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Introduction

With the increasing network of communications, in many parts of the world action
between members of the human race has intensified. These inter-human relations have
led to a desire and search for mutual understanding through dialogue. Such
communication has taken place among Christians as well as between Christians and
persons of other religions. To discover the depth of faith of those who have different
religious convictions, an openness of spirit and a thorough knowledge of their religious
self-image is indispensable. {1977 PGD, FSDA xiii.1}

With this in mind we have attempted to arrive at an understanding of the origins and
basic structure of the theology which has motivated the Seventh-day Adventist Church
for more than a century, making it one of the most widespread Protestant churches.
The study, which is limited to a descriptive historical-theological and missiological
approach, has penetrated into the Seventh-day Adventist self-understanding through an
analysis of their use of Scripture. Without analyzing the original Scriptural basis of
Seventh-day Adventism it is impossible to grasp fully the significance of its missionary
nature. This was very well brought out by Dr. Paul Schwarzenau in his evaluation of a
dialogue with certain Seventh-day Adventists in Europe. He observed that "prior to and
underlying every particular church doctrine, however objectively it may be based on
biblical exegesis and theological argument, are experiences of faith which have left an
indelible mark on that doctrine and are the source which consciously or unconsciously
determines the questions, inquiries and teachings of the church in question." He
illustrated his point by drawing a parallel between Luther's experience and the 1844
Adventist experience, stating that "the living resonance of the Protestant 'Scripture
principle' rests on the fact that Luther had earlier experienced in the depths of despair
the converting power of the Gospel. . . . And it is very much to the point that Adventist
doctrine is rooted in and derives strength from an event which Adventists later referred
to as 'the great disappointment' (October 22, 1844)." He concluded with a most relevant
observation for any dialogue among Christians that "the full truth of a church's doctrine



is therefore not yet grasped so long as, in its details or as a whole, we see it in isolation
from such events
XIvV

and as mere doctrine." 1(2) The present study, therefore, has investigated in the light of
the Adventist experience the origin and significance of methods of Bible interpretation
by Seventh-day Adventists; the development of their ecclesiology, soteriology, and
apocalyptic-eschatology; their self-understanding of the role they play in the history of
the Christian church and salvation history; their views on inter-church relations; their
concepts on truth and revelation; and their approach to others. The investigation also
deals with the fundamental questions of the influence of the general hermeneutical
tradition of 19th-century evangelical Protestantism, why Adventism did not disintegrate
after the failure of the Millerite predictions of Christ's return but resulted in the
successful development of Seventh-day Adventism, and the Millerite contribution to
Seventh-day Adventist eschatology. All these factors are of relevance for an
understanding of their present theology of mission, the basic structure of which was
formed in the first decades after 1844. In 1874 its basic structure had progressed so
much that believers began a gradual expansion on a worldwide scale. Post-1874
developments, which are beyond the scope of this inquiry, resulted in a more
Christocentric mission theology with a greater non-apocalyptic thrust. The fact,
however, that its basic theological framework has generally remained unchanged
makes this research of great relevance for an understanding of contemporary
Seventh-day Adventism. This study endeavors to contribute to an in-depth
understanding of Seventh-day Adventists and to lead to improved relations between
them and persons of other persuasions. {1977 PGD, FSDA xiii.2}

As far as possible use has been made of primary source material, including leading
Millerite publications and all available Sabbatarian Adventist and Seventh-day Adventist
publications. Books, pamphlets, published reports, sermons, periodical articles,
published and unpublished letters, and manuscripts have been used as sources.
Non-contemporary material has only been used to elucidate developmental trends
without contradicting contemporary source material. Footnotes entail secondary
sources providing the reader with further explanatory background in areas on question
and biographic information on the major personalities quoted. Source material was
selected on the basis of its qualitative and quantitative nature and its relevance in
understanding the development of the theology of mission in its historical and
contemporary perspective. {1977 PGD, FSDA xiv.1}

Part One deals with the immediate origins of the Seventh-day Adventist theology of
mission and limits itself to the early 19th-century religious climate in the U.S.A. when
millennialism flourished and an interconfessional movement emerged. William Miller,
one of the foremost pre-millennialists during the first half of the 19th century, was its
great inspirational force stressing the imminence of Christ's personal return. It was out
of this movement that the Seventh-day Adventist Church gradually arose. In the

footnotes
XV

of Part One frequently reference has been made to publications by some of the most
authoritative Seventh-day Adventists indicating the continuity of theological ideas
between them and the Millerites. Part Two discusses the post-1844 theological



developments till 1874. This early period is of great importance because during it the
distinctive and basic characteristics of Seventh-day Adventism were formulated. {1977
PGD, FSDA xiv.2}

The theological concepts which lay behind the missionary consciousness of the
Adventists formed within their hermeneutical framework a coherent unifying theological
system which determined almost all their mission endeavors. This fact led to the use of
the term "theology of mission" in this study. During the period under consideration one
has to realize, however, that their theology of mission was a dynamic concept which
gradually deepened and took on a more permanent structure. Thus this study can be
called: Toward the Seventh-day Adventist theology of mission. The term "mission" and
its derivatives used in this study include both the traditional meaning of
missions-converting men of other faiths to Christianity-and the meaning of
evangelism-calling back those who have apostatized or are gradually backsliding, thus
signifying any activity in regard to man's salvation. Depending on the historical context,
the scope of "mission" refers to either the population of the U.S.A. or that of the whole
inhabited world. {1977 PGD, FSDA xv.1}

The name "Millerites" has been used to designate Adventists in the U.S.A. who
accepted many of Miller's expositions on the imminence of the Second Advent. The fact
that the Millerites split up into different groups after 1844 makes it advisable to
substitute the term "Adventists." The terms "Sabbatarian Adventists" and "Seventh-day
Adventists" have been employed to indicate one of these groups which soon made the
observance of the Sabbath a part of its faith, the latter term (abbreviated SDA) applying
after their organization as the Seventh-day Adventist Church, in 1863. {1977 PGD, FSDA
Xv.2}

Regarding the technical nature of the study, as far as possible the orthography of
the sources has been honored. In general the chapter arrangement is chronological.
However, chapters V and VI cover the same time period, each dealing with a different
but complementary aspect of the emerging theology. It was necessary to make chapter
V substantially larger than any other chapter in order to incorporate the many facets of
the basic structure of the theology of mission. Within the footnotes, whenever a
manuscript, letter, article or series of articles has been reprinted in a pamphlet or book,
that source is indicated between parentheses to facilitate its accessibility to the reader.
In some cases these reprints reproduce only sections of a primary source; other times
the title of the reprint differs from the title of the article or articles. Unless otherwise
indicated, Scriptural references are taken from the King James Version. The
abbreviation ibid. refers to the last reference in the preceding footnote. It was virtually
impossible to include in the bibliography all sources used for the preparation of this
study or referred to in the footnotes, so the sources for the selective bibliography have
been chosen on the basis of their importance and/or their frequent use in the actual
writing. The bibliography also lists the primary source locations. {1977 PGD, FSDA xv.3}
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Chapter | - The Background for the Origins of the Theology of Mission

As general background this chapter first provides an introductory survey of some of
the major characteristics of the religious situation in the U.S.A. during the first half of the
19th century which led to the rise of an interconfessional movement out of which the
SDA emerged. This period has been described in the light of two successive historical
phases characterized by their dominant features as an "era of good feeling" and an "era
of controversy," indicating a change in the mood of the nation which provided an ideal
climate for the development of Adventism. The major part of the chapter describes the
major theological and missiological factors that brought about this movement and which
are basic to an understanding of the formation of the SDA theology of mission. {1977
PGD, FSDA 3.1}
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1. General characterristics

At the turn of the 19th century American Christianity was predominantly Protestant.
In its character the Puritan-Pietist-Evangelical strains were more prominent than in
Europe. 1(3) Only a small section of the population was officially associated with a
church at the time of Independence even though the colonies had experienced the
Great Awakening in the 18th century. 2(4) With the adoption of the Constitution a



unique feature was introduced in the newly formed nation: the official separation of
Church and State. The new Constitution declared that "no religious test shall ever be

required as a
4

qualification to any office of public trust under the United States." 1(5) The first part of
the First Amendment to the Constitution elaborated this further by forbidding the
government to issue any law "respecting an establishment of religion or prohibiting the
free exercise thereof." 2(6) Religious pluralism, a desire to avoid a State Church
situation, and the influence of European rationalism and deism were among the major
factors that contributed to the formulation of the principle of religious freedom in the
Constitution. 4(7) The effect of the Constitution was that it made church organizations
no longer dependent on the State for survival and growth but on their own resources
and voluntary membership. Its adoption together with increasing immigration
stimulated a further development of religious plurality. The result, according to Kenneth
Scott Latourette, was that by 1914 "nearly every kind of Christianity found anywhere
else in the world was present." {1977 PGD, FSDA 3.2}

This religious plurality was an important reason for general weakness of the
churches as compared with their position in Europe. The Roman Catholics were in a
minority, the Orthodox were very small, Lutherans were less prominent than in Europe,
the Episcopalians were only socially important and far less represented than in
England, Presbyterians were much weaker than in Scotland, and the Reformed
represented but a faint reflection of their position in the Netherlands and Switzerland.
The Methodists and Baptists, however, who were minorities in England, together made
up more than half of the Protestants. 6(8) {1977 PGD, FSDA 4.1}

The 19th century was a time of unprecedented geographical expansion for both the
nation and the churches. It was during this period that a powerful nationalistic spirit
arose, which influenced the development of the missionary movement. The expansion
of the U.S.A. differed significantly from that of the European powers. Generally, it was a
westward movement into neighboring territories thinly populated by Indians. The
Louisiana Purchase from France under Jefferson greatly extended the territory of the

nation. Many Americans felt that their Manifest Destiny was: "the conquest
5

of the entire continent, that one day the standard of the Republic would fly over that
gigantic sweep of territory which plunged westward to greet the ocean." 1(9) With the
accession of Florida, Texas, Oregon, and California this ideal was realized. It was
"perhaps the most optimistic period" in American history. 2(10) To the American
Indians, however, the westward move of the white settlers signified one of the most
pessimistic periods in their history. In fact, there seemed to be a disparity between the
ideals expressed in the Declaration of Independence that "all men were created free
and equal" and in the treatment of the native population. Under the presidency of
Andrew Jackson (1828-36) it became the federal policy to remove all Indians to the
western side of the Mississippi in order to vacate potentially prosperous lands for the
westward-moving white settlers. The resettlement of the Indians took place relentlessly
with much suffering and the cost of many lives. 3(11) {1977 PGD, FSDA 4.2}

In the early 19th century the Industrial Revolution made its initial impact on the
country. An accompaniment of this Revolution, together with the territorial expansion,



was an enormous growth of population caused by a high birth rate, a reduced death
rate, and a tidal wave of immigrants. From 1790 to 1860 the population increased eight
times, from nearly four million to more than 31 million. The immigrants, mainly from
Europe, were attracted by the demand for unskilled labor in the mines, factories, railway
building, and by the vacant lands in the West. There was also the dream of life in a free
nation where land was cheap, salaries relatively high, and opportunities unlimited.
Furthermore, immigration was prompted by adverse economic conditions and
unfavorable political and social developments in Europe. 4(12) During the 19th century
there was a strong increase of Roman Catholic immigrants. In the period of 1790-1840
the population of the nation increased by less than 4 1/2 times; the Catholics increased
nearly 19 times. 5(13) By 1850 they had become the largest single church in America.
6(14) The accelerating speed of Catholic immigration inevitably created fear and
tension among many Protestants who conceived of the U.S.A. as a Protestant nation. It
was felt that the near monopoly of the Protestant churches was threatened by a church
known for its authoritarian government and persecuting policies. In the decade following
1825 at least 5,000 Irish Roman Catholics entered the country each year. They not only
brought with them their Old World customs, but their progress in
6

Americanization was very slow, arousing fears as to the foreign nature of the Roman
Catholic Church-a fear that was strengthened when several Roman Catholic missionary
societies were founded in Europe to promote the propagation of the Roman Catholic
missionary work in America. 1(15) There was a resurgence of the anti-Catholic tradition
of the colonial fathers, who in turn had received their ideas from the Reformation
literature-especially from 16th- and 17th-century England. A flood of anti-Catholic
publications supported this "no-popery" crusade. 2(16) Feelings ran so high that a
Catholic convent was burned in 1834. The Protestant opposition developed into a
national issue. In 1837 the Native American Party was formed, which had as one of its
main aims to curtail immigration. No doubt this side of Protestantism together with its
earnest profession of concern for freedom sounded rather hollow to those outside that
segment of society. 3(17) {1977 PGD, FSDA 5.1}

Another important element in American Christianity was the impact of millennialism
on the American self-consciousness. The early New England Puritans had seen their
settlements as God's new Israel, a "wilderness Zion." During the American Revolution
the place of the nation in God's plan was often stressed, 4(18) the Revolution itself
being interpreted as one of the greatest events since the Reformation. Frequently from
the pulpits the view was presented that it was the destiny of the newly formed Republic
to lead the world to millennial glory. 5(19) {1977 PGD, FSDA 6.1}

Various factors contributed to the popularization of this version of America's destiny.
First, there was a Protestant view of history held among many Christians which rested
partly on the usual Protestant interpretation of a papal apostasy and the Reformation
renewal of the church, and partly on the conviction that the British kingdoms harbored a
people chosen by God for unusual service in advancing God's plan for humanity. This
view was modified and applied to the American scene, causing many to consider the
nation the "American lIsrael with all its implications of special election, vocation and
guidance," 6(20) while justifying the rapidly increasing expansion

7



of the new nation. Secondly, during the 18th century there was a growing millennial
expectation in evangelical circles; the main emphasis was on postmillennialism-a view
which expected the Second Advent of Christ not at the beginning but at the end of the
millennial age. The millennial blessing to be enjoyed by the church was often seen to
be realized by human means of propagating the gospel in the power of the Spirit.
Among the factors which contributed to the acceptance of this idea were the influence
from Britain through Protestant immigrants, literature, and personal contacts and its
proclamation in the U.S.A. by Jonathan Edwards and his followers. Especially were the
religious awakenings of the 1730s-40s occasions for widespread acceptance of this
view. 1(21) It also found its way into popular works of Moses Lowman, Thomas Scott,
Adam Clarke, and David Bogue. Thus, many undoubtedly expected some kind of
glorious state of history, achieved by progressive stages. 2(22) Thirdly, through
revivalistic preaching the millennium became the object of intense speculation and
anticipation. The dawn of the millennium seemed imminent. Edwards perceived signs of
the coming millennium in the New England converts. Thomas Prince saw the French
and Indian wars as "opening a way to enlighten the utmost regions of America"
preparatory to the millennial reign. 4(23) When the age of reform and benevolence
arrived, the millennial role of America became a generally accepted idea among the
clergy, and the American achievement was seen as "God's handiwork, and American
history was evolving into the millennium of Christ." Those ideas seemed to be
confirmed by the fact that every day more and more Europeans came to America who
considered it a land of opportunity and the hope of the world, in contrast to European
reactionism and authoritarianism after the French Revolution. {1977 PGD, FSDA 6.2}

In American Christianity there were other theological and philosophical forces that
provided a willing support for the postmillennial view of the present establishment of the
Kingdom of God. The culture in America was becoming more and more democratic with
a growing emphasis upon the dignity and worth of man, a concept advocated by
Unitarianism, Universalism, the natural rights philosophy, and Jeffersonian
individualism. At the same time the burgeoning Methodist denominations proclaimed
the Arminian view of God's infinite love and mercy for all sinful men and reasoned that if
God's plan of salvation included all men, then everyone ought to have the opportunity to

accept it. There was an increasing shift of emphasis
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away from God's sovereign initiative. 1(24) The growing man-centeredness was further
stimulated by the process of nation building that was going on at that time. The people
were occupying an increasingly vast area and developing successfully its resources,
and their interest in doing seemed to be greater than in reflecting. Latourette
characterized the type of Christianity at this time as "activism." 2(25) {1977 PGD, FSDA 7.1}

