But at Jamestown, theeethwee or four-hundred sixteen
passenger vans, in white, green, blue — all séitslors (see Appendix A, Figure 15).
He was in a group with many families who were wajtio be picked up. He thought that
normally, for these people at home, when a sixpeEssenger van pulls up, they know
that it is theirs. Not that weekend, he said, wbee of those vans pulled up, no one
knew whose it was! Another interviewee, Brenda, tio@ed that eyes turned when she

and her fourteen children went to Wal-Mart togetitre said the family can be a way to

221



explain their vision to others. When people askiywlo you do this?’ she says it is an
avenue to share their beliefs and way of life withers (B. Thompson, personal
communication, April 11, 2008).

Father Returning Home

Phillips explains why the father-child relationslsgcritical (Vision Forum,
2003a; track 1). In the last sentence of the Oktdraent, Malachi prophesies that before
the Lord sends the Messiah, he will turn the heafrfathers to children and the hearts of
children to their fathers. If this does not happg@aod will strike the land with a curse. To
avoid this curse, hearts must turn. Phillips teadhat Zachariah of the New Testament
proclaims that in order to prepare people to rdadyhe Lord, the hearts of the fathers
must turn toward their children and hearts of tiselbedient must turn towards wisdom.
These people, whose fathers are turned towardc¢hidgren’s’ hearts, he portends, will
advance the kingdom over the face of the earthy &he described by Phillips as having
a “heart bond” between fathers and children. Whtiss critical, he asks? Because the
family is the essential building block of the warRsalm 78?° Phillips remarks, reveals
that it is the obligation of the father to teach tinildren the ways and the law of God.
Yet, he decries, for the past six generationsfatieer’'s only role has been the
breadwinner. He must be more than this; he mustlbader, a teacher, a priest, and a
guide. As Deuteronomy 6 states, he must instrigcthildren in the ways of God from

sunrise to sunsét.In order for this to be possible, Phillips exposiniéthers must

80 5ee footnote 2 for this verse.

81 And thou shalt teach them diligently unto thy dhéin, and shalt talk of them when
thou sittest in thine house, and when thou walkgshe way, and when thou liest down,
and when thou risest up.
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reverse the extraction of the father from the hoima¢ occurred during the industrial
revolution; release himself from economic dependgand make a business in his home
in order to spend his days discipling his childfehle must make his home and his
family a vital entrepreneurial unit again. John fitfpson (Vision Forum, 2003a; track 3)
instructs on the importance of the father shephegrtlis children, as God does for his
people and as Christ did for his disciples. He dkss this as spending time together,
communicating, walking with each other, listenitajking, and transparency about how
to go about doing all things from a biblical persjpee. Children, Thompson teaches,
must abide in the protective and instructive shadbtheir parents.

Many families whom I interviewed and who have elishled names within CR
circles have made this adjustment and have therfathusiness run out of the home.
Phillips himself shares that though he was tramedn attorney, he would warn anyone
not to take a job in a secular law firm where ormeild be required to work fourteen
hours a day. He shares that he and his wife “coalipwork to creatively structure our
lives so that we can travel together, we can wogether, we can co-labor together....
and it was for this reason that we started a homsebss” (Vision Forum, 2003a; track
2). When he is working side by side with his sdresexplains, they can see what he is
doing, ask him questions, and he can explain thes wathe world through a biblical
lens. Both Nikki and Lisa, interviewees, who oncarev‘career women” and decided to
‘return home,’ told me about their husbands degdmstart home businesses in order to
turn their hearts to their families. They each shat they help their husbands in his

home business. This has enabled them to be togatirerand to do things like travel to

82 They do not recommend any particular business. Meet were involved in sales,
computing, CR literature and curriculum, and oftreducts and services.
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conferences, such as the Jamestown event wheretheme. They consider this type of
conference to be a way to teach and share the ef&ysd with their children, as they
can listen to the talks and witness the models®fther families. Both of them believed
that most of the families at that conference hamédbusinesses in order to live in this
way (L. Adams, N. Smart, personal communicatiomeJi6, 2007). Holly, another
interviewee, disclosed that her husband has a lhusieess and he is starting to bring
their two young sons (ages 10 and 13) into thenmssi. She mentions the importance of
Deuteronomy 6 (teaching the children all day loagdl says that “it’s hard to disciple the
children as a father if you’re not home a largetiparof the day” (H. Roberts, personal
communication, June 10, 2008). Holly voiced sonmepsikism about the need to have a
home business, however. She has seen first-handiiffoault it was and thought that it
would be possible to disciple your children if yane able to find some flexibility in a job
outside of the home. Some men | interviewed expthihat they do this before and after
work, as they work outside of the home (A. Clarkrgonal communication, April 2,
2008; J. Harris, personal communication, March2D®8). Having the father return
home is another decision to radically change fieeoli the family in order to ascribe to a
Biblical Worldview and to restructure society.

Activities and Practices within the Home

Many times | heard parents criticizing what theljeththe humanist assumption
that children are inherently good. CR holds quig dpposite: that because humans are
inherently sinful, they need transformation in was forms before they can be godly
people. Thus, parents need to properly train ttt@ldren. Besides teaching the value of

living under God’s authority, parents are to offescipline, training and instruction, and
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protection for the children. The hope of the fufulehn Thompson believes, is not the
youth — it is “wise parents who train wise childiarthe context of the family” (Vision
Forum, 2003a; track 4). This responsibility anddlgenda of family governments,
DeMar (1990) advises, cannot be entrusted to “isg@al and distant bureaucrats. Too
many families willingly sacrifice their children guch institutions as the public schools,
day care centers, and welfare agencies” (p. 28)sNould parents rely on mainstream
parenting or psychology books. In his talk on parg Thompson warns that these texts
on self-esteem theory or behavior modificationlzased on ungodly humanist ideas that
assume that man is inherently good (self-esteeoryhand that he is essentially an
animal to be bribed (behavior modification). Heaenends that parents follow biblical
models for discipline and instruction so that cleldwill be properly motivated and will
become spiritually mature (John Thompson, in Vidtomum, 2003a; track 4). When
parents are ever-present, they can be “imitatomioHeavenly Father” (Thompson, in
Vision Forum, 2003a; track 3) and preserve “thevbstrthey’'ve worked so hard to gain”
(Thompson, in Vision Forum, 2003a; track 4). Thisams keeping children within
eyesight and earshot at most times so they caraimed by observing parental wisdom
and guided for physical and moral protection.

R. C. Sproul Jr., at the homeschool conferenceribesl the training that he does
with his children. He comments that the word factpline is “paideia” in Greek, which
comes from the same root as the word “culture.diBaipline, he explicates, is to
inculcate children with culture. So that populaltute does not get the upper hand, he
utilizes what he calls a family liturgy, to trairstchildren about whom they are and what

their values are. His liturgy, he shared, goes sloimg like this: Who are you? He asks
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them. I’'m a Sproul, the child replies. What aredbis? he questions. Their answer
should include something about Sprouls being fred,that freedom means not getting
carried around by corporate America, or advertisgtg... Finally, he asks, whom do
Sprouls fear? The children respond: No man, — @dg. Commenting on his liturgy,
Sproul asserts, “I'm giving them their identityhey don't get to choose that — it's
imposed on them.” He proclaims that it is his oélign, and that of all fathers, to do this
for their children.

Another way to train children is by teaching thesaused study and observation.
Voddie Bauchum, a speaker at the American Visiorference, commented that he
thought bringing children to conferences will h@reat impact on them: “They will
grow by watching us. We are different from the wlaround them” and they will begin
to see that. In his talks at conferences, Doudiph#ngages the children at conferences
and events, asking them if they will do their garti come back to these places to see the
monuments and historical sites that Christianity e Christian heritage of the nation is
connected to, so they may understand their platieeifegacy and the vision.

Within the confines of the family, there are somacgices that leaders and
families prioritize: learning about authority, dib&ng youth culture and embracing
family culture, and disconnecting from secular esland lifestyles and replacing them
with biblical values. Learning to submit to autlgtias at its root the lesson to eternally
submit to God. The structure of the home is a @mseminder of that, in the hierarchies
present in Biblical Patriarchy. Family members haymart in representing and recreating
submission to God through their submission to edbbr in their appropriate roles as

father, wife, or children. The father is to be leadf all things in the home in order to
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maintain this hierarchy. The wife and the childvah see him submitting to God and
submitting his own selfish desires to the well-lgeir the family, which is a reminder for
the wife to submit to her husband. Children are @auished that they will be more
successful and effective in the world if they subimitheir parents; and girls must submit
to and follow the lead of their male siblings. @eason for teaching about God’s
authority is to eradicate rebellion, which is tkegection of God’s authority and
prioritization of self-will. Thompson explicateséblical cure for all rebellion, where he
also uses the Greek word paideia. He defines @aatea consistent and organized
training program through structure and various gliments for different levels of sin. If
this sort of program is not applied, he adviseshildl will become spoiled, immature and
foolish of the ways of God (Thompson, in Vision &ar, 2003a; track 4).

One of the ways that children are tempted to blevaéd and foolish is by the
influence of peers. Thompson witnesses that he&eripeer influence steal so many
children’s hearts from the Lord,” and for this reashe cautions that “we are to put off
peer grouping” (Vision Forum, 2003a; track 4). Tisathe goes on to explain, “we are
not to allow our children or youth to engage inupervised or inadequately supervised
speech or activities with other children.” For m&g families, this means that families
recreate amongst themselves or families spendvtittheother families; but same-aged
children are discouraged from grouping off and jpigyor spending time alone. Phillips
(Vision Forum, 2003a; track 1) tells his audientat even in 1935, a poll on children in
rural areas in America answered that they woulderaspend a night away from home

sleeping over at a friend’s house than be at hoittetheir own family. This, he
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counsels, is a travesty to be worked against. lew®ces a world where children would
rather spend time with their peers than with tFeainilies.

Thompson explains the danger of children spendimg only with their peers and
not with their parents or family by addressing whatcalls the hug-a-pig principle,
derived from Haggai 2:13 (Vision Forum, 2003a; kra:2® His explication of this
concept is that defilement can become transfemedtzat it is erroneous to think that a
righteous person ‘*hugging a pig’ will make the pigan. Bad company, that of wrong
thinking and behavior, should be avoided. Centrditompson’s thesis is that even
homeschooled children from righteous families aeta be trusted as peers because of
the foolishness of youth. Keeping children closthesantidote to one’s children’s
corruption through peers. Their company shouldheg parents.

Thompson cites some “great Christian writers” wttesd to this approach,
including Richard Baxter, an English Puritan chuezder, who in 1673 warned readers
to be exceedingly wary of the company with whom familiarly converse....none are
more in danger than the inexperienced. Thompsooadates some teaching from J.C.
Ryle, the first Anglican bishop of Liverpool, ind1844 publicatiotdiow Should a Child
Be Trained He instructs that there is no security for goetldvior like having your
children under your own eye. Children should gchwibu to church and sit near you, he
recommends. Thompson also mentions Jacob Abbottftermid- 1800s, who was a

pastor and writer of children’s books. Abbot wrttat children should be kept, as much

8 |f one bear holy flesh in the skirt of his garmeid with his skirt do touch bread, or
pottage, or wine, or oil, or any meat, shall ithedy? And the priests answered and said,
No. Then said Haggai, if one that is unclean bgaddbody touch any of these, shall it be
unclean? And the priests answered and said, itlsbainclean.
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as possible, by themselves, away from evil inflesnseparate, or even alone. Thompson
claims that you will know when your child is grownd no longer foolish when he
decides, on his own accord, that he would rathendpime with and learn from his

elders than enjoying his peers. Vision Forum sallqudio recording calléRebuilding a
Culture of Virtuous Boyhoothat instructs parents on the ways to instillugrin young

boys (see Appendix A, Figure 16).

Encouraging family culture through a restructuredb, values, and both work
and leisure time ensures that the predominant lsacigand unit of identity is the family,
not adult grouping, peer grouping, or individuatstbeir own. Voddie Baucham speaks
to this concept on an audio recording callé@ Centrality of the Hom@ee Appendix A,
Figure 17). Family time begins to be structureteimms of home schooling, home
business, family leisure and recreation and famiyship. Family worship means that
members have some sort of devotional time togethierast a couple times a day.
Beyond that, however, many CR families participateshat they call family-integrated
worship. This means that either within a churcina home, families gather together to
worship and learn about Scripture. These groupsisually headed by male elders, and
according to the National Center for Family-InteagoaChurches, work against the age-
segregated activities of mainstream churches, #h@iost secular forms of consumerism

and pragmatism, and feminismnw.ncfic.org/FAQ. At CR events, interviewees told

me about their family or home churches that folldleese principles. These churches,
according to one woman, take almost the whole Sutwlapend the day together (M.
Briar, personal communication, May 31, 2008). Thaye a potluck dinner after church

and spend the afternoon together, with no sepgratgs or separation of the ages.
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Another person spoke of their church as a grodproflies that emphasize the
importance of home discipling (anonymous, persenaimunication, October 14, 2007).
An interviewee at the Jamestown event commentddstwmexpected that many of the
families at that event participated in family intetgd home worship, as her family does
(N. Smart, personal communication, June 16, 2007).

For some families, this means not participatingdtivities outside of the family
home. Phil Lancaster, author and Vision Forum spe@kision Forum, 2003a; track 6),
confides that his children do not engage in adtisibeyond the home except for music
lessons. He reasons that if his children did hakeraactivities, their family life would be
utterly dictated by the children’s’ schedule anddises not believe that is God’s calling
for his family. They do things together; they degp@m the children to help and to work;
and they spend time together. He looks to the inohgeoneer life by the fire with the
family and says that the problem of many familetoo much activity and not enough
real quality relationships. He believes that faesilhave to say no to the busy life of the
humanist mainstream. That, he thinks, is a sympibarrogance and a desire for self-
sufficiency, just like the Tower of Babel in Scupg. The builders of the tower forgot
about devotion to God and wanted to build a lifeth@mselves. Their busy lifestyle
presented a distraction from their relationshitmd and was symptomatic of their
brokenness. Instead of turning to God, Lancastésvss, many people involve
themselves in a busy life filled with activitieshi lifestyle, he thinks, will distract
families from their priorities, and should be awezid Lancaster’s opinions are circulated
widely among CR families, as he is a speaker ooWisorum audio DVDs and his book

Family Man, Family Leadé&r(2004) is well known among CR families.
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Finally, a family’s values are often representectlilyer a dress code or a
distinctive pattern of dress. Phillips advisesduslience that it is a father’s responsibility
to establish a dress code in his family (Visionufoy 2003a; track 7). He tells the story
of his wife’s decision to only wear dresses andtskor the purpose of showing modesty
to glorify God. He shared that people really natieedifference and started telling her
that she looked like a lady, that she seemed dpétgacalls this a standard for his home
and does not prescribe it for everyone, but sagssath men should work through “this
problem” for their families. In addition to gloriftyg God, this practice also physically
marks individuals and families as participatingCiR’s Biblical Patriarchy. Modest
dressing (see Appendix A, Figure 18 & 19) demonssraubmission to God and husband
rather than the ideal of self-expression and bgeerally attractive for one’s self, other
men who are not even one’s husband, and evenwtmen.

Those whom | interviewed shared a variety of diffgrpositions about dress, but
one consistent element of a dress code for mogti@éspoke to is that it is almost
exclusively concerned with women and girls. Theibs@f boys and how they are
adorned do not seem to receive as much attentlmome aspect of dress that | saw
relating to boys and men was the practice of fasNearing outfits that are either
similar or identical, marking themselves as panvbét Phillips would call a dynasty or
clan. Overall, fathers and mothers seemed concéhaedheir daughters dressed
modestly, not showing too much skin or wearingtalyg that is too tight and form-
fitting. When describing their way of dress anditiheasoning for it, many women |
spoke to (besides stating that it glorified God)rfd it desirable to dress in what they

called a “feminine” style. There is a whole intdronettage industry of online stores
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supplying both clothes and sewing patterns forphigose’ This clothing and these
family policies do seem to serve as both modexpfession and of withessing one’s
faith. “Modest” dressing allows women and girlstqress themselves, albeit within
particular parameters, and also display sharedesahat might interest and draw the
curiosity of outsiders.

The value of the family and of children, accordindCR adherents, has been lost
in mainstream secular humanist culture. Ann, agruntwee | met at the American
Vision conference, compares the complaints of nelirebers about children and family
to the satisfaction and contentment of CR Christi&he said that nonbelievers just do
not understand the blessings of children and farfilligey think it's a problem to have
children; that it's undoable, chaos... But with Git®, not chaos,” she said, “it's order
(K. Smith, personal communication, July 7, 200He3e families [at the CR events] are
a testament to that.” In my observations at the Acaa Vision conference, | saw large
families sitting together during talks, young chéd taking notes and listening
attentively, older children taking care of youngkildren, and families spending time
together during breaks and recreation time (witlpmér grouping). There was no sign of
irritation about children’s noises during sessiand very little attempt by the adults to
‘hush’ the children. These were the most ‘well-bedth children | have ever seen. | saw
no whining, no crying, no resistance, no protestemper tantrums. Sometimes a baby
cried. | did not see any parent become distressédsirated with a child. As for

attendees reacting to children that were not e, they did not ever seem to be

8 Dressing for his Glorywww.dressingforhisglory.com/store/swimwear-c-12 t@ih
Up Stream Girlvww.upstreamgirl.com/about.aspMaidens of Worth:
http://maidensofworth.org/2007/08/maidens-for-mdégeslues.html
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bothered by the sounds of the children. The presand sounds of the children seemed
to be an expected element of any gathering. GaMddeommented explicitly on the
children’s behavior, during the American Vision tenence, saying that they were so
well-behaved and that he was impressed with th@doparenting he was seeing, absent
of any cross words or yelling from parents to atafd

A similar scene played out at the Vision Forum Jstowen event. Some entire
rows were taken up by large families and childrangsiietly and listened during the
talks. Some families at this event were sittinglemlawn, in earshot of the amplified
talks; others walked through the grounds with tkhifdren, letting them play. Play did
not seem to be contrary to being at a conferesteniing to speeches. It seemed an
integral part of their experience. This seems somate with some parents’ comments
that they are just happy that their children caetamd observe other families who are
living like they do. These familial practices welefinitely valued at the Reclaiming
America conference, the homeschooling conferehesChalcedon event, and
Worldview Weekend. Similar patterns were seenlaifahese venues. The family and
the way they embody their beliefs is a way to intgadture. Fundamentally, the biblical
model of the family is to be a model for the wotldljllustrate a commitment and to
interest others in it. Paul Jehle, a pastor wh&es@d Jamestown, reminded the audience
not to idolize their family and to remember thathe end, the family is not just for their
own pleasure and satisfaction. It is their wayetach others.

Discussion
It can be seen in the previous sections that tblsdemands of living out a

Biblical Worldview and achieving cultural changedaeform generate a whole
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succession of discursive phenomena that eventoatigtitute a “people” of Christian
Reconstruction and the contours of their social@oldical terrain. Following Laclau’s
(2005) insistence that a social collective is #uit of social demands expressing
themselves (and not the converse), it can be BatddR’s social demands of living out a
Biblical Worldview and changing the culture througgtriarchy and family motivate
individuals to create and embrace a political n{@harland, 1987) (that America was
once and should be again a Christian nation) thiédates their activities. This myth
presents the social demands to be compelling entoulgh supported and acted upon and
explains why the demands are requisite; why the mat yet been fulfilled; how they
can be fulfilled; and who will fulfill them. Chantal (1987) claims that “a people” or
collective identity comes to be when those idemiywith a particular discourse and
ideology agree to live within this myth. Differemistorical narratives (Charland, 1987)
are used to substantiate that myth and anchomihtd is perceived as a material reality.
The CR political myth dictates why its social demsuare necessary according to a
particular interpretation of scripture and theolog@lge historical narratives of Scripture,
early Christians, and Pilgrims and Puritans inéichat others knew about and
acknowledged this truth long ago, demonstratingpitg-abiding nature and an enduring
acknowledgement of its significance. Also, Scriptig called upon to clarify that
Christians and, for that matter, any group, natasrgivilization, will not thrive if these
demands are not met. In fact, they will be cursef@di as shown by contemporary ills.
The myth explains how the demands have not yet hdfdled with a number of
different historical narratives. First, Scriptusaimvoked to tell how since biblical times,

it has been difficult for man to live according@ad’s law. This challenge in and of itself
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has interfered with the proper structuring of spcand biblical living that will bring
Christ’s return to the earth to pass. (Consequgtitly narrative sanctifies those who are
able to successfully work towards this goal.) Idiéidn to the use of Scripture, other
narratives convey different times in history wheven the most strong and dedicated
followers have faced challenges and barriers teeltemands. The early European
reformers were discriminated against by the charahsociety, moved to a different
country, and then sailed across the ocean in dodatain their demands.Many of them
died in excruciating circumstances. Their heirs, Bilgrims and the Puritans, were
steadfast for a period of time, but were then nadfthy the growing population. The
Founding Fathers and early Americans also knewtttiib, but were outnumbered by
those who did not agree. Subsequently, the charrgaght about by the industrial
revolution wrought disaster for those who stillgsted in the faith.

These tales, grounded in historical events, impéohg-standing knowledge of
and effort towards meeting the CR social demandsyEngender a sense of martyrdom;
of gratitude and debt for those who seek to takehap mission. The stories offer a view
towards how the demands can be fulfilled — retignanthese ancestors’ ideas and ways
of life - and using their tenacity for inspiratiofhe myth communicates who will be the
ones to continue with this mission: only those viditow CR. It is revealed that this path
is the only way and it is not for the weak or wedrlgose who are called will endure
hardship, sacrifice, and will have to change thegs significantly. Only a remnant of

people, a small number, will take up the challerides remnant consists of the spiritual

8 Vision Forum produces a 10 DVD series about thiefReers and other
revolutionaries: see www.visionforum.com/browsegfjuct/reformers-and-
revolutionaries.
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heirs of those who came before, those who ‘wouldoedhere if it were not fahem’
And they are obliged to take on this task.

CR'’s political myth is strengthened not only bytbigcal narratives but through
ideographs (McGee, 1980) and visual ideographs @edisvand Winkler, 1997). CR’s
main demands are ideographs themselves: “Biblicadl&View, law and government;”
“patriarchy,” and “family” are the most present gmalverful driving concepts in CR
discourse and they act as ideographic rhetorieghfients that bring this “people”
together in solidarity. Though their meanings seaémotly prescribed, men and families
are invited to enact them with their own understagaf Scripture, creating an openness
in the interpretation of the meanings of the idepis. The ideographs are symbolized in
visual ideographs (Edwards and Winkler, 1997) efttrm of images on book covers, on
websites, and in scenes at events. Their visuaditigese ideographs aids in concretizing
them and bolstering their importance (Cloud, 20643torical images of patriarchs
create a personal connection with those men frenp#ést who chose to live according to
the Biblical Worldview and inspire contemporary meriollow in their footsteps (see
Appendix A, Figure 20). Current photos of men vitikir large families illustrate that
Biblical Patriarchy is not only historical, but arcently realized ideal. These demands
are reinforced by other forms of visuality as well.