The new spirit of nationalism, the millennial consciousness, the spirit of activism
based on a strong emphasis on man's initiative, and a realization of God's mercy and
love for mankind made a definite impact upon the churches. If the American society
was to be won to Christianity, the churches would have to develop a strong missionary
program. Many regarded such a program as "the means whereby the West, the nation,
and ultimately the world might be redeemed from the disastrous effects of immorality,
skepticism and materialism." 3(26) The most immediate concern was the conversion of



the U.S.A., which was an enormous task. The missionary efforts were concentrated in
three areas: One was the winning of the partially secularized among the descendants of
immigrants who had come to the country in the colonial period, another effort
concerned persons of other religions-the Indians and Negroes, and the third effort was
aimed at the 19th-century immigrants. 4(27) Various missionary societies were
established, the most important being the American Home Missionary Society, founded
in 1826, which was formed by individuals from various churches. However, most
denominations realized that the distinctive tenets of their faith could not be maintained
in the new regions under this kind of nonecclesiastical control. The strong competitive
spirit between denominational and non-denominational organizations had as its result
that the purely denominational mission board became standard. 6(28) The motivations
that prompted the rise of the home-missionary movement were also a powerful force in
the development of foreign missions. Stirring reports by English missionaries as well as
tales of exotic life in the Orient by New England seamen and tourists contributed to the
increasing interest in missions. In 1810 the American Board of Commissioners for
Foreign Missions was formed. {1977 PGD, FSDA 8.1}
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2. Era of good feeling
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In national politics the "era of good feeling" or the "early national period" started with
the inauguration of George Washington as president in 1789 and ended when Andrew
Jackson, a hero of the masses, became president in 1829. For American Christianity it
was also an "era of good feeling." Although aspects of anxiety and insecurity could be
perceived, 1(29) the optimistic postmillennial view of the future of society was popular,
and the vision of America as a redemptive instrument strengthened the activism of
evangelical Protestantism. There seemed to be a strong determination by many
churches to keep the Republic a Christian nation even though there was a separation
between Church and State. The prospect of a millennial perfection to be established
through the Christianization of society by voluntary human endeavor reinforced and
sustained evangelical revivals. 2(30) Lyman Beecher argued that if we only pray and
wait upon the Lord, He will not come. 4(31) Of a similar nature was the view of
president Eliphalet Nott of Union College: the millennium was at the door and would be
"introduced BY HUMAN EXERTIONS." As far as the commencement of the millennium
was concerned Timothy Dwight, president of Yale College, thought he could perceive
its "dawn" in 1812. The strategy of many Protestants concerning the Christianization of
society was to increase the strength of their churches and influence the Republic
through reform and benevolence societies. These were voluntary societies, whose
membership often was on an interconfessional basis, and were used by various
churches as a "useful bridge across the gap between church and civilization" which had



been widened by religious freedom and pluralism. {1977 PGD, FSDA 9.1}

Apart from the association of millennial views with the triumph of Christian
civilization, a number of other forces were responsible for the reform and benevolence
movements. One of them was the success of British evangelical and reform societies
which inspired similar developments in America. Then, as a result of the Enlightenment,
there was a humanitarian concern which had already created an atmosphere favorable
to benevolence activity. Serious interest was aroused in the cause of peace and
temperance. Furthermore, the changes in theology favored an emphasis on man's
freedom, while minimizing man's total depravity, and stressing human effort for
self-improvement. It was felt that the improvement of society depended much on what
man himself would accomplish. Then there was a general atmosphere of optimism. A
new nation had been born, devoting itself to the cause of liberty and equality for all, and
it was thought that these high ideals could be realized. Finally, there was the aspect of

revivalism that, together
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with the other factors, gave the reform and benevolence movement its power and
purpose. 1(32) {1977 PGD, FSDA 9.2}

This wave of revivalism began with the Second Great Awakening or Great Revival
and increased in intensity after 1826 when Charles G. Finney had started his preaching
and great revivals swept through the country. In 1830 he moved away from an exclusive
stress on personal conversion, and developed a close relationship between revivalism
and benevolent action, an approach which made him more acceptable in the eastern
part of the country. The remaking of society in the light of the establishment of the
kingdom of God was considered as important as converting people and building
churches. This union of revivalism and reform contributed greatly to the growth of the
benevolence movement. As the century progressed, the interest of Protestantism in
temperance, peace, prison reform, poor relief, proper Sunday observance, education,
abolition of slavery, and many other moral and social problems grew steadily until social
reform became the absorbing passion of many Christians who embraced revivalism.
2(33) {1977 PGD, FSDA 10.1}

In the context of this revivalism and millennial expectation the increase in the
consumption of alcohol 3(34) was seen by many Christians as a threat to the
furtherance of the Christianization of society. Thus a temperance movement was
launched which resulted in the founding of the American Temperance Society (1826).
In 1836 the American Temperance Union was established on a platform of total
abstinence. Large groups of people favored prohibition and conversion methods were
used to fight intemperance. Most of the major denominations endorsed the temperance
movement whose influence later on was manifested in State prohibition legislation.
4(35) Another area for reform was the decline in the strict observance of Sunday,
especially on the frontier. In 1828 the General Union for Promoting the Observance of
the Christian Sabbath was organized. Later, as a result of the Sunday reform revival of
1843, the American and Foreign Sabbath Union was established. 6(36) Other issues
the evangelical reform hoped to correct were various practices not conducive to
Christian morality such as dueling, theater going, card playing, dancing, and
prostitution. In 1834 the American Female Moral Reform Society and the Young Men's



Moral Reform Society were founded. Furthermore, peace societies were organized by
11

several states in 1815 with the American Peace Society being organized in 1828.
Education was another important concern of the benevolence movement and in 1815
the American Education Society was established. The opinion was generally held that
an increase in number and quality of educational institutions would contribute to the
Christianization of the world. Protestants contributed considerably to the development
of public school systems for primary and elementary education, but it was believed that
higher education should remain under private denominational sponsorship. The
benevolence societies also supported humanitarian movements in aiding the
handicapped and helpless, giving attention to education of the deaf and blind, and the
care of the insane. Abolition of slavery was also championed, with the American
Anti-Slavery Society being formed in 1833. With the previously mentioned wave of
missionary enthusiasm sweeping the country, in 1816 the American Bible Society was
established, in 1825 the American Tract Society, and in 1824 the American Sunday
School Union. 1(37) {1977 PGD, FSDA 10.2}

This period also witnessed the rise of a number of utopian communal movements
with members dedicating themselves to the establishment of an ideal order along
religious lines. Almost all of these held to a literal interpretation of the Bible and were
pietistic in their emphasis. Usually however, they adhered to collective ownership of
property and put into practice various principles which were advocated by the reform
movements. Although their numbers and influence were not large, they generally
represented the concern for moral fervor and reform in American religious life. Some of
the better known were the Shakers (officially known as the Millennial Church or the
United Society of Believers), the Rappites, the Amana Society or Community of True
Inspiration, the Hopedale Community, the Brook Farm Community, and the Oneida
Community. 2(38) {1977 PGD, FSDA 11.1}
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3. Era of controversy

During the 1830s the "era of good feeling" gradually gave way to an "era of
controversy" 3(39) with rapidly increasing threats to the popular postmillennial views
and the success of the benevolence movement. {1977 PGD, FSDA 11.2}

First, there was the development of "sectionalism." The survival and identity of the
Republic were brought into question by sectional animosities between the various
States. Rising tension over slavery, States' rights, and the anti-Roman Catholic nativism

divided many in the country. While millennial
12

dreams stimulated the Northern abolitionists, the Southerners saw the preservation of



slavery and the limiting of the power of government as their main interest. Although
revivals continued, anti-slavery eclipsed other reforms and divided the churches. 1(40)
{1977 PGD, FSDA 11.3}

Secondly, the glorious millennial dream cooled off through the devastating effects of
the financial depression of 1837, 2(41) hindering the effectiveness of the benevolence
societies. The spirit of the movement was no longer that of confidence and it became
evident that the earlier bright hopes were not to be fulfilled so easily. 3(42) {1977 PGD,
FSDA 12.1}

Furthermore, revivalism had increased the individualism of the people. Much
seemed to depend upon the personal decision of the individual. Non-conformity was
both acceptable and desirable, and the quest for truth became paramount. Thus, the
whole revivalistic impulse tended to create a fruitful atmosphere out of which not only
extremist and perfectionistic ideas could develop, but also new churches and religious
movements. 4(43) During the 1830s an extremist, "ultraist" party appeared in many of
the societies, 5(44) growing out of the intensity of revivalism that was connected with
the reform movement. The revivalists had claimed that their work was done under
guidance of the Holy Spirit and their assurance was strengthened by their expectancy
of an imminent millennium. Because of this, many societies suffered inner dissensions
between absolutists and moderates which divided the churches. In general the rise of
perfectionism was one of the clearest expressions of ultraism. Where revivalism had
reached its height there was a development of belief in the possibility that Christians
could live perfect, sanctified lives. Some types of perfectionism were radical; others
moved toward antinomianism. 6(45) The frontier in particular was a place where
discontent could reign, extremism could develop, and utopian societies could

experiment. The rural areas of New England,
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Pennsylvania, and the Middle West harbored many dissident groups. One of the most
conducive places for the rise of new religious movements was in central and western
New York State. This area was called "the Burned-over District" because it had been
swept over so often by the fires of revivalism. This region witnessed within two decades
the rise of Mormonism, Adventism, and Spiritualism. 1(46) {1977 PGD, FSDA 12.2}

Finally, during the early part of the 19th century among evangelical Christians there
was an increasing emphasis on the study of Bible passages which alluded to the
Second Advent-the parousia. First, the emphasis on eschatology, which was stimulated
by the events of the French Revolution, 2(47) took place in Europe; later it arose in
America. 3(48) Many participating in these studies became convinced that Christ's
return and the Day of Judgment were imminent and would inaugurate the millennium-a
view designated as premillennialism. Consequently, these individuals strongly opposed
the current postmillennial views. 4(49) The principal exponent of premillennialism in
America during this period was William Miller (1782-1849). He was born in Pittsfield,
Massachusetts, just following the Revolutionary War in which his father was a captain.
Eldest in a family of sixteen children, he was reared in a religious atmosphere in Low
Hampton, in northeastern New York State. During his youth he satisfied his thirst for
knowledge largely through self-study. He came to be considered unusually well read,
self-educated, and conspicuously methodical in all his ways. After marriage he lived for



a few years in Poultney, Vermont, where at times he served as deputy sheriff and
justice of the peace. Through his friendship with various prominent citizens who were
deists Miller gave up his religious convictions and became a deist. In the war between
the U.S.A. and Britain (1812-14) he served as lieutenant and captain, which seems to
have disillusioned him about his deistic principles as he began to realize the sinful
nature of man. When he left the army and began to work as a farmer he devoted more
time to existential questions regarding man's predicament. During this quest for a
deeper significance of life he attended the Baptist Church regularly, though he was not
a member. In 1816, while publicly reading a sermon on Is. 53, Miller experienced
conversion and joined this church. Challenged by his deist friends, he began an

intensive study of the Bible so that he might
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justify his decision to accept the Christian faith. 1(50) On the basis of a two-year
investigation, he concluded that, according to Scripture, the Second Advent was
premillennial instead of postmillennial 2(51) and within his lifetime, indicating there
could be no world conversion before Christ's return at the beginning of the millennium.
4(52) Miller continued the study of the Bible until, as the result of an invitation, he made
his first public appearance in 1831 when there was already some excitement in the
various Protestant churches over the imminence of the parousia. From that time
onward until 1844, he lectured wherever he had a chance. In 1831 Miller prepared a
series of eight articles for a Baptist weekly, the Vermont Telegraph, which were
published during 1832-33. In 1833 these articles were incorporated in a pamphlet
entitled Evidences from Scripture and History of the Second Coming of Christ About the
Year A.D. 1843, and of His Personal Reign of 1000 Years. During the same year he
was provided by the Baptists with a license to preach. From 1834 onward he devoted
all his time to the proclamation of the Second Advent. In 1836 his lectures were
published in a book which was reprinted and enlarged several times, and received
nation-wide publicity. {1977 PGD, FSDA 13.1}

In many churches Miller gained numerous followers who became known as the
"Millerites." This interconfessional movement 7(53) swelled into a

15
crusade which reached a climax in the years 1843 and 1844. In North America about
200 ministers accepted Miller's views and "Advent congregations" were established
which had a total number of approximately 50,000 believers. 1(54) Some of the most
influential personalities in this movement were Joshua V. Himes, 2(55) a minister of the
Massachusetts Christian Conference, Josiah Litch, 4(56) a minister and member of the
New England Methodist Episcopalian Conference, Dr. Henry Dana Ward, a prominent
Episcopalian clergyman, Charles Fitch, a minister of the Congregational Church and
the Presbyterian Church, Apollos Hale, a Methodist minister, and Sylvester Bliss, a
Congregationalist. For some, Miller's prediction must have implied an instant utopia,
especially after the financial depression which prevailed throughout the nation; for
others, who were disillusioned with the movements of the 1830s, the premillennial ideas
of Miller offered
16

a way out of the religious ultraism which had failed to redeem civilization. 1(57) Still
others saw in his prediction a culmination of their desires for the "blessed hope" and



deliverance from an evil world. {1977 PGD, FSDA 14.1}

In summarizing the religious situation at the beginning of the 19th century in the
U.S.A. one could say that it provided a climate conducive to the development of new
religious movements. There was a relative weakness of the major churches, a religious
plurality and the constitutionally guaranteed freedom of religion which stimulated
individual religious expression independent from the larger churches. The
democratizing of the American culture, the Second Great Awakening, and further
revivalism contributed also to increasing religious individualism. New movements
developed from the larger Protestant bodies. With the passing of the era of
benevolence, schism and controversy began to reign. The financial depression of 1837,
disillusionment with the millennial dreams, and a fast growing Roman Catholicism
created feelings of insecurity and discontentment. It was in such an environment that
Adventists successfully developed as one of various new religious movements. {1977
PGD, FSDA 16.1}
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B. The Millerite Apocalyptic-Eschatological Motives for Mission

This section discusses Miller's hermeneutical principles without which it is
impossible to understand the biblical motives underlying the mission thrust of the
Millerite movement. In the exposition of the motives for mission references to these
principles will be made. This study has been confined to apocalyptic-eschatological
motives because these were overwhelmingly dominant in the Millerite literature. The
concept of "the time of the end" provided a general motivation for Millerites based on
the theological significance of certain historical incidents, while concepts such as the
time of the Second Advent, the Midnight Cry, and the Judgment Hour message
characterized their specific mission motivation. Several of these concepts were also
prevalent in the circle of evangelical Christianity. However, it was especially the view of
an imminent premillennial parousia associated with a definite time setting that made the
following apocalyptic views an integral part of the Millerite mission thrust. {1977 PGD,
FSDA 16.2}
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1. Hermeneutical principles



The two major published sources enumerating Miller's hermeneutical principles are
the introduction to his lectures and a letter he wrote regarding principles of biblical

interpretation. The introduction to his lectures
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discussed especially the principles of interpreting apocalyptic-eschatology, which he
considered as predictive prophecy. In 1840, however, one of Miller's letters
summarizing his rules of hermeneutic was published. 1(58) These rules came to be
known as "Miller's Rules of Bible Interpretation." 2(59) The major part of the following
discussion is based on these rules as they were published by Apollos Hale (see
Appendix 1). 3(60) {1977 PGD, FSDA 16.3}

In general Miller's hermeneutical principles were a part of the Protestant
hermeneutical tradition which can be traced back to the primitive church. 4(61) His
hermeneutic was based on the presuppositions of the sola scriptura principle and the
unity and self-authentication of Scripture. 5(62) The first four hermeneutical rules dealt
with general rules of interpretation. Miller indicated that the Christian canon provided
the context for interpretation and that Scripture can be understood 7(63) (Rule 1). He
advocated the hermeneutical rule that Scripture is its own expositor, and based it on
the concept of the Bible as an ultimate norm (Rule Ill). The principle of the analogy of
Scripture and its application to a particular subject he frequently used as a means to
understand Scripture (Rule IV). As to its application he stressed that the importance of
"every word" had to be taken into consideration (Rules I, IV). Not only a word but also a

sentence had its importance: "Let
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every word have its own scriptural meaning, every sentence its proper bearing, and
have no contradiction, and your theory will and must of necessity be correct." 1(64) He
also suggested that when all scriptural passages related to a particular subject were
brought together, each word and sentence should have "its proper bearing and force in
the grand whole." 2(65) {1977 PGD, FSDA 17.1}

The remaining rules were predominantly concerned with principles of interpreting
apocalyptic-eschatology. This, according to Miller, included visions, symbols, and
parables, and had prophetic significance. He referred to existing prophetic parallels
which were complements to each other requiring integration to achieve their full
understanding 3(66) (Rule V). This rule led ro the important question: Do the words of
Scripture have a literal or nonliteral sense? Miller's hermeneutic gave preference to a
literal interpretation of a word as long as it contextually made "good sense." But, if its
literal meaning violated "the simple laws of nature" the word had to be interpreted in a
figurative sense (Rule VII). 4(67) {1977 PGD, FSDA 18.1}

Miller devoted special attention to interpreting symbols. According to him, symbols
always had a "figurative meaning," explaining that, when used in prophecy, symbols
could have, for example, the following significance: mountains, meaning governments;
beasts, kingdoms; waters, people; lamp, Word of God; day, year 5(68) (Rule VIII).
However, he acknowledged that symbols had also a "metaphorical meaning" which
signified "some peculiar quality of the thing prophecied of-by the most prominent
feature or quality of the figure used, as beasts; if a lion, power and rule; if a leopard,



celerity; if a bear voracious; [if] an ox, submissive." 6(69) He, therefore, remarked that
"almost all figures used in prophecy have their literal and metaphorical meaning; as
beasts denote, literally, a kingdom; so metaphorically good and bad, as the case may
be, to be understood by the subject in connection." 8(70) The meaning of symbols
could be obtained through the use of the principle of analogy of Scripture and the "good
sense" idea within the Context of the canon (Rule 1X). He recognized the importance of
the
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immediate context by indicating that because of different contextual situations a
particular symbol could have different significance 1(71) especially, reference was
made to the various symbolic meanings of the word "day" (Rule Xl). Frequently Miller
and most of his contemporaries 2(72) made use of the so-called "year-day" principle
which had been employed by interpreters for many centuries 4(73) as a key to
determine the time element in symbolic prophecy. This principle indicated that a
prophetic day stood symbolically for a literal solar year, a prophetic month for 30 literal
years, and a prophetic year for 360 literal years. On the basis of the
analogy-of-Scripture principle, the biblical evidence for this approach was found in Num.
14:34, Ezek. 4:6, and the fulfillment of the 70 weeks of Dan. 9. Parables, Miller said,
should be interpreted like symbols through the application of the analogy-of-Scripture
principle to a particular subject within the context of the canon (Rule Xl). {1977 PGD, FSDA
18.2}

In determining the fulfillment of prophecies he employed the hermeneutical principle
that symbols were not to be fulfilled in a figurative manner but stood for a historical
reality. For example, the symbols in the books of Daniel and Revelation were seen to
depict the history of God's people from the time of their inception till the end of the
world. Thus Miller might be classified with the "historicists"-a term used by some
scholars to designate this hermeneutic. 6(74) Miller's procedure in discovering the
predicted event was first to determine the meaning of the symbol, then to locate a
historical event which would literally fulfill "every word" of the passage (Rule XII). 7(75)
This approach to symbolic prophecy, which will be designated by the term
"historicization," did not originate with Miller but had deep roots in the Christian tradition.
8(76) {1977 PGD, FSDA 19.1}

In prophetic interpretation Miller also used the principle of typology,
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employing it to bring out the fuller import of a text. He rationalized such methodology
through the following reasoning: {1977 PGD, FSDA 19.2}

Prophecy is sometimes typical, that is, partially fulfilled in one event,
but completely only in the last. Such was the prophecy concerning Isaac,
partly fulfiled in him, wholly so in Christ; likewise the prophecies
concerning the Jewish captivity in Babylon, and their return, are only partly
accomplished in the history of those events; the description of these
things in the prophets, are so august and magnificent, that if only
applicable to the Jews' return, the exposition would be weak, inefficient
and barren. Therefore | humbly believe, that the exact fulfilment can only
be looked for in the captivity of the church, destruction of mystical
Babylon, and final glorification of the saints in the new Jerusalem state.