Images of patriarchal hierarchy, family and relagé@gected behaviors are
displayed on media materials and everyday objé&tts.ways that bodies move, gesture,

and interact instruct on how individuals should pose themselves and relate socigily.

8 Besides seeing girls, women, boys and men intata®tents, there is literature that
directly instructs on comportment. See the Beau@idhood collection at
www.visionforum.com/beautifulgirlhoodind see Appendix D.
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Bodies are adorned with “modest” clothes, clotled mimic Pilgrims, Puritans and
early Americans, or clothes that are identicalitoaince clanship. These bodies display
submission to authority, acceptance of particuéardgr roles, and an emphasis on family
and Godly activity over independence, self-sattsdacand individual pleasure. The
emphasis on God's sovereignty in the area of faphgning is displayed through large
families spending time together, being respectfia ving towards each other, and
engaging in family-centered activities. Large faeslwalking around together in public
and at events display a model and a guide forgyatry and family. Hearing about how
the leaders of these families have restructured likes during conference talks provides
modeling and motivation.

The performance of self also creates a visual ayspf CR social demands. For
example, if someone was to explain how somethirtbeir lives came about, the
appropriate language to use is “all glory goes ¢éa'Gor what | achieved (or | felt
“convicted” that God was telling me to do this.a®ments such as “I wouldn't be
satisfied if | didn't do X” do not fit within thidiscourse; they are too self-oriented and do
not acknowledge the sovereignty of God. Any on&aimse or even a few instances of
these examples of the display of the ideograplpatfarchy and family would not have
a significant impact. What makes these images @&pdays incredibly powerful is that
they are continuously repeated and constantly ptesea variety of different mediums
(Burke, 1939; Butler, 1990, 1993). In the midsth®d CR community, one is surrounded
by these visuals in such an ongoing fashion thet #nd their contingent narratives
become the prevailing social reality (Cloud, 2004)ey present an unyielding catechism

that offers considerably delimited discourse, prdit and social options (Charland,

237



1987). Though there is some connection to the aeedrld and its other choices (or
even mainstream Christianity), it is very clear W prescribed options are.

These displays act as empty signifiers so thataaimgrents’ understanding of CR
can be projected onto their symbolizations, anotver of bringing diverse perspectives
and experiences together into a sense of unifieénstanding and coherence. These
rhetorical sites and modes both broadcast an iggaoway of life and function as part
of its constitution. Demands are also inscribednu® leaders, such as Doug Phillips,
Gary DeMar, and their wives and children, who digpgCR demands and discourse. The
leaders can act as empty signifiers for any soundfifferentiated demand a group or
individual might have, as they fit their desiresl awills to conform to what the leader is
displaying. The leaders, in these transactionsndeesatisfy and direct those demands.

Despite the seemingly rigid meanings prescribedRimages, Laclau (2005)
theorizes about the level of openness that alsd exist for a social collective to be
maintained. According to Laclau’s framework, twetdrical moves must be
accomplished for a collective to be constitutedhlan equivalential chain and an
antagonistic frontier must be established. Botthese require a balance of both open
and closed meanings. At this time, | will addrdss equivalential chain and the
antagonistic frontier will be discussed towardsehd of this analysis. Laclau writes that
many differing social demands are expressed wahdiscourse. They become linked
through their differences and yet begin to tak@pgpearance and meaning of
equivalence. When very undifferentiated, this loildemands offers a “vague
solidarity.” Within CR discourse, social demands presented that might not necessarily

or inherently relate. There are themes of livingema Biblical Worldview/under God’s
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authority, taking dominion, living under patriargtand an emphasis on family
government and a rejection of government interfegen private lives and economies;
economic independence and the father ‘returningehdon work; large families and the
rejection of birth control as a strategy for pretdtion over the land; cultural change,
long-range vision and the importance of taking peas responsibility; bringing the
family home and embracing homeschooling; postmili@ism and the idea that God will
return to the earth once there is a Christian naaanultitude of conservative policy
issues, such as anti-abortion, an anti-hate sgaéchanti-welfare, etc.; and the idea that
they are in a spiritual war and that war must heyfd keenly and strategically.

These demands are not necessarily inherent tpdhigular community, and
many of them are shared by other worldviews ankkcives. For example, many liberal
Christian congregations uphold the idea that thheyliging a Christian worldview. Other
faiths or atheists might prefer to live a patriaidife, just as they might agree with the
notions of small government, personal responsybitit conservative policy issues. Even
among a community of people such as those whowdlaristian Reconstruction, many
of its adherents are linked by similar goals andesbut have very different
socioeconomic statuses, education, geographicatitoss, or familial circumstances.
How they all relate to CR demands is differentidiifjured. Leaders and adherents
participate in advancing these demands and cotistgubeir equivalence, by
establishing a logical link between them by wayhair political myth, historical
narratives (Charland, 1987), and both normativespmhtaneous grammars (Gramsci,
1971). This logic is produced and re-produceddnepetition and circulation in everyday

conversation, conference talks, and media matebglthe depiction of patriarchy,
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family and Godly man and womanhood in images aedstenes at the conferences; in
the display of bodies and how they are groupedtbayes families, adorned with modest
clothing or identical dress. These meanings dexdleesion, induce a sense of well-being
and solidarity; and are linked with positive affacid deep commitment. The
signification of these demands is open enough aetlvariety of differing people with
differing circumstances and stances can identith Wiem in their own ways. In the act
of identification, they can find more meaning iea&ting particularity with others than in
establishing their differences. This chain of egiewnce and this “people” that is
produced out of identifying with its demands arestduted through a process of the
symbolization and inscription of those demands eat@ous symbolic and material

forms in both civil society (Gramsci, 1971) andhe private realm.

Together, CR demands, their political myth, itddmgal narratives, and their
symbolization come together into a “stable systésignification” (Laclau, 2005) which
can be considered a language or a rhetoric. Laeas collective identities as made up of
this “generalized rhetoric,” which he also callgémony. To Gramsci, (Ilves, 2004a,
2004b) this is a “grammar” and it is Charland’s§ZIPconstitutive rhetoric. | will refer to
it, in this case, as CR discourse. This discowaked the form of language, actions and
logic that both provide direction and explanation©R adherents and in their use, act as
linguistic material that is in and of itself constive of the CR collective. Certain words,
phrases, actions, and displays are grouped artndetmands of patriarchy and family
(see Appendix B) and though they are employed sothe variance, they performatively
present a strong uniformity. Comments about patnyare projected at events and

conferences or on audio recordings or in bookshgérs. They are also pronounced by
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adherents in their everyday talk and displays f(a®men stating that their husbands
are the ultimate decision-makers; or that they raubmit to the will of their fathers; or
men stating that they must take responsibilityéadership and they cannot let that fall
to their wives). It is implicit as a guiding logie observed actions, such as interviewees
wondering why | was traveling to events without husband (suggesting | had a will

and direction apart from him); or when male speslaevents asked their wives to stand
up and receive recognition (sometimes referrinigetoas his helper, demonstrating that
her job is to support him). This logic is also syiibed and implied in the CR dress code
and is indicated in the face of its breach (I reedinoteworthy looks when | wore a skirt
above my knee to events before | knew better.)

The articulation of these demands begins to canstd ‘broader social
subjectivity’ (Laclau, 2005) for CR, which is similto Gramsci’s (1971) “national-
popular collective will,” out of which options fdlhninking, acting, and feeling are
provided. It becomes desirable, for example, torag®the risk and uncertainty that
accompanies starting a home business becaussitpded with the blessing of returning
home, being able to shepherd one’s children, aadiginteous act of patriarchal
leadership and following Biblical law. Social habére created around the ideal of
‘returning home,’ such as detaching from outsidévaies and events and focusing more
on the home. Relations between husband and wifenfsaand children, and between
children, are shaped both by the ideals of family af patriarchy. Men’s groups,
worship with other families, conferences, and gaglising from secular humanist culture

provide accountability and reinforcement for thpsactices.
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A particular identity is acquired, varying for mempmen and boys and girls.
Much CR literature is available for study and thagnon this topic, providing
prescriptions and admonitions about biblically-lshgender-specific roles. This
translates into family practices, how the dayisdtred, and how individuals are
expected to talk to and relate to one another @uldet topics of the day. Additionally, the
CR identity translates into whole institutions, lsas family-integrated worship, the
family itself and how it is structured, and its saBtitutions such as courtship, daughters
returning home, or homeschooling. A popular idgr{ilaclau, 2005) has arisen out of
the circulation and representation of these demandgheir influence. It is clear that
there are families within the CR collective who arere well-known because of the
books, movies, or activities they have producedspahsored. Some of them, such as
the female producers of the “The Return of the Déerg” DVD (2008) are asked for
autographs at conferences and events. These familiadividual women or men have
been given a certain kind of celebrity and ‘stamd the CR popular identity and
symbolize the manifestation of the demands andthaivis possible for all adherents.
They are empty signifiers onto which other indiattuand families can place meaning,
find affiliation, and gain hope for their futurda@hment of social demands.

The articulation of the chain of equivalence arellilbgemonic language that it
constructs leads to the creation of antagonistictfers, the second rhetorical
accomplishment required for a collective identdybe established (Laclau, 2005). There
are many different areas where CR adherents cotli@sselves to an ‘other.” The main
entity with whom an antagonism exists is that ef $kecular humanist mainstream. Its

values of materialism, feminism, ‘Godlessness, dastruction of the family and the
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celebration of the individual and of youth; of tingest for entertainment and personal
pleasure, are a constant point of comparison irdiSBourse. Giving in to and
assimilating into the secular humanist culturés gaid, has been the downfall of
Christianity, a nation of Christendom, and indivatlChristians everywhere. Alignment
with early European Christians who were also dmsicrated against, the Pilgrims, and the
Founding Fathers, works to bolster this antaganfsbintier. There are sub-frontiers that
together support the greater antagonistic fronsiech as the criteria for godly men and
godly women versus the weak and selfish seculae snadl the worldly woman who puts
herself before her children and her family. A gotign has a full quiver (or large
family); he prioritizes family (and puts his hetotards his children) and God; he is a
leader, and he follows a biblical program. He do&isallow feminism or humanism or
pop psychology to lead his family. As mentionediegrone interviewee began seeing
the difference between a more “worldly” woman argbdly woman and began to
change toward the latter (B. Thompson, personaheonication, April 11, 2008).

As might be expected, Christian Reconstruction getan antagonistic frontier
with other religions or non-religious groups, esply Islam and atheists. Those from
these groups are called “heathenists,” “pagang)™aan-believers” and adherents are
cautioned not to be too close to them. At the Woeld Weekend event, Arabic Muslims
and Indian yoga practitioners were depicted indeshow that displayed what might be
considered raw and vulgar expressions. The Arahislivhs were only portrayed as
terrorists: they were pictured in a stereotypicadewith masks on, holding someone
captive. One slide of a yoga practitioner highleghtvery dark skin, scarring tattoos, long,

unkempt hair, and a contorted pose. Jason Cangumshowed this slide, referred to the
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poverty, neglect of humanity, and paganism ‘th@reindia) with disgust, paternalism
and pity®” Carlson proclaimed that India’s lack of developméa poverty, and its
depravity are a result of its allegiance to Hindusnd other religions more so than
Christianity. Both of these examples (the depidiohthe Arabic Muslims as terrorists
and the yoga practitioner as vulgar or somewhanalmstic and base) can be described as
‘Orientalist’ (Said, 1978) and racist. They areddtalist in the way that they negatively
portray and judge religious, ethnic and geograftteers with limited information and

the systematic way in which these judgments areemagiarding ethnic Others is racist.
Both atheists and other active religions are lodkeas the enemy that must be engaged
with warfare in order to win the spiritual war.tlme Worldview Weekend conference, a
whole talk by David Barton of Wallbuilders was deated to the history of “this Muslim
Anti-American thing,” which he alleges has exissauce the late 1700’s. Perhaps not
surprisingly, it is other (non-CR) Christians whiteo receive the most negative rhetoric
from Reconstructionists. Claiming to be a beligwat not following the Biblical
Worldview (as CR understands it) is perhaps thest&n, as it weakens the strength and
ranks of Christianity.

Through these antagonisms, a frontier is set updest the Reconstructionists
and their opposing entities, which assists in teeif-definition and constitution. The
system of signification, or hegemonic rhetoric t tleems this frontier works at every
level of sociality to constitute a people that,heitit these rhetorical moves and practices,
would not exist. It is in the cooperation betwelea $trategic and intentional acts of

leadership (or normative grammar, Gramsci as @itédes 2004a, 2004b) and the

87 A very similar tone and harsh humor is taken wiegarring to American secularists or
mainstream Christians.
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idiosyncratic active uptake and participation ofi@ebnts (spontaneous grammar,
Gramsci, as cited in Ives, 2004a, 2004b) thathithgemonic discourse shapes and gives
rise to a collective of people. This discursiveséamce, according to Laclau, depends on
a delicate balance between openness and partgldsecause if its meanings were
allowed to be too open, it would fall towards hetgmneity and not have the material to
create cohesion. Yet if the discourse veers togecto homogeneity, there would not be
enough space for the diversity of the collectivdsnands and members. Participants are
constantly engaging in creative acts in order tantaa this balance.

Gramsci believed that a formation of a “people”ldawt occur or would not be
effective if it was directed in a top-down fashi@uvoercion alone would result in an
imposed language and way of being that would nataterally embraced. He asserted
that a hegemonic dynamic must be produced witlialance of coercion and consent so
that if taken up, a new language and way of lifeid@ppear natural and normal. CR
leaders and organizations do appear to stand &t of CR discourse. But it could be
argued that, in sheer numbers, it is ‘the peopled @give it its full force. They devour the
books and media, share it with others, organize thmily and business structures
around it, and create and circulate media and cartangthat promulgate CR ideology
and practices. One conundrum is that | repeatedlyamd heard about women who drew
their husbands and families into this patriarclyatam. It was their wish to enter a
worldview that would have them submit themselve&tal, husband, and God’s family
planning. E. Stephen Burnett, a pastor, sharetiongpost that he and his wife began to
see this pattern (that it is women who seem tadl¢lae CR movement) and identified it

as “re-routed feminism’wWww.quiveringdaughters.com/2011/02/bill-gothard-and
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patriarchy-re-routed.htmhl They saw that most of the websites and blogshadts that

were devoted to patriarchy and rearing daughtersubmission were written by women
and began to ask themselves these questionsisimtivement really about
submission?” and “is this “patriarchy” primarilyf@male-led movement?”

Burnett and his wife began to realize that it isietimes taught that Jesus said
that ‘the greatest among you is the servant.” Tiedieve that the movement is run by
passive-aggressive women who are leading theirlizsnn a contest to see who can
most successfully submit. Certainly there are maagons for participation in this
hegemony, among them seeking order in contrashtmareligious upbringing or a
religious upbringing that was deemed too lackadaisWhatever the reason,
contemplation of this lifestyle inevitably leadsth® question of how it will impact the
identities of the children involved. Will they m&an this as they grow into their own
adulthood? Will they reject it and take a placthatother end of this religious
pendulum? Or do they find a more nuanced spirityédr themselves. There is evidence
that this last statement is true for many women e left patriarchy behind. There is
a burgeoning list of books written by these wonatailing their family stories, to warn
others and comfort those who are confused andoyutteir parents’ abuse of patriarchal

ideology (McFarland, 20165 This is compelling evidence of the openness irptioeess

8 Also, Vyckie Garrison's blog is "No longer quiveg!' (http://nolongerquivering.com).
She writes of her own experience in an abusivagralral relationship and features
similar stories of other women. She is working dmak about her experience and she
lists several other blogs by women in comparatileasons. Meg Mosley
(http://megmoseley.com/) has written a novel alzowbman's experience in a patriarchal
family, When Sparrows FalRobin Sampson at Heartofwisdom.com tells helystorce
leaving her patriarchal husband and features liokssources relating to leaving
"patriocentric” husbands.
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of identity construction and interpellation: thatlividuals are not wholly restricted in
their choices and can choose change above all.

The “people” of CR are invested in a “war of pasiti (Gramsci, 1971). On the
face of it, this collective identifies itself asabaltern group that is suffering from its
oppression by a secular humanist mainstream. Thesy, o align with the political myth
about returning America to its Christian roots, &mffee themselves from that
hegemony, engage in long term symbolic and linguvgarfare that will eventually bring
the country to Christendom. CR is both externatigt amternally engaged in hegemony,
however. In addition to attempting to create a &tan hegemony within the nation (and
eventually the world), there is an internal hegeynibyat involves submission to and
participation in CR ideology and practice. For thistorical bloc to continue, both
hegemonies must be reproduced and maintained.

Charland’s (1987) theory requires that a “peopldl’ enly be successfully
constituted if three ideological effects occur: theation of a collective subject, the
construction of a transhistorical subject, andillbsion of freedom involved in the
constitution of this subject. These effects ard-detumented in this account of the CR
social collective. Charland explains that a constl subject in a narrative is given a
history, motives and a telos, which is stronglysere in CR discourse, and that they will
come together to be identified as a communitycasgbstantial. Though there is little
recognition of the CR community in mainstream siygithe voices in this movement
recognize each other as a “people.” CR narratibbesiad with references to their
theological and ideological ancestry, and simulbaiséy, they commit themselves to a

multi-generational presence in the future, givingm a transhistorical persona. The
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effect of the illusion of freedom in the constitrtiof this subject is not lost on the CR
adherent. The families | met ‘freely’ entered ittteir relationship with CR. Yet from
their standpoint, they know better than to naivatybrace the liberal humanist notion of
freedom. Whereas the liberal humanist conductglieg as he or she pleases, the CR

adherent finds “freedom” in his wholehearted sulsiois to God and all that He requires.
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CHAPTER 6
CONSTITUTING THE CHRISTIAN AMERICAN PATRIOT

In 2008, the American Vision catalog had a full-eodepiction of three Pilgrim
children looking out towards the horizon (see Agpem, Figure 9). The caption, which
is taken from Proverbs 29:18, reads “Where thermigision, the people perish.” The
verse continues, “but he that keepeth the law, ha&ppe” This seemingly simple cover
is an exemplary instance of how CR discourse ddiies the biblical view with historical
narrative, and how CR provides biblical justificatifor maintaining a particular
perspective on the significance of history and ltosennects with the CR way of life.
Whereas the former chapter focused on CR Chriglemtity, this chapter will
concentrate on CR conceptualizations of Americentidy 2°

One of the primary social demands of CR is to refumerica to its Christian
roots. This demand is always articulated with essesf American patriotism, such that
“returning” America to Christendom would be the ata patriot. More specifically, it
seems that a “good” CR Christian is always a pa#tmol one cannot be a good patriot
unless he is a Christian. In order to return thteonao a people of good Christian
patriots, the remnant must re-tell its historicatratives and re-educate the people in
order to re-build once again. This demand motivtegelling of historical narratives
about America’s origin and how this “people” is cected to those stories. In the process
of telling these stories, enacting their importarece connecting with them personally, a

CR Christian patriot identity is constituted (Claawdl, 1987).

8 This conceptualization of Americanness is inhdyempart of CR Christian identity; |
have addressed it separately in this chapter ableeto address it in more depth.
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Liberty or Death

The CR demand to acknowledge America's Christiandation and return to
those roots is backed up by alleged institutionadence of America’s Christian-based
government. This is made clear by John W. Whitefi&adthe foreword written for
Gary DeMar’s (1990) bootsod and Governmenite alleges that America, its laws,
policies, and conventions are undergirded by adaibfoundation, and that this country
has succeeded (at least until fairly recently) beeaof that foundation. According to
Whitehead, the commitment of the early Americandedicate themselves to a Godly
and biblical lifestyle was the only reason for liberty that America enjoyed, and that
biblical foundation is “essential for future libgrt Following CR logic, if that foundation
is not honored and lived out, then America andeHlsng there will not have a free life,
or in other words, will suffer and face death. Tisibased on a very distinct CR
understanding of the terms “liberty” and “freedorhiberty, from this perspective, is the
freedom to obey God and the freedom (from sin drelerlasting life) one receives and
experiences under that authority. The origin of ghhilosophy is explained by Doug
Phillips at a ceremony in Jamestown. He says, “id@yAmerica come up with this idea
of freedom?” The answer was that in Jamestown @Y 1the new settlers erected a
wooden cross when they landed and thanked Godhéarfteedom to worship God as

they believed, without cultural or governmentalgaeution.

%0 J. W. Whitehead is a conservative constitutiotiaraey who founded the Rutherford
Institute. The institute is a civil liberties adwmy group that focuses on religious and
free speech issues. Their board of directors fdsded Rushdoony of the Chalcedon
Foundation, Howard Ahmanson, Jr., a Californiaionihire and funder of conservative
politics and fundamentalist Francis Schaeffer.
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When asked what religious liberty or freedom meansrviewees stated the
“freedom to worship the triune God with libertya@dnscience”; and the “freedom of
speech, thought, and conscience” (R. Booker, patsmmmunication, June 18, 2008). It
means being free to worship the one, true God.. @8ible...” (A. Smith, personal
communication, July 7, 2007); or, as Jonathan gekserty is

The ability to apply our Christianity to all areafslife. Even if we are in

political office or have a government job...we shondd be hindered in

bringing our religious beliefs to bear upon oui@ts, attitudes or

speech...Religious liberty was intended (in the his&b writings of our

founding) to give freedom to worship the God of Bible as your

conscious dictated. (J. Ziegler, personal commtimicaOctober 24,

2007)

Paul Jehle, President of the Plymouth Rock Fouodatpoke at Jamestown and
referred to the liberty to worship God accordingt®@’s conscience, where no bishop or
bureaucracy or common book of prayer could telloa@yhow to pray or worship. On a
corporate level’ the liberty of the people extends to a nation dg people remain
committed to the Christian God and form of worsidavid, an interviewee, explained
that “only in a nation that adheres to a philosophgovernment that presupposes the
Creator, can there be liberty” (D. Carter, persamshmunication, April 23, 2008). Jehle,
speaking at Jamestown, also states that God sotiree of human rights, so the Bill of
Rights, the Declaration of Independence, and ahgraights extended in America have
been conferred by the Creator. If the citizens dibbelieve in this God or live

accordingly, then these rights and related freeddissolve. The extrapolation of this,

which | did hear from some speakers and interviewisethat other nations do not have

%1 As in the prior chapter, the word “corporate” hereans group as opposed to
individual.
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liberty, do not have rights as conferred by thei€limn God; and are operating, in so
many words, without legitimacy.