1(77) {1977 PGD, FSDA 20.1}
In this context he pointed to the intimate relationship between the Old and New
Testament, particularly referring to a continuity of symbolism between these two books.
2(78) {1977 PGD, FSDA 18.1}

Miller's final and most important hermeneutical rule was that the interpreter of
Scripture must have a faith that would not question or doubt "any part of God's word"
(Rule XIlII). 3(79) It was his conviction that the biblical motives for his mission efforts
rested solidly on these principles of interpretation. It will be seen that the following
motives, which were the results of this hermeneutic, indeed framed the basic pillars of
the Advent or Millerite movement. {1977 PGD, FSDA 20.2}
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2. The "time of the end."

But thou, O Daniel, shut up the words, and seal the book, even to the
time of the end: many shall run to and fro, and knowledge shall be
increased. Dan. 12:4. {1977 PGD, FSDA 20.3}

The expression "the time of the end" was taken from Dan. 12:4, 9 and characterized
all missionary motives of the Millerites. It was frequently used in the polemic against
postmillennialists. In describing the era in which he was living, Miller wrote in 1831 that
they were "almost on the threshold of Eternity when the Gospel dispensation is closing
up"; this was "the last state of the Church militant." 4(80) {1977 PGD, FSDA 20.4}

The Millerite concept of "the time of the end" was determined by use of a historicist
hermeneutic which interpreted a number of transpiring historical events during the 18th

and 19th centuries as fulfillment of Bible prophecy.
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To some Millerites this concept signified a point of time, others felt it was a period of
time. Miller himself said that the "time of the end" meant the end of the power of the
pope "to tread on the Church by his civil authority, or reign over the kings of the earth,
and to dispose of lands for gain." 1(81) Papal power came to an end during the French
Revolution when, "in the beginning of the year 1798, on the fifteenth of February, a
French general, Berthier, entered Rome with a French army without resistance,
deposed the Pope, abolished the Papal government and erected the republic of Italy."
2(82) Other Millerites, although adhering to the principal event of 1798, expanded this
concept. Some years later Josiah Litch wrote that the time of the end had begun at the
time of the unsealing of the book of Daniel in 1798. 4(83) By this he meant that in that
year the significance of the time element of "a time and times and the dividing of time"
(Dan. 7:25) became clear. Litch stated that the time of the end was "not a single point
of time, but a period, extending from 1798 to the end itself." {1977 PGD, FSDA 20.5}

The next section deals with the Millerite theological interpretation of historical events



such as the captivity of the pope, cosmic phenomena, and the decline of the Ottoman
empire which were basic to their understanding of the time of the end. {1977 PGD, FSDA
21.1}

a. The end of the 1260 days. {1977 PGD, FSDA 21.2}

The approach to the different apocalyptic passages in Daniel and Revelation was
based upon the idea held by a long tradition of historicist interpreters 5(84) that these
passages represented a symbolic prophetic time-sequence parallelism, 6(85) covering
approximately the same period in history. Each prophecy explained this period in
different symbolic imagery and was complementary to the others. Thus, the image of
Dan. 2 was seen as a symbolic picture of salvation-historical events covering the time
from the sixth century B.C. to the Second Advent; Dan. 7, 8, 11, 12 were thought to
cover the same historical territory, and taken together they seemed to complement and
confirm each other. Similar symbolic prophetic parallelism was found in Revelation,
describing in symbols the history of the Christian church till the restoration of all things.
During the time of the Millerites, many other evangelical Christians held somewhat
similar views on prophecy. 7(86) {1977 PGD, FSDA 21.3}

William Miller, when applying his hermeneutic, noticed in the various
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apocalyptic passages a recurring theme of controversy between the people of God and
their enemies. In his analysis of the persecuting powers of God's people throughout the
ages he developed the concept of the two abominations, defined as paganism (the first
abomination) symbolizing the persecuting force outside the church, and the papacy (the
second abomination) representing the persecuting power within the church. 1(87) It was
the motif of the two abominations that characterized most of his following prophetic
interpretations. {1977 PGD, FSDA 21.4}

The image of Dan. 2 Miller interpreted as a "prophecy of the four kingdoms which
would arise in the world, from that same time, until the end of all earthly kingdoms."
2(88) The golden head of the image was a symbol of the "Chaldean kingdom under
Nebuchadnezzar," the breast and arms denoted the "Mede and Persian kingdom which
began [with] Cyrus after the destruction of the Babylonish kingdom," the belly and
thighs represented the "Grecian monarchy," the legs and feet of the image indicated the
Roman empire, and the kingdom of Christ was signified by the stone that destroyed the
image and filled the whole earth. 3(89) In a later publication his interpretation of the
"Roman Kingdom," iron-clay phase, reflected the two-abominations motif. Thus he
could refer to the mixture of the iron and clay
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in the feet and toes of the image as "pagan" and "papal" Rome "both 'mixing
themselves with the seed of man,' [2:43] that is uniting church and state, ecclesiastical
and civil, in government. 1(90) {1977 PGD, FSDA 22.1}

Miller interpreted the "four great beasts" of Dan. 7 similarly. The lion stood for
Babylon, the bear for the Medo-Persian kingdom, the leopard for the Grecian kingdom
under Alexander, and the fourth beast represented the Roman empire. In the
interpretation of the fourth beast the two-abominations motif was again manifested. The
ten horns of this beast, which were compared with the ten toes of the image, alluded to
"the ten kingdoms, in which the Western or Roman Empire was divided about A.D. 476
by the Goths, Huns, and Vandals. 2(91) The ten kingdoms he considered to be



"England, France, Spain, Portugal, Germany, Austria, Prussia, Ravenna, Lombardy,
and Rome." 3(92) Josiah Litch felt, however, that the ten horns signified the Huns,
Ostrogoths, Visigoths, Franks, Vandals, Suevi and Alans, the Burgundians, the Heruli
and "Rugii or Thuringi," the Saxons and Angles, and the Lombards. 5(93) The little horn
was interpreted by Miller, as was done by many other evangelical Protestants, as the
papal power which arose among these ten kingdoms. Litch designated the three horns
that were plucked up as the Heruli, Ostrogoths, and Vandals. According to Miller they
represented Ravenna, Lombardy, and Rome and were called the "states of the Church"
by the pope's authority. The reign of papal
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Rome, which was to be destroyed at Christ's return, was given in 7:25 as "a time and
times and the dividing of times." Miller's application of the year-day principle to this
expression resulted in the following calculation: "time" was considered as one prophetic
year, or 360 prophetic days; "times" as 2 prophetic years, or 720 prophetic days;
"dividing of time" as a half prophetic year, or 180 prophetic days. The sum total
amounted to 1260 prophetic days or 1260 literal years. 1(94) The 1260-year period
began in 538 when he thought Justinian, the emperor of the Eastern empire, made the
bishop of Rome universal bishop. 2(95) According to Litch, 4(96) 538 saw the lifting of
the Ostrogoth's siege of Rome and their overthrow by Justinian's General Belisarius,
resulting in the restoration of the city of Rome to the emperor and contributing to the
rise of papal authority. The end of the 1260 years' reign of the little horn Miller
calculated as 1798 when during the French Revolution "the pope lost his power to tread
the Church underfoot, and to reign over the kings of the earth." {1977 PGD, FSDA 23.1}

Another prophetic parallelism, related to the 1260-day period and interpreted in the
context of the second abomination, was found in Rev. 11:2, 3; 12:6, 14; 13:5. In 11:2, 3
it was stated that "the court which is without the temple . . . is given unto the Gentiles:
and the holy city shall they tread underfoot forty and two months. And | will give power
unto my two witnesses, and they shall prophesy a thousand two hundred and three
score days, clothed in sackcloth." The two witnesses Miller believed to be the Scriptures
with its two covenants or testaments. 5(97) The court was seen as the Christian church,
trodden down for forty-two months or 1260 prophetic days which, according to the
year-day principle, signified 1260 actual years. During this period, the Scriptures
prophesied while in sackcloth. Again, Miller applied it to the period 538 to 1798, during
which the Christian church was persecuted by the Roman Catholic Church and the
reading of Scripture by laymen was suppressed. 6(98) The next prophetic parallel
covering the same period was seen in 12:6, "the woman fled into the wilderness, where
she hath a place prepared of God, that they should feed her there a thousand two

hundred and threescore days." Miller identified the
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woman as the church, cared for by God during the 1260 days. The designated period
was again from 538 till 1798 "during which time, the true church, or those who believed
in Jesus Christ, and would not bow down and worship Papacy, were not permitted any
civil rights, under any of the governments composing the Roman kingdom." 1(99) The
last parallel passage was placed in the context of a beast which emerged out of the sea
(13:1). In his early period this imagery signified to Miller the development of the papacy.
2(100) The blasphemous acts of the beast and the forty-two months duration of its



power (13:5, 6) were interpreted as symbols of the blasphemous claims of the papacy
and its period of domination during "forty-two prophetic months, which is 1260 years"
from 538 to 1798. 3(101) {1977 PGD, FSDA 24.1}

Thus, it was obvious that the year 1798 was of special significance to those who
accepted this method of apocalyptic interpretation. The recent events of the French
Revolution in relation to the Roman Catholic Church were seen as the fulfillment of
Dan. 12:4. The time of the end had arrived, for the apocalyptic passages had been
unsealed, and their significance had become clear. {1977 PGD, FSDA 25.1}

b. Cosmic signs. {1977 PGD, FSDA 25.2}

During the last decades of the 18th century and the early decades of the 19th
century, certain phenomena occurred in nature that were interpreted by various
evangelical Christians as signs of the approaching end of the world. Several Millerites
had identified "the great tribulation" of Mt. 24:21 as the church suffering under the
persecution of pagan and papal Rome, 4(102) the two abominations. The Reformation
they recognized as the instrument to shorten the days of this tribulation (Mt. 24:27).
5(103) Then their minds had been directed to the cosmic signs of Mt. 24:29 which were
to take place after the tribulation. The sudden darkening of the sun and full moon in a

section of the eastern part of the North American continent on May 19,
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1780 was seen as a fulfillment of Mt. 24:29, Rev. 6:12, and Joel 2:31. In America many
had interpreted this event as a sign of the Second Advent, later literature referring to
the day as the "Dark Day of May 19, 1780." 1(104) The next sign to be expected,
according to Mt. 24:29 and Rev. 6:13, was that of the falling of the stars. When the
most spectacular meteoric shower on record occurred over the Western Hemisphere on
November 15, 1833, it was seen as the fulfilment of these texts. 2(105) Such events,
coupled in at least one editorial with the Lisbon earthquake of 1755, 4(106) were
frequently mentioned in Millerite literature. During the year 1843 the most brilliant comet
of the century appeared and an increase in celestial phenomena was reported in the
newspapers. These phenomena were another indication to believers that they were
living in the time of the end. Miller himself, however, seemed to favor a nonliteral
interpretation of these signs. {1977 PGD, FSDA 25.3}
c. The fall of the Turkish or Ottoman empire. {1977 PGD, FSDA 26.1}

The events that occurred on August 11, 1840 were an important boost to
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the missionary enthusiasm of the Millerite movement. The significance of this date was
based on the historicist view of the seven trumpets of Rev. 8 and 9. According to Litch
the sounding of the seven trumpets symbolized "the instrumentalities by which the
Roman empire was to be overthrown and subverted, and finally ruined." 1(107) He
indicated that under the first four trumpets (Rev. 8) the western part of the Roman
empire fell, under the fifth and sixth trumpet (Rev. 9) "the eastern empire was crushed,"
and finally under the seventh trumpet "great Babylon entire will sink to rise no more at
all." 2(108) Many of Litch's contemporaries applied the fifth and sixth trumpet to
Muhammadanism, or Islam, and the Ottoman empire arising out of that religious
system. 4(109) In Rev. 9:3, 5, 10 the Turkish empire was symbolized as locusts
commissioned to torment men for five months or 150 prophetic days, representing 150
actual years according to the year-day principle. Litch accepted the idea that the



Ottoman empire was to torment the "Greek empire." The crucial question was the
precise time when the tormenting began. Litch's authority for his answer was Edward
Gibbon's History of the Decline and Fall of the Roman Empire, according to which the
Ottoman Turks first entered the territory of Nicomedia and attacked the Greeks on July
27, 1299. From this, Litch inferred that the 150 years would finish in 1449 when the fifth
trumpet would end and the sixth begin to sound (9:13), and indicated that from 1299 to
1449 the Turks were continually tormenting the Greeks by wars without conquering
them. The events related to the succession of the Greek throne in Constantinople in
1449 were interpreted as the fulfillment of the 150 years. In that year the Greek
emperor died and left the throne to his brother, Deacozes. But before Deacozes dared
ascend the throne, he sent ambassadors to Anereth, the Turkish Sultan, to request his
permission. Thus, according to Litch, his independence was gone before the fall of the
city in 1453 and the "Turkish nations were therefore loosed by divine command." {1977
PGD, FSDA 26.2}

The sixth trumpet of Rev. 9 depicted the conquest and killing done by the Ottoman
empire. The duration of the supremacy of this power was "an hour, and a day, and a
month, and a year" (9:15). The actual time was again found by using the year-day
principle. An hour was 15 days; a day, one year; a month, 30 years; and a year, 360
literal years, the whole amounting to 391 years and 15 days. Thus, to Litch the
completion of the sixth trumpet, or the end of the Ottoman supremacy, should occur
"150 years" and "391 years and 15 days" after July 27, 1299, that is, precisely on

August 11, 1840. To
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this conclusion he arrived about two weeks before the expected event. 1(110) Several
months later another article by Litch on the Eastern question appeared in which he
claimed that the latest political developments were a confirmation of his prediction. The
Sultan of the empire had been engaged in a quarrel with Mehemet Ali, Pasha of Egypt.
The Pasha rebelled against the Sultan, declared his independence, and conquered a
large part of the Ottoman empire and fleet. This aroused the Western European
powers, who wanted to restore the balance of power. A conference was held in London
on July 15, 1840 and an ultimatum was drawn up demanding the Pasha to return part
of his conquests and the Sultan's fleet. Rifaat Bey, the Sultan's envoy, was sent to
Alexandria to communicate the ultimatum to the Pasha. Litch felt that the end of the
prophetic period of Rev. 9:15 and the end of the supremacy of the Sultan were
inseparably connected with the ultimatum of the great powers to Mehemet Ali. As long
as the decision of that conference remained in the hands of Rifaat Bey, the Sultan
maintained his independence. But when the ultimatum had been passed into the
Pasha's hands, the question of war or peace was beyond the Sultan's control. This
happened, Litch said, when "Rifaat Bey arrived at Alexandria on the 11th of August and
threw the decision of the affair into the hands of Mehemet Ali. And from that time it was
out of the sultan's power to control the affairs. It lay with Mehemet Ali to say whether
there should be war or peace." 2(111) According to Litch, this was the conclusion of the
sixth trumpet, and since the 11th of August the Ottoman power in Constantinople had
been "entirely under the dictation of the great Christian powers of Europe." 3(112) He
concluded his remarks by stressing the urgency of the times: {1977 PGD, FSDA 27.1}



| am entirely satisfied that on the 11th of August, 1840, The Ottoman
power according to previous calculation DEPARTED TO RETURN NO
MORE. | can now say with utmost confidence, "The second woe is past

and behold the third
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woe cometh quickly [Rev. 11:14]." "Blessed is he that watcheth and
keepeth his garments lest he walk naked and they see his shame
[16:15]." 1(113) {1977 PGD, FSDA 28.1}

Litch's most complete exposition of the Eastern question was published more than a
year later. 2(114) From additional evidence he concluded that on the same 11th of
August the Sultan applied in Constantinople to the ambassadors of the major powers
for information in case the Pasha should reject the ultimatum. The requested
information was not given, on the basis that provision had already been made. Litch
reacted by asking, "Where was the sultan's independence that day? GONE. Who had
the supremacy of the Ottoman empire in their hands? The great powers." 3(115) {1977
PGD, FSDA 29.1}

This interpretation of Rev. 9 contributed considerably to the awareness of the time
of the end because they thought that one of the last signs of the times had taken place.
An editorial comment on Litch's findings stated that if the Ottoman supremacy had
departed, then the end of the world was imminent. 4(116) Litch's prediction was a great
stimulus to the missionary zeal of the Millerite movement. Years later a participant
commented that it was to "the advent movement what the power of steam is on the
machinery of the railroad locomotive. So from the 11th day of August, 1840, the advent
cause and message, or angel, careered on its way with greater power than ever
before." 5(117) {1977 PGD, FSDA 29.2}
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3. The time of the Second Advent

In the first half of the 19th century in America and Europe there was among
historicists a gradual shift of interest from Dan. 7 and the 1260 days to Dan. 8, leading
to an upsurge of Second Advent expectancy throughout Christendom. The focal point
of their attention was the "two thousand and three hundred days" (Dan. 8:14), which
was interpreted by many Protestant commentators with the year-day principle. 6(118)
The reason for this shift in prophetic interest seems to have been that they were

satisfied with the view
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that the 1260 days had been fulfilled sometime during the French Revolution, while the
end of the 2300 days was to be expected in the immediate future. 1(119) {1977 PGD,
FSDA 29.3}



Contemporary commentators who considered Dan. 8:14 as predictive prophecy but
did not apply the year-day principle to the 2300 days interpreted this period as literal
days fulfilled in the persecution of the Jews by Antiochus |V, Epiphanes. 2(120) Most
contemporary American and European historicists, however, were convinced that this
period began sometime between 457 and 453 B.C. and would end between A.D. 1843
and 1847. 3(121) The application of the year-day principle generally resulted in two
interpretations of the little horn (8:9-14): (1) Pagan and papal Rome; (2)
Muhammadanism (Islam). 5(122) Yet, many historicists looked to the end of the 2300
days as the inauguration of some significant event such as the cleansing or purification
of the church, the restoration of true worship, the destruction of antichrist or papacy, the
liberation of Palestine or Jerusalem from the Muslims, the dissolution of Islam, the fall
of Turkey, the beginning of the millennium, the establishment of the kingdom, the Day
of Judgment, or the Second Advent. {1977 PGD, FSDA 30.1}

Postmillennialists generally expected the establishment of a millennial kingdom and
a gradual conversion of the world for 1000 years, at the end of which Christ would
return. 6(123) Litch designated such persons as "Millennists." 7(124) Premillennialists,
however, looked for Christ's coming at the beginning of His millennial reign on earth
with His saints. Litch distinguished two categories of premillennialists, Adventists
(Millerites) 8(125) and Millenarians, their major distinctions being that {1977 PGD, FSDA
30.2}

the Millennarians [sic] believe in the premillennial advent of Christ, and his
personal reign for a thousand years before the consummation or the end
of the present world, and creation of the new heavens and earth, and the
descent of the New Jerusalem. While the Adventists believe in the end of
the world or age, the destruction of the wicked, the dissolution of the
earth, the renovation of nature, and the descent of New Jerusalem will be
at the beginning of the thousand years. The Millennarians believe in the
return of the Jews, as such, either before, at, or after the advent of Christ,
to Palestine, to possess that land a thousand years, while the Adventists
believe that all the return of the Jews to that country, will be the return of
all pious Jews who have ever lived, to the inheritance of the new earth, in
their resurrection state. {1977 PGD, FSDA 29.2}
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The Millennarians believe a part of the heathen world will be left on the
earth, to multiply and increase, during the one thousand years, and to be
converted and governed by the glorified saints during that period; while
the Adventists believe that when the Son of Man shall come in his glory,
then he shall be seated on the throne of his glory, and before him shall be
gathered all nations, and he shall separate them one from the other, as a
shepherd divideth his sheep from the goats. . . . They cannot see any
probation for any nation, either Jew or Gentile, after the Son of Man
comes in his glory, and takes out his own saints from among all nations.
1(126) {1977 PGD, FSDA 31.1}

To Millerite Adventists there was no distinction between the general character of the
millennium and the eternal glory except for some events around the resurrection and



judgment of the righteous at the beginning of the millennium and the resurrection and
judgment of the wicked at the end of the millennium. 2(127) {1977 PGD, FSDA 31.2}
a. The sanctuary of Dan. 8:14. {1977 PGD, FSDA 31.3}
Then | heard one saint speaking, and another saint said unto that
certain saint which spoke, How long shall be the vision concerning the
daily sacrifice, and the transgression of desolation to give both the
sanctuary and the host to be trodden under foot? And he said to me, Unto
two thousand and three hundred days; then shall the sanctuary be
cleansed. Dan. 8:13, 14. {1977 PGD, FSDA 31.4}
The center of Millerite missionary motivation lay in their position on Dan. 8. The

vision described in this chapter was considered to be another
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element in the series of prophetic passages covering approximately the same time
period as Dan. 2 and 7, its different symbolism being considered as a confirming
complement. The ram and goat in the vision were identified within the chapter itself as
"the kings of Media and Persia" and "the king of Grecia." Miller interpreted the great
horn of 8:21 as Alexander the Great, whose conquest of the Persian empire was
considered fulfilling the goat's victory over the ram (8:5-7). The breaking of the goat's
great horn and its being replaced by four other horns (8:8, 22) was seen as the death of
Alexander at the height of his power and a subsequent division of the empire by his
principal generals into four parts. The little horn, which was generally interpreted as
coming out of one of the four horns, 1(128) was identified in the context of the two
abominations as a persecuting power against God's people and represented two
different successive powers in history. The first persecuting phase of the little horn
(8:9-11) was identified by Miller with the Roman empire which made Macedonia, the
first of the four divisions of the Greek empire, a Roman province. From there the
Roman empire extended itself toward the South, the East, and the pleasant land,
Palestine (8:9). Dan. 8:10, 11 pictured the struggle between the Jews and the Romans.
The specific actions of the little horn against "the prince of the host" and the system of
worship so that "the daily sacrifice was taken away, and the place of his sanctuary was
cast down" (8:11) he interpreted as the actions of the Roman empire which "would
magnify itself even against Christ the prince of his people, and be the instrument of
destroying the Jewish ceremonial law, and finally Jerusalem itself, the place of Christ's
sanctuary." 2(129) {1977 PGD, FSDA 31.5}

In Dan. 8:12 Miller saw the emergence of the second persecuting phase of the little
horn which followed the persecution under the Roman empire and was identified with
the period of the little horn of Dan. 7. This verse, he said, signified "the Papal power or
abomination that maketh desolate, by reason of departing from the truth and leading off
an host with them; they cast out and trampled on the true followers of Christ, and
practiced and prospered in their iniquity." 3(130) Dan. 8:24-26 and 2 Thes. 2:4 were
also applied in this context. Because the second dimension of the little horn of Dan. 8

was interpreted as the papacy, the sanctuary against which the little
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horn had directed its activities was given a meaning that was relevant for both phases
of the persecution period. {1977 PGD, FSDA 32.1}
The dual significance of the sanctuary was of vital importance for the understanding



of why Millerites believed that Christ's coming was imminent. Because of the pagan and
papal dimensions of the little horn, it was impossible to interpret the sanctuary against
which its activities were directed as the Jewish sanctuary in Jerusalem, for such a view
had no relevance for the papal dimension. Miller, therefore, viewed the sanctuary of
Dan. 8:14, which was to be "cleansed" or "justified," as the church, "the people of God
in all the World, and among all nations." 1(131) Dan. 8:13 he interpreted in the context
of the two abominations, remarking that the "daily sacrifice" referred to "the completion
of the typical priesthood, or seventy weeks; the other [transgression of desolation] to
the sufferings of the people of God, under the abominations of the fourth kingdom, both
pagan and papal, when they should be trodden under foot, until Christ should be
revealed in his glory." 2(132) A few years later Miller seemed to have harmonized his
exposition of the "daily sacrifice" of 8:13 with the daily sacrifice exposition of 12:11 in
the context of the two-abominations motif. 4(133) In a similar context he explained the
expression "the sanctuary and the host" (8:13): In the light of the first abomination the
"sanctuary" was seen as "the temple at Jerusalem and those who worship therein,
which was trodden under foot by the Pagan kingdoms of the world, since the days of
Daniel"; in reference to the second abomination the "host" was identified as "the people
who worship in the outer court, and fitly represents the Christian church [Rev. 11:2, 3]."
The sanctuary of 8:14 Miller interpreted as "the true sanctuary which God has built of
lively stones to his own acceptance, through Christ, of which the temple at Jerusalem
was but a type." Regarding its cleansing or justification, he stated that "when that New
Jerusalem is perfected, then shall we be cleansed and justified" and added that "the
spiritual sanctuary will not be cleansed until Christ's second coming, and then all Israel

shall be raised, judged and justified in his
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sight." 1(134) Separate from this cleansing of the sanctuary, he distinguished a
cleansing of the earth by fire when Christ returns. 2(135) {1977 PGD, FSDA 33.1}

In his most extensive exposition of the sanctuary, published in 1842, Miller indicated
that the word "sanctuary" could mean: (1) Jesus Christ (Is. 8:14; Ezek. 11:16); (2)
heaven (Ps. 102:19, 20:2); (3) Judah (Ps. 114:2); (4) the temple of Jerusalem (1 Chron.
22:19; Ex. 25:8); (5) the holy of holies (1 Chron. 28:10; Lev. 4:6); (6) the earth (Is.
60:13; 1 Kings 8:27; Rev. 5:10; Rev. 20:6; Mt. 6:20; Ps. 82:8; Rev. 11:15; Ps. 96:6-13);
(7) the saints (1 Cor. 3:16-17; 2 Cor. 6:16; Eph. 2:21-22). 3(136) The question of which
sanctuary was meant in Dan. 8:14 was intimately related to the question of its
cleansing. With this in mind Miller analyzed the seven different meanings of the word
"sanctuary," showing that it could not be Christ, for He was not impure, or heaven, for
that was not unclean; it could not be literal Judah, for that was cut off and was no more
a nation; it could not be the temple nor the holy of holies in the temple of Jerusalem, for
they were destroyed. He concluded that only two things could be called a sanctuary:
"the EARTH and the CHURCH: when these are cleansed, then, and not until then, will
the entire Sanctuary of God be cleansed and justified (as it reads in the margin)."
4(137) The earth, he felt, would be cleansed by fire when the Lord should come, and at
that time the saints would be cleansed or justified, adding that "the whole church will
then be cleansed from all uncleanness, and presented without spot or wrinkle [Eph.
5:27], and will then be clothed with fine linen, clean and white [Rev. 19:8]. . . . 'Then



shall the sanctuary be cleansed,’ when the will of God is done in earth as in heaven."
6(138) Thus by expanding the concept of the sanctuary, he unified his previous
separate cleansings of the church and the earth. This seems to have become the
predominant view among the Millerites. {1977 PGD, FSDA 34.1}

Hale arrived at a different interpretation of the sanctuary. According to him, the
sanctuary was the promised land, for "the sanctuary here spoken of must be capable of
being ‘trodden underfoot’, and of being ‘cleansed’, and . . . Of being cleansed at the
coming of Christ and the resurrection of the righteous dead." 7(139) In this context the
cleansing of the sanctuary meant "1. Its purification

35
from the wicked agents of its desolation, and, 2. The removal of the curse which is upon
it, at the termination of its predicted desolation. Isa. 1:27, 28; 49:13-17, 19." 1(140)
{1977 PGD, FSDA 34.2}

There were others who referred to the sanctuary as a place of worship. They
reasoned that under the Jewish dispensation it meant the tabernacle, the temple, and
Jerusalem itself, but under the Christian dispensation the place of worship was not
restricted to a particular place. It was the world itself. Thus, the earth had to be purified.
2(141) {1977 PGD, FSDA 35.1}

Although there was some difference as to the meaning of the sanctuary of Dan. 8:14
and its cleansing, those divergences did not seem to interfere with the importance of
the time of the cleansing at the end of the 2300 days. Furthermore, it seems that
whether the Millerites interpreted the sanctuary as the church, the promised land of
Palestine, or the earth, they were united on the fact that either cleansing of the
sanctuary could only take place at the end of the world. 3(142) {1977 PGD, FSDA 35.2}

This view became an important argument in the hands of believers to combat the
popular postmillennial views. Litch formulated the contemporary polemic in an "Address
to the Clergy," remarking that the issue was whether the "termination of the 2300 days
of Dan. 8:14 will introduce a temporal millennium, and the literal restoration of the Jews
'or' the establishment of a glorious and everlasting kingdom of God on earth, at the
resurrection of the just." 4(143) {1977 PGD, FSDA 35.3}

b. The end of the "two thousand and three hundred days." {1977 PGD, FSDA 35.4}

There were quite a few of Miller's contemporaries who had attempted to determine
the time of the sanctuary cleansing of Dan. 8:14. 5(144) The earliest expositors were to
be found in Europe; later Americans followed their example. Like many other Christians
6(145) Miller assumed that the prophecy of the 70 weeks of Dan. 9:24-27 provided the
key for determining the commencement of the sanctuary cleansing of 8:14: The 70

weeks and the
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2300 days shared the same starting point. 1(146) The year 457 B.C. was accepted as
the time when the commandment to restore and to rebuild Jerusalem was issued (Dan.
9:25). 2(147) His presupposition was that the 70 weeks or 490 prophetic days
terminated at the time of the crucifixion of Christ. Miller dated this event in A.D. 33.
4(148) Thus, it seemed that there were exactly 490 years between 457 B.C. and A.D.
33. Having determined this, Miller proceeded by stating, "take 457 from 2300 years,
and you leave us A.D. 1843 when the vision will end, and the sanctuary shall be
cleansed. Or take 490, which is the 70 weeks, from 2300, and it will leave us 1810 after



Christ's crucifixion; and then by adding the life of Christ which is 33 years we make the
same, 1843, as before." As a result the hopes of many were directed to the year 1843
as the year of the Second Advent. {1977 PGD, FSDA 35.5}

Miller hesitated to confine himself to a specific date. His caution was reflected in the
title of his popular lecture book, Evidences from Scripture and History of the Second
Coming of Christ; About the year 1843. Others were even more cautious. At the First
General Conference of Advent believers in Boston, 1840, there was no general
agreement in regard to fixing the year of Christ's coming, though all felt that the coming
was "nigh at hand." 5(149) In 1841 Dr. Henry D. Ward wrote to Miller: "l think you wrong
in urging the matter of the date; but | honor your zeal, your fidelity, your learning, your
industry." 6(150) He wrote also to the Signs of the Times, asking them to publish his
views against a definite time seeking, for "it is not for you to know the
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time, or the seasons, which the Father has put in His own power [Acts 1:7]." 1(151)
{1977 PGD, FSDA 36.1}

Up until 1842 the adherence to a definite time for the parousia was still an open
question, but as the year 1843 approached, there was in the mission motivation of
those who accepted the doctrine of an imminent Second Advent an increasing
emphasis on time. From then on the "non-timeists" receded into the background. At the
Boston Second Advent Conference (May 24, 1842) the time element came definitely to
the front, and it was resolved that in the opinion of this conference, there are most
serious and important reasons for believing that God has revealed the time of the end
of the world and that that time is 1843." 2(152) The emphasis on a definite time was
also defended on the grounds that it produced results. 3(153) The preaching of the date
1843 had stirred the churches. This would have been unlikely if there had not been
anything definite about the time of Christ's return. 4(154) Two months before the year
1843 began, one of the major Millerite papers still cautioned against the setting of a
definite hour, day, or month: {1977 PGD, FSDA 37.1}

The editors . . . solemnly PROTEST against the setting of the hour,
day, or month, of the end of the world. There are various events, the
anniversaries of which, within the year, may be the end of all things, but
we have never fixed on any particular day. Different individuals have fixed
upon several different days, and it has gone forth to the world that we
have fixed the day. This has only been done by individuals upon their own
responsibility, and contrary to our knowledge. Neither does Mr. Miller or
the principal lecturers look to any particular time in 1843. That, we are
willing to leave in the hands of God, and will endeavor to be ready
whenever he may come. 5(155) {1977 PGD, FSDA 37.2}