Those | spoke to were quick to explain that libeltes not mean the freedom to
do whatever one wants. Liberty, Roy said, is teedom that comes out of doing what
God has called one to do (R. Booker, personal camgation, June 18, 2008). Herb
Titus (a constitutional lawyer, former professotaf and Dean of the law school at
Regent University), when speaking at the Americ&iovi conference, instructed that the
“word liberty is not the word license.” Some of tinéerviewees had more of an open
definition, such as the freedom to choose how toship and express yourself
spiritually...or the ability to worship as you pleagghout harming your neighbor. The
concept of liberty was demonstrated in various waySR discourse. Phillips, in a talk in
his “Building a Family That Will Stand” conferensblared that he and his wife named
their daughter Liberty as a reminder of biblichklity and said that many “colonial
fathers used that name for their daughters in apgiren for the newfound political
freedoms that they had.” At the opening of the Anaar Vision conference, there was a
very solemn ceremony where an exact replica otiberty Bell was rung at the opening
of the conference. Joseph Morecraft, a speakéeathalcedon conference,
recommended a book for study on the Puritans #@edt}i®” This understanding of
liberty is strongly tied to the presumption that émca was founded and blessed by God
so that people could freely live out Christianitythis nation without restriction. This
understanding of liberty provides the reasoningHierurgency to return the land to its

alleged Christian origins (if it is not, the natiail fail). Historical narratives help to

92 The title of this book was unclear.
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build this logic rhetorically, justify the goal af‘return’ to that original land, and create
solidarity with the early pioneers of this Christidmerica.

When asked directly whether religious freedom ety applied to people of
other religions, some were very clear that this fileedom only for Christians.
Throughout CR discourse (in talks, materials, andanversation), it is noted that the
original intent for the idea of religious freedomasvo protect Christians from being
restricted in how they could worship; the origintiois idea, in other words, was to
prevent one Christian denomination from having d@nce over others — but all the
denominations were always presupposed to be Ghirissiome stated that it is fine for
other religions to practice their beliefs, but ttrety should not impose their practices
upon others. Harriet and Mildred spoke of Musliraewing to America, and said that
these people should not impose their religion uperica, because America is not an
Islamic nation (H. Robinson & M. Briar, personahmmunication, May 31, 2007). When
asked if non-Christian people could be (electedjiézs in America, Roy, referring to
Muslims, said that it might not be possible foréith” to lead because “these people do
not understand the foundations of our nation...eedlom comes from a Christian ethic.”
(R. Booker, personal communication, June 18, 2008)ers seemed to echo this
sentiment, that legislators probably could not be-€hristians because their ethics and
choices would not be based on (Christian) truthtaedyuidance of the sovereign God.
Harriet and Mildred presented the idea that comagibois arising from the presence of
other religions in America have appeared only yaielcently. They explained that the
idea of religious diversity was working for a whileut more and more Islamic people

came into the nation. They began to receive fresdamd Christians ended up being
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persecuted and discriminated against because gtgsanove toward openness and
tolerance. The openness backfired, they explaised worked against Christians and
their right to claim America as Christigh.

Many of the interviewees gave voice to a paradueat teligious freedom should
be for all religions, but that the majority religiand the government should operate on
Christian/biblical principles (C. Washburn, perdoc@mmunication, May 31, 2007; M.
Briar & H. Robinson, personal communication, May 3Q07; K. & T. Martin, personal
communication, May 31, 2007; M. & B. Thompson, pa&a communication, April 11,
2008; A. Clark, personal communication, April 2080to name a few). For these
respondents, it was fine for others to worshiphay tvould like in private, but ultimately,
the true religion that must guide society is Chaisty. Ann stated that though all people
can have religious liberty, “not all religions agually valid and true” (A. Smith,
personal communication, July 7, 2007). Part of linis of reasoning is that Christianity
should not be forced on anyotigut Christians should work to illustrate to non-
believers that Christianity is the one true religi®nce they accept this truth, these new
believers will agree that Christianity should be tiational religion and the religion of
America’s government and leaders. According torudsvees and CR speakers, the

liberty that Christianity provides and did provifite early America no longer “covers” a

%3 We did not discuss examples of discrimination,these came up often during my
research. Incidents spoken about include indivilbeing asked not to display or talk
about religion at the workplace; schools not allogyprayer or Bible study; universities
not funding religious clubs; Christian icons andrmments being taken down (such as
the cross in San Diego and state images of the&Cbemmandments in courtrooms).

% There seems to be an assumption that no goverrsheald force religion

institutionally, through laws. However, there iggr interest in the sharing of one’s faith
and its defense through performatives, argumemtaina debate.
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nation of unbeliever$’ Returning to a state of Christian liberty, thennécessary for the
freedom of families and for the American nation.

The work of returning to the state of Christiarelity is understood as a battle.
Gary Cass at the American Vision conference, exsltbgt we must “be on the offense”
to protect our freedoms. You must see the First #angent, he charges, as given to you
as part of a duty to defend the freedoms of thé gemeration. According to Doug
Phillips, each individual must choose their platéhis battle. He challenges his listeners
to consider whether they will, “... live as a freema a slave?” (Vision Forum 2003,
track 6). This type of dichotomy may seem familas,it has been made famous in
Patrick Henry’'s “Give Me Liberty or Give Me Deathpeech. At the Jamestown event,
Henry’s speech was re-enacted by a man in fullucost He spoke very personally to the
audience, as if he was confiding in them abouthbisvictions. Henry’s speech is known
to be arguing for Virginia to join the Revolutiogaar against the tyranny of Britain. In
Jamestown, the Patrick Henry speaking to the crepuade of a tyranny against the right
to practice religion as one believed; that he waattler die than not have that kind of
liberty. His audience consisted mainly of famileiso want to tell their children the
stories of history, complete with Christian narrati, so they can understand their place
in the battle. The Patrick Henry at Jamestown lfietshis speech with these words: “I
hope this [his famous phrase] is used as a battjeas there is no other option for
Americans, nor for Christians.” Henry’s re-enactinisran example of one of the

methods of this battle: an educational campaign.

% «Covers” here, means includes, protects, providesncluded in God’s grace.
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Re-Learning History: The Fight against Revisionism

The year 2007 marked the four hundredth anniversiitye founding of
Jamestown. The state of Virginia held several lam@amemoration events during the
year leading up to the anniversary date. In conttasommentary that Jamestown as a
settlement was a failure (Cotter, 1998; D’Alto, 2Dlthe state of Virginia sponsored
events focused on how its settlement was a catfallysa series of cultural encounters

that helped shape the nation and the world” (wwstdnyisfun.org/Americas-400th-

Anniversary.htih Events explored innovations originating at te#lement and

celebrated its diversity, as it was said to brimggether Anglo-Americans, Africans, and
American Indians. Some Virginian Native Americatd bt attend the event, because
for them and their ancestors, the landing at Jaomassignified the beginning of the
demise of their people and heritd§®©ther critics, such as some black and Native
American members of the planning committee requinati the events be called a
“‘commemoration” rather than a “celebration” becaofthe implications of the invasion
(Vision Forum, 2009j). Some of the exhibits refdrte human bondage and Indian
displacement (Joyce, 2007). This critical intergtienh of Jamestown prompted a strong
reaction from Doug Phillips and Vision Forum. Theificial stance was that “For two
hundred years, Americans have recognized the impogtof commemorating the
providential goodness of the Lord through our masidirth at Jamestown. But for
America’s 400th birthday, what should be a celebradf gratitude to the Lord is fast
becoming an homage to revisionist historiography wlitical correctness” (Vision

Forum, 2009j). As an alternative to the officiatstfunctions that did not properly

% See press release at http://www.assatashakunnorgifrbg-street-scholars-think-
tank/22947-jamestown-va-400th-anniversary-genotiteediate-release.html.
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acknowledge Virginia’s Christian history, Visionreon planned a week-long celebration
of their own: a celebration of God’s providencehe settlement and the founding of
America.

This action by Vision Forum is characteristic of '€ Rttempts to counter what
they call “revisionism,” a term that is definedths re-writing of history that has erased
God'’s and Christianity’s place in it. It labels @gtice of secular humanists in
mainstream societ¥/. This revisionism involves a portrayal of Americ&sinding that
emphasizes industry and capitalism, ignores thé sl designs of the founding and
development of the country, and paints the Foun&aiters as primarily Deist rather
than committed Christians. Many CR materials arvities are dedicated to an alleged
‘correction’ of history. Like Gramsci’'s “war of pd®n,” adherents and leaders uphold a
plan to teach these ‘corrected’ stories to theidodn and children’s children so that
ultimately, the land will be covered with “a pedpleho will dedicate themselves to the
re-establishment of America as a Christian nation.

Interviewees express anger about revisionism agidtithat it must be corrected.
Cheryl explained that she never used to pay attend history until she realized it was
“HIS-tory” (His story), which means it is about “how &mteracted with us and his
creation over time” (C. Washburn, personal commation, May 31, 2007). Watching

God'’s providence through history, she said, buwagr faith; and “knowing your past is

" The CR community does not see themselves as girartrevisionism.” Rather, they
arecorrectingthe revisionism of others by re-telling the “cateversions of history.

This practice is often included under the umbredtan “unschooling.” Whereas that term
is sometimes used in liberal circles to refer ®tthrowing off of institutional structures
in order to express individuality and creativityisi use within CR discourse to describe
‘unlearning’ secular humanist versions of histamytology and epistemology in order to
re-learn them from a CR Christian standpoint.
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knowing how your future can be.” Another interviememphasized that it is important to
understand the connection of Christian values WitB. history because “the connection
has been systematically and purposely hidden frongenerations” (J. Ziegler, personal
communication, October 24, 2007). Changing histdrggler continues, can lead to the
enslavement of a whole people because they donuarstand where they have come
from and cannot appreciate “the benefits or conseces of the ideas that built a nation.”
Phillips, speaking at a ceremony in Jamestown tlicdée a monument to children, stated
that today, “we face an enemy intent on mockingd bacause of that, “we must tell our
children the stories” and “place landmarks befbigrteyes.” He claimed that “it is our
job, our God-given right to stand up against theseple [who want to ‘change’ history]
and we will never allow Him to be thrown from ouwrlglic square.” The effect of
revisionism, claims the narrator frorArherica’s Christian History: The Untold Stoty
an audio DVD produced by American Vision, is thatgpeople and as a nation, we have
“forgotten,” “lost sight of” the truth; and lost omemory. Paul Jehle, of Plymouth Rock
Foundation, warned that Americans are “forgettimgjrtroots.” What is at stake is that
losing sight of this history threatens Americalselity (and the prospect of taking
dominion so that Christ will return). What is to thene is to break down the stories of
revisionism; run interference with invalid and in@t sources of knowledge; rebuild the
Christian republic and memory; and re-educate oerga’s Christian heritage and its
Godly providence.

It is common to hear CR leaders or adherents tadkihow they have had to
‘unlearn’ the secular humanist perspective thay tharned in ‘government schools,’

from their peers, or from unknowing parents. Thempsons mentioned this in their
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interview, noting all of the re-learning that thene doing, having realized the bias of
their upbringing and schooling. Organizations sas®merican Vision and Wallbuilders
lament that American history and values have baeght without their Christian
component and their missions are devoted to cangetiis. At Jamestown, the speakers
repeatedly referred to the importance of breakiogrdthe accepted stories of history in
contemporary America and starting to tell ‘thefietgain. Some of the methods that are
embraced for doing this are attending confereneasling literature and watching
DVD’s produced by CR organizations, homeschoolintp &hristian heritage
curriculum, and traveling to and touring historitedations with children, making sure to
teach them the Christian history of that regionniitag interference with any entity that
does not provide this type of education is ano#pgroach. This might involve not
sending one’s children to secular public schoatsl faomeschooling instead), carefully
screening or boycotting movies or news storiesngrrasearch sources that do not
accurately depict Christian history; and choosiogats and historical literature written
by Christian authors of Calvinist orientatigh.

The goal to re-educate goes a long way in drivimg) supporting the majority of
CR organizations. Five main organizations assatiadth CR have missions and
activities devoted to the study of history in ortteinform about America’s Christian
heritage and motivate activities toward restoradiod reformation. Vision Forum’s
mission includes “teaching history as the providgeotGod” as one of its central goals
(Vision Forum, 2009f). A part of their mission s preserve the covenant with God

through multi-generational faithfulness, which ufglsathe idea that it is through the

% Novels that are not overtly Christian but convepservative and patriarchal values
seem to be accepted.



historical activities of families that a culturetiansformed. A page on Vision Forum’s
website entitled “God’s Hand in History” (Vision fom, 20099) is dedicated to the
recounting of God’s providence in history, exhagtthat it is “our duty to study history”

in order to know how God has interceded in timedigh families and nations. It is stated
that seeking out these stories and regaling yoittihtivem is a requirement, so that future
generations might persevere.

American Vision’s mission involves making disciplefsall nations and teaching
them to obey and apply the Bible to all of life (Antan Vision, 2009). One method laid
out for this purpose is the study of history “whé#re providential hand of God can be
seen as working to expand the church and reactatdins.” By studying history,
American Vision attests that the mistakes of th& pan be avoided in the future. The
Chalcedon Foundation vision is committed to reciovethe intellectual foundations and
restoring and reestablishing Christian civilizaidhrough education and self-study.
Their website asserts that their goal is not toetyereproduce “a glorious Christian past”
but to work to “press the claims of historic Chasity as the biblical pattern of life

everywhere” Chalcedon, 2009 Similarly, Wallbuilders’ mission is “presenting

America’s forgotten history and heroes with an eagi$hon our moral, religious and

constitutional heritage” (\Wlbuilders, 2009 It aims to “educate the public concerning

the periods in our country’s history when its |leav&l policies were firmly rooted in
biblical principles.” A Wallbuilders speaker at tGeral Ridge Conference in 2007
introduced his talk by saying that “we need to knelere we came from in order to
know what we’re about.” Coral Ridge Ministries doeg explicitly address history in its

mission, but many of the materials found in itsirmalstore (http://store.coralridge.org)
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are designed to educate readers about America’/@nd Christian heritage (Barton,
1992) so that their followers may be motivateddeacate for its return. Many other
organizations whose missions are to educate peoplhristian heritage speak at the
conferences of these five organizations and mottesh have their own online
multimedia stores.

The speakers at CR events and conferences ofted tia importance of working
against “revisionist” history. At the Chalcedon Genence, the introductory presenter
claimed that there is a growing intolerance fori§€thanity, and one way that is seen is
that [Christian] “history is repudiated and maligrtrough systems of false
representation.” Jonathan Falwell, the son of ébe Jerry Falwell came to Jamestown to
deliver the speech that Falwell was supposed ® @fie died unexpectedly earlier that
month). He pointed out that “our nation is in trib. [it is] trying to erase all references
to God.” He pointed to examples of lobbies advaxathe removal of the phrase “one
nation under God” from the pledge of allegiance; God we trust” from currency; and
the Ten Commandments from the Supreme Court pgirfalwell claimed that God’s
word is all over the federal buildings, all throwgi the Capitol; and they're trying to
erase it because “there are many out there who twartange the history.” At
Jamestown, Doug Phillips spoke of “exploding thethmyof historiography” because you
need to know your heritage to know where you caime f He decries the changing of
monuments and stories in order to be more poliyicarrect. For example, he told the
audience of a monument to the explorer John Siéhis on Star Island in New
Hampshire. It had originally depicted him celebrgthis decapitation of three Muslim

warriors in battle. This monument, Phillips expkadn showed young men what it means
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to be a man. And it was taken down because it wapalitically correct. Another
“mythology” of Jamestown, he recounts, was thatrthitves were peaceful and it was
the Christians who raped the land, slaughtered&tiges and came for the money they
could make. This mistake, he proclaimed, must lbeected, since the Christians came
for the Great Commission (to spread the Gospel)nééal to tell these stories, Phillips
urged, and see God working through the events.sedathe audience: “should we be
about the business of teaching history? Yes, waldliche answered for them. History,
he explains, tells the trajectory of our collectivves over time. The Jamestown poet
laureate, Rebecca Belcher Morecraft, put theseénsents about revisionism into verse.
Her poem reads,

We gather here to celebrate a true vision of tis: pet reconstructed

lore...remember God’s providence, my Lord — remenalpel hold it

dear...God trained his hand for battle and the widle=dthe other tell,

they are wicked and meaningless prattle...remembdisGuwovidence

towards children, remember and persevere!

Media materials from the stores of CR organizatiooth repeat and add detail on
the topics of the importance of re-learning histdrge Chalcedon Foundation sells
materials on the Scotch-Irish Presbyterians aneé#nky European reformers, and a CD
set that details events up to 1865 about Americstody>® These materials are based on
Rushdoony’s theology and philosophy, showing thasiian motives and events within
this historical time. Its advertisement states tttsre can be no understanding of

American history without an understanding of thesaisl which undergirded its founding

and growth.” The American Vision online store hasategory of items in “History,” and

% According to Rushdoony, 1865 “marked the beginmihthe secular attempts to
rewrite history;” see
(http://chalcedon.edu/store/American+History+%2@#Bonstitution/American-history-
to-1865-cd-set/).
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a sub-category of “American History.” This pageluaes several different books,
DVD’s and audio CD’s on Christian heritage, goveemt) the First Amendment and the
limits of civil government (including a book by Gie Beck). Their “History” page on the
website lists articles that cover interpretatiohkistory through a Christian Reformed
perspective. DeMar produces videos under the“titistory Unwrapped,” which delivers
history lessons in 60 second videos. They areawailon YouTube

(www.youtube.com/user/historyunwrapped

The home page for visionforum.com has an imagé ohd “bluecoat”
whispering a story into the ears of two little bogisplaying the significance of learning
from the past. Their “Books & Media” page

(http://www.visionforum.com/booksandmedidists six things the catalog is designed to

do. Number five on this list is to “Build gratitudier the providence of God in our great
history.” On this page, there is a link to theiréttdes and Histories” page, depicting
Pilgrims sailing a ship. Here, many products ondnysare listed, including the Scottish
and other European reformers, an all-inclusivetdmsof the Reformation,’ the history of
western civilization and of the United States, akbon the liberty that various landmarks
represent, another about the freedom establishtiladelphia, and many more. These
internet platforms position CR organizations tchautatively tell historical narratives
with Christian and dominionist themes. As Lanci(@#96) learned in her study of civil
war photographs, the medium allows creators to draistorical data according to how
they would like it to be interpreted. When obsesvaglieve they are viewing

“documentary” information, they expect they areefeing a factual account.
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Additionally, CR adherents are more likely to trtietse accounts than anything they
might encounter from the secular humanist mainstrea

Many interviewees commented that they purchaseeadthese materials with
their family as a way of teaching them about Crarsheritage. At the Coral Ridge
Ministries bookstore, their bestsellers were thekd@ilgrim’s Progress and many
stories about the Reformation. At the “Reclaimingeica for Christ” conference, they
were showcasing books on Calvinism and books hjabhes Kennedy on America as a
Christian nation. At the homeschooling conferenattdnded, beyond the typical
education books (for math, reading, or science&yethvere many materials available on
citizenship (from a Christian perspective); Calsmi and Christian nationalism. Many of
the homeschool curriculum companies displayed tlessociated with Dominionism or
CR, such as Abeka and Liberty Press, offered nad$¢embout American history and
patriotism.

Historical Figures as Inspirational Models

Inspirational tales of those who fought this figletfore are continuously
interwoven throughout CR discourse. These instracttories go as far back as those of
the Scottish Presbyterian Reformers and the otb&rRers of Europe in the 1600s. Dr.
Marshall Foster, of The Mayflower Institut® spoke at the Jamestown conference. He
told of the example of those in Scotland who in1680’s fought for their right to stand
under the banner of God and not the King of Scdtlaiow they were killed and

persecuted because of this. The Scotch-Irish Prershys, he said, came to America for

199 Their mission is “to proclaim the untold storyArerica’s history, to prepare
individuals and families to defend their Judeo-Gtmin heritage in all spheres of culture,
and to inspire a new generation to rise up an@regtmerica to "One Nation Under
God," (www.mayflowerinstitute.com/vision.php
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that reason: so they could live under their Godrawtch king or a government. Joseph
Morecraft, the leader of a prominent CR church @ofgia, also spoke at Jamestown
about early reformers. He focused on what we ctaath from the Puritans in England
and how they tried to ‘clean up’ during Cromwetitsie 1°* Cromwell was motivated by
Calvinism and is known to be one of “the great nefers.”

Throughout CR speeches, Pilgrims or Puritans aeeld to as models to be
celebrated and emulated for cultural reformatidme Founding Fathers and colonial
revolutionaries are looked upon as heirs of thgridils who were guided to America by
providence and faith. Gary DeMar (President of Anger Vision) often speaks about
how Christians need to establish a vision of therkiby looking at their roots.
Specifically, he refers to how the Pilgrims bedaiit colonies in the U.S. with the Bible
as the foundation of American government and lalis Tdea is thematized throughout
American Vision’s literature, coupled with imagdsRagrims and the Bible quote,
“where there is no vision, the people perish,” (Rerbs 29:18)%* (see Appendix A,
Figure 9). Some American Vision materials equageRltgrim vision with the American
vision. CR adherents are spoken about as spiheied of the Pilgrims and
revolutionaries, and according to DeMar, contempo@hristians owe their forefathers
for their early zeal and dedication. On Vision Fuarsi (2003a) audio CD entitled
Building a Family That Will Stan¢h recording of a conference), Doug Phillips state

that he prayed that each person there would

191 do not know exactly what this speaker was réfgrto by ‘clean up,’ but Cromwell
was known for his Puritan moral codes and his peitsen and execution of Catholics.

192\Where there is no vision, the people perish: buhhekeepeth the law, happy is he.
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Embrace the Pilgrim vision; those same Pilgrims wame over here who

knew that it wouldn't all be established in thesfigeneration, that it was

going to take a lot of work and a lot of time, bytGod’s grace it would

be accomplished. | pray, he said, that each obdayt would have a vision

for what God is going to do.
Both Phillips and another speaker at that confereaference William Bradford’s book
Of Plymouth Plantation(1650) a recording of the Pilgrims’ early livesthe colonies.
Phillips explains that he and his wife carry thiek with them and summarizes the
Pilgrims’ tale, offering up their perseverance tigb strife as an exemplar to follow. He
shares with the audience that his children haveesatmat were typical Pilgrim names,
such as Joshua, Justice, Liberty, Jubilee, Faitmg®line, Honor, Providence, and

Virginia Hope.