On January 1, 1843 Miller wrote a fourteen-point synopsis of his views in which he
became more specific on the time by determining the limits of the year 1843. He wrote:
"I am fully convinced that sometime between March 21st, 1843, and March 21st, 1844,
according to Jewish mode of computation of time, Christ will come and bring all His
saints with Him; and that
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then he will reward every man as his work shall be." 1(156) This statement was
followed by fifteen different biblical proofs 2(157) that seemed to point to 1843 as the



year of the Second Advent and the end of the world. {1977 PGD, FSDA 37.3}

c. The year of the resurrection. {1977 PGD, FSDA 38.1}

And from the time that the daily sacrifice shall be taken away, and the
abomination that maketh desolate set up, there shall be a thousand two
hundred and ninety days. Blessed is he that waiteth, and cometh to the
thousand three hundred and five and thirty days. Dan. 12:11, 12. {1977
PGD, FSDA 38.2}

Another frequently used passage which seemed to verify the above mentioned date
of 1843 was Dan. 12:11, 12. Characteristic for the interpretation of these texts was the
significance of the "taking away of the daily sacrifice." 3(158) Miller's interpretation of
this text was based on the hermeneutical principle of the analogy of Scripture. He made
a comparison between Dan. 12:11, 12 and 2 Thes. 2:7, "for the mystery of iniquity doth
already work: only he who now letteth [hinders] will let [hinder], until he be taken out of
the way." As other commentators had done for centuries, he identified the mystery of
iniquity as papal Rome while the hindering power in the development of the papacy was
interpreted as paganism. 4(159) Through analogous reasoning Miller concluded that the
daily sacrifice also signified paganism which gave way to papal Rome. 5(160) The
application of this view to Dan. 12:11 had as a result that the term "daily sacrifice"
generally was interpreted by Millerites as the "daily sacrifice abomination" or first
abomination and was represented as paganism in general or pagan Rome more
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specifically. 1(161) The "abomination that maketh desolate" was seen as the last
abomination, or specifically papal Rome. Thus, Dan. 12:11 indicated that the paganism
of the Roman empire would be taken away, and papal Rome would be set up. {1977
PGD, FSDA 38.3}

To determine the period of the 1290 days a starting point had to be found. Miller's
rendering of Dan. 12:11, together with the year-day principle, provided a point of
contact with the period of the 1260 years. He understood the text to mean that "from
the taking away of the first abomination, which may be properly called ‘the daily
sacrifice of abomination,’ to the end of the last abomination that maketh desolate,
should be 1290 years" 2(162) The termination of the last abomination, papal Rome,
had already been established on the basis of the 1260 days. 3(163) Thus, the
termination dates for the 1260 and 1290 days were identical-1798. By subtracting 1290
from 1798 Miller came to 508 as the commencement of the 1290 years, 5(164) when
the daily abomination, pagan Rome, was taken away. He concluded that the difference
between the 1290 years and 1260 years was a period of thirty years between the time
that pagan Rome was destroyed in 508 and papal Rome was set up in 538. {1977 PGD,
FSDA 39.1}

In determining the meaning of Dan. 12:12 Miller identified "blessed is he that waiteth
and cometh" with "blessed and holy is he that hath part in the first resurrection" of Rev.
20:6, leading him to conclude that Dan. 12:12
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referred to the Resurrection, which would take place at the end of the 1335 prophetic
days (years). Assuming that the 1290 days and 1335 days both began in 508, Miller
concluded that the Resurrection would occur in 1843 1(165) a confirmation of his
previous conclusions that Dan. 8:14 pointed to 1843 as the year of the parousia and



final destruction of the world by fire. {1977 PGD, FSDA 39.2}

The interpretation of the sanctuary of Dan. 8:14 and of the various time calculations
pointing to 1843 for Christ's return to earth was the core of the Millerite theology of
mission, without which the movement would never have come into existence. The
Second Advent seemed to be within sight and the cry "Behold the bridegroom cometh;
go ye out to meet him" was heard throughout Christendom. {1977 PGD, FSDA 40.1}
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4. The "Midnight Cry."

And at midnight there was a cry made, Behold, the bridegroom
cometh; go ye out to meet him. Mt. 25:6. {1977 PGD, FSDA 40.2}

The expression "the Midnight Cry" had been derived from the parable of the ten
virgins (Mt. 25:1-13) in Jesus' eschatological discourse and was seen by Millerites as
the symbol of their missionary activity. This parable was historicized 2(166) by applying
it specifically to the contemporary setting of the Advent movement. Its eschatological
dimension came to be perceived as a present reality. The kingdom of heaven in the
parable was interpreted by Miller as the "gospel day or circle of God's government
under the gospel dispensation" (Mt. 3:1, 2; Lk. 16:16); the ten virgins as "mankind in
general, in a probationary state," including both Jews and Gentiles (Is. 52:1-5); the five
wise virgins as "the believers in God, or the children of the kingdom" (Ps. 45:13, 14;
Lam. 2:13); the five foolish virgins as the "unbelieving class of mankind, while in this
probationary state under the means of grace" (Is. 47: I; Jer. 46: 11); the lamps as a
"figure of the word of God" (Ps. 119:105; Prov. 6:23); the oil as a "representation or
emblem of faith, as oil produces light by burning, so does faith in exercise by the fire of
love produce more light and gives comfort in adversity, hope in darkness, love for the
coming bridegroom" (Songs 1:2; 1 Jn. 2:27). 3(167) Furthermore, he identified the
vessels with the "persons or mind that believes or disbelieves in the word of God" (1
Thes. 4:4; 2 Tim. 2:21) and the bridegroom with Christ (Is. 62:5 Mt. 9:15). 4(168) The

marriage he saw as the time when Christ shall come the
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second time to this earth to present the church as His bride to the Father and marry her
so that she will be forever with Him in the New Jerusalem (Rev. 19:7-9; 21:2-4). 1(169)
{1977 PGD, FSDA 40.3}

The Midnight Cry (Mt. 25:6) Miller defined as "the watchmen, or some of them, who
by the word of God discover the time as revealed, and immediately give the warning
voice, 'Behold the bridegroom cometh, go ye out to meet him."™ 2(170) This fulfillment
he saw being accomplished in the current widespread preaching on the imminence of
the Second Advent based on the exposition of the 2300 days: "This has been fulfilled in
a most remarkable manner. One or two on every quarter of the globe have proclaimed



the news, and agree in the time. [Joseph] Wolff, of Asia; [Edward] Irving, late of
England; [Archibald] Mason of Scotland; [William C.] Davis of South Carolina; and quite
a number in this region, are, or have been giving the cry." 3(171) {1977 PGD, FSDA 41.1}

Miller identified the Midnight Cry of the parable with the loud voice of the angel of
Rev. 14:9 who was "giving due notice to the world of the near approach of the judgment
day." 4(172) However, the Midnight Cry was more frequently identified by others with
the loud voice of the angel of Rev. 14:6, 7 who was "flying thro' the midst of heaven and
proclaiming the hour of his judgment come." 5(173) Joshua V. Himes, chief promoter
and organizer of the Millerite missionary efforts, saw in the Midnight Cry a symbol for
their activities in the time of the end. 7(174) The cry symbolized very aptly the sense of
urgency of their mission and provided, according to Himes, the only answer to the
objections against the personal return of Christ in 1843. {1977 PGD, FSDA 41.2}

The timeliness of the Midnight Cry was especially seen in the fact that the cry was
made at midnight while all the virgins slept. According to Miller, this sleeping condition
was shown in the apathy and ignorance on the subject of Christ's return at the time of
His coming. Evaluating the contemporary situation, he commented: "Can we not bear
witness that this has been the true state of the church for a number of years past? The

writers on the
42

word of God have adopted in their creeds, that there would be a temporal millennium
before Christ would come." 1(175) {1977 PGD, FSDA 41.3}

In the parable the proclamation of the Midnight Cry aroused the virgins to trim their
lamps (Mt. 25:7). Miller saw this fulfilled in contemporary events. In the translation and
distribution of the Bible he saw that "the world for a number of years have been
trimming their lamps, and the wise and the foolish have been engaged in translating the
word of God into almost every language known unto us upon the earth . . . and we are
informed that part if not all of the word of God is now given to all nations in their own
language." 2(176) All societies for moral reform and Bible societies appeared to Miller
also as fulfilling the parable, whether organized through the agency of the church, or
through "political men, men of the world, the great men, merchants of the earth and
those who trade in ships; all who live under the influence of the gospel, the 'kingdom of
heaven,' have been engaged in the work." 3(177) Tract societies, too, which had been
established to remove prejudice against the Bible and to explain biblical truths, were
considered a part of the trimming of lamps, "harbingers of light, the forerunners of the
Bible." 4(178) Missionary societies were especially clear fulfillments of the awakening of
the virgins: {1977 PGD, FSDA 42.1}

See [said Miller] the missionary spirit extending from east to west and
from north to south, warming the breast of the philanthropist, giving life
and vigour to the cold hearted moralist, and animating and enlivening the
social circle of the pious devotee. Every nation, from India to Oregon, from
Kamskatka to New Zealand, have been visited by these wise servants (as
we hope) of the cross, proclaiming "the acceptable year of the Lord, and
the day of vengeance of our God," carrying the lamp, the word of God in
their hands, and oil, faith in God, in their hearts. 5(179) {1977 PGD, FSDA
42.2}



The "Sabbath schools and Bible classes" were to Miller also an indication of the
trimming of the lamps, especially of those of the youth. 6(180) Finally, he saw in the
current temperance societies one of the last attempts of the virgins to awaken the
people to the Midnight Cry. His argument was that in previous decades drinking was a
real problem, its dangers were not realized, and people were totally unprepared to
accept the Midnight Cry. He remarked: {1977 PGD, FSDA 42.3}

Therefore, in order that men might be in a suitable frame of mind to

receive
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instruction at the close of this dispensation, and be in a situation to listen
to the midnight cry, God ordered the virgins, and they arose and trimmed
their lamps, and in all human probability thousands who would have met a
drunkard's grave if this society had not arose [sic], are now watching, with
their lamps trimmed and burning, ready to meet the bridegroom at his
coming. 1(181) {1977 PGD, FSDA 42.4}

The reaction of the public to the Midnight Cry Miller viewed as a division between
the foolish and the wise virgins, 2(182) the culmination of which would take place when
the "door was shut" (Mt. 2 5:10). This closed door signified to Miller the "closing up of
the mediatorial kingdom, and finishing the gospel period" 3(183) when the time of grace
and mercy for the world was expected to end some time before Christ's return, a view
he supported with Rev. 10:5-7: {1977 PGD, FSDA 43.1}

And the angel which | saw stand upon the sea and upon the earth
lifted up his hand to heaven, and sware by him that liveth for ever and
ever . . . that there should be time no longer: But in the days of the voice
of the seventh angel, when he shall begin to sound, the mystery of God
should be finished, as he hath declared to his servants the prophets. {1977
PGD, FSDA 43.2}

Identifying the angel who swore that "there should be time no longer" as Christ,

4(184) Miller commented that it pointed to the moment when {1977 PGD, FSDA 43.3}
the gospel or mediatorial time should cease. No more time for mercy, no
more Spirit to strive with you, sinner, no more means of grace, no more
repentance with life, no more hopes for heaven, for Jesus has sworn by
himself, because he could swear by no greater, that your day of probation
"should be no longer." For "he that is filthy shall be filthy still" [Rev. 22:11].
The bridegroom has come and shut to the door. 5(185) {1977 PGD, FSDA
42.3}

The time that this event would take place Miller saw "in the days of the voice of the
seventh angel," after the sixth trumpet-the fall of the Ottoman empire-would have been
fulfilled. Then, he said, "will the seventh trump and last woe begin, under which the
kingdoms of the earth, and the anti-christian beast will be destroyed, the powers of
darkness chained, the world cleansed and the church purified." 6(186) No wonder that
in 1840 the subject of the shut door drew the attention of many Millerites. The issue of
the Signs of the Times which published Litch's prediction of the exact date of the fall of

the Ottoman empire included the opinion that at that event
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probation would close. 1(187) Commenting on the same event, Litch said, "there is no



certainty that the day of grace will be continued for one hour" after the empire had
fallen. 2(188) However, on the basis of Rev. 11:14, "The second woe is past; and
behold, the third woe cometh quickly," he refused to define a specific date for the close
of probation in absolute terms. He stated that "when any one can prove to me
satisfactory how long a period ‘quickly’is . . . | will tell them how long the day of grace
will last." 4(189) It seems that Miller also thought that the door of mercy would close in
the month of August 1840. However, in September 1840 Miller commented that he
could not say positively when the door would be shut, for he did not know how much
time might be included in the words "when the seventh trump begins to sound" and he
added "that the seventh trump has begun to sound | have little or no doubt; and how
long beginning to sound may last, whether one month, six months, or a year, | cannot
tell." {1977 PGD, FSDA 43.4}

Thus to many Millerites the door of the parable of Mt. 25 became a symbol of the
door of mercy, the closing of which was interpreted in the light of Rev. 10:5-7 and Rev.
22:11 as signifying the finishing of the "mystery of God," the preaching of the gospel to
the world. Although this solemn and final moment could take place any time after the
fall of the Ottoman empire, the subject receded into the background until it became of
great importance in 1844. {1977 PGD, FSDA 44.1}

The parable of Mt. 25 was considered by the Millerites as a present reality predicted
by Jesus Himself. Yet, there were some slight differences in the interpretation. While
Miller applied the parable to the general widespread expectation of the Second Advent,
others historicized the parable more in the light of the specific experience of the
Millerites. This was done especially during the years 1843 and 1844 when the
realization that they were proclaiming the Midnight Cry to awaken the sleeping virgins
provided one of the major motivations in their theology of mission. At that time, most
Millerites came to see their missionary activity as a fulfilment of a part of salvation
history predicted in Christ's eschatological discourse and the Apocalypse of John. {1977
PGD, FSDA 44.2}
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5. The Judgment Hour message

And | saw another angel fly in the midst of heaven, having the
everlasting gospel to preach unto them that dwell on the earth, and to
every nation, and kindred, and tongue, and people, Saying with a loud
voice, Fear God, and give glory to him; for the hour of his judgment is
come: and worship him that made heaven, and earth, and the sea, and
the fountains of waters. Rev. 14:6, 7. {1977 PGD, FSDA 45.1}
In the early beginnings of the Millerite movement, through historicist hermeneutic
this apocalyptic passage was more considered a sign of the times than a strong motive



for mission. Miller believed that he was living in the time "when the angel having the
everlasting Gospel to preach, is flying through the midst of heaven and God by his holy
spirit is accomplishing the last great work on earth." 1(190) Litch interpreted the angel
as the "missionary angel, which has so swiftly flown through the earth for the last forty
years, scattering light and life in all his path. These extraordinary efforts commenced
about the time of the fall of popery, 1798, and have been gaining strength and influence
from that to the present time." 2(191) The proclamation of "the hour of his judgment is
come" he identified with the judgment scene in Dan. 7:9, 10 when the dominion of the
beast was to be taken away and given to the saints. This judgment he considered a
past event, associated with the judgment on the papacy under the French Revolution.
4(192) Miller recognized also the missionary nature of this first angel of Rev. 14, which
signified "the sending out of Missionaries and Bibles into every part of the world, which
began about 1798." However, he identified Rev. 14:6 more specifically with the
spreading of the gospel so that "those who hear and believe may and will be harvested
for eternal life," while Rev. 14:7 "contains the new song, sung by those that are brought
in by the gospel." Since the 18th century the association of this angel with the
contemporary missionary movement was quite common. {1977 PGD, FSDA 45.2}

When the time came closer to the judgment year of 1843, the passage of Rev. 14:6,
7 took its place in the Millerite missionary thrust, becoming an effective argument in the
polemic against postmillennialism. The phrase "the hour of his judgment is come" was
interpreted as referring to the Day of Judgment and emphasis shifted from Rev. 14:6 to
Rev. 14:7. For example, Ward said: {1977 PGD, FSDA 45.3}

The flying angel carries the gospel to all nations, for a warning to them
that dwell on the face of the earth. The angel does not say, "Give glory to
God for the time of this world's conversion is come!"-although this is the
idea the God of this world contrives to infuse into the hearts of the Lord's
people. . . .
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But this is the word of the flying angel, uttered with a loud voice, saying,
"Fear God, and give glory to him; for the hour of his judgment is come."
1(193) {1977 PGD, FSDA 45.4}

The message of the angel he interpreted as "the doctrine of the judgment to come."
2(194) "The hour of his judgment" soon came to be considered an indispensable aspect
of the "everlasting gospel," 3(195) and its fulfilment was discerned in the Judgment
Hour message then being preached. Thus, it was in the context of the contemporary
polemical situation that the message of the first angel of Rev. 14 was historicized and
considered as a symbolic representation of the Millerite missionary experience. {1977
PGD, FSDA 46.1}

The preaching of such a message just before the expected Day of Judgment in
1843 was recognized as timely and as an evidence of the Midnight Cry. 4(196) This
was understandable because it was only when the cry "Behold the bridegroom cometh"
had been interpreted as a present reality in the Millerite experience and was placed in
the judgment-hour setting, that both the parable of Mt. 25:1-13 and the judgment-hour
angel became such a strong eschatological motivation for the Millerite mission. {1977
PGD, FSDA 46.2}
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C. The Millerite Attitudes to Other Churches