Linking Past, Present and Future: Changing of the @Qard

The content covered at CR events and circulateditr its media materials and
internet sites aims praise and thanks upon thosecamme before; it establishes a debt to
those from the past, and sets up a legacy foruted. This CR “remnant” of people is
being prepared for a great mission, and this mesisagspecially timely. During my
fieldwork, there were occurrences that markedtthie as a bridge between the past and
the present. In May of 2007, a significant figufehe religious right, Jerry Falwell, died.
During the “Reclaiming America for Christ” confer sponsored by Coral Ridge
Ministries, D. James Kennedy, its head (anotherifsognt figure), went into the hospital
and died four months after Falwell. DeMar (Amerigésion), Phillips (Vision Forum),
those currently leading Chalcedon, Worldview Weekand other CR organizations
represent a changing of the guard. In his tallaatestown, Dr. Jehle of The Plymouth

Rock Foundation mentioned several times that agihgrof the guard is occurring. As
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more and more Christians are beginning to remeabhedearn about America’s
Christian heritage, he asserted, the more theguakfied to be the new guard. These are
the people who will be engaged in rebuilding theutdic, or “rebuilding the walls” and
fortifying this Christian Nation. The organizati®Wallbuilders” uses that name because
it signifies the rebuilding of the walls aroundusalem after they were broken down by
the (pagan) Babylonian army in the Old Testamepklad Nehemiah. The city had taken
for granted its safety and strength, and let itiswamain weak and unguarded.
According to the Wallbuilders website (www.wallldelrs.com), the nation of Israel
rallied to help to rebuild its walls, and this statlegorically represents the call for
citizen involvement, through education and acttorrebuild the Christian walls of
America. This is the burden and the calling of tieisinant.

The Christian Foundation of American Institutions

In addition to telling stories about early Amerisa€R speakers educate on the
Christian principles that undergird the laws, pefcand institutions that were created
during the time of the country’s founding. Rick &ne of Wallbuilders, presented at
Coral Ridge’s “Reclaiming America for Christ,” camnénce and gave a fast and highly
tailored PowerPoint presentation on the Christyanitthe Founding Fathers. He also
gave a lesson on the First Amendment, explaingigstablishment and free exercise
clauses and underscoring that it has no mentidheo$eparation of church and stitéif
that was the intent of The Founders, Green arghed, it would have been stated clearly.

Sam Kastenschmidt, at the same conference, lecturéae dangers of the ACLU and

103 Americans United For the Separation of Church Siade use the First Amendment's
clause “Congress shall make no law respecting @bleshment of religion or prohibiting
the free exercise thereof....” as evidence of thimesion
(http://lwww.au.org/resources/brochures/Americasgegof-religious-liberty/).
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the history of the freedom of religious expressida.built a case showing that for the
first 158 years in America, there was no mentioarnf wall between church and state.
He also presented several quotes to illustrat€tivestianity of the Founding Fathers. In
1892, he noted, the Supreme Court declared Amariba a Christian natioff* But
beginning in 1947, he recounted, the Court begaimtaabout the separation of church
and state, which began the erasing of the Chrisigsitage of the United States. These
speakers were polished in their presentationdkskiley spoke quickly and presented
sharp slides and visuals, and seemed authoritatitreir knowledge.

In one of his talks, Phillips (Vision Forum) memtexd that Common Law, a
republican representative system of governmenttlamdonstitutional system was
brought to America by the Pilgrims in JamestowrsdAtrediting the pilgrims at
Jamestown for establishing many American instingjd-oster, of the Mayflower
Institute, commented that many Americans fail tdanstand that everything they enjoy —
freedom, liberty, a covenantal form of governmemdyriage, monogamy, etc., were all
determined in May of 1607. At the Jamestown evidiat,e were two speakers who
focused specifically on the explanation of the ibddlmoorings of Common Law and of
the republican representative form of governmenhditutional Attorney Colonel John
Eidsmoe spoke about how Common Law was Christiamiéntation; based upon the
principles of the Ten Commandments. He explainad@mmon Law is based upon the

presumption that God is the ultimate authority. De&ef in God’s ultimate authority,

194 The speaker did not reference this at the conéergsut the act he is referring to is the
Church of the Holy Trinity v. United States, cassnber 143 U.S. 226 (1892).
According to a writer from the Separation of Chuattd State, this is a labor act and its
language is often manipulated to interpret it decaration of a Christian nation
(http://candst.tripod.com/tnppage/arg7.htm).
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Eidsmoe taught, also led to the Bill of Rights &mel Declaration of Independence, which
are based on the idea that individuals possestsrilght are conferred by the Creator. As
these laws and policies are based upon the preéh@ata Christian God has ultimate
authority, Eidsmoe argued that they can only wark I'moral society” (Christian) led by
Biblical Law. He reasoned that if a society was @htistian, it would not have rights
conferred by the Creator nor would its law ‘wotsgcause it would not be based upon
people obeying the law because it had God as timeaté authority. The only alternative,
he offered, would be totalitarianism.

Morecraft of The Mayflower Institute spoke on tlepublican representative
government and how it is based upon the ideas wtalRism and of the thoughts of
Martin Luther, John Knox, and John Calvin, the méthe Reformation. This
perspective emphasized the doctrine of originabsith God’s sovereignty over all of life.
Because of the acceptance of the wickedness ofonainal sin) in republicanism,
Morecraft asserted, checks and balances were isstadbito limit any one man’s power.
Early Americans, he claims, did not want to formesnocracy in North America (he
points to the absence of the word “democracy”’ imfting documents). The Founders
understood, Morecraft explained, that a man’s whams individual forces of the
majority are in control in a democracy. On the othend, he assures, in a republic, the
people are safe, because “the people” don’t rbkejdw (based upon the Scriptures),
rules.

Visual Displays as Constitutive

CR discursive activity impressively exploits thednens of visuality and display

in a way that conveys meanings, provokes sentigeeinostalgia, invites identification,
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and prompts the formation of values, opinions,esigs. This form of epideictic rhetoric
connects with the viewers’ sense of the aesthaticshapes the worldviews by which
they live (Walker, 2000). Similar to the sceneldd tevolutionary war bluecoat telling
little boys stories on the Vision Forum store s@® books and other media tend to have
covers and illustrations depicting romantic andalaed images of historical scenes and
figureheads. On vendors’ tables at CR conferencess common to see images that
combined patriotism and Christianity or history &iafistianity. For example, one
frequently seen image is that of the first praye€ongress (see Appendix A, Figure
21):'% another is Pocahontas’ baptism (see Appendix gyr€i22). Other images that
combine history, patriotism and Christianity are émoan flags or flag bunting draped
next to titles that give a faith perspective ortdmng (see Appendix A, Figure 23);
headshots of Reformers and “Christian” early Amaignext to patriotic symbols, such
as flags and stars (see Appendix A, Figure 24);sagrificant buildings in American
government that are presumed to have a Christigmdsee Appendix A, Figure 25).
Similar images were displayed on the literature madgings and brochures for events
and conferences and they were laid out at evemtenehe vendor section.

These images and their circulation and repetitiovarious forms and at multiple
venues in combination with the telling of narratiy@tently produces a reality of a
Christian America in need of reviving. These imagewe as visual ideographs (Edwards
and Winkler, 1997) for the concepts of “Christiamérica,” and all that is entailed in the
idea of the “Christian American patriot.” In comhbtion with CR events, literature, and

lectures, the images aid in reifying the CR workivi(Cloud, 2004).

195 A framed print of this scene was on the wall imoaise of a family that | interviewed.
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In addition to the display of images bearing his@rcontent, CR events involved
several other types of display. The most illusteagxample of this was the Jamestown
event. Vision Forum’s events, materials, and visumadsterfully employ visual modes in
order to communicate ideology, values and pracaegsconstitute identity and
community. Vision Forum runs a Christian filmmakischool and hosts a Christian film
awards ceremony every year. They seem very awdhedtrength of this medium and
of the visual in general, showing their understagdhat the visual is the “dominant
rhetoric” of this time (Prelli, 2006). Invocatior the visual began at the very beginning
of the Jamestown event. Sitting outside under gawesn blankets outside of the tent,
the audience was welcomed to the land, where,weeg told, four hundred years ago,
their ancestors, the first American Christianstlsgthis place for Christian worship.
And later, the speaker continued, the RevolutioNsley was fought on this very spot.
Attendees were invited to stand on the banks ob#yeleading to the Atlantic Ocean and
we were told that if one were to walk over to thetev, we would be looking out on the
same bay that the original settlers boated in dhegmade their way inland from the
ocean. We were placing our feet in their footstepsl, the land held great memories for
us to share and to build for ourselves. We wenedsitg in the same place as our
forefathers once stood; and we were challengeak® up their mission. The landscape,
as theorized by Halloran and Clark (2006), offe@esbmmon rhetorical experience for
the attendees, where they encountered common ngsanigues and aspirations. Their
time in Jamestown gave attendees a shared expemeticothers, extended their social
network, and if there is a desire to return, wéb a ritual. The “place” created by

“Jamestown 400”produced a collective memory thakig of the CR identity story by
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making history come alive in real time to offeriaceral and sensual experience of the
forbearers and their activitié®

During the course of this event, every aspectsopibgramming layers upon each
other to offer meanings and experiences that dotetihe ideal of the Christian
American patriot. The week was impressively plantoedffer an encounter with a
narrative inscribed on bodies, in drama, in musispeeches and educational activities,
designed to “convict” and transform attendees. €hésual and embodied experiences,
more than any written doctrine, have the potembialter the subjectivity of attendees in
ways “that elicit new modes of experience and Bef@parland, 1987, p. 148).
Eighteenth century rhetoricians knew that in otderonvince laymen of the truth of
their findings, scientists needed to provide aregemce of the object of their study
rather than just asking their audience to imadgin€he Jamestown event accomplished
that task for Vision Forum and the CR worldviewddfiering attendees both a glimpse
into a possible world and a chance to experiendesambody it for a period of time.
Together, organizers and attendees created atwedidodily memory.

On the green grass and under the shelter of wénits,tattendees paraded
themselves about: in costume, by family, and bydgenThis form of display involved
the physicality of bodies: their dress and adorrtimreamportment; the use and display of
implements; and how bodies engaged in activitiée Godies at Jamestown moved,
related, were adorned, and were marked in distvags. Attendees were invited to dress

in period costume, “historical clothing from 16@71807” (covering the time of the

1% There is evidence of this on Phillips’s blog, whéamilies write him to tell him that
they are marking the Jamestown 400 on their calsndamembering what a special time
it was for them and their families. Many childreayshey look forward to returning in

the future (http://www.visionforum.com/news/blogsidy/).
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Puritans until colonial Jamestown), and many adigeessed accordingly (see Appendix
A, Figure 26). The web page on arriving in costigtates that “reenacting is a popular
hobby today, encouraging thousands of Americap®ttray historical events so that
future generations will not forget them” (Visionra, 2009h. The same web page
offered pictures of the various dressing stylemfi07 to 1807 and patterns for sewing
the costumes.

On a different Vision Forum web page that discussssume wear for a
bicentennial event in Boston

(www.visionvorumministries.org/events/r500/001/coséuaspx) early American history

is linked with the Protestant Reformation and Gabkm. This encourages attendees to
imagine their dress as an expression of both fraerican and Christian identity. It
becomes linked with the Calvinist beginnings of Aite and assists current Calvinists to
perform their sense of religio-political ancesife ideas of the early colonists, such as
Calvinism, patriarchy, or modesty, are exhibitewtigh costume. The costumes ranged
from casual to formal, for both men and women. Sofrtee costumes were
considerably recognizable as “American,” as manghefmen wore revolutionary war
outfits (see Appendix A, Figure 27).

Women wore period dresses with gloves and fansr Tilae was in updos or
bonnets or hats with flowers on them (see AppeRAdikigure 28). The men also wore
colonial garb, either everyday common wear or thiéouns of soldiers: bluecoats,
redcoats, drummer boys and bugle players (see Alppén Figure 29). In many of the
families, dresses for all the girls were made efghme material, showing familial

affiliation and clanship. Some families had simuaitfits for all family members (see
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Appendix A, Figure 30). When asked, one woman saglcould be because there might
be a discount for buying material in bulk. Anotlseted it really would not be a
significant discount, if the children really wantedlook unique. Some families all wore
the same t-shirt: some of them plain, some of thathfamily names on them. The effect
of this display is not just temporary; apart frdmstgathering, many CR families sew and
dress in clothing that is similar or that mimicedadonial or Puritan style on an everyday
basis.

Accessories were on sale at the event that addgdltven’s’ outfits or that
served as memorabilia to take and play with at hdtoeboys, swords, bugles, and
revolutionary war or colonial hats were s&¥dFor girls, they offered colonial dresses or
dresses similar to those of Pocahontas; fans, arsdaind glove¥’® These clothes were
not explicitly labeled as “for boys” or “for girlsHowever, at the vendor tables, dolls
were displayed with the boy doll wearing battlergmad the girl dolls wearing the
dresses and gloves. Also, these accessories ated/ey Vision Forum and those
familiar with their online store would know thatthattle gear is sold in the “Boys
Adventure Catalog” and the dresses and glovescddearsthe “Beautiful Girlhood
Catalog.” Many children at the event did purchase \@ear or carry these implements,
giving them a tactile experience of what it mearibé an early American. Not just

observing an act, they were invited to embody iflieeaind being of the early Calvinist-

197 See “Toys and Tools”
http://www.visionforum.com/browse/productlist.aspafegoryid=0&browseby=product
&producttype=4&page=2

108 gee “Patriot Dresses”
http://www.visionforum.com/beautifulgirlhood/prodiist.aspx?cateqgoryid=181
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American. These accessories are not only for spheegmts. They are regularly sold and
marketed in the Vision Forum online store so thay lsecome part of children’s’
everyday play lives and encourage them to relatedifferent way of life.

This type of dress ‘makes known’ and celebratesdbas associated with
Calvinism and the American memories and narraisseciated with colonial times. It
invites attendees to consider how they are or egpalt of their contemporary practices
and identity. To newcomers, the display presenpgmortunity to identify with and take
up a form of adornment and comportment already-lredwn to others. The act of
dressing in costume was a form of epideictic thas wisibly moralizing (Prelli, 2006),
facilitating the positive experience of not onlypagring like, but being like historical
heirs (because the dress compelled walking andmgamiparticular ways). It moved
others to emulate them (especially children whomsiticome dressed in costume), and
the vendor tables provided the means for thoséegad join the others in costume. The
costumes invoked fidelity to country, its Calvingstgins, and to the Calvinist principle
of patriarchy wherein individuals are to dress @mder-specific clothing to mark a
particular societal and biblical role. This markifagilitates gender classification and
makes possible the regulation of gender-specifiabiers. Though this is a special
event, these principles of dress and comportmettirage to be important in everyday
CR lives.

The bodies at Jamestown also displayed a preferagdf relating. The most
common display of groupings of bodies was largeilfas) where husbands and wives
cared for their children or older siblings caredyounger ones. As a person traveling

alone, or even more significant, a woman travediltme, my body did seem very much
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out of place. | felt myself being observed as a anriraveling alone. Certain activities
seemed to condone gender-specific practices anel Wees evidence that it was not
appropriate to violate those roles. For examplenatpoint, little boys were being
handed bayonets and taught how to march in formafibey were given battle tips,
taught how to hold the bayonets, stab it at thengnand shout, “Huzzah!” in uniform
(see Appendix A, Figure 31). One girl showed up askkd for a bayonet. | watched as
she was told by the boy handing them out that thwese for boys and that girls should
not learn how to fight. The girl persisted until Imeale peer gave in and handed over the
bayonet. She was the only girl standing in fiffe.

Another activity was sword-fighting, which boys weroached on by men in a
ring of trees (see Appendix A, Figure 32). Girlshgaied around and talked as they
cheered the boys on. No female attempted to swghd-fas far as | was able to see. Girls
did walk together on the grounds of the event, amarm or taking care of babies and
young children. Young women commented on and dssmlisach others’ sewing
accomplishments. Young boys gathered together AsMey were less likely to be
caring for other children, and more likely to beking at books, swords, or other period
paraphernalia. Families lounged together on bland&etl in chairs on the grass. The ways
that these bodies were displayed exhibits an mtléesire (Weaver, 1970), for ways of
being that are and are not desirable and valueslattivities they engaged in (sword-
fighting and bayonet-marching, strolling the grosihdave attendees, especially the

children, an experience and a way to embody anet $ha ideas, feelings, and acts of

199 As far as | could see, this girl's parents werearound and other parents did not ask
her to get out of line. No other boys asked heageioout of line either. They were very
busy focusing on their guns.
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early Christian Americans. This was made paramburhe “Children’s Parade,” where
children were invited to showcase their costumekaatessories (see Appendix A,
Figure 33). Some other activities the children weuited to be involved in were the
setting off of cannons, giving them a war-like enigece. At another time, children were
marching in formation, screaming out “charge!” @menand and blowing bugles,
pretending to run towards battle (see Appendixigufe 34). This type of embodied and
performative activity is more likely to plant a mem than simply sitting in a chair and
listening to a lecture.

Displays of self demonstrate ideals, values, apécts of one’s identity. At CR
events, but especially at Jamestown, | noticedndistvays of speaking that set adherents
apart from mainstream culture. Some spoke with wordphrases that can be considered
biblical or early American. In the course of corsagions or listening to lectures or
media, it was not uncommon to hear individuals kpepwith words like “doth” or “

"

unto”, “needeth,” or phrases such as “he purposed tor “all glory goes to God”
(instead of taking personal credit for an acconmptient)*'° In CR literature, young CR
ladies are counseled to “guard the tongue” (McDdb2004). These ways of speaking
relay a sense of self that is allied with early Aicens and a value of virtuous and
biblical speech.

In addition to attendees’ bodies being on displlag,bodies of historical figures
were also showcased. Throughout the week, diffevetitknown historical figures gave

performances to teach attendees about the pastHiginpersonal perspectives. For

example, Patrick Henry gave a talk about the ingma of rebellion against the

119 50me of these words or phrases are more commaritten forms, such as
individuals’ websites, in poems, or in quotations.
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government (for citizens and for Christians). Otperformances enacted were by
Samuel Davies (a well-known preacher) and Georgéfild (an itinerant minister who
was a part of ‘The Great Awakening’ in Americaxlirding a re-creation of Reverend
Hunt’s first Protestant worship service in Ameritt& marriage ceremony of John Rolfe
and Pocahontas, and exhibitions of some of thedkperiments in republican
representative government (see Appendix A, FigBEe86). Besides the opportunity to
witness the performances of historical figuressiiattions with historical figures were
made possible, especially for the children. Whetnaomostage, these figures roamed the
grounds and talked to the children. On the brockuréhe event, there was a section for
acquiring signatures from famous persons. Phi#ipsouraged the children to go and
meet these characters, talk to them, learn frommtlaed get their signatures. This added
a performative and interactive dimension to th@ldis and performances of important
historical figures, which gave the children an eigee with the character, beyond
simply a visual encounter and memory.

An additional activity demonstrating Christian Anoan sensibilities and
practices were re-enactments and dramatic perfaresanvolving the participation of
attendees. These acts presented the potentiahf@mformative experience; becoming a
‘different person’ after the performance becauseraicting the role and the life of an
early American. These encounters produce more eiethgohysical, tactile, and
experiential ways of learning and creating memathes are possible compared to
learning from more cognitive activities. One re-@n@ent invited attendees to participate
in the “First Landing,” in which the settlers’ extibm their ships, walk ashore, and gather

for prayer on the new land (see Appendix A, FigRife Everyone was invited to
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participate in this activity and it allowed parpants to embody the experience of
providentially coming upon the land given to Chass by God, feeling the water and the
sand that the settlers felt, and joining in thestfprayer of thanks. The “Faith and
Freedom Mini-Tours” were also potentially transfative, as they were designed to
“change [one’s] perspective about what it meanseta Christian in America” (Vision
Forum, 2009i). These tours take attendees to Sitels as the Original Jamestown
Settlement, Colonial Williamsburg, and the YorktoRattlefield (the scene of the final
defeat of the British in the American War for Inédedence) (see Appendix A, 38).
Guided by docents from Vision Forum who delivereel tours in historical character and
costume, these tours were designed so that pamispvould hear the story firsthand.
They allowed attendees to share time and spacethgthheirs, learning about it from

the early American’s Christian perspective (whigmot a part of the Colonial
Williamsburg tours). These customized CR tours gdtendees a sense of how they and
their futures might be connected to those spacgpaoples.

Music was another form of display at the event, théeit was piped in over
loudspeakers or in the form of performance and-alnggs. Phillips advertised that some
of the music heard over the speakers could be paechfrom their online store. He
described it as the music of “early Americans, vlsome and pure, enjoyable for the
whole family.” Musicians performed on stage in beén talks and sang and played
instruments, delivering early American, folk musiod patriotic songs. When a
performer sang “Dixieland,” the audience stoodppkd, and whooped. They joined in
when others sang “Yankee Doodle Dandy” or “God Blamerica”, and showed their

appreciation of war songs about revolutionary tinties Scottish, and the Alamo.
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Landmarks and monuments were other forms of digpidiged during the
Jamestown event. Towards the end of the event thas a ceremony for the dedication
of the “children’s memorial” (see Appendix A, FiguB9). This monument was to be
seen by the children, so that they may know ibigtiem, honoring their important part
in the multigenerational and covenantal plan ferfiture. “Placing landmarks before the
eyes of children,” Phillips stated, creates a mgnharthem to participate in. After its
dedication, prayers, and viewing, Phillips askesi¢hildren to return to it in fifty and
100 years, and revisit where they were in thek tddiving according to God’s
sovereignty and dominion. Interviewees exclaimechéohow special it was that their
children had a monument to return to, to help thekeep their eyes on the goal.
Children, depending on how old they are, and howhrtbey understand, may find
gravity in such a ceremony, feeling that it catlsrh to service or renders their
participation important.

Though Jamestown was unique and provided many draroprhetorics of
display, bodies and performance, visual scenesahtidr at other venues. The
“Reclaiming America for Christ” conference was hegldhe Coral Ridge cathedral in
Fort Lauderdale, Florida. The welcome session waealthe presentation of both the U.S.
and the Christian flag and the speaker welcomemh@étes to celebrate the Christian

heritage of the natiof! The lights were lowered and a snare drum rolléx: fledge

11 The Christian flag was inspired by a speech glwe@harles C. Overton, a Sunday
school superintendent in New York, on Septembed867. He stated that Christians
should have their own flag. In 1907, he and a teerated the Christian flag, whose
colors include red (symbolizing Christ's blood daw¥), white (representing purity and
peace) and blue (indicating fidelity). The pledgétte Christian flag was written by
Methodist pastor Lyn Harold Hough: "I pledge albagte to the Christian flag, and to the
Savior for whose kingdom it stands; one Saviorcified, risen, and coming again with
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was given to both flags — to the U.S. flag firstléinen the Christian flag (see Appendix
A, Figure 40). When the pledges were finished ndwgonal anthem was sung by a guest
performer with a multimedia backdrop. A slide shdspicted an eagle flying, after
which different images and icons in WashingtonCDconveyed the Christian nature of
the founding of America: walls, memorials, paingnthe U.S. dollar, and the words
“under God” in the pledge of allegiance — all iratd the involvement of God in the
founding of the natioh*? The room where the conference was held was adavited

U.S. flag bunting, on the front of the stage areldides of the room. There were large
stars hanging in the front and sides of the roohe flags of all of the states were hung
all around the room. The presence of both patrentid Christian symbols, language and
music successfully articulated the religious with political.

Later, there was a patriotic concert, which wagédcoff by a performance by an
all-girls’ baton-twirling and marching troupe. Tieegoung girls seemed to be from about
nine to twelve years of age. They wore gymnasbtalels, skirts and boots with red,
white and blue colors on them. They all wore makag had curled and hair sprayed
hair. They marched, moved their arms in unison,aaded flags and batons to patriotic
marching band music coming from a stereo. Aftes gerformance, attendees were
ushered back into the cathedral, where the cotmektplace. There was a full orchestra

on stage with a number of singers. Behind thensy@es constantly displayed images of

life and liberty to all who believe." The flag hsygarked controversy about where to
place it in relation to the U.S. flag and its ingalilink between faith and patriotism
(www.Christianitytoday.com/ch/asktheexpert/jul13.Htm

M2 There is no reference to the fact that the womiglér God” were added to the pledge
in 1954. It is presented as if they were alwaysehgince composed by Francis Bellamy
in 1892. It might be presumed that many peoplea@dnow that these words were
added in 1954.
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patriotism and nationalism timed to be relevarthewords of the songs. After the
singers performed several songs, all of the childrem the church (from elementary to
high school) were invited to go up on stage. Tleglgés to both the U.S. and Christian
flags were given again, and the adult and childiagers performed patriotic songs
(including both “America” and “America the Beaulifu During “America the
Beautiful,” there were scenes of fields, mountagtgans, deserts, along with patriotic
images displayed on the screen. Again, the diggidiags, patriotic colors and images
on the screen in the context of Christian praygrals, symbols and language effectively
merges the sentiments, history, and concepts asmity with nationalism and being
American. These displays and their articulatiorhv@hristian and historical meanings
show the power of visual rhetoric to exploit nogial sentiment, regulatory discourses,
and aesthetic beauty in persuading audiencesita alad identify with distinct
meanings.

Christian America, Heroism and Nationalism

Harriet, an interviewee, told me that the idea ofekica as Christian gave her “a
warm, fuzzy feeling” (H. Robinson, personal comnaation, May 31, 2007). This was
because, she explained, there were so many bagstabout America that she would not
want to be associated with, but if America was gedre Christian, that would make her
feel good. This “warm, fuzzy feeling” is active mationalism and in the act of linking
America with heroism and Christianity. It links thast and historical narratives with
contemporary stories, both of which can point talsaa hopeful future. In CR discourse,
there seems to be an attempt to herald heroeshamdamen who supported them and in

some way link them with current heroes and those ark in the making; those who can
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be counted on to save the state of the futureofAthe CR organizations and conferences
had some type of discourse around the reformegssdttlers and Pilgrims, and the
Founders as heroes. American Visiodistold StoryDVD refers to Christopher
Columbus as a hero. Wallbuilders does not useetime thero,” but in the books, images
and documents that they sell depicting and desgibien such as George Washington
and the Founders, they clearly celebrate them lenv&hristian champions. Chalcedon,
Coral Ridge, and Worldview Weekend do this as wallof the men upheld are
considered heroes because they were committeding lbut Christian principles which
led to the America that has been enjoyed untilyoda

Though this way of speaking about and honoringé®ie spread across all of
these organizations, Vision Forum does so more@ttpland formally because of its
mission to train up young boys to be heroes anérmtdvers to lead this culture into
Biblical Patriarchy. It seems that one of Doug sl favorite heroes is John Smith, the
explorer and captain who helped to found Jamest&mmth'’s story is in books and audio
recordings on the Vision Forum’s online store’s fbks and Histories” page
(www.visionforum.com/browse/productlist/?cid=448nd Phillips spoke about him at
the American Vision conference and again at Jamestble told the story of how, on the
way over to America, Smith battled with Muslim Tarkn order to capture the new
world, Phillips narrates, he decapitates themttiag women were watching on,” crying
and screaming (and there is laughter in the audiabout this). “The Christians are
victorious and Smith is a hero,” exclaims PhilliBhis man is a true warrior,” he says,
“and his character is so strong. Because of this, nva are here in America.” Another

story about heroes Phillips tells (and it is fdesanline on the “Heroes and Histories”

28¢



page) is the story of the H. M. S. Birkenhead, ii€r ship that sailed for South Africa in
1852. It struck ground and began to sink and tiptaga knew the ship was going down
fast. They only had enough lifeboats for the woraed children, so the captain made a
quick decision to put them all into the boats. R¥slclaims this was the first use of the
phrase “women and children first!” As he tellstite captain said,

This boat is not going to make it; | want you te tlike good men. He
explained to these boys, these men that were opdiie that if they swam
over to those lifeboats, they would tip them owerd they would probably
endanger the lives of the women and children. htelsaant you to stand
at attention and we’re going to play the Britishiomal anthem, and
you're going to die and by the way there’s one nimref bad news for
you, there are sharks circling our boat right nBwery single one of those
men went to their death quietly, they were eateredly sharks in front of
their wives, their sons and their daughters, oy trewned. Seven
hundred men. Or close to that. Now as a resultatf boys, for almost
seventy years, heard the stories of heroism. Thaydthe stories of
sacrificing for women, for children, and they grap...understanding that
the quintessential aspect of the sacrifice thatslgave is that the groom
dies for the bride, the strong die for the weak] #&'s the role of men to
act sacrificially on behalf of women and childr®ads, if you want to
raise up virtuous boys ...you have got to teach tteeact properly...

In his audio CDBuilding a Culture of Virtuous Boyhood: Raising Bdy Be
Godly Men Of Courag€002-2007), Phillips asserts that young men nesshl to
emulate the lives of heroic Christians because tbewill be called to leadership. “Do
you realize,” he challenges, Building a Family That Will Stand2003)

that as Christians we must pay the ultimate pricksh’t know what God

intends for America the next ten, twenty, fifty yga hope it doesn’t

come to that. But | can tell you, I'm going to page my sons so that no

matter what happens, by God’s grace, they willdagly to stand. And to

do this, we have to train sons to be warriors...

The story of David Livingstone, an adventurer anglsionary, is another account

of a hero that Phillips repeats. (His story isloe tHeroes and Histories” page and
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Phillips talks about him at conferences and in awdcordings.) Phillips, iRRebuilding a
Culture of Virtuous Boyhoo(®003) reads a quote by Livingstone:

My view of what a missionary is not so contractedrese whose ideal is

a dumpy sort of a man with a Bible under his arhmave labored in bricks

and mortar, at the forage of the carpenter’s beashyell as in preaching

and in medical practice. | feel that | am not mynowam serving Christ

when | am shooting a buffalo for my men. Or takiimgastronomical

observation.
“Now that's a phenomenal thought,” Phillips contaly

...that every aspect of a boys’ life when focused>aa whether he’s

taking dominion or whether he’s hunting so thatle prepare or whether

he’s learning great leadership skills by studyingag men of the past, is

for the glory of God. Every bit of it, every paifttbat life, every adventure

God gives him is for a Christ-centered purposenel®oting a buffalo

for the glory of God. What a far cry from the abydnshaky foundation

of Christianity we live by todayt®
The combination of godly virtue and a sense of isempmasculinity and adventure that
Phillips is characterizing describes Vision Forummés “All American Boys Adventure
Catalog” (www.visionforum.com/boysadventurelhis catalog showcases books,
media, games and toys to galvanize boys to bedhemul to have adventures, so that they
can become the leaders of tomorrow. Philips engasranen and boys to see the heroes
in their fathers, their elders, and in history; amghape themselves after them “for the
task that is upon them,” as the future of Americd €hristendom depends on them.
Though women cannot be heroes in the same sensau@eethey are not supposed to

lead), those who have stood by and supported tteesef history are honored by Vision

Forum. On the “Patriot Girl” page in their onlinese

13 phillips is referring to his opinion that todaythanen and mainstream Christianity
have become emasculated. Most Christian men, gr etbrds, are and are stereotyped as
weak men who are sitting around in armchairs aaddshg in pulpits, not able to
accomplish the tasks of real men nor strongly cland advance Orthodox Christianity.
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(www.visionforum.com/beautifulgirlhood/productlistiax?cateqoryid=174the

“Daughters of History” are featured. This is a pag@| series of “historical women in
Christ’'s Kingdom who sacrificed much to serve tloed, their husbands, and their
families.” The women featured are “two ladies frime Reformation: Katharina von
Bora (hospitable wife of Martin Luther, the greetarmer) and Idelette Calvin (caring
wife of John Calvin, the great theologian)... twoiésdfrom the 1700’s: Abigail Adams
(encouraging wife of our second president, JohnAg)aand Sarah Edwards (diligent
wife of Jonathan Edwards the great preacher).d][&avo ladies from the 1600’s:
Pocahontas ...and Priscilla Mullins (faithful Pilgrinho came to America on the
Mayflower and married John Alden)” (Vision Forun@-2009k). With these women
upheld as role models, young girls have an idefdltow for serving the heroic men in
their lives.

Talk and symbolism about heroism extends from #s# fo the present.
Acknowledging and applauding those fighting in Wer and war veterans occurred at
every event | attended. The multimedia presentatairiReclaiming America for Christ”
included images of American fighter jets flyingahgh the air in formation. David
Barton, of Wallbuilders, spoke of his friend whassl in Iragq and suffered severe
injuries. Brenda Thompson (interviewee and confegaattendee) told me that with
patriotism, “God is raising up the nation again.h& asked about the relationship
between America and Christian identity, Thompsoplared that in the early days, the
preachers talked about God, freedom and libertyitands just natural for people to want
to fight and defend the country. Now, she belie@s] is drawing people out in a

militaristic way. She told me that she and her lansbhave so many children who are
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patriotic and even though they adopted many of them other countries, they want to
serve. It is probably not a coincidence that aespikthis Christian patriotism occurred
just after the 9/11 attacks, which, by many, wetéed a Muslim attack on America and
Christianity. The recording duilding a Culture of Virtuous Boyhod#fision Forum,
2003a) was completed just after 9/11. In that mdiogy, Doug Phillips recounts that

The world has been shocked by the events of Sepgteidh.. if ever there

has been a time to raise up a generation of yowsrgtmact heroically, the
day is now. It’s interesting as we have read tipents of heroism and

courage to see that feminism died at Ground ZerSep‘Iember.ltm. For

it was there, on that day, that men — three hundrexd, firefighters, all of

them, men, gave their lives for women and childi&e.see on the

Pennsylvania airline flight that three men chargedefense of women

and children and the others on the plane. We fiweday and age in

which it must be repeated once again — that we naiss up chivalrous

boys; boys of responsibility; boys of manhood. Amiesent the

following tape in hope that it will encourage yaudebless you as you

seek to rebuild a culture of virtuous boyhood.

Phillips’ personal story of heroism begins with fagher. InBuilding a Family
That Will Stanghe confides that “today my dad remains my hdtis’father was
appointed by Richard Nixon to lead the Office obRemic opportunity. This office
allegedly gave money to groups that funded abosdimhmothers on welfare. Phillips
proudly shared that his father single-handedly slowin that office. He describes the
criticism and persecution that his father and amify suffered as a result, and he
remembers seeing his father’s “constant stand. élddwnot vacillate, he would not back
down, he would not change; because he knew whatiglasn the eyes of God.” He
goes on to say that this was “the same sort oit $pat led our Founding Fathers to say

they were willing to give their lives, their sacrednor, and their fortune for the cause of

freedom” (Vision Forum, 2003).
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This talk of Christian American heroism leads tscBor action and battle from
most CR speakers, leaders and adherents. Literatdrenedia about battles, wars, and
war heroes of the past are sold by Vision ForumAmeérican Vision. Doug Phillips
speaks about the importance of talking about ths whhistory and its brave soldiers as
one aspect of remembering American history and &pwbvidential hand as it is seen
through the outcomes of war. For example, the M&081 entry of Phillips’ blog

(www.visionforum.com/news/blogs/doydéatures a multimedia lesson Vision Forum

created on the theological significance of WorldrWand how it influenced the
twentieth century (Phillips, 2011). Coral Ridge Minies sells material on serving God
while in the military CoralRidge, 2009a) and how to, as Christians, suppertdanks of
the military (Coral Ridge, 2009b). This researcts\parformed during the Irag war, and
every event | attended included some comment hogdhniose fighting the war and war
veterans.

There is another war that is often referred to,chs characterized as the war
against Islamic terrorism and the proliferatiortied Muslim faith. This war narrative is
present in lectures on Islamic terrorism at confees, books and media detailing the
same phenomenon in the online stores of AmericaioNiand Coral Ridge Ministries,
and interviewee comments about Islam ‘taking oirethe context of Al Qaeda’s
“terrorism and the war in Iraq.” This suggests @atiseent that those fighting in the war
now (and those involved in “Homeland Security”) arggaged in some type of holy war
to protect Christian America, as soldiers fromphast fought to protect other Christian

freedoms. Many comments and lectures reinforcaratige that Muslims are the
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enemies of Christianity and of Amerit4.Some speakers make a case for how Muslims
have been launching campaigns of terror againgstéims and Americans for hundreds
of years. This narrative adds to the accountingaobus persecutions American
Christians have suffered. David Barton, the fouraféallbuilders, conducted a talk
entitled “The Spiritual View of the War on TerroHlis claim was that Muslims have
waged war on America since at least 1784 and thieaBa Powers War. He explained
that a large percentage of the American federafjbuat that time and even into the late
1700’s and early 1800’s went towards fighting Mondi Barton then fast-forwarded to
listing three decades of Muslim terrorist attackgibning in 1979 in Tehran until the
9/11 attacks, the war in Irag, and the contempaaatiyities of Al Qaeda. “They fight us
for their salvation,” he exclaimed; “for an easskét to paradise.”

At the Worldview Weekend event, Walid Phares, #antgc scholar, warned that
Islamic terrorists cannot be ignored and that theye engaged in systematic attacks
against Americans and “Christian civilization” senthe collapse of the Soviet Union in
1989. His talk explained the “Islamic mindset” aautised that there will probably be
more to come and this behavior should not be owkdd or excused. These accounts
serve to establish the idea that American Christleve been embattled throughout
history and have always had to engage in dedidatte to maintain their hegemony in
western civilization. They also reinforce the supaey of the CR Christian American
identity in contrast to a heathen Other, bolstefRjs antagonistic frontier (Laclau,

2005).

41t is noteworthy that for the most part, the oatizer religious group mentioned when
interviewees referred to non-believers or othagiahs was Islam. One exception is
when a conference speaker mentioned the danggogafbecause it is based upon
Hinduism.
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Discussion

Principal to the perspectives of Charland (198@&glau (2005), Ives (2004a,
2004b) and Gramsci (1971) is the idea that a doliecloes not essentially exist apart
from the discursive activity that constitutes iit.dther words, the collective is a rhetorical
effect (Grossberg, 1979) or a product or consequehdiscourse (Charland, 1987).
They do not exist in nature prior to their congian in discourse (Charland, 1987). The
identities of a collective are constituted in rhvetal operations and as a rhetorical
totality, they consist of an articulation of soai@mands (Laclau, 2005). Ives (2004a)
describes Gramsci’s understanding of “a peoplehade out of or arising from an
organically-constructed cultural language. In g8ase, collective identities “depend
upon rhetoric... [they] exist only through an ideatad discourse that constitutes them”
(Charland, 1987, p. 139).

In this chapter, | have described some of the virayghich CR discourse
constitutes a people who envision themselves asi@ameChristian patriots, pioneers
and warriors, who demand that America be acknovddds a Christian nation and who
avow to struggle for the Christian America thatitfierbearers once had in their grasp.
The majority of the people whom | interviewed, withe exceptiott® articulated a link
between their understanding of Christianity anchgeimerican. They all mentioned
hearing about the ways in which the noted CR omgditins and leaders were working
against revisionism in order to restore Americaddhristian origins and found

themselves wanting to take part. Those with childedt that it was important for them to

1> The Director of Communications of the Chalcedonrfation, Chris Ortiz,
commented that God’s message should not just bat &woerica; that it should be
spoken about to all nations. Though | am sure makin this discourse community
would agree with that statement, the prevailingifois Americentric.
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hear about the Christian founding of America, s thstory would be clear in their
minds and so they would be prepared to reclainctitere. They responded to the
message prevalent in CR discourse about the ndsslwary and vigilant of other

groups, such as Muslims (or the U. S. governmeakjrig over.” They also resented the
country, its identity and its meanings becomingrddgd through the lens of political
correctness. Setting the historical record straiging loyal to the CR understanding of
liberty and the obligations it contains, and wogktowards cultural change were all ideas
that interviewees identified with, which interpé#id them into a discourse that they
quickly began to participate in and expand, thusstituting themselves as CR Christian
American patriots.

A Collective Language: Constitutive and Hegemonic Retoric

Each in their own way, Gramsci (Ives, 2004a; 200&imarland (1987), and
Laclau (2005) propose that members of ‘a peopldigpate in their own constitution
through the use, enactment, and embodiment oflectivk language. This language,
according to Gramsci (lves, 2004a; 2004b), guid®s $ubjects think about and make
sense of the world; it organizes what he calls “ouwn sense” about sociality, politics,
and culture. The CR constitutive rhetoric has twamensions at work in regard to what
it means to be “American.” First, it emphasizesghenacy of God’s sovereignty and the
Biblical Worldview within all areas of life (govemment, economics, and the cultural and
social arenas) and what that means for Americalamdlentity of Americans in contrast
to the dominance of the secular humanist worldvienem the CR perspective, the
secular humanist ideal of America and what it meéarise American is widely packaged,

made available, and distributed within Americanstoner capitalist modes and sites. As
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its circulation is manifest in television, mainsine news, movies, books, music, clothing,
social activities and cultural practices, the siygtfor CR resistance and cultural
reformation has been to create a ‘language of tveir’ through the alternative
production, circulation, and enactment of thesg same modes and sites of meaning.
The circulation and commodification of cultural ets can be considered a form of
display that is designed to show forth a set ofieg) and to even facilitate the
incorporation of those values into one’s habitsfines, or leisure time. The work of
Theodor Adorno and Max Horkheimer (1976) has bastructive on how culture can be
made into an industry and how objects can becopetaof a peoples’ language. The
media, toys and objects sold at Jamestown andeoxifion Forum and other CR
websites insert themselves into family scheduleschildren’s’ play lives as powerful
signifiers for CR language, theology, and Amerioationalism. These products
celebrate both early American and Godly values,faaoiitate the expression and
insertion of those values into a child’s and farsilgaily life.

Doug Phillips has said that how children play deiees who they will become
(Vision Forum, 2003). Vision Forum very delibergteitervenes into this mode for the
cultivation of the CR language and identity. As@lsFinnegan & Hope (2008) note,
rhetorics of commodification symbolically engage #entiments of social, political and
cultural relations and rhetorical acts of consumpsymbolically express social status or
individual and collective identity. These experies@nd products not only supply the CR
collective with daily practices for life, but thépth mark them as belonging and make
them feel committed to the CR lifestyle and idgntivith these carefully crafted cultural

forms, CR contests the secular humanist answeh#d ivmeans to be American.
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Whereas “freedom” in the language of secular husmnmmeans to support and practice
individual self-expression, within CR rhetoricstthe freedom to worship the Christian
God and an obligation to insure America’s ChristianTo be a patriot within secular
humanism is to rebel, critique, and suggest chéaged upon the best outcome for the
self, for the market, or for the greatest numbepexiple. In CR language, it would be to
only abide in and by the knowledge of God, regasiiaf what any individual desires. In
a CR worldview, the concept of comforting and acowdating the greatest number is
misguided. There is only the way of God’s soversign

The second main tension in the constitutive rhetofiCR is a need to manage
the understanding of America’s past in order ttuirice its legacy and status in the
future. A particular way of speaking about hist@ryequired in order to establish and
maintain the rationale for American Christians édbligated to act into the future in a
distinct manner. It is necessary for CR Christitnspeak about the providential finding
and founding of America, the commitment and hardkwed the early settlers and the
Founding Fathers, in order to be able to speaktadbburden of obligation to those actors
and to God to do the work to reclaim that Amerlté important to work against the
secular humanist language of “revisionism” anddtesing of God and Christianity in
the public sphere so the Christian character of Agaewill be salvaged and re-asserted.
Speaking about the CR definition of “liberty” fatites a people who will see their debt
and America’s debt to God rooted in the past. It pvepare them to do the groundwork
and participate in the operations of “war” to assmerica and its people will not lose

God'’s favor. These two aspects of CR constitutivetaric are expressed, maintained,
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and extended through normative and spontaneouswgesnhistorical narratives, and
many forms of display.

Gramsci believed that a hegemonic language opettatasgh normative and
spontaneous grammars, and Ives (2004a) claims&stiaamsci never states this explicitly,
but that normative grammar seems to be a powertdpior for hegemony. The CR
normative grammar surrounding the tension betweeualar humanism and God’s
sovereignty puts the Biblical Worldview at the eamif all heuristics and hermeneutics.
This means that either the Bible will provide tmswaers for how to think and live, or
that trusted leaders will offer their guidance be matter. Though it is rare to hear it
stated directly, there is an impression that follapGod’s sovereign way is the ultimate
form of patriotism and this narrative is circulateglleaders, organizational products, and
social interaction. CR adherents participate inalghing this aspect of the normative
grammar by repeating it in their own lives and cansations. It is also maintained
through their spontaneous grammars, where indilsdugght exhibit idiosyncrasies in
their interpretations, dissent, or new ways of egpmg the normative grammar.

In the tension between discussing the past in dodeffer salvation in the future,
a normative grammar is formed by way of concepth as “liberty”, “Christian
heritage”, and “revisionism” that mark American Gkian history in a particular way.
Terms and phrases such as “vision,” “multi-generati faithfulness,” “cultural
reformation,” “rebuilding the walls of the republicremnant,” “changing of the guard,”
and “heroes and warriors” foster a normative urtdeding of what is to be done now for
the future. These concepts and their use and eeattmy way of the normative grammar

compel adherents into distinct cultural, social] aolitical discourse positions
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(Charland, 1987) and a particular view of what #ams to be an American. Beyond
terms and phrases, a constitutive language employal habits that repeatedly enact and
regulate its ideals and goals (Butler, 1990, 19933h as following the models of the
early Americans by dressing, speaking, and carrghedody modestly and performing
gender-appropriate practices. For men and boysntbans to take on a leadership stance
in speech and actions; and women and girls shoultace “Biblical Womanhood”
(submitting to and supporting the men in their $iand caring for children, hearth and
home). Because adherents have some agency ané ehoist whether or how to identify
with and participate in this language, it becomegamonic when they find it and its
values and practices desirable and participates imaintenance.