And there followed another angel saying, Babylon is fallen, is fallen,
that great city, because she made all nations drink of the wine of the wrath
of her fornication. Rev. 14:8. {1977 PGD, FSDA 46.3}

This section describes the general Millerite ecclesiological self-understanding in
relation to the Roman Catholic Church and the Protestant churches before 1843 and
their attempts to function as an interconfessional movement. Their relation to the
various ecclesiastical organizations was interrelated to their historicist interpretation of
the term "Babylon" and the seven churches of Revelation. From its beginnings Millerism
was an interconfessional movement with its aim to arouse the churches regarding
Christ's imminent return. It was only when the missionary activity of the individual
Millerites in their respective churches resulted in strong opposition, antagonism, and
hostility that separatism became inevitable. {1977 PGD, FSDA 46.4}
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1. The Roman Catholic Church

In common with many other Protestants who employed historicist hermeneutic,

5(197) the Millerites identified the Roman Catholic Church with
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Babylon, especially during the early years of their movement. There was a strong
anti-Roman Catholic sentiment throughout the U.S.A., so that scriptural interpretations
unfavorable to this church were readily accepted by many. The fall of Babylon as stated
in Rev. 14:8 was seen by Litch as the fall of Rome caused by the French. 1(198) Miller
declared that this text "shows the downfall of the papal power; or mystical Babylon,
which was fulfilled in 1798, when she lost her power to rule over the kings of the earth."
2(199) lts final destruction was expected in the immediate future. 4(200) Although the
Roman Catholic Church frequently was denounced in Millerite publications, the
adherents to this faith who accepted the premillennial doctrine of the Second Advent
were welcomed in the movement. {1977 PGD, FSDA 46.5}
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2. The Protestant churches

The Millerite ecclesiology was strongly affected by the historicist interpretation of the
seven churches of Rev. 2 and 3. In harmony with a long tradition of Protestant
commentators 5(201) Miller stated that these seven churches "describe the spirit and
qualities of the several periods of the Christian church." 6(202) The church of Ephesus
(2:1-7) he identified as the church of the apostolic age, the church of Smyrna (2:8-11)
as the church under the persecution of the Roman empire from the first century until the
year 312, the church of Pergamos (2:12-17) as the worldly church from the time of
Constantine to the rise of the papacy (312-538), the church of Thyatira (2:18-29) as the
church in the wilderness persecuted by the papacy (538-10th century), the Sardis
church (3:1-6) as the church of the "Waldenses, Valdenses, etc" (l0th
century-Reformation), and the Philadelphian church (3:7-13) with the church of the
Reformation (Reformation- about 1798). 8(203) Miller considered himself living in the
time of the last period of the Christian church, the Laodicean church (3:14-22), which
began about 1798 and would last until 1843 "when this dispensation will close, and the
books be opened, the hypocrites will be spued out of the church and the sanctuary
cleansed." Laodicea Miller evaluated as the Protestant churches of his day
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enjoying peace in and among the kingdoms of the earth, enjoying all the
privileges of citizens without persecution, making great and many
improvements in her worldly concerns, rich in this world's goods, having at
her command many millions of funds, and almost swaying the destinies of
the world; great, learned and rich men enlisting under her banners,
controlling the fashions, customs and laws of the day, swaying a mighty
influence over the education of our youth, and giving a general tone to the
literature of the world, increasing her demands for power, establishing
bishoprics, presbyteries, national and state conventions, conferences,
councils, associations, consociations, societies innumerable: and all these
controlled almost exclusively by her clergy. 1(204) {1977 PGD, FSDA 47.1}

Others did not stress the power and influence of Protestantism, but pointed to its
division as manifested in "the hundreds of the sectarian or broken fragments of her
body." 2(205) From here it was only one step further to associate the multiplicity of
divisions and dissensions, which created such a confusion and strife among Christians,
with the term "Babylon." 3(206) The identification of the Protestant churches with
Babylon was not a new concept developed by some Millerites but had already been
expounded by individuals in England and America in the 18th century. 4(207) This view,
however, was not common among Millerites during the early years of their movement.
Up until 1842 the general idea was held of the Roman Catholic Church as Babylon.



{1977 PGD, FSDA 48.1}

Besides the criticism of the quest for power and sectarianism, the Protestant
churches were also attacked for heresy and their adherence to creeds above the Bible.
The Millerites had a high regard for the primitive church and the Reformers, but they felt
the churches of the Reformation had departed from the Scriptures, especially in their
interpretation of the millennium. 5(208) Eschewing postmillennialism, the Millerites
considered it their main objective "to revive and restore this ancient faith" of the
premillennial coming of Christ and "to renew the ancient landmarks." 6(209) {1977 PGD,
FSDA 48.2}
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3. Interconfessionalism

Although the Millerites strongly criticized the Roman Catholic Church and Protestant
churches, they had no intention at first of starting a separate religious organization. In
1840 at the First General Conference they stated explicitly regarding their mission

objectives that
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we have no purpose to distract the churches with any new inventions, or to get to
ourselves a name by starting another sect among the followers of the Lamb. We neither
condemn, nor rudely assail, others of a faith different from our own nor dictate in
matters of conscience for our brethren, nor seek to demolish their organizations, nor
build new ones of our own; but simply to express our convictions like Christians, with
the reasons for entertaining them which have persuaded us to understand the word and
promises, the prophecies and the gospel, of our Lord, as the first Christians, the
primitive ages of the church, and the profoundly learned and intelligent reformers, have
unanimously done, in the faith and hope that the Lord will "come quickly," "in his glory"
to fulfill all his promises in the resurrection of the dead. 1(210) {1977 PGD, FSDA 48.3}

In view of the implications of the Midnight Cry, it was their aim to warn their "fellow
Christians of all sects and denominations, to trim their lamps, and be in readiness for
the coming of the bridegroom." 2(211) {1977 PGD, FSDA 49.1}

Without separating themselves from their respective churches, Christians from
different churches participated in the Millerite movement, which seemed to have
affected almost all churches. 3(212) The leaders of the movement gave those who
accepted Miller's views the advice not to sever their connection with the various
churches but to "remain as they are," and to "seek rather to purify, and prepare the
elect for the coming of the Lord, when Babylon will fall, and God will make all things
new." 4(213) Prejudicial attitudes had to be avoided, and there was no sympathy with
"those who sow discord among brethren, who withdraw from the fellowship of the
churches, who rail at the of fire of the ministry, and triumph in the exposure of the errors



of a secular apostate church, and who count themselves holier than others, or wiser
than their fellows." 6(214) Thus, one could read in their publications that "the right hand
of our Christian fellowship and union" was offered to "all disciples of our common Lord,
of every sect and denomination." {1977 PGD, FSDA 49.2}

Among the Millerites there seemed to be no fundamental difference as to the
ground of man's salvation. However, due to the interconfessional nature of the
movement there was a difference in emphasis so that some believers referred to the
mercy of Christ while others mentioned the fear of God or stressed the justice or
righteousness of God. The ground of man's salvation was seen in the work of Christ
and human response, a response not limited merely to acceptance of the mercy and
love of Christ but including also the necessity of accepting Millerite

apocalyptic-eschatology. {1977 PGD, FSDA 49.3}
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Initially little attention was given to the question of the atonement, so that on this
aspect the Millerites reflected their respective church traditions. This situation changed
in 1843-44 when they gave more attention to the termination of Christ's high-priestly
ministry. At that time no reference was made to the traditional doctrine that the
atonement happened once and for all on the cross, but the concept began to be
emphasized that the atonement was the continual process of Christ's ministry in
heaven. 1(215) According to Miller, the death and sacrifice of Christ were "only
preparatory steps" to the atonement made by His "life and intercession in heaven."
2(216) {1977 PGD, FSDA 50.1}
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D. The Millerite Concept of World Mission
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1. The interpretation of Mt. 24:14

And this gospel of the kingdom shall be preached in all the world for a
witness unto all nations; and then shall the end come. Mt. 24:14. {1977
PGD, FSDA 50.2}
The concept of world mission among the Millerites was strongly determined by their
interpretation of Mt. 24:14. There was no doubt in the mind of Miller that this prediction
had been accomplished as one of the signs of the time of the end. As evidence for this



opinion, he said that the {1977 PGD, FSDA 50.3}
Bible [was] translated into more than 200 different languages;
missionaries [were] sent among all the nations known to us on the globe,
and reformation [was] succeeding reformation in every town, nook or
corner in this land. The gospel has now spread over the four quarters of
the globe. It began in Asia. In the apostles' day, that quarter was full of
light. From thence it went into Africa; and, for a number of centuries,
Africa stretched out her hands unto God. Europe, too, has had a long
visitation of gospel blessings; and now America, the last quarter of the
globe, is reaping a harvest of souls for the last day. The gospel, like the
sun, arose in the east, and will set in the west. 3(217) {1977 PGD, FSDA 50.4}
In commenting on Mt. 24:14, John Hooper, 4(218) an English Adventist, had already
stated a decade earlier that a comparison between the map of the world and reports of
different missionary and Bible societies would make it difficult "to place our finger on

one spot of the globe where the glorious
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gospel . . . has not been sent!" 1(219) The rapidity and the universality of the
proclamation of the gospel were seen as unparalleled in history, and he remarked that
"more has been effected in this way during the last five and thirty years, than since the
introduction of the Christian era." 2(220) It was during the time of the French Revolution
that the church was aroused from her lethargy and became actively involved in the
missionary enterprise. 4(221) This global missionary awakening, Hooper said, was a
clear fulfillment of Rev. 14:6. Other Christians also associated the universality of the
proclamation of this first angel of Rev. 14, which was identified as the contemporary
missionary movement, with the accomplishment of Mt. 24:14. Some also saw this
missionary activity predicted in the phrase "many shall run to and fro, and knowledge
shall be increased" (Dan. 12:4). Miller alluded to it by saying that "we live when 'many
(missionaries) shall run to and fro, and knowledge (of the word of God) shall be
increased." {1977 PGD, FSDA 50.5}

In 1842 Miller expressed himself even more specifically in his interpretation of Mt.
24:14 by elaborating on the term "witness" so that the fulfillment of the text could be
convincingly harmonized with a return of Christ in 1843. He remarked that "the text
does not tell us that the gospel shall be preached in all the world at one time, or that all
men would believe it; but as a 'witness among all nations." 7(222) Reasoning along
similar lines Joel Spaulding, a Millerite lecturer, explained the accomplishment of this
text through the idea that in the apostolic age Asia and parts of Europe and Africa
received the gospel; in the fourth century Africa was completely reached, and after that,
Europe, North and South America, and the Pacific. This led him to conclude that the
gospel "has, as it appears, gone round the world and touched on shore on every land."
8(223) {1977 PGD, FSDA 51.1}

Litch dealt with this text even more specifically by relating it to the
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Millerite mission of proclaiming the Judgment Hour message. In focusing his attention
on the interpretation of the phrase "this gospel of the kingdom," he posed the question
whether "this gospel" referred to the ordinary proclamation of the gospel truth or to a
general proclamation of Christ's coming. Then he argued that the ordinary gospel



proclamation to the world of Lk. 2:11, "To you is born in the city of David, a Savior,
which is Christ the Lord" 1(224) was accomplished in the apostolic age. At Pentecost it
reached men from every nation under heaven and thus was carried abroad by these
men. This, he felt, was affirmed by Paul who said that "the gospel" was "preached to
every creature which is under heaven" (Col. 1:23). However, the gospel of Mt. 24:14
"proclaims 'THE HOUR OF HIS JUDGMENT IS COME' Rev. xiv:7. This last, is the
everlasting glad tidings of the kingdom or reign of Christ. It is to be proclaimed by the
flight of the messenger or angel who bears it to every kindred, nation, tongue, and
people. When this is accomplished, 'then shall the end come.™ 2(225) Then Litch
proceeded to show that the news of Christ's coming in 1843 had gone to the various
parts of the world. Therefore, he concluded that it was not necessary that this message
had to be preached to everyone, but the news throughout the world that such a truth
was preached was a sufficient proclamation to fulfill the prediction of Mt. 24:14.
Reasoning from analogy, he said: {1977 PGD, FSDA 51.2}
If it was sufficient in the days of the apostles, it is now. That it was then

is clear from Acts xix.8-10. Where Paul preached as taught in Ephesus

two years and three months, so that all they in Asia, both Jews and

Greeks, heard the word of Jesus. They could not all have heard a sermon,

but they heard the sound of the gospel. In this sense | have no doubt but

the gospel of the kingdom is preached in all the world. 3(226) {1977 PGD,

FSDA 52.1}

An attempt was made to harmonize the fact that the Midnight Cry and the Judgment
Hour message were preached most generally in North America, less frequently in
Europe, and the least in the rest of the world, with the fulfillment of Mt. 24:14. It was
suggested that God had always sent His warnings to His people before significant
events occurred which would affect them. On this basis it was reasoned that the
greatest manifestations of the signs of the times were given in places where God had
the greatest number of followers. There where He had fewer followers the sounds of
warning were feebler. Because the object was to warn the people of God, it was not
necessary that the world should be equally warned. Reference was made to the fact
that when Christ came to make atonement for sins He came to that part of the world
where "religion shone with the greatest lustre, however dark its brightness was; while
only the sound of his mighty works was heard in other places." 4(227) It was reasoned
from analogy that the signs of the times would be most general in those parts of the

world where
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there was the greatest proportion of true Christians. In other places with few Christians
the evidence of the Lord's coming would be less distinct, while in countries with no
Christians there might be no evidence at all. {1977 PGD, FSDA 52.2}

Thus, New England, being the most pious portion of the earth, would
naturally be the theatre of the darkening of the sun and moon, and the
falling of the stars. . . . The testimony of the fulfillment of these events has
however gone into all the earth. The proclamation of the coming of Christ
has also been the most effectually proclaimed here, while that sound has
gone into all lands. 1(228) {1977 PGD, FSDA 53.1}



After New England came Europe as the place where the Christian religion was best
known. There, however, the gospel light was darkened and "the heresies of Puseyism,
Romanism, Neology, Rationalism, Transcendentalism, and Infidelity" had almost
removed "the candle-stick of the true gospel" from its place. 2(229) Signs, similar to
those in the U.S.A. but less significant, had occurred in Europe, and the nearness of the
Second Advent had been preached by Joseph Wolff in Asia. Such argumentation led to
the conclusion that "the world has had the Midnight Cry, as much as we could expect
from the analogy from other events, and in proportion to the prevalence of true
Christianity in the various parts of the earth.” 3(230) {1977 PGD, FSDA 53.2}
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2. The extent of the Millerite world mission

Although the Millerites did not think the Advent message had to be preached to
every individual, their concept of world missions was that they thought it necessary to
send their publications to every reachable Christian community on earth so that the
news of the message would reach those unaware of the imminence of Christ's coming.
Therefore, the Millerites did everything to increase their publications, giving them a
circulation as wide as possible. {1977 PGD, FSDA 53.3}

Miller's lectures were frequently reprinted with slight additions and minor revisions.
When in 1840 Himes joined Miller, the publishing work became of major importance in
their mission efforts. 4(231) On March 20, 1840, Himes issued the first Millerite
periodical, Signs of the Times, which endured as the leading representative periodical
of the movement. Originally a bimonthly, after April 1842 it was published as a weekly.
{1977 PGD, FSDA 53.4}

At the First General Conference of Second Advent believers held at Boston
(October 14-15, 1840) it was proposed that the printed report of the conference be sent
to {1977 PGD, FSDA 53.5}

1. The Theological Seminaries of the land. 2. The ministers of the
gospel who are willing to examine the subject. 3. The members of Christ's
body-
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and the world, to as great an extent as our means will allow. 4. We shall
send them to foreign lands. (1) To our friends in Great Britain, whom we
shall get to assist us in this good work. (2) To the missionaries of the
cross in all the world, so far as we can get access to them. 1(232) {1977
PGD, FSDA 53.6}

During the Bangor Second Advent Conference (July 12-19, 1841) some of the
participants were engaged in missionary work on the various ships lying in the harbor of
Bangor, Maine. Himes mentioned that "a number of our brethren being furnished with



several thousand papers and tracts, on the subject of Christ's second coming, visited
every vessel, and supplied them." 2(233) By the use of this method in other ports also,
Millerite publications received world-wide distribution, 3(234) so that in the following
year Himes could report that most Millerite works had been "sent to all the Missionary
stations that we know of on the globe. They have been sent also to many parts of
Europe, Asia, Africa, and also to the Islands of the Ocean." 4(235) {1977 PGD, FSDA 54.1}
On November 17, 1842 another influential periodical, the Midnight Cry, was
published in New York. First, it was a daily paper with 10,000 copies an issue; after
December 17, 1842 it became a weekly publication. 5(236) During 1842 Fitch and Hale
had produced A Chronological Chart of the Visions of Daniel & John (Appendix 1V) so
that the prophetic positions on the year 1843 could be presented more effectively. This
chart, called the 1843 Chart, was widely used and became the standard chart among
Millerites. {1977 PGD, FSDA 54.2}
One of the most detailed accounts on the global distribution of Millerite publications
came from Litch: {1977 PGD, FSDA 54.3}
Within the last three years, there have been sent from our office in this
city [Boston], second advent publications to nearly all the English and
American missionary stations on the earth. They have been sent to China;
to Burma; to Hindostan; to the East Indies; to Persia, Egypt, Palestine,
Syria, Asia Minor, Greece, Constantinople; into Africa, the W. India
Islands of the Pacific; the Indian missions both sides of the Rocky
Mountains. They have also been scattered broadcast all over these
States, and in the Canadas, Nova Scotia, New Brunswick, etc. 6(237)
{1977 PGD, FSDA 54.4}
It was not surprising that because of such a missionary activity the Millerites

concluded that the Midnight Cry and the Judgment Hour message,
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which were seen as the proclamation of "the everlasting gospel" (Rev. 14:6) or "this
gospel of the kingdom" (Mt. 24:14), had been spread throughout all the world when the
year 1843 had arrived. In that year one could read the firm belief that the "advent
publications have been sent by the hundred thousand broadcast all over the world, to
the islands of the sea, and to every missionary station on the globe. They have been
scattered over land and ocean, and the sailors who came into port testify that the
coming of Christ is a subject of conversation all over the world." 1(238) At the same
time the leading periodicals the Signs of the Times and the Midnight Cry published
testimonies and letters received from individuals of the various parts of the world who
expected the Second Advent in 1843. 2(239) All this confirmed the Millerite opinion that
Mt. 24:14 had been fulfilled. {1977 PGD, FSDA 54.5}
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E. Summary



The background for the origins of the SDA was the political, social, and religious
climate of the U.S.A. during the first half of the 19th century, a context conducive to the
development of new religious movements. In this climate in which postmillennialism
was prevalent, a very active interconfessional movement emerged around William
Miller, the major exponent of premillennialism at that time. To the followers of Miller, the
Millerites, the only hope for this world was the personal return of Christ inaugurating the
millennium. The missionary consciousness of the Millerites must be placed in the
context of their conviction that they were living in the time of the end of the world. On
the basis of historicist hermeneutical principles the time of the end was associated with
the captivity of the pope in 1798. Several cosmic phenomena and certain events in the
decline of the Ottoman empire, indicating its dependence on the Christian powers of
Europe, were
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considered further confirmation for their identification of the time of the end. The central
thrust of the Millerite motives for mission was based on Dan. 8:14. Owing to their
understanding of the sanctuary, their premillennial views, and the application of
historicist hermeneutic it was concluded that this text predicted the end of the world and
the return of Christ in 1843, followed immediately by the establishment of the
millennium. This date was confirmed by various other time calculations. {1977 PGD, FSDA
55.1}

Other concepts which provided additional thrust for the Millerite missionary
enterprise were the Midnight Cry and the Judgment Hour message. The Midnight Cry of
the parable of the ten virgins was interpreted as a present reality and a symbol of the
contemporary widespread proclamation of the Second Advent and was closely
associated with the Judgment Hour message of Rev. 14:6, 7. Both of these thrusts
contributed to the Millerite self-understanding as an important movement in the history
of salvation. {1977 PGD, FSDA 56.1}

Being generally an interconfessional movement among Protestants, Millerism
initially adhered to the Protestant view of the Roman Catholic Church as Babylon and
had a high regard for the primitive church and the Reformers. However, the spiritual
condition of the Protestant churches of their day was strongly criticized for sectarianism,
heresies, and thirst for power. {1977 PGD, FSDA 56.2}

As a result of the predominant apocalyptic-eschatological motives for mission the
Millerites felt an urgent responsibility to proclaim on a worldwide scope the news of the
imminent Second Advent and judgment. They did not think it necessary that this
message be given to every individual but only as a witness to all nations. When the
year 1843 approached they were generally convinced that their world-wide mission was
currently being accomplished, so that the end of the present world and Christ's return
could be expected at any time. {1977 PGD, FSDA 56.3}
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Apocalyptic-Eschatology
Chapter Il - The Controversy Around the Millerite Apocalyptic-Eschatology

The idealistic aim of reforming the churches on the subject of the Second Advent
was soon put to the test. At first Miller's prophetic exposition created widespread
interest, but it was not long before their emphasis on the time of the end, Christ's
personal return "about 1843," the Midnight Cry, and the Judgment Hour message,
together with their polemic against postmillennialists and their criticism of the Roman
Catholic and Protestant churches, resulted in opposition. Although many of Miller's
interpretations were criticized, the discussion here will be confined to the opposition
directed against the central theme of his theology of mission: The imminent
premillennial Second Advent and conflagration of the earth based on Dan. 8:14 and the
time calculations associated with it. {1977 PGD, FSDA 57.1}

One of the most crucial issues in the theological controversy was the significance of
the little horn of Dan. 8, of which there were three major interpretations at that time.
1(240) As pointed out above, the Millerites and some non-Millerite commentators,
employing historicist hermeneutic, interpreted the little horn as the pagan and papal
phases of Rome. Among the opponents of the Millerites who held a different view
regarding the little horn were both historicists and those reflecting historical-critical
trends. The first group of opponents (historicists) were evangelical Christians, 2(241)
who, in general, recognized that the prediction in Dan. 8:14 pointed to a significant
event in the history of mankind. But mainly due to their millenarian views, 4(242) which
were influenced by British millenarian thinking, they differed with the Millerites as to the
nature of the predicted event. The second group of opponents, who did not so interpret
Dan. 8, may be described as those who tended toward a historical-critical approach in
the U.S.A. in so far as they seem to have taken into account some of the findings of
European rationalistic theology. But although they interpreted Dan. 8 in the context of
Jewish history, they still considered it predictive prophecy. In general the first group of
opponents interpreted the little horn as Muhammadanism, or Islam, while the second

group identified it with Antiochus IV, Epiphanes. {1977 PGD, FSDA 57.2}
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The major part of the discussion will be devoted to the Antiochus Epiphanes view,
for the reason that though it did not dominate the American theological scene, it was
considered by the Millerites as a most effective instrument to prejudice people against
their views and hence was widely discussed in their literature. 1(243) {1977 PGD, FSDA
58.1}

RECENT AUTHORS / Damsteegt, Pieter Gerard / Foundations of the Seventh-day
Adventist Message and Mission / Part One - The Origins of the Seventh-day
Adventist Theology of Mission / Chapter Il - The Controversy Around the Millerite
Apocalyptic-Eschatology / A. The Millerites versus non-Millerite historicists

A. The Millerites versus non-Millerite historicists



Among the historicists who advocated Muhammadanism, or Islam, as the little horn
of Dan. 8, it was probably David Campbell, 2(244) an evangelical clergyman, who
received the most attention from the Millerites. Although he was considered a
millenarian, 3(245) he was allowed to express some of his views in the Signs of the
Times. In the little horn of Dan. 8 he saw an evil religious power in contrast to a normal
horn which represented a political power. This religious power, according to him, could
signify nothing else than "the Mahomedan [sic] delusion" because it arose from Syria,
which was one of Alexander's four kingdoms out of which the little horn emerged (8:9).
5(246) He indicated that Syria, as the great center of its operations, "embraced 'the
pleasant land,' the Jewish 'sanctuary’ which was to be 'cast down,' and afterwards
'cleansed.' Syria contained also a part of the Christian 'host," part of which [it] was to
‘cast down,' and whose 'daily sacrifice' was to be 'taken away." Syria, therefore, was
"one of the horns of the goat, and the identical one from which the 'little horn' of
Mohamedanism [sic] arose." The geographical progress of the little horn (8:9)
Campbell identified with the progress of Islam, for it had, he said, "ever prevailed
'towards the south,' in Egypt and many parts of Africa, 'towards the east,’ in India and
Persia, 'and towards the pleasant land,' Palestine of course, also Syria and Turkey,
further on." The taking away of the daily sacrifice he interpreted as the conversion of

the Christian churches into mosques by Muhammadanism,
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resulting in mass apostasy among "nominal Christians" and a persecution of "real
Christians and ministers" which "fulfilled the prediction, that 'he cast down some of the
host, and of the stars to the ground, and stamped on them [8:10]." 1(247) The relation
between Islam and the magnification of the little horn against Christ as "the prince of
the host" (8:11) he saw fulfilled in the fact that Muhammad and his followers considered
"Christ to be a prophet, but deem Mohamed his superior." 2(248) On the basis of the
year-day principle he terminated the 2300 days in 1843 when the power of the Ottoman
empire and lIslam would end, the Jews would return to Palestine, and a great
progression of society would begin. 3(249) {1977 PGD, FSDA 58.2}

Miller rejected this view of the little horn. Some of his objections were based on the
observation that the little horn was to come out of one of the four kingdoms into which
Alexander's empire was divided (8:9). These kingdoms, he insisted, had become
Roman provinces between 148 and 30 B.C. so that the little horn muse have come into
existence "before Christ, instead of 622 years after Christ, when Mahomet [sic] arose."
4(250) It was also pointed out that the little horn, symbolized as "a king of fierce
countenance" (8:23), should emerge in "the latter time" of the four kingdoms of
Alexander's empire "when the Jews are come to the height of their transgression."
5(251) This provided another argument that the little horn was Rome, "for Mahomet did
not exist until 550 years after the Jews were destroyed for their transgressions." 7(252)
Another objection, according to Miller, was that Campbell's interpretation violated the
unity between Dan. 7 and 8. Litch remarked that the practice by such historicists to

interpret the little horn in
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Dan. 7 as the papacy and the little horn in Dan. 8 as Islam violated the hermeneutical
principle of time-sequence parallelism. 1(253) {1977 PGD, FSDA 59.1}
The view that the Jews would return at the end of the 2300 days was strongly



opposed by Millerites. Miller reminded his opponents that Christ had broken down the
wall of partition between Jews and Gentiles, and emphasized that the only future
restoration for both groups was a spiritual one achieved through conversion to Jesus
Christ. 2(254) As for Old Testament references to a return of the Jews to Palestine, he
stated that these passages were written "before the Jews were restored from Babylon,
and had their literal fulfillment in that event." 3(255) In those instances where such had
not been completely realized to the Jews prior to the cross, they would be fulfilled to
spiritual Israel under the new covenant. 5(256) Furthermore, Miller found the concept of
a millennium on earth before Christ's return incongruous with Dan. 7:9-13, 21, 22; Lk.
17:26-30; Mk. 13:23-29; 1 Thes. 4:14-18; 5:1-4; 2 Thes. 2:7-10 and Rev. 14:14-20.
{1977 PGD, FSDA 60.1}

In 1842 Richard C. Shimeall, 6(257) an Episcopalian minister and a millenarian, who
advocated a premillennial Second Advent followed by a "period of millenial [sic]
blessedness of the saved nations in the flesh," published a work in which the little horn
was also designated as "the Mohamedan [sic] imposture." 7(258) The termination of the
2300 days he dated in 1847 when "the
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Lord Jehovah will appear for the restoration and re-establishment in Palestine of the
seed of Abraham." 1(259) The end of this period would also signify "the overthrow of
the last Anti-Christ" which included "ALL the persecuting Anti-Christian powers-the
Pagan, the Papal, the Mahometan [sic], and the Infidel." 2(260) {1977 PGD, FSDA 60.2}

The following year William C. Brownlee, D.D., 3(261) a minister of the Dutch
Reformed Church and a millenarian, also interpreted the termination of Dan. 8:14 in the
context of the Jews. In his polemic against Millerism he stated that the end of the 2300
days would bring "the cleansing of the sanctuary,' long trodden under foot, and 'the
putting an end to the desolations of the afflicted,' and 'peeled remnants' of the house of
Judah, and Israel. The prophet is predicting deliverances to the Hebrews, NOT the end
of the world!" 4(262) Some of the imminent events he expected were: (1) The
destruction of the antichrists of Rome and Constantinople; (2) the return of the Jews to
Palestine and their conversion; (3) the proclamation of the gospel to the whole world
and the conversion of the Gentiles; (4) the spiritual reign of Christ during the
millennium. 5(263) {1977 PGD, FSDA 61.1}

During this year (1843), another millenarian, Samuel F. Jarvis, D.D., LL.D., 6(264)
Professor of Biblical Literature at the Episcopalian General Theological Seminary in
New York City, also associated the completion of Dan. 8:14 with the return and
conversion of the Jewish nation. 7(265) He rejected Miller's assumed connection
between Dan. 8 and 9, concluding that it was impossible to determine the beginning of

the 2300 days except by
62

counting backward-whenever it should occur-from "the conversion of the Jews and their
restoration to their own land." 1(266) {1977 PGD, FSDA 61.2}

In 1844 George Bush, 2(267) Professor of Hebrew and Oriental Literature at New
York City University-an exceptional exegete who placed the millennium in the past
(5th-15th century, A.D.) 3(268) wrote Miller that his usage of the year-day principle was
"sustained by the soundest exegesis, as well as fortified by the high names of [Joseph]
Mede, Sir I. Newton, Bishop [Thomas] Newton, [William] Kirby, [Thomas] Scott,



[Alexander] Keith, and a host of others who have long since come to substantially your
conclusion on this head." 5(269) Miller's mistake, according to Bush, was not in his
"chronology" but in "the nature of the events which are to occur when those periods
have expired." In Bush's opinion mankind had "arrived at a momentous era of the
world, and that the expiration of these periods is to introduce, by gradual steps, a new
order of things, intellectual, political and moral." Regarding the time sequence between
the fourth kingdom and the establishment of the everlasting kingdom (Dan. 7:27), Bush
remarked that "the plain import of the passage is, that the one power should be
gradually abolished, and the other gradually introduced." Thus, he said, "the great
event before the world is not its physical conflagration, but its moral regeneration." {1977
PGD, FSDA 62.1}

The idea of gradual moral regeneration was strongly criticized by William Miller. The
concept, he said, was incongruous with the testimony of Dan. 7 in which verse 11
pictures a "sudden destruction by fire," verse 13 suggests Christ's return, verse 25
provides "an allusion to the sudden destruction of the fourth kingdom," and verse 26
shows "a judgment setting, and a taking away [of] the fourth kingdom first, not wearing
away." 9(270) A Millerite editorial stated that the concept of a gradual introduction of the

kingdom of God
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on earth was in contradiction to Peter's testimony regarding the judgment of the present
earth (2 Pet. 3:5-10) at the Second Advent (2 Tim. 4:1) when the Resurrection would
take place (1 Thes. 4:16). Bush's concept was also seen to be in conflict with Daniel's
testimony on the nature of the judgment (Dan. 2:34, 35, 44, 45; 7:9, 10, 13, 14). 1(271)
{1977 PGD, FSDA 62.2}
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B. The Millerites versus those reflecting historical-critical trends

The hermeneutical principles of those tending toward a historical-critical approach to
the apocalyptic-eschatology of Scripture while affirming the predictive nature of
prophecy were seen by the Millerites as a very effective means in counteracting their
historicist hermeneutic. This was the reason why this approach was extensively
discussed and attacked. Among those who employed such a critical approach against
Miller's interpretations and who stirred the strongest Millerite reaction were John
Dowling, A.M., 2(272) a Baptist minister, Moses Stuart, 3(273) a Congregationalist
professor at Andover Theological Seminary, Nathaniel Colver, 5(274) a Baptist minister,
and Irah Chase, D.D., Professor of Ecclesiastical History at Newton Theological
Institute. Most of those employing this kind of hermeneutic also advocated a

postmillennial future for Christianity. Litch designated these individuals
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as "Millennists." According to him the major distinction between Millerite Adventists and
Millennists was that "Adventists believe in a pre-millennial and personal advent of Christ
from heaven, to glorify his saints and to take vengeance on his foes, while the
Millennists believe in the universal spiritual reign of Christ a thousand years, before his
second personal advent." 1(275) {1977 PGD, FSDA 63.1}

When in 1840 Dowling published his critique on the idea of Christ's coming in 1843,
Miller considered it one of the most subtle attacks ever launched against his views.
2(276) Generally, Dowling employed the historicist hermeneutic to
apocalyptic-eschatology, 3(277) but he made an exception of Dan. 8. His rationale for
making this exception was based on his conviction that the year-day principle could not
be applied to the expression "two thousand and three hundred days" because the literal
rendering was not "days" but "evening-mornings." 4(278) This, he said, indicated that