For Gramsci, this hegemonic language comes to lig interaction with other
languages (lves, 2004a). It asserts itself in teofreonflicts that it has with other
languages; or in terms of aspects its interlocutkesor want to take up in other
languages. CR constitutive rhetoric is highly defgert upon its conflict with secular
humanism, its main concepts and terms often dyécttontrast to it (i.e., “freedom,”

“American,” “patriotism,” democracy vs. republi;@God vs. the individual). The
secular humanist rhetoric of “revisionism” is contbusly being contrasted to CR
rhetoric of Christian heritage and taking backriagon. lves (2004a) explains that
Gramsci was influenced with how linguists of hisei used the word “hegemony.” To
them, it meant one language ‘winning out’ over aerotbecause of its attraction or
prestige. By this definition of hegemony, populaavould adopt or adapt to the

linguistic forms of other social groups if it watsractive (identification) or if it offered

some prestige or advantage. This is a form of gdrieetake on the language, culture,
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and ideas of another and Ives (2004a) assertthikainderstanding of hegemony and
consent led to Gramsci’s later development of émsibn between consent and coercion.

This can be addressed in the CR context in two wWayst, CR organizations can
be seen to be attracted to and embracing techndlog¥yenefits of increasing and
utilizing material wealth, and some of the praaioé business and capitalism. Though it
could be argued that these are the trappings ahtidern American secular humanist
culture, the rhetoric of CR celebrates these prestiif they are harnessed appropriately.
Technology is the basis for the discursive ciréafabf CR ideas and products; material
wealth enables families to be large and to effetyidisseminate their ideas; and a savvy
understanding of business and the market supgertsréation of an alternative
marketplace both to provide believers with altekmaliterature and media, products and
lifestyle events and also to provide families win@ attempting to ‘bring the father home’
with a source of income. Small business and ergregurialism is the mode for
eradicating dependency upon big businesses argbtlegnment and for fostering
dependence upon God’s sovereignty and an emphasistiie family. In this way CR
rhetoric has taken on some of the ‘linguistic’ tendes of secular humanism and the
American marketplace. Consent to these practicgisén wholeheartedly, while the
justification for them and the participation in ith€R manifestation may be due to the
coercive power of CR rhetoric.

Participation in CR practices is seemingly consgttbdedue to their potential to
communicate the Biblical Worldview to the rest o tworld. Overt displays of a body or
multiple bodies can confront institutional and bsthed meanings through their use of

images, artifacts, symbols, or performances (Olsomegan & Hope, 2008). CR
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speakers and adherents see themselves as aatihstsope to use the display of their
bodies and practices in order to interrupt the fldypical or prevailing images in order
to redefine and restructure the available arragcokpted ideas, ways of being and ways
of speaking. | repeatedly heard individuals spedk jgy about how their families’
presence in public prompted questions and disaussibout their beliefs. At the
Jamestown event, speakers exalted the event ag, dhn@ugh their actions, to change
the way that Jamestown and America's history adenstood. They hoped that people
would see them in their activities glorifying Gadthe founding of America; they
welcomed coverage by the media; and shared witle phiat the purveyors of hotels and
restaurants said that they would welcome them bagkme and wished all guests were
so affable and courteous. DelLuca (1999) refereded actions (such as the Jamestown
event) as “image politics,” wherein an event carspade the public to engage in social
change. DelLuca & Peeples (2002) describe the “pgilieen” that is created by public
political performances and their construction alvlity politics, which is the refusal to
be invisible. This sentiment is very prominent iR @iscourse: being seen is a deliberate
act accompanied by an insistence that the ideasvaygsl of secular humanism are not the
only option. Not only are CR's public actions atgessto provide alternatives, but their
“visibility politics” are tactics that seek greaggower and legitimacy (Brouwer, 1998).
Finally, CR's public display of themselves and tiheidies are ways of growing the
community. Because their identities are visibly keak (Phelan, 1993), their presence in
public invites others to identify and join.

Gramsci, Charland and Laclau agree that the laregaad its meaning for the

collective does not just take place at the levetofds, images, and stories: It is also
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“sedimented in practices and institutions” (Laclad05, p. 111). Words and actions are
articulated together to embed themselves in métendatices and “acquire institutional
fixity” (Laclau, 2005, p. 111). Charland quotestdrecal critic Walter Fisher (1984) as
describing this process as giving “order to humgreeence and...induc[ing] others to
dwell in [it] to establish ways of living in commpim communion in which there is
sanction for the story that constitutes one’s I{{2”8). This final piece, asserts Charland,
is what makes constitutive rhetoric powerful: tihé$ oriented toward the material world
and exists in the realm of material practices.tRerCR understanding of American
Christianity, this takes the form of taking on axhibiting political views and practices
that align with the CR conception of American Ctigis patriot. This can take the form
of a conservative stance that government shoukhial, and that it should not provide
for the welfare of people, for churches and farsikdould do that for each other (or
individuals and families should rely on God and’smavn sense of responsibility instead
of the government). This is often coupled with aar@mic position of self-advancement
(according to God'’s will); not relying on loansgwvernment, but only living within
one’s means in order to be free to follow God’'sicgl Patriotism is embraced as a way
of thinking in terms of clans and nations, whesease of honor and duty is Godly, and
if people live Godly lives, then their nation wile blessed. Military action, if it seems to
be honorable or attempt to work against non-Clamséntities or to protect the free
market (which aligns with biblical economics), sually strongly supported. These
institutional values manifest in practices, sucHatbers returning home;’ family
businesses; living in order to avoid using credihaving debt; socializing by family and

within the family rather than connecting with gesativil society; using a prayer and
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volunteer assistance health organization instedalth insurance; and widespread
military service.

As pointed out by Laclau (2005), the constitutikietoric of CR creates an
equivalential chain of social demands. Laclau armdifié (1985) describe this as an
articulation of not necessarily connected demahdsin their linking are perceived as a
totality. The CR demand for the acknowledgememirokrica as a Christian nation and
the aim to do the work of cultural change to hélp ireturn’ to that state becomes
articulated with certain political perspectivesosh may involve a desire for ‘small
government, ’ an economic perspective supportitigea market, * a conservative
patriotic American perspective, seeking to retarthe values of the early founders, the
Federalists, and those who were loyal heroes amdonsafor a cause; and a demand to
have fathers ‘return home.’ All of these perspexdiare characteristic of the CR
American patriot perspective. They are also artitmd with a Calvinistic/Reformed
Presbyterian theological view, which is also linkeith many specific social and
political policies. If this chain of equivalencetéken up and lived by in most arenas of
public and private life, Gramsci (1971) would aak “historic bloc.” This particular
constitutive rhetoric cannot be said to be a histioloc in all of American society, but
indeed, within the CR community, that has been eished. It can be said to be a very
successful hegemony within its ranks, and frometfidence available, it is steadily
growing.

Out of this equivalential chain, an antagonistanfrer develops. Those people,
ideals, or discourses that contrast with the demanthin the equivalential chain

become ‘other,” or the enemy, and in identifyingttantagonism, the CR identity is



solidified. Views that differ with the CR perspe@s are, for the most part, framed as
distinctly un-American. As already noted, the Aroari Christian patriot identity is
identified and gains stability through its contragh the secular humanist who seeks
‘big government’ to care for the people insteadGofl; checks on capitalism that are
overly protective of people in a way that intergeveth biblical economics; and an anti-
American (and anti-Christian) stance that showgepeace with the atheism of socialism,
communism or pacifism.

Charland (1987) writes that “These members of g@pfe whose supposed
essence demands action do not exist in natur@rytvithin a discursively constituted
history” (p. 137). The telling of a history thatregects with subjects’ identity and mission
grounds and gives account for the existence, despamdl telos of the collective. CR’s
historical narratives effectively create a memdrgZhbristian America for its people,
influencing “what is and is not remembered, whoderests become present, whose
remain absent, who has the authority to define, @ltadlenges, what constitutes past
transgressions, ...assumptions about what is wontlemsbering and what is worthy of
praise or condemnation” (Prelli, 2006, p. P)In addition to a memory, CR produces a
preferred identity and cultural practices. Ideotadly, these are detailed in CR speeches
and media. In daily practice, they are performed made apparent through the bodies
and displays of adherents. In that venue, the Gy bad way of being is socially
produced (Dickson, 1999) and reproduced, instrgaiimd disciplining other bodies

(Mortensen, 1999) towards what is acceptable agal.id

118 see also Kendall R. Phillips, (Ed.), (2004). Fragnpublic memory. Tuscaloosa:
University of Alabama Press.
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Charland writes about how narratives create a teahponnection with those
who share our story and lived long before us. “Blé@res,” he writes, “lead us to
construct and fill in coherent unified subjects ofitemporally and spatially separate
events” (Charland, 1987, p. 139). In the case ®fQlebecois, “the past is presented as
an extension of the present through the use gbtveoun “our” for those in the past.
Their struggle is our struggle, and it continues] @& is our charge to complete it. This
accomplishes, explains Charland, a “consubstatytia(Burke’s term, 1969), between
“the dead and the living”; the construction of eafishistorical subject.” For this subject,
“time is collapsed” and “ancestry is offered aaarete link between those in the past
and those now” (Charland, 1987, p. 140). They leakight to their own state because
members of their own community discovered, clainsad] occupied the land. In CR talk
about Pilgrims and ancestors, their mission becahemission of those alive today;
their realities become shared; and the task isghygicked up as if it was only recently left
off.

The telling of these narratives has an ontolodigattion, which is to make the
narrators’ political myth real (Charland, 1987)attimates a people into being, gives
them a framework for acting, and positions therthia narrative text. As Charland
explains it, these subjects operate within a rarigeeedom and constraint. They are
constrained by the discursive positions the namaind its historical account offers
them, so the narrative has power over them andtditeem. The subjects’ identification
with the narrative and the constitutive rhetoridunes cooperation (Charland, 1987). It
points them toward “political, social, and economation in the material world,”

(Charland, 1987, p. 141) which is the narrativdsological character. Yet unlike a
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classical narrative, a constitutive rhetoric remmapen and it is the task of the subject to
complete it. The people operate with some constthireedom to accomplish this. They
must finish their own story. Thus, the narrativel &s political myth is “not a mere
fiction” (Charland, 1987, p. 142). It constitutemativated subject and orients them in
particular ways toward future action; but inscriti@sse things upon real social actors
and “inserts them into the world of practice” (g2}.

CR rhetoric does offer what may seem like rigidsprigtions for theological
belief, home life, and political, social, and econo views. It positions adherents into the
gender-specific discourse positions of the pathighero and leader; the helpmeet; the
family or virtuous boy or girl; or the American pat. These roles point to very highly
scripted practices. Yet CR discourse, its constguthetoric, never paints an explicit
picture of what the future will resemble. The laaga is replete with ideals, such as a
“Christian America” or having ‘daughters returningme,’ but the outcomes and
implications of those concepts are not filled dawlid question one young woman about
the prospect of these devoted young women notrfqhdiates and having to spend the
rest of their lives at her father's home. She vesdent to say it would be God’s will and
did not comment on how it might affect the numbmrpossible offspring or future
‘warriors’ for the mission. | also inquired abowivira family’s income will provide for
the needs of a large family, such as food, clothiags, or college. The responses | have
gotten inform me that the outcomes of these scesavill be up to time, individual and
collective actions, (and God’s sovereignty), tdibed out.

Laclau (2005) finds that the way in which a languagd its contingent

sensibilities are cultivated is through its repetitover time and in many different social
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moments and sites. He suggests that “it is throaghtition that social habits are
created” (p. 27). CR discourse presents its canist rhetoric repetitively and at a wide
diversity of arenas in its social milieu. Laclawggests that this repetition shapes social
relations: through “a plurality of antagonistic exignces,” a people will recognize its
enemy and acquire “a sense of its own identity’2(f). Laclau addresses how a
contemporary discourse may connect itself with aine past, thus reinforcing their
longevity. He asserts that in rituals, institutibaagangements, images and symbols, “a
community acquires a sense of its temporal cortyih(p. 27). This continuity and
coherence confirms that “repetition is a conditidrsocial and ethical life” (p. 27).
Laclau also suggests that affect is required fersignification process. Affect, he
writes, does not exist on its own, apart from laaggu It is constituted through an
investment in a narrative and the myth that it dgs.owWhen particular words, symbols,
images, or other signifiers are articulated with theaning of a myth, affect comes into
being, which is stimulated by any of those symloolaspects of the narrative. When an
object becomes the embodiment of a myth, it isaldied with and produces affect:
enjoyment, belonging, or satisfaction. Laclau sumea that “hegemonic formations
would be unintelligible without the affective commpmt” (Laclau, 2005, p. 111). Any
meaning becomes whole in the articulation betwégmfgers and an affect. CR
constitutive rhetoric repeatedly links affect wile symbols of CR Christianity and
American identity. Cheers of support and persabatétion go out when Patrick Henry
shouts, “Give me liberty or give me death!” Headsl in earnest when a speaker
proclaims the travesty of secular American culamd its certain downfall unless things

are turned around. Individuals talk about feelitigg come over them when they made a

30¢



decision to live this way; and again, there is thaarm fuzzy feeling” that one
interviewee articulated about America being a Giamsnation. She just wanted to feel
good about that.

A constitutive rhetoric, by way of disseminatinglaepeating itself through
grammars, historical narratives, displays and xdiad creating successful articulation
between its signifiers and affect, brings aboueagte and its cultural and political
terrain. The rhetoric creates something new. O@ibrwherly unaddressed and
disconnected subjects, it constitutes a peopleh Wdividuals, it transforms and reworks
their subjectivity and practices. Charland (1983)nas that transformation occurs at two
levels. At the level of the narrative, constitutietoric provides stories that rework and
shifts a subject and its motives. At the aestHetiel, it alters a subject through music,
drama, architecture, or fashion in ways that aliow modes of experience and being.
Ives (2004a) explains that Laclau and Mouffe (1985¢uss something similar in their
explanation of a hegemonic formation. They as$é@at it involves creating something
new, not just presenting something that alreadstexirhis practice, they explain,
requires articulating elements together so that ttientity is modified as a result. Many
of those | interviewed talked about how they wdveags going through a process of
regeneration; that their worldviews had to be brotewn and then re-learned. They
could not live their old lives and many said theyld no longer keep the same friends or
socialize with family members. They experienceersg of conviction and well-being
about what they were doing and saw incredible chamgtheir families as a result. Some
of them even noted that what they were doing wasggim eventually change the face of

the nation — maybe even the world.
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Repeatedly, speakers and interviewees thankedRhedclers, writers, and
conference organizers for assisting in their owngformation and offering a vision for
them to follow. They share that they are gratebultheir leadership and that they
hopefully anticipate a changing world. Despite pheminence of these figureheads,
however, it seems as if the ancestors, Europeamnefs, Pilgrims, and Founding
Fathers still remain the most popular role modatsiaons for CR adherents. Their
images, actions, and stories are circulated inyathat gives them narrative life — and it
is almost as if they are alive within the CR comitytrworking side-by-side with this
“people.” Even the most popular identities, sucfidgsacting as empty signifiers for the

meanings of this people, are supported and botsterehe personas of history.

30¢



CHAPTER 7
CONCLUSION

Summary of the Study

The purpose of this study was to examine the wayghich the rhetorical
constitution of the “people” of Christian Reconstian is accomplished through various
modes; what types of identities are being consédjcand what type of cultural and
political terrain this process creates. The natfithis discursive community, its history,
and both academic and journalistic accounts of W&, explored in the literature review.
Finding its origins in the early revolt against thstitutional church, the beginnings of
CR lie with the ideas of the early European Refaswé the 1600s and it is now
refashioning itself for the twenty-first centurydabeyond. Religion and its practice have
been treated by multiple disciplines in very diffiet ways, and each has viewed CR
through their own particular vantage. Politicalesae has considered religion in terms of
the broad societal trends and influences that lrapacted its practice, such as the
relationship between fundamentalism and globabratit frames CR as a fundamentalist
movement that is re-asserting itself in order todmee more relevant in relation to
contemporary conditions and events. Religious $tidositions CR as a New Religious
Movement (NRM), because of its reputation as agel manifestation of Christianity.
Anthropological research on religion in the puldphere has attempted to articulate the
uniqueness of more recent religious activity astérsects with traditional liberal
humanist conceptions of the public sphere. It fesum specific situations of practice
and the material forms of religion. These discigditnave broadened their approach to

religion in a way that matches the interdisciplinaature of Communication Studies (an
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intersection of media, rhetoric, cultural studisgd ethnography). The review of the
treatment of religion in Communication Studies @on$ the topical and methodological
variety with which it has approached religion. e face of this extensive research on
religion, | was unable to find a model that adeglyadddressed the characteristics and
guestions provoked by the existence of the CR medgology, and rhetoric. | note the
extent to which each of these literatures speaksligion in its own right; its discursive
activities, or the political. But many of them |leawut vital areas of focus and discussion.
I chose to utilize theories of constitutive rhetailthusser, 1971; Burke, 1939,
1950/1969; Butler, 1990, 1993, 1997; Charland, 1€8&msci, 1971; Hall, 1976, 1985,
2003; Ives (2004a, 2004b); Laclau, 2005; McGeeb12980) in combination with
theories of visual rhetoric and display (Butler9@91993; Charland, 1987; DeLuca,
1999; Deluca & Peeples, 2002; Hill and Helmer€)&2®lson, Finnegan & Hope,
2008; Prelli, 2006; Selzer & Crowley, 1999), combmethnographic fieldwork with
discursive analysis, to investigate the multipledemof CR that together constitute this
“people” and influence their cultural, social amalifical terrain. Once analyzed as the
rhetorical constitution of a people, CR can be mered in terms of the questions of
political science, religious studies, anthropolagyd public sphere theories.

According to this combinatory perspective, a cdilecdoes not exist prior to its
discourse and rhetoric; it is the product or eft#dhose communicative practices.
Individuals and groups find themselves identifywi¢h a way of being, take up its ways
of speaking and its practices, and in so doing@pate in the constitution of a people,
its identities and subjectivities. A collective tarage becomes embodied and enacted by

this people, organizing its ideology, sociality anudture. According to Gramsci, the
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common sense of a “people,” which is activatedugtothe language of the collective,
operates through normative and spontaneous gramN@msiative grammars contain all
of the logic, memories, and conventions from higeond tradition that have been
codified in the language of a collective. Spontarsegrammars involve the ways in
which normative grammars are expressed and expet@ahevith in idiosyncratic ways in
the everyday or vernacular. A people’s languageasoto be and gets formed in its
interaction with other languages. It also is ngba®ed in a top-down fashion, but
develops through the organic contributions of thegkin the collective (and in contrast
to those that it “others”). To be effective and &opeople to absorb and enact a language,
it must connect with their everyday experience ianghrt, be constituted by them. This
language becomes hegemonic when it is taken upubedtoffers some advantages and
meets the desires of the people; and though iicgeated in with consent, it still wields
significant power over the identities, subject®dtj and practices of those who adopt it.
A collective’s language, its grammars and the dtrigin of a people are
supported by the telling of historical narrativ€harland, 1987). These narratives assist
in constituting a people within a particular histat background. It provides them with a
logic from a grounded past to justify and expldiait existence, demands, and telos for
the future. The peoples’ language by way of woidages, stories, the arrangement of
physical spaces and sites, various other formsspfal and use of bodies, practices and
institutions in combination with affect, guides th@nd positions them, with the help of
these historical narratives, toward particular poss and actions in the world. The
layering and repetition of these discursive formd practices serves to condition and

signify (Laclau, 2005) social life. Guided by thecgl demands of the people, their
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language presents many differing demands, whichtea#ly become articulated into a
chain of equivalence. This chain eventually repressand expresses the most popular
demands of the people, their subjectivity, andrtbecial, cultural, and political terrain.

In contrast to this equivalential chain, these daisatheir manifestation and expression,
form an antagonistic frontier with those peopled discourses that differ. Interactions
with and reactions to those differences work tacneeind assert various identities in the
social and political field, and set the conditidashow they are interpreted, represented,
and struggled over. On a greater scale, theseatbastics and machinations describe the
nature of the players and the activities that arei@d out in the public scene.

Using multi-sited ethnography, | researched five @@&anizations: Coral Ridge
Ministries, Wallbuilders, American Vision, Visiororum, The Chalcedon Foundation,
and Worldview Weekend. For my site visits, | attetiét least one event or conference
of each of these organizations. Wallbuilders hashkprs present at both the Coral Ridge
Ministries conference and the Worldview Weekendfexnce. | also attended a regional
homeschool conference because it was supporteceaothmended by CR
organizations, and its keynote speaker R. C. Sphopis a key figure in the CR
community. At each event, | observed the langupgestices, and visual displays of the
CR collective. Further data included interviewsdmemnaterials, and internet sites
produced and circulated within the CR communityingshe theoretical framework of
constitutive and visual rhetorics, | utilized NVigoalitative analysis software to code
the data for themes. This analysis guided me thr@ugreat amount of data in order to
further comprehend the language of the CR “peogtal’ to discern its most important

and prominent aspects.



In my analysis, | identified the main social demswélthis people (Laclau, 2005)
and examined how those demands drove the constitafiparticular aspects of the
identity, subjectivity, ideology and activities thiis people. In Chapter Five, | focus on a
particular identity constituted by CR discourse ametoric: what it means to be a CR
Christian. | found that living out the Biblical Wdwiew and cultural change or
reformation towards a CR Christian nation were priyrsocial demands within the
collective. Growing multi-dimensional and patriaatfamilies are valued tenets within
the Biblical Worldview and they are also seen athous for cultural change. These are
the prominent areas of CR Christian identity highted in Chapter Five.

Biblical Patriarchy is a central concept because seen as fundamental to living
out the Biblical worldview and organizing individaafamilies, culture and society
according to God’s plan. A man who rightly takestloa leadership of Biblical manhood
devotes his life to this role before all else. Rathal leadership in the home is believed
to influence society because of the belief that ibh the home where men influence entire
societies and civilizations. It is believed thatmieve failed in this role in the recent past
(in the past 200 years), prompted by societal ceanttpe feminization of men and boys,
the opinion that men have become lazy and sebHisti ,the idea that feminism has
emasculated male leadership. The result, it igbed, has been the decline of society.
Men are being called by CR leadership to restaentttion through leadership in their
homes and families. Many within the CR communistethat they see a shift happening
where men are turning toward their families and worare stepping back to their roles

as helpers and mothers.
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Families are so important in CR ideology becauss,dlaimed, God works and
creates change in nations and civilizations thrdiaghilies. The Pilgrims are upheld as
understanding this and presenting a good modelroily life. However, changes in the
1800’s and the industrial revolution led to thelohexof the family (and of the nation).
CR presents a plan for responding to this crisis. iemembering, retelling, and
restructuring society in order to reflect the Babli Worldview so that it looks much like
the 1600’s again. The plan involves taking childoei of public schooling and schooling
them at home where their parents are their malnente; having the father become an
entrepreneur both in terms of profession and ffeso that he can ‘return home’ and
have constant presence in and watch over the imog of the home and family; and the
rejection of youth culture and peer-segregatediies. This plan, it is told, can lead to
the restructuring of society and a ‘remnant’ of pleawill take up this charge.

The telling of historical narratives reinforcesstimission, as stories about
historical events and figures provide reasoningc@dent and inspiration for this task.
These stories involve the trials and successesiadean reformers, Pilgrims, and the
founders of the United States, always providinglemce for their righteous Christianity
and their commitment to creating a land of Chrispaactice and dominion. According to
CR rhetoric, the return to this type of societyl wilolve families making radical change.
Families shared stories of the types of changesweee making in order to participate in
this plan. Fathers are “returning home” to familyribusinesses, mothers are leaving
careers and work and gladly taking up their roke%h&lpmeets,” and daughters are
returning home rather than going to school or vimdependent lives in order to serve

their fathers as practice for serving their futbosbands.
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Other aspects of radical change involved in thasmphclude creating a multi-
generational vision (for some families, this inegdwcreating a two hundred year plan);
having large families (and rejecting birth contr@lhd home practices of learning to live
under submission (having the parents be ever-pregténchildren, enculturation
through family liturgies, eliminating outside adtigs and peer influence, family
worship, and a dress code). The CR language amahgges that emphasize these
concepts and their symbolization and manifestatioough repeated practices,
institutions and displays constitutes the CR Cianisidentity. In the process, the popular
demands of living out a Biblical Worldview and wor§ towards cultural reform are
articulated and forwarded and many symbols, indiaid and practices signify and
represent these demands. Together, these symbolsdepand practices characterize a
CR collective consciousness and this is formedraifiéd in contrast with secular
humanism and its demands. This antagonism assistditlify each of these identities,
their goals, and their struggle within the greateeial and political terrain.

In Chapter Six, | focus on another driving sociairind (Laclau, 2005) of CR,
which | found to be the need to acknowledge andgetbat America had been founded
as a Christian nation, and to work towards theareetion of that type of society again.
This demand constitutes the Christian Americanigattentity of the CR people. There
is a very distinct definition of liberty at the fodation of this identity and this social
demand. American liberty, from the CR perspectisé¢he freedom to worship God
freely and the spiritual freedom that comes oueddtionship with God. Liberty, in this
sense, obliges individuals to follow the BiblicabWéview in their lives and to work

towards God'’s plan. This definition indicates thiag¢rty, or freedom in America may be
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reserved only for CR Christians. There were diffgrcomments from interviewees on
that question, showing some confusion about thdi¢gatons of this; but ultimately there
was clarity that freedom only “covers” CR Chrisgan

The obligation of those who have liberty is directewards another crisis
identified by CR: that of historical “revisionisnahd the denial that America ever was or
should be a Christian nation. Those who enjoy tiberust work against this revisionism
in order to prepare CR Christians to understand thee Christian American identity and
to do the necessary work, for country and for Gode-establish Christian America.

This will involve re-learning history, invalidatinigncorrect’ sources on history,

rebuilding the Christian republic and memory, aotivaly re-educating others on the
American Christian heritage and its Godly providenthe mission statements for almost
all of the CR organizations | studied include tloalgo “educate” about Christian
heritage and history. In those organizations’ noisstatements where that goal is not
explicitly stated, it is still indicated becausetlogéir production and sales of materials that
align with this goal. Many materials, toys, ganmas] activities that are designed for this
end are produced, organized, sold, and consumédhvifite CR community.

Historical narratives about European reformergriPils, Puritans and early
Americans are told to support this story of thei§ttan heritage of the nation. An entire
week-long event devoted to the telling and perfagrof narratives was held in
Jamestown, VA (sponsored by Vision Forum). The wiaeklved speeches, re-
enactments, dramatic performances, narrated tdynsysical and historical spaces,
music, parades, and costuming geared toward tiegtahd retelling of the Christian

heritage narrative. Embedded within this event@thér CR discourse and materials are
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stories that attempt to further establish thistaga. One theme is the denouncing of the
alleged “erasing” of this heritage from public padis, institutions, and buildings, which
contributes to the ‘loss of memory’ of the gengualblic about the Christianity of the
American nation. Another historical narrative of @Rounts the persecution of
Christianity over the ages. Reports of the Islawac against Christianity urgently
caution the CR American people to remain steadfiadtproactive against this
encroaching threat. Finally, the narrative of Aroais Christian foundation is manifested
in lectures, literature and media that expound uperChristian nature of America’s
republican representative government and its pacti checks and balances. According
to this narrative, these institutions rely on tsswamption of the doctrine of original sin,
as they set up government by the wise and notdynthsses and prevent power from
being in concentrated hands.

The narratives told within CR discourse notatedédication and commitment of
many throughout history to establish and maintgwns@ian principles in America’s
institutions and practices. They establish an allog to ancestors, praise them for their
hard work, and set up a legacy and a directiothf®rfuture. These beliefs and narratives
are conveyed through symbolic events, media métgesacial relations, and display. CR
discourse indicates a changing of the guard arithenge that it is going to be up to a
remnant of very special people to take chargeghaitd the walls of the Christian
republic that have fallen or have been broken down.

Stories that showcase heroes conflate Christiaaityenture, heroism and
patriotism with pride and call adherents to actmiake on the task of rebuilding a

nation. These narratives ultimately establish yppes of demands that rise to significance
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in an equivalential chain. It becomes clear howxhibit the qualities of a Christian
American patriot, and particular leaders and vetiva adherents act as empty signifiers,
models, and beacons of hope and inspiration. Timedion of the ‘good’ Christian
American patriot relies, in part, on the calling ofithe ‘bad’ American: the non-
Christian, the traitor, communist, or socialiste$h antagonisms and their articulation
lead to larger political activities and struggles fiegemony.

Interpretation of Findings

The analysis performed in this study has severgligations. It expands the field
of research on Christian Reconstruction itself, mg¥rom a focus on its ideology and
leadership to how its ideas are enacted, embodretlextended within and with the
participation of its adherents. It provides an egkamnfor a socio-cultural, political, and
communicative interpretation of religion, showimg tvalue of this approach and
suggests the lost opportunity when the effectelfious discourse and activity are
dismissed as irrational, private and personaltsiitiexperience. Finally, the theoretical
framework of this study offers an extension of ¢asve rhetoric, both in terms of
theoretical and methodological dimensions. Theofweihg section will delineate these
contributions in more detail.

The Activities of Christian Reconstruction

Former studies of CR focused on their theologiadtings, oratory, and
leadership. This study has shifted that focus ¢& lowards how adherents are
participating in, taking up, and helping to shape thetoric and its people. This is
significant for two reasons. First, it acknowledgfes hegemonic dynamic between

leadership and members in the maintenance andstotteof a people and its rhetoric.
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Secondly, the shift reveals and documents theitiet\of this people in the vernacular
realm, which has not yet been addressed. Thougevéngs, online businesses and
circulation of media and practices may have beesgmnt before, they have not yet been
incorporated into a study of Christian ReconstarctiThis study shows that these
activities and practices are fundamental and iatdgrthe constitution of this “people.”

Religion and Modernity

In the effort to understand the role of religiorcontemporary society, scholars
have interrogated its relationship with modern@y the face of it, fundamentalisms can
be interpreted as reacting against modern congitiBat as Misztal and Shupe (1992a)
point out, these movements are concomitant withenut). They effectively respond to
contexts and environments that provide them with apportunities (Simpson, 1992).
CR has noticed and capitalized upon a shift inrtiemographics (younger families
joining), a ‘changing of the guard’ and current mgeand sentiments (such as the
September 11 attacks; ‘Islamic terrorism’ and waithin Islamic populations; a feeling
of danger and insecurity; discontentment with tbeegnment; an economic crisis,
recession, and nationwide job losses; a numbeas#<involving the removal of
religious symbolism on government and public propeand ongoing struggles over
social and environmental issues such as the lggdlabortion, same-sex marriage,
healthcare, and global warming lobbies).

The CR community has successfully catalyzed a nuwibsocial demands
around these happenings and articulated them mgcaequivalential chain which moves
and mobilizes its interlocutors. These occurremze® offered CR opportunities for new

symbolic capital (Garfinkel, 1956) to draw on t@mote and extend its ideology and
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language. This particular list supplies CR withdesr (such as those from September 11);
reasons for arming themselves, both literally agdratively (such as the Islamic threat);
the need to be on the offense and defense, in @rpretecting Christian heritage (the
removal of religious symbols); reasoning for fegrinig government and a dependent
economy (a ‘liberal’ president, economic bailoatsd healthcare changes); and social
concerns that inspire a return to traditional asiblical’ values. The images of firemen
rescuing people from the burning twin towers ax®ked in the context of Biblical
Manhood and patriarchy; the faces and voices dbétde and Barack Obama stir fears of
socialism; and pictures of Hindu men doing yogdepictions of terrorist Muslims
exoticize, alienate, and bolster defenses agathst celigious groups. These are some of
the ways in which CR animates a diversity of densaatl sensibilities and focuses them
on particular unifying and mobilizing symbols (suash ‘the family,” particular heroes, or
celebrity CR figures like Doug Phillips), effectlygesponding to global modern
conditions for the benefit of CR. This study dentaates that religion cannot be
understood as purely theological or spiritual, &1 social/cultural and
performative/communicative phenomenon.

CR and the Public Sphere

Theories of the public sphere have been stronginted towards a focus on the
activities and discourse of progressive entitiedengirded by liberal humanist ideas, yet
this discursive space is populated by both left rgiat-leaning groups (Downey and
Fenton, 2003). Therefore, definitions of freedonlr and private, and of rational-
critical debate within this literature are encased history of liberal democratic theory.

This one-sidedness functions to ignore or dismissge and very influential sector of
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society, the end result of which could be to hajtittto idealisms and not experiment
with more realistic and comprehensive views ofgbktical spectrum. Conservative
discursive communities like CR are well aware al are actively taking up concepts of
public and private, redefining and exploiting thésens to benefit their rhetorical
purpose.

As Laclau (2005) recommends as it regards pluraliswmould only behoove
scholarship within social, cultural, and politithéory to discontinue dismissing this type
of discourse and turning to examine it to learnudtamd take seriously its origins. As
with the contemporary ‘tea parties,’ these peoptessignificant in number and influence
and it would open up public sphere theory to carsitbw those within this left-right
spectrum might co-exist within a framework otharttone that is purely deliberative or
stemming from liberal humanist theory. The literatan religious counterpublics, which
is small, just begins to address this. Howeverctse studies coming from that body of
work are exclusively from countries outside theSUThey involve South Africa and
Egypt with a focus on the conundrum of the overigyiberal humanist theory in
democracies that have strong religious communifieis case of CR can begin work on
this question in the U.S. context and might sadddress this concern that public sphere
theory is still largely based on an outdated urtdading of publics, which only include
liberal humanist and secular sensibilities. If ¢femeral public continues with its current
demographics, we must consider how our theorieenaompass liberal and secular and
conservative and religious discourses and sertghiliTheories of radical democracy,
agonistics, and dissensus are a beginning for ptivity on this topic, and should be

considered in relation to this question.
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The research on New Religious Movements (NRMsjraffithat they
competently respond to modernisms and CR provbs togood example. However, for
CR there is the question of how thoroughly thedreih can be enculturated, how long
they will carry on this legacy, and whether or tiwy will embrace living under
submission. In my fieldwork, | looked closely foridgence of dissatisfaction with the
patriarchal lifestyle among adherents (in the fafrdissent with ideology, antagonism
between parents and children, or disruptive orsoigiined behaviors). Perhaps not
surprisingly, | only saw explicit enthusiasm forsthvay of life when in the field. More
recently, | have come upon evidence of cracksearsifstem. A website called “Quivering
Daughters*'” describes its mission as “Gentle Christian enagemaent for women
affected by Biblical Patriarchy, spiritual and eroatl abuse in the family, and life in the
Quiverfull movement.” Its founder is Hillary McFarid, who has written a book called
Quivering Daughters: Hope and Healing for The Datggh of Patriarchy She is the
oldest child of eleven children in a homeschoofergily. She continues to have a strong
Christian faith and her work is an attempt to urexatie shadows within authoritarian
homes in the Quiverfull Movement. Referring to gagential for a dark side to arise
from this way of life, McFarland speaks of contirwdj parents, performance-based love,
depression, guilt, exhaustion and stress among woseene of whom eventually resort
to self-injury or contemplate suicide. Her bookluttes the voices of many women who
have had a negative experience in a patriarchalyfaBeyond McFarland’s book and

those she profiles, her website displays a lentghpf other blogs devoted to the same

17 http://quiveringdaughters.blogspot.com/
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topic. It does appear as if the doctrine of pathgrand submission to authority within
CR will have some challenges.

Another question about CR that can be consideris gedominantly white
membership. It simultaneously offers an explicitcwene to a diversity of people (and
self-consciously advocates interracial marriagetaedecognition of important people of
color in history)**® yet idealizes a time in history that includes skgnvand the oppression
of native peoples without acknowledging or critinz those institutions. In fact, many
comments in CR discourse resist the idea that eafbnialists interacted with Native
Americans with any antagonism and focus on theimieay with and emancipatory
efforts towards black slaves. This uncritical preagon of the CR ideal coupled with its
very Caucasian following belies its priorities diésts explicit message about race. In
their online store, Wallbuilders has a “Black Histdink showcasing several products to
emphasize the heroism and involvement of black Asaas in the founding of the
nation*'°These include posters of first black legislatairst blacks in congress, and one
highlighting George Washington Carver, a scientistanist, and inventor. Their
American Heritage DVD series includes an entrylmnlégacy of black Americans in U.

S. history and the civil rights movement. Its dgg@wn hails the black heroes, patriots,

and revolutionaries that many “might not know akio8tmilarly, their “Setting the

18 http://www.visionforum.com/news/blogs/doug/2009ARB5/
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Record Straight” book and DVD tells the “untold gégnificant stories?’ about the
religious and moral heritage of black Americand thee sure to amaze and inspire.” The
other CR organizations, however, do not appeaarxy ¢his genre of material. Though
Wallbuilders is presenting black history in a piegitight, it may be a self-conscious
attempt to anticipate the critique | have statedidifionally, framing people of color as
successfully participating in the building of thation (and getting acknowledgement for
it) eradicates the need for a lobby for equalitty.dther words, ‘why should anyone get
“special attention” or advocacy if we can see thate has been equal involvement and
recognition throughout history?’) This analysigioé CR configuration of race and
religion can be addressed in future work.

Extending Theory

This study both extends the theories of constiéuthetoric and breaks new
ground methodologically by bringing together ethragdic fieldwork with contemporary
rhetorical and discourse analysis. First, Charlsu(ti987) theory of constitutive rhetoric
lays the ground for a substantive theory of thestiartion of identity and culture. He
focuses on how subjects are interpellated intoodise positions, logics, and ways of life
through their identification with particular narirags. Though this is a good starting point
for analysis, Peter Ives’ (2004a, 2004b) linguistiading of Antonio Gramsci adds
another dimension, which is how hegemonic languagedsdentities are constituted at

the mundane level of vernacular language and #eodise of the everyday. Beyond
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narratives, this adds another level of analysibéoconstitution of a people with its focus
on societal conventions, institutions, and nornea#iad spontaneous grammars. Still,
Gramsci’'s observations of society can be seen &g gemeral and lacking specificity in
terms of avenues for rhetorical criticism. Erndstclau’s (2005) study of the
constitution of a populist people considers the sviaywhich individuals and peoples
utilize and manifest language in ways that rhetdlydransform identities, practices, and
material outcomes. And finally, the theories regagdiisual rhetorics of display and of
bodies point to the ways in which this theory ofstitutive rhetoric can be extended to
images, physical spaces and environments, monuneriikc performances, and the
manipulation, interaction and adornment of bod&mply put, visual rhetorics are
constitutive; they support the constitution of meags, identities, practices and places.
They invite a way of thinking and being, persuadegles to consider ideas and change
their thinking, and impel the enactment of distiectotions, practices, and appearances.
Together, all of these theories provide a more sbhnd heuristically comprehensive
analytic framework for the study of the constitatiof “a people.”

Though Charland encourages investigating how psaple constituted by way of
architecture, music, or other forms of display, dws study of the people Quebecois
does not supply any sort of a model for how to tbgcally or methodologically
investigate these multiple expressive forms. leach on “constitutive rhetoric” within
the Communication & Mass Media Complete databakrjrid twenty two references
that included ICA and NCA paper abstracts and jalanticles from 2000-2010. All of
these essays involved an analysis of written dissuexts, or images. This search

reveals that the prevailing mode of analysis farstibutive rhetoric is still text or print-
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based. Though Charland indicates that constituheéoric is not limited to written texts
and encourages the analysis of other discursivedpit appears that the scholars within
this area have yet to take him up on his recommenrdaAnalysis continue to investigate
written or print texts and do not move out towamtssic, drama, fashion, bodies,
performatives, or social interaction to examine hbese forms contribute to a
constitutive rhetoric. My study of the CR peoplearporates his suggestions, utilizing
ethnographic observation and interviews in additmthe study of CR-generated texts,
multi-media, and internet discourses to delineat® these various forms, in their
layering and repetition, contribute to the constitu of a “people.” This multi-
dimensional data collection and analysis providesmaow into the many different
levels of language, culture and society at whigieaple is constituted, which cannot be
approached with the study of a singular site, texhode. This study exemplifies the
detail that this theory and method offer, and iewiits replication and development.

Limitations of the Research

The phenomenon of CR is multi-faceted, disparatd,paesents many challenges
to analysis. Despite this, | have attempted tozetithe methods of ethnographic
fieldwork and the analytical tools of contempordmgtoric and cultural studies in the
most efficacious manner possible. Still, theresamme critiques that should be brought to
attention.

It may appear as if the discourse of Doug Philéipd Vision Forum is brought to
the foreground in this research. This effect evdlilgough ongoing analysis, as much of
what | heard at the conferences and events, invietes, and on websites and blogs not

only supported but prioritized the work and valoé®hillips and Vision Forum. |
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centered upon many of his comments and produdfssain Forum because they
represented the valued ideology and practiceseofliscourse | was reviewing. It does
appear as if other organizations support and upthelsk ideas and practices, but that
they are not ‘niched’ in that way, as every orgatian seems to have a slightly different
focus. Another factor may be that out of the neadégship in CR, Phillips seems to be
the most successful as a rhetorician, businesdajmre and organizer. He presents a
strong and attractive ‘package,’ is charismatibigxdelivery, and articulates the CR
message more clearly and stronger than other leader this reason, many of his quotes
and comments nicely encapsulate the sentiments@nchents | recorded from
interviewees and observations. Subsequent reseautth focus on each leader or an item
or product from each organization equally for a engystematic analysis.

Due to the amount and different types of data @biand analyzed in this study,
it was more difficult to go into great detail wilach specific data point within the scope
of a dissertation project. The emphasis of thidytuas to show the breadth and depth of
distinct discourse that contributes to how it pdwiy layers and repeats at multiple
levels and in multiple forms and how these elemerist in relationship to each other.
Additional research could go into more detail dewa chosen areas of data, allowing for
a more detailed research in that particular areaekample, one could look at the
interaction between patriotic images and narratisesoncentrate on gender, patriarchy,
and bodies; or investigate the discourse aboutaoms and family practices. There are
many combinations among the CR discourse laidrothtis study that would benefit

from closer examination.
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This study may be charged with bringing up morestjoas than it is able to
address within its confines. On its own, this data be interrogated to illustrate the
constructed nature of religion (Brian Larkin, 20@8) how it is mobilized and emerges
out of everyday practices (Hirschkind, 2001, 20@&hmood, 2005). Finally, its
implications for coexistence of differing peopleslavalues within a shared public have
yet to be drawn out and theorized. Though the sisi@xtensive in what it covers, it
would surely be improved upon with follow-up ongbkdopics in subsequent work.

Future Research

The outcomes of this study have implications faurfe research in five areas: 1)
the option of delving deeper into any one aredisf $tudy within a more restricted or
bounded field; 2) pursuing the discourse and ctuistée rhetoric of those who have left
CR; 3) addressing the aforementioned unaddressestigus; 4) further experimentation
with the combination of ethnographic fieldwork ahé theories of contemporary
rhetoric and cultural studies; and 5) addressirgstions of access to groups who do not
want to be studied and mobilizing strategies anthaulogies for pursuing that type of
study. This section will overview these five mamplications for future research.

First, follow-up studies on this topic can attengptook in more depth at the
constitution of CR within a more restricted fiekkbr example, looking at how this occurs
within one family, a set of families, or a worslgup or church would provide a more
confined view into the process. Additionally, wittthis type of site, it is an option to
choose a fewer number of rhetorical and discurgarables with more focus over time

and space. Another option is to look specificatlpe CR organization and follow the
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discourse in terms of how one or a few of its nmaission themes is constituted (i.e.,
changing culture, shaping gender identities, orgrahy).

Second, there is the possibility to begin a reléteithew line of research, one that
follows those who have left CR circles becauseasfibhip within the discourse of
patriarchy and submission. The majority of thesappeseem to be young single women
who were still living with their parents or womemavhad been married and who left
their husbands along with their children. This dlguzauses their alienation, but brings
an opportunity to deconstitute and reconstitutendedves and their relationship with
Christian theology and religion. This move has lteskin a proliferation of web sites,
blogs, books, and therapies around advocacy foremonho have lost their senses of
self-esteem, who have been abused, who have betepnessed and dysfunctional, and
whose children have suffered developmentally. Thes®en must find new
identifications and in the process, attempt to #adh other in solidarity in their shared
enterprise. This line of research can engage Wehbries of deconstitution and
reconstitution of identity.

Third, future research stemming from this projeat eddress the unanswered
guestions just mentioned in the “limitations” seatilt can, in more depth, argue with the
taken-for-granted treatment of religion and shaacitnstructed and political nature.

One way in which religion can be politically loadetich is only referred to in this study
is the ways in which it becomes articulated wilegacy and ongoing program of

institutionalized racism. This discussion desetedse delineated in far more detail,

121 Many studies relating to religion, for examplegkdor relationships between religion
and voting habits or political party affiliation élo not question how that particular
manifestation of religiosity was constructed.
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resulting in an approach to analysis that effetfiveveals political actions and messages
that are ‘silent.” Too many methodologies that eagire the empirical collection of data
do not allow for the study of obviously very reélgmomena because they are not
explicitly expressed in verbal texts. Having moase studies and models to exemplify
the deconstruction and exposure of these subtiéiesas crucial.

In terms of public sphere theory, this data cambee closely analyzed in terms
of how this “people” is manipulating conceptiongtoé public and private to further their
identity and mission and how the practices andlagoof CR has implications for the
public sphere. Finally, religion in public has iyet adequately been considered in terms
of dissensus (Ziarek, 2001) rather than consei¥asensus is the allowance of and
embracing of differing opinions, perspectives, amys of being within one sphere. It is
an effort toward coexistence among the realitiediftérence. This discussion has been
growing within the areas of technology (Steine®)2) education (Kafala and Cary,
2006), public policy (Wildavsky, 1988) and philosypGrebowicz, 2005); but has not
been brought to the fore in discussions of contearyaeligion and public discourse.
With the realities of the concomitant presence otflernity and religion, the theorization
of dissensus, religion, and publics is greatly seagy.

Fourth, this study is a call for more research toambines the collection and
examination of multiple and varying observatioests$, and vernacular practices with an
investigation of how they rhetorically constitutecgl worlds, identities, and cultural and
political terrain. Though there is a small bodynafrk that is beginning to demonstrate
this approach (Brouwer and Asen, 2010; Olbrys Gestiea 2007; Pezzullo, 2003), it is

still in need of development and growth. Authorstsas this push beyond the purely
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text-based analysis of traditional rhetorical stgdand view how embodied or mediated
practices combine with texts and images to constitulture. These exemplars and my
study add to the analysis of peoples and publiaatiyding a more comprehensive
range of activities that produce public culturest@ad of only focusing on a narrow
section of that process. This provides a moresgaliook into cultural production and a
more rigorous heuristic.

Fifth, this study and the preliminary research attdmpted studies that
foregrounded it point to the question of accesgtmps who do not necessarily want to
be studied. A traditional ethnography can only afeif the researcher is able to have
intensive presence for a long duration in a bourfeiddi site. Doing multi-sited
ethnography that allows for some of its ‘observagido be the analysis of media, events,
images, and online presence creates access tstieide of a people without being
confined to a bounded site. Not only is it necgssado this when access is denied, but
the point must be made that accessing these otbdalifies, in an increasingly mediated
world, might be fundamental for the understandihgny discourse. Relying purely on
face to face data, in this scenario, only reachasr@on of discursive cultural production.
The need for this type of multi-mode access is@vidor certain religious groups, and it
could also be useful for the study of politicaliges, hate groups, or movements
restricted to a particular gender, race/ethnidtysexuality, where the researcher might
not be welcome.

These avenues for future research can further ledye about the impact of CR
on public culture and individual and group ideestiand practices, as well as advance the

study of constitutive rhetoric; the investigatidrreligion; and its relationship with
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public spheres and public culture; ways to penetsatial spaces for its implicit ‘isms’;
the need for combinatory methodological approached;the question of access to
groups who do not want to be studied. This studypseto examine the constitution of a
people and the ways in which its discursive prasticontribute to that process on
multiple levels. It sought to describe the mechasishrough which social and political
identities are constructed, and whether and howithaals participate in their
constitution. It is my hope that this research $teed some light onto the practices of CR
as well as contributing to the development of tigesord offering advancement of
methodology.

In closing, | would like to note my own phenomergbéal experience of
engaging with those within the CR community. Ashwituch of human interaction, | (for
the most part) found written accounts of CR ideglogits representation in lectures or
media extremely problematic; conversely, | was &bleonnect with and relate to many
of the driving sentiments and rationale reportedniojviduals. It is important that my
readers understand that | was met, for the most\weh friendliness, curiosity, and a
welcoming attitude by those | met at CR eventsuhfd myself agreeing with many
statements that | heard, such as the idea thatiéaleas been overtaken by the
entertainment culture and no longer knows how tpdréicipants rather than spectators.
‘Get off the couch,” someone said — ‘and learn howing a song, play an instrument, or
participate in sports instead of simply watchinigess on the television.’ | agreed with
the comment that families seem to have taken a $@akin the American marketplace
and that mothers and mothering are undervaludaigmation’s detriment. | shared the

excitement of more than one interviewee when tbil/me that they think they’'ve come



upon something fantastic and they've been seeiitgree that something’s happening
in the world. This chain of equivalence betweenamé my interviewees might contain
too much difference and not enough homogeneityetmaintained, but it is important to
recognize these moments of connection.

It has been my goal not to demonize or mock CRodise or those | interviewed,
as | am committed to the ethnographic ethos of ngrte understand another (and
effectively communicating that understanding). Tagiouwi disagree with much of CR
ideology and practices, | support Laclau’s (20@&)esnent that it is misguided to ridicule
or dismiss the worldviews of conservative colleetias “irrational.” Indeed, | hope this
detailed account of CR illustrates just how veryhly rational and deliberate its
activities are. This is the most intensively pugfasand organized collective | have ever
witnessed. Its motives, planning, and programmingtrbe considered in terms of the
creation of a hegemonic language, the constituwdfadentity, and implications for the

public sphere.
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APPENDIX A

IMAGES OF CHRISTIAN RECONSTRUCTION

g e ¢ ?@/h A D ..
C HRISTI AN
MANHOOD

Must Prevail

Douglas W, Phillips

MANLY

FRIENDSHIPS

Figure 1. Biblical manhood. Images depicting CRi§tfan masculinity. Image can be
found at www.visionforum.com/browse/product/why-christianimh@od-must-prevail
andwww.visionforum.com/browse/product/manliness-cdi@t-audio-cd
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Figure 2. Patriarchal leadership. Image showingritaa/husband as head and leader.
Image can be found atww.visionforum.com/browse/product/family-man-fagnil
leader/
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Click to LOOK INSIDE!

Figure 3. Another image of patriarchal leadersiilgs image also illustrates a man with
authority and leadership going over plans or mapggder to lead. Image can be found at
www.amazon.com/Federal-Husband-Douglas-Wilson/dgB¥8751X
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HELPMEET

HELPMEET

in training

Patriarch

Patriarch

in training

Figure 4. Patriarchal t-shirts. Images of patrigrsald by Big Family Shirts.
Images can be found atvw.cafepress.com/bigfamilyshirts
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FIAToH FORNUN CONTERER GO RNERGE |

Figure 5. Blueprint for family-building. An audigia of a conference on the family with
an image showing the men are in charge of the pigrand building.. Image can be
found atwww.visionforum.com/browse/product/building-a-fayathat-will-stand-audio-

cd/.
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American Family
of the Pilgrim Period

| Paper Dalls in Full Color

Figure 6. The American Family During the Pilgrinried. A book showing images of
families during the times of the pilgrims. Imaged¢ze found at
www.amazon.com/American-Family-Pilgrim-Period-Pdgdpf048625335X
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Figure 7. The Return of the Daughters. A DVD cosleowing a young woman walking
away from career life in the secular world (andbitsck clothing) toward a more
traditional home life. Image can be foundhatw.returnofthedaughters.com/
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sunw DVD CoLeE

Figure 8. Training Dominion-Oriented Daughters. XM cover depicting a young girl
dedicated to gender-appropriate tasks in a pat@twome. Image can be found at
www.visionforum.com/browse/product/training-dominioriented-daughters/
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X Image not available for publication.

Figure 9. The American Vision. The cover of the Aiten Vision catalog, citing
Proverbs 29:18 to emphasize the importance of teng-vision.
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Figure 10. Doug Phillips’ Dynasty. Doug, his wife&l, and their eight children. Image
can be found awww.visionforumministries.org/home/about/about theesident.aspx
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Raising One of
‘America’s Largest

Families—How

They Do It

Figure 11. Having many children. This is part a tDuiverfull movement philosophy,
which aims to change culture through having andikm@ting many children.

Image can be found atww.amazon.com/Duggars-Counting-Raising-Americas-
Families-How/dp/141658563X
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MILITANT
FEGUNDITY

Figure 12. Militant Fecundity. The label on a trslsold bywww.bigfamilyshirts.com
supporting the Quiverfull movement (“having as mahildren as God provides”). The
phrase illustrates the strategic aspect of the mew, which is the idea that having
many children who are enculturated to be CR Clanswill facilitate cultural change.
Image can be found atww.cafepress.com/bigfamilyshirts/3291616
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Figure 13. Be Fruitful and Multiply. One of the lksoaddressing the theory of the
Quiverfull movement. Image can be foundhatw.amazon.com/Be-Fruitful-Multiply-
Nancy-Campbell/dp/0972417354
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Figure 14. Raising Maidens of Virtue. A book by thiée of a conference speaker
explaining how to raise young ladies with feminiumgues who submit to patriarchy.
Image can be found atww.amazon.com/Raising-Maidens-Virtue-Loveliness-
Daughters/dp/0974339016
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Figure 15: Sixteen Passenger Vans. Many familiending the conferences have these
vans in order to accommodate their large numberagé can be found at
www.visionforum.com/news/blogs/douq/2007/07/2757/

34¢



COMPACT DISC

REBUILDING A CULTURE o1

VIRTUOUS BOYHOOD

Rarmmng Bovs 1o ap Gonly Mix oF COURBAGE

By Dougivas W, Prces

Figure 16. Rebuilding a Culture of Virtuous BoyhoddDVD devoted to enculturating
young boys into their role as patriarchs, showaaglership and chivalry on the cover.
Image can be found atww.visionforum.com/browse/product/rebuilding-a-tcue-of-

virtuous-boyhood-audio-cd/?sc=jpweb
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by D, Vel

Figure 17. The Centrality of the Home. A DVD cogborifying hearth and home and the
culture that is cultivated there. Image can be dbatwww.christianbook.com/centrality-
home-evangelism-and-discipleship-audio/voddie-
baucham/9781933431338/pd/431338#curr
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Figure 18. Dressing Modestly. Homemade dressegrassfor biblical modesty. Image
can be found dtttp://worksoftheheart.com/sc_images/qirlsdressgs.|
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Figure 19. More Modest Dresses. Homemade dressggneéd for biblical modesty.
Image can be found at
http://www.worksoftheheart.com/images/gallery/denmmpers.jpg
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WAMERICA'S GODLY HERITAGE

Figure 20. Biblical patriarchs from history. Imaggpicting a historical figure with a title
that links him to America’s Christian heritage. ljeacan be found at
www.amazon.com/Americas-Godly-Heritage-Video-Traimdp/1932225668

35(



Figure 21. First Prayer In Congress. Image ilatstg Congressman praying in

Congress. Image can be found at
www.google.com/imgres?imgurl=http://upload.wikimadirg/wikipedia/en/2/25/The-

first-prayer-in-congress-september-1774
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_AMERICA'S
CHRISTIAN
B LS T OnRey

THE UNTOLD STORY

GARY DEMAR

Figure 22. Pocahontas’ Baptism. Image showing Ratas during her Christian
baptism. Image can be foundvat/w.americanvision.com/products/America%27s-

Christian-History%3A-The-Untold-Story.html
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Figure 23. American nationalistic imagery and sgtabNationalistic imagery combined
with Christian interpretation of American historymage can be found at
http://www.visionforum.com/browse/product/leagueepéteful-sons/
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| CELERRATIHRE
of the P cp| EBRATING FIVE HUNDRED YEARS
% of the FAITH of OUR FATHERS

Figure 24. American symbols with Headshots of &fan Historical Figures. Images
combining American nationalistic symbols with pies of figures important to
fundamentalist Christian history. Image can be tban
www.visionforum.com/browse/product/reformation-5@€lebration-audio-collection/
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Figure 25. Significant Buildings. Buildings of Amean History interpreted from a
fundamentalist Christian perspectivevw.amazon.com/Original-Intent-Courts-
Constitution-Religion/dp/0925279579
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Figure 26. Arriving in Costume. Attendees wearpegiod costume at events. Images
can be found awww.visionforum.com/news/blogs/doug/2007/06/26 &nd
http://www.visionforum.com/news/blogs/doug/2008 8844/
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Figure 27. Men and Boys in Revolutionary War Costs. Attendees wearing costumes
at a Vision Forum event. Images can be found at
www.visionforum.com/news/blogs/doug/2007/06/2715/
www.visionforum.com/news/blogs/doug/2007/06/26 &tld
www.visionforum.com/news/blogs/doug/2008/06/3844/

357



Figure 28. Women and Girls In Period Costume. riidtee=s wearing costumes at a Vision
Forum event. Images can be found at
www.visionforum.com/news/blogs/doug/2007/07/2759/
www.visionforum.com/news/blogs/doug/2007/06/26aad
www.visionforum.com/news/blogs/doug/2007/06/2805/
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Figure 29. Men Wearing Colonial Garb. Attendeeanivig costumes at a Vision Forum
event. Images can be foundmatw.visionforum.com/news/blogs/doug/2007/06/2672/
and www.visionforum.com/news/blogs/doug/2007/07/2789/
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Figure 30. Families In Similar Attire. Some faradiwore clothes made out of the same
material. Seemed to reflect a sense of memberslaip, or dynasty. Images can be found
atwww.visionforum.com/news/blogs/doug/2007/07/2770/
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Figure 31. Boys Shouting Battle Charge — Huzzah)$being led re-enacting battle
charges at Vision Forum’s Jamestown event. Imagéedound at
www.visionforum.com/news/blogs/doug/2007/06/2699/
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Figure 32. Sword-fighting in Jamestown. Boys dagpig their sword-fighting skills at
Vision Forum’s Jamestown event. Image can be faind
www.visionforum.com/news/blogs/doug/2007/06/2672/

36:



Figure 33. Children’s Parade. A parade for thédcen at the Jamestown event for
children to display their costumes. Image can ladoat
www.visionforum.com/news/blogs/doug/2007/06/2709/
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Figure 34. Children’s Charge! Children re-enagtbattle charge at Jamestown. Image
can be found avww.visionforum.com/news/blogs/doug/2007/06/2670/

364



Figure 35. Performances at Jamestown. Actors peifig historical events in character.
Images can be found atvw.visionforum.com/news/blogs/doug/2007/07/27&bd
www.visionforum.com/news/blogs/doug/2007/06/2672/
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Figure 36. More Performances at Jamestown. Ager®rming historical events in
character. Images can be found at
www.visionforum.com/news/blogs/doug/2007/06/2672/
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Figure 37. First Landing Prayer. Attendees anéizgrs re-enact the first landing of
the pilgrims at Jamestown. Image can be found at
www.visionforum.com/news/blogs/doug/2007/06/2672/
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Figure 38. Taking Tours. Attendees take tourstufisfian history led by CR docents.
Image can be found atww.visionforum.com/news/blogs/doug/2007/06/2672/
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Figure 39. The Children’s Memorial. Photos of mdkees looking at the memorial and
the service commemorating the memorial. Imagededound at
www.visionforum.com/news/blogs/doug/2007/06/2670/




Figure 40. The Christian Flag. Image of the ClaisFlag. It was raised at the Coral
Ridge conference and the Pledge to the Christiag Whs a part of the event. Image can

be found at
www.google.com/imgres?imgurl=http://www.auburn.eghllenkc/graphics/flag/chrflag.

gif&imgrefurl.
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APPENDIX B

LANGUAGE OF CHRISTIAN RECONSTRUCTION

Biblical worldview, Biblical model, Biblical law
submit to God's authority
God's sovereignty
“taking every thought captive"

Family
family worship, family-integrated worship
youth culture, age-segregated, peer grouping
returning home, staying at home
discipling, training children
family government
homeschool

Patriarchy
turning their hearts toward God and their families
helpmeet
women are to be keepers at home (Titus 5 wives)
modesty, dress code

Culture change, Reform, Restoration, Rebuilding
world-changers, war, warriors
multi-generational view, long-range vision, 200 ngea
Providence (God’s)
remnant

Pilgrims, Puritans
patriotism, Founding Fathers

Popular Scriptures:

Psalm 78
which has 72 verses, encourages parents to steveotids of God and the
stories of God's people with their children

Deuteronomy 6:6-9
And these words, which | command thee this dayl] blean thine heart: 7
And thou shalt teach them diligently unto thy cleld, and shalt talk of
them when thou sittest in thine house, and wheua talkest by the way,
and when thou liest down, and when thou risest up...

Haggai

371



(about the “remnant”)
Psalm 144:12
(about daughters being cornerstones) That ourmayse as plants grown up in
their youth; that our daughters may be as cormerest, polished after the
similitude of a palace: (KJV)

Malachi 4:6
(Fathers turning their hearts to their families)dAre shall turn the heart of the
fathers to the children, and the heart of the céiido their fathers, lest | come
and smite the earth with a curse.

Proverbs 29:18
“Where there is no vision, the people perish: lthat keepeth the law, happy is

he”
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APPENDIX C

INTERVIEW QUESTIONS

Review/sign informed consent form, ask for permis record, etc.

Can you tell me about your religious background laomt you got to your current
faith/denomination and related practices and fest

How do you refer to/label your faith ? (reformed@riNdenominational, etc?)
Do you affiliate with pre- or post- millienialisn{8omething else?)
What are the main practices/beliefs that make faith/way of life distinct from others?
Why did you decide to attend the conference wherengt (American Vision, Vision
Forum, Chalcedon, etc.)?
How long have you known or used the resourcesisfatganization? (And how did you
learn about them?)
Which speakers /activities did you enjoy the molsywv
Has anything you've heard
= Surprised you?
= Been new to you?
» Strengthened ideas/values you already held?
» Made you want to go home and tell others?
Do/did you:
= Agree with everything the speakers at the confereaad
= Agree with most of it, but have some questions
= Not really sure
= Have a lot of disagreement

(if you have questions/disagreements, what are?jhey

A central idea in the event is about transformimgefica’s culture. What about
America’s culture, do you think, needs to be chafge

What do you think is the best way to change Amé&sicalture?

What do you think is your own calling/task towaths goal?
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How about young people/the ‘next generation’?

Doug Phillips, of Vision Forum Ministries, said, “Those who cast the vision define
the culture”

What is your vision for the ideal America?

What is needed to get there?

Are there things from the past that should becompartof this future vision?

When did you first hear the term “Christian (or Bikl) Worldview”?

What does the term mean to you?

When did that term really ‘click’/make sense to Amloy?

Does anything about the Christian Worldview gieel ya sense of harmony?
Why?

How do you, personally, try to incorporate it iryimur world?

Do you feel that being a Christian connects in sarag with being American?
(If yes, how?)

Some say that America’s connection with Christiargtbeing inaccurately revised. Do
you agree? Please explain.

Regarding being American and how it relates to youbeliefs,
What does it mean to be a good citizen?

What is your idea of the ideal type of governmeam4?

Should we have a democracy? (how do you defineodeamy?)

What does religious liberty/freedom mean to you?

Should all religions have liberty/freedom in Amesior just Christianity?

Is it important to you to try to get along with/able to live together with those in your
city/town or in America in general, including thasem other religions, those who are
secular, or atheist? How do you do this?

If you are raising children, do you address thssi&?

How do you teach youth/people in general to relageople who are different, in terms
of religion? (How were you taught?)

Describe how you communicate your Christian vatoesthers.
How has it affected your relationships?
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What is your opinion on the Godly role of women/rpés there a clear biblical role for
women and for men? (what are they?)

[If you have children] Does this influence how y@ise your children/make plans for
them?

Dr. Gary North, at the 2007American Vision’s Suparierence said that people who
agree with and try to live out these ideas aretlom fringe’. Do you agree with him/what
do you think of that?

I’'m interested in the media that you use that irgguide/teaches you. Please tell me the
names of authors who most influence you and yauilyaand titles of your

favorite/most used books/media)

Also, if it applies:

Figureheads/mentors internet websites
Seminars/conferences homeschooling curriculum
Books, movies, music particular schools/traisioglleges

Do you see others using these resources? Do timeg ap in or influence your daily
conversations with family or friends? (can you gareexample of how they come up in
conversation?)

DEMOGRAPHIC INFORMATION
Please identify your:

Age: 18-25 26-35 36-45 46-55 56-65 65+
Race/ethnicity:

Sex:

Educational level attained: middle school high school college profess
training (circle) some graduate school graduate degree

Household level of income: (if you like, you may idicate lower/middle/upper
socioeconomic status)

Contact info, for follow-up (phone/email):

Region of the U.S. where you reside:

Political Affiliation: (democrat, republican, inde pendent, non-voting)

Is there anything else you'd like to add to thiemiew?
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APPENDIX D

BEAUTIFUL GIRLHOOD

The Beautiful Girlhood Collection

The Beautiful Girlhood Collection

The Beautiful Girlhood Collection aspires, by thhage of God, to encourage the
rebuilding of a culture of virtuous womanhood. lwearld that frowns on femininity, that
minimizes motherhood, and that belittles the beafityeing a true woman of God, we
dare to believe that the biblical vision for girtitbis a glorious vision.

It is, in fact — a beautiful vision. It is a visidar purity and contentment, for faith and
fortitude, for enthusiasm and industry, for hergt@mnd home, and for joy and friendship.
It is a vision so bright and so wonderful that itsshbe boldly proclaimed. We are here to
proclaim it.
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Faith & Fortitude

The spirit of beautiful girlhood is alive in therlgivho, with courage and fortitude,
perseveres through the many challenges of life.r&hlezes that "faith is the substance of
things hoped for, the evidence of things not seand'consequently, strives for the
principled course of action.

&

Enthusiasm & Industry

Proverbs tells us that a virtuous woman "works wigh hands with delight,” and "does
not eat the bread of idleness." The truly beaugftlis one who sees her life as a mission
of service. What others view as a burden, she vasas blessing and opportunity.

-
v i ?‘l
i . 1

Purity & Contentment

To be pure in body, mind, and spirit is more prasithan all the promises the world
offers. Young ladies who experience a beautifuhgwd guard their hearts against
anything that would rob them of purity and are emto wait upon the Lord and trust
the leadership of Mom and Dad.

Home & Hospitality

One of the defining qualities of beautiful girlhomda love for home and hospitality. A
young girl watches her mother and looks forwartheoday when she, too, will have a
family. While other girls are driven by wanderluste hospitable girl finds true
contentment at home.
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Femininity & Grace

The truly beautiful girl is one who radiates thater grace which only comes from the
confidence in being a woman of God. She enjoyssdrgdike a lady and being about the
business of women. Because of this, others thirfleofwith respect. Her very
comportment communicates a gentle, gracious spirit.

Joy & Friendship

The woman of God is joyful and seeks companionslitip those who share the same
vision. For the daughter who has embraced the ped@hristian girlhood, the richest
friendships begin within her family, where she teato love and honor, and first learns
the joy of belonging to another.
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