Dan. 8:14 referred to a
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period of natural days, not years, and thus could not be related to the time concepts of
Dan. 9. 1(279) The term "evening-mornings" he saw as a reference to the Jewish
sacrificial system which led to an interpretation of the symbolism of Dan. 8 In the
context of Jewish history. He associated the "2300 evenings and mornings" with "the
number of daily burnt offerings," which counting "both morning and evening sacrifices,"
2(280) pointed to a period of 1150 days or three years and 55 days, during which the
Jewish sanctuary would be polluted and the daily sacrifice taken away. 4(281) Relying
on historical information found in other commentators, Dowling interpreted the little horn
as the person responsible for these actions, Antiochus IV Epiphanes. In support of this
view he provided the following data on the desecration of the sanctuary: (1) On the 15th
day of Casleu, a month he equated with December 168 B.C., the image of Jupiter
Olympus was erected by Antiochus in the temple of Jerusalem (1 Macc. 1:54); (2) ten
days later sacrifices were offered to this idol (1 Macc. 1:59); (3) three years later, on the
25th of Casleu, the temple was purified and dedicated anew to the worship of the God
of Israel by Judas Maccabaeus (1 Macc. 4:52) exactly three years after the idolatrous
sacrifices began. In an attempt to harmonize the difference between these three years
and his interpretation of the 2300 days as three years and 55 days, Dowling pointed out
that although "we are not informed by any historian exactly how many days elapsed
between the time when Athenaeus stopped the daily sacrifices and the 25th of the
month Casleu," it could be conjectured that this time lapse was "exactly 55 days." This
meant that the Jewish daily sacrifices had been interrupted for a period of 1150 days.
The sudden death of Antiochus he interpreted in the context of Dan. 8:25 as a divine

judgment. {1977 PGD, FSDA 64.1}
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The Millerites strongly criticized Dowling's views. One of their arguments was that
the application of the year-day principle to Dan. 8 harmonized both with the internal
structure of the chapter, and with a consistent approach to apocalyptic Scriptures, and
also provided an exact time period supportable by historical evidence. Both Miller and
Litch pointed out that according to Daniel's question, "How long shall be the vision . . .
?" (8:13), the reply in the next verse not only pertained to the attack of the little horn on
the sanctuary but referred to the whole of Daniel's vision, including events related to the
Persian and Greek empires. 1(282) To Litch the 2300 days included both the pagan



and papal abominations, 2(283) which is impossible if 8:14 signified a period of 1150
natural days. Miller criticized Dowling's inconsistency in applying the year-day principle
to 9:25-27; 12:11, 12 and not to 8:14, pointing out: (1) It destroyed the harmony
between Dan. 8 and 9 which was based on the time references; (2) it destroyed the
harmony between Dan. 8 and 12 which was founded on the idea that the daily sacrifice
of 8:13 and that of 12:11 were identical. 4(284) Litch added that the fact that the original
rendering of Dan. 8:14 was not "days" was no valid reason for not applying the year-day
principle, for there were other passages in which the term "day" was not used but to
which this hermeneutical principle was applied, such as "time and times and the
dividing of time" (Dan. 7:25), "time, times, and an half" (Dan. 12:7), and "forty and two
months" (Rev. 11:2; 13:5). He remarked further that there was no historical evidence
available for an exact period of 2300 literal days. Therefore, on the basis of historicist
hermeneutic the Millerites felt it necessary to look for another interpretation which would
fulfill the prophetic time in every detail. The only interpretation which, according to the
Millerites, could satisfy this requirement was the one achieved by employment of the
year-day principle. {1977 PGD, FSDA 66.1}

Still another argument used by Miller against Dowling was that the Antiochus view
violated the concept of prophetic time-sequence parallelism in Daniel, according to
which the fourth beast of Dan. 7, which was interpreted as Rome in its pagan and papal
phases, had to be identified with the little horn of Dan. 8 and not with Antiochus

Epiphanes. 6(285) Litch brought out
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that the Antiochus view was difficult to harmonize with the exegesis of Dan. 8:8, 9
because Antiochus was a king of Syria, one of the four kingdoms (horns) of the Greek
empire, and was not another horn coming out of one of these kingdoms. In fact, neither
the rise nor the fall of Antiochus affected the continuation of Syria as a kingdom. 1(286)
Later, in the context of the four dynasties which succeeded Alexander and were
represented by the four horns, "one for Egypt, one for Syria, one for Macedonia, and
one for Thrace and Bithinia" (8:8), he observed that "Antiochus Epiphanes was but one
of twenty-six individuals, who constituted the Syrian horn. Could he, at the same time,
be another remarkable horn?" 2(287) Finally, the expression "for at the time of the end
shall be the vision" (8:17) indicated to Litch that Dan. 8 had relevance for the time after
1798, 4(288) proving again that it could not apply to Antiochus. {1977 PGD, FSDA 66.2}

In 1842 Moses Stuart published Hints on the Interpretation of Prophecy which was
directed against historicist hermeneutic. In contrast with Dowling, Stuart did not employ
historicist hermeneutical principles to any apocalyptic passages, rendering himself less
vulnerable to the charge of inconsistency. He concentrated his critique on three areas:
(1) The dual nature of predictive prophecy; (2) the mystical sense of a prophecy, which
could never be understood until the event intended had transpired, (3) the year-day
principle. The first two areas dealt mainly with a discussion of principles of prophetic
interpretation. His arguments against the dual application of prophecy ought to be
placed against the background that at that time many commentators thought that the
apocalyptic passages of Daniel had been fulfilled in one sense in the conflict between
the Jews and Antiochus Epiphanus but in a larger sense in the history of the Christian
church. 5(289) The dual nature of prophecy was, according to Stuart, contrary to the



laws of the interpretation of language. 6(290) He argued that although the Bible was a
unique book, it should be subjected to the common laws of interpretation to which other
books are subjected. 8(291) He pointed out that one of the greatest difficulties with the
dual sense of prophecy was that there was no standard by which to evaluate it;

everyone, therefore, ought,
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he said, to follow the general laws of exegesis. 1(292) Consonant with this conviction,
Stuart rejected the year-day principle on the basis that Num. 14:34, Ezek. 4:5, 6, and
Dan. 9:24-27 were so non-apocalyptic in character that the analogy-of-Scripture
principle could not be applied. 2(293) It was his conviction that the time designations in
Daniel and Revelation could satisfactorily be solved on "the common ground of
grammatico-historical exegesis," making historicist hermeneutic unnecessary. 3(294)
{1977 PGD, FSDA 67.1}

The application of this approach to Dan. 7 led Stuart to conclude that the fourth
beast was "the divided Grecian dominion which succeeded the reign of Alexander the
Great." 4(295) The little horn he identified with Antiochus Epiphanes. 5(296) The
duration of the persecution under the little horn (7:25; 12:7) he interpreted as a period
of three and a half years, signifying the general nature of the period of persecution
7(297) during which "Antiochus had complete possession and control of every thing in
and around Jerusalem and the temple," whereas the exact period of the persecution
was 1290 days (12:11), thirty days longer than the general period. The 1290 days
began from the time that "Apollonius captured Jerusalem in the latter part of May, B.C.
168" and ended when "Judas Maccabaeus expurgated the temple and restored the
rites." He assumed that the 1335 days ( 12:12) began with the 1290 days but
terminated at the death of Antiochus, "some time in February of the year 164, B.C."
Thus Stuart interpreted the little horn much as Dowling did, with the difference that
Dowling designated the persecution period (8:14) as 1150 days while Stuart preferred
2300 days, beginning with the magnification of the little horn against the "prince of the

host"
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(8:11, interpreted as the murder of the high priest Onias Ill in 171 B.C.), and terminating
with the restoration of the sanctuary (or temple). 1(298) The 2300 days of persecution
Stuart considered to be a period of which the first part consisted of "frequent and
long-continued interruptions of active oppression," while the 1260, 1290, and 1335 days
he saw as periods of persecution with "no interruptions of the tyrannical and
overbearing power of Antiochus." 2(299) {1977 PGD, FSDA 68.1}

There was probably no one whose views received as much attention and criticism
among the Millerites as Moses Stuart. In general they agreed with him on the first two
areas of his critique. Miller remarked that his views were "the most Christian, candid,
and reasonable arguments that | have ever met with, from any source whatever."
3(300) He agreed that "there is no double meaning to the words in the prophecies of
the Old and New Testament." 4(301) He strongly cautioned, however, against the view
that time elements in symbolic prophecy could not be symbolic, 6(302) explaining that
God had some very good reasons for not always revealing the future in a plain literal
sense, citing as samples Mt. 11:25; Lk. 8:10; 10:21; Dan. 12:10; 1 Thes. 5:3, 4; and Ps.
78:2. Miller's overall impression was that Stuart's principles of interpretation were good.



His major criticism concerned some of Stuart's applications of his principles in which
Miller could see "neither reason nor common sense." {1977 PGD, FSDA 69.1}

Unlike Miller, Henry Ward criticized Stuart's view of the dual nature of prophecy and
the subjection of Scripture to similar methods of interpretation as other books in order to
prevent a dual or mystical interpretation. Said Ward: "We do not say that a rule of
interpretation should be adopted for the Bible which is not common to other books; but
rather that the Bible, together with every other book, ought to be interpreted in harmony
with itself, and on principles recognized by the author in the volume of his works."

8(303) For example, he pointed out, the frequent practice of New Testament
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writers to give new interpretations to the language of the Old Testament through the
topological principle justifies use of the same hermeneutical practice today. 1(304) In
commenting on Stuart's denial that many prophecies are mystical, and explicable only
by the fulfillment of the predicted event itself, Ward pointed to prophecies regarding
Christ's first Advent which had been very imperfectly understood until the predicted
event had taken place. 2(305) {1977 PGD, FSDA 69.2}

The application of Stuart's hermeneutic to the interpretation of the little horn of Dan.
7 on the basis of his "grammatico-historical exegesis" was strongly criticized by the
Millerites. Miller remarked that Stuart's approach failed to deal with the specific manner
in which the little horn arose (7:8, 19, 20). 3(306) If Antiochus was the little horn, he
should have emerged from among ten kingdoms, three of which he would have
subdued. In reality there was, according to Miller, not a great difference between the
Syrian kingdom and the other kingdoms of the divided empire of Alexander: "All arose
in the same manner, all made war on each other, and each in turn succeeded in its
warlike enterprises. Neither one of them was able to subdue all the other three." 4(307)
It was the opinion of Sylvester Bliss, the junior editor of the Signs of the Times, that this
interpretation did not recognize the principle of time-sequence parallelism between Dan.
2 and 7. Arguing from this principle, the fourth beast of Dan. 7 could not signify the
divided empire of Alexander but had to be interpreted, like the iron legs of Dan. 2, as
Rome. 6(308) In reference to the death of Antiochus, Miller stated that this event
differed sharply from the biblical account that "the beast was slain, and his body
destroyed and given to the burning flame" (7:11). {1977 PGD, FSDA 70.1}

According to the Millerites, another problem for Stuart was the reconciliation of
Antiochus with Dan. 7:21, 22. Charles Fitch called on Stuart to provide evidence that
Antiochus "either did, or does, or will make war with the saints and prevail against them,
until the Ancient of days comes, and judgment is given to the saints of the Most High,
and the time come][s] that the saints possess the kingdom." 7(309) Stuart's answer was
that Fitch had been mistaken in applying the judgment (7:10, 22) and the dominion
given to the saints (7:22) to the last judgment and the millennial dominion of the church
instead of the judgment and punishment of Antiochus. 8(310) According to Stuart, the
Messianic kingdom, as described in 7:13, 14, 27, had no connection with 7:10, 22 and
would find its fulfillment after a certain time interval. Although the context seemed to
indicate that the Messianic dominion would immediately follow the destruction of the

kingdom of Antiochus, he
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said that such a conclusion was not necessary because in this particular instance



Daniel was not directly concerned with chronological sequence. 1(311) Miller of course,
convinced that Daniel was concerned with chronology, 2(312) rejected Stuart on this
point, urging that the kingdom which the saints would possess (7:18, 22) was not the
kingdom of Judas Maccabaeus but nothing less than the everlasting kingdom of 7:27.
4(313) He insisted that contextual evidence clearly supported the view that 7:10, 22
referred to the last judgment. {1977 PGD, FSDA 70.2}

Stuart's interpretation of Dan. 8 received a criticism similar to that launched against
Dowling's view of the chapter. In addition, Miller argued that the pollution of the
sanctuary did not end with the death of Antiochus, as Stuart had suggested, pointing to
the fact that it was "twenty years or more after the death of Antiochus, [that] Simon, the
high priest, drove out the heathen who had polluted the sanctuary and the holy place; |
Maccab. xiv. 36." 5(314) Bliss stated that "the Prince of princes" (8:25) against whom
the little horn acted was the Messiah, which implied that the little horn could not be
Antiochus, for he died before Christ was born. 6(315) Two additional arguments were
brought out in an article in the Signs of the Times. The first said that it was contrary to
the history of the progressive development of world powers to state that the
Medo-Persian power was called "great" (8:4), the Greek empire designated as "very
great" (8:8), and Antiochus characterized as "exceeding great" (8:9). Because
Antiochus was obliged to pay tribute to the Romans, there was no question that Rome
was the exceeding great power of 8:9. 8(316) The second argument pointed out that
the conquests of the Roman empire, not those of Antiochus, fulfilled the geographical
progressions of 8:9. {1977 PGD, FSDA 71.1}

Regarding Stuart's view of Dan. 12, Miller commented that contextual evidence
(especially 12:1-3, 10) pointed to the resurrection of the dead, and hence could not
refer to the death of Antiochus. 9(317) {1977 PGD, FSDA 71.2}

The absence in Stuart's presentation of "exact" historical evidence for the fulfillment
of the time prophecies was used by Millerites as a major argument against his whole
method for interpreting apocalyptic-eschatology. 10(318) In harmony with Miller's
hermeneutical rules, Bliss stated that each prediction had to be fulfilled "to the very

letter, both in respect to manner and to
72

time; or it will be necessary to look for a farther fulfilment." 1(319) Defending the
historicist's use of the year-day principle, he remarked that "we only claim that a day is
used as a figure of a year, where it cannot be shown that the prediction was fulfilled in
literal days; and also where it was impossible that they should have been so fulfilled."
2(320) In support, the Millerites used against Stuart, Bush's argument that chronological
periods attached to symbolic prophecies must also be interpreted symbolically: The use
of the year-day principle in Ezekiel and Numbers as a tool for interpreting Daniel and
the Apocalypse Bush justified on the basis that the prophetic symbolism of these
passages in Ezekiel and Numbers was a "miniature symbolization," or model in
miniature, revealing a prophetic nature quite similar to-and not different from-that of
Daniel and Revelation. 3(321) The difference between the Millerite historicist
hermeneutic and Stuart's approach was, according to Bliss, that on the one hand {1977
PGD, FSDA 71.3}
we have not only shown that the time was accurately fulfilled, but also that



the history of those fulfilments accorded perfectly in all the particular
minutia, with the respective predictions. On the other hand, it is claimed
that those periods were fulfilled in literal days, while it cannot be shown
that a single period was fulfilled in the given number of days; or that the
particulars of the prophecy accorded with the fulfilment. 4(322) {1977 PGD,
FSDA 71.3}

In 1843 Nathaniel Colver published three sermons criticizing the Millerite position.
His interpretation of Dan. 8 and 12, basically similar to that of Stuart, varied somewhat
in the historical data applied to the prophetic time periods. The 2300 days he related to
the beginning of the apostasy among the Jews as described in 1 Macc. This apostasy,
Colver said, took
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place "some time previous to the first invasion of Egypt by Antiochus, on his return from
which he entered Jerusalem; which gives it a date of something more than six years
preceding the cleansing of the sanctuary," leading to the conclusion that this "gives us
the '2300 days,’ covering the whole apostasy and subversion." 1(323) The
commencement of the 1290 days he determined on the basis of 1 Macc., which to him
provided the evidence that the taking away of the daily sacrifice, the pollution of the
sanctuary, the setting up of altars, groves, chapels of idols, and the sacrifices of swine
flesh and other unclean animals were performed "at least six months before the setting
up of 'the abomination of desolation' upon the altar in the temple." 2(324) This period he
added to the three years and ten days (1 Macc. 1:58; 4:52), giving him the 1290 days of
persecution under Antiochus. 4(325) Although Colver stated that there was no exact
historical information as to "the precise date of the death of Antiochus, or the precise
time when the news of it took effect upon the affairs of the Jews," he felt that sufficient
evidence was available on which to assume that it was "more than probable" that the
end of the 1335 days occurred at that event. Colver presented a more fully developed
exposition of Dan. 12 than Stuart. The standing up of Michael (12:1) he paraphrased as
"the cleansing of the sanctuary, by the victorious arms of the Michael-sustained host of
Judas Maccabaeus." The "time of trouble such as never was since there was a nation"
(12:1) he described as the warfare between the Jews and Antiochus' allies covering the
period between the cleansing of the sanctuary (end of 1290 days) and the termination
of this oppression caused by the news of Antiochus' death (end of 1335 days). {1977
PGD, FSDA 72.1}

Unlike Stuart, Colver saw a sharp difference between the little horn of Dan. 7 and
the one of Dan. 8. In his analysis of the difference between these horns as to their
origin, rise, character, work, and final end, he indicated that the little horn of Dan. 7 was
not Antiochus, but Nero. 7(326) The period of persecution (7:25) he defined as Nero's
persecution of the Christians during a period of "between three and four years." 8(327)
{1977 PGD, FSDA 73.1}

The response to Colver's position was provided by Bliss in one of the most
elaborate Millerite polemics against the Antiochus interpretation. Objections to the
Antiochus view which had not been mentioned before included: (1) A hermeneutical

objection from Sir Isaac Newton that "a horn
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of a beast is never taken for a single person: it always signifies a new kingdom; and the



kingdom of Antiochus was an old one"; 1(328) (2) according to 8:23, the little horn was
to rise "in the latter time" of the kingdoms of the four horns. Antiochus, however, was
"the eighth in the Syrian line of kings, which numbered twenty-five, and he therefore
could not be in the latter time of that kingdom"; 2(329) (3) the little horn was to cast
down the place of the sanctuary (8:11), something which was not accomplished by
Antiochus but by the Romans during the destruction of Jerusalem in 70 A.D. as had
been pointed out in 9:26, "And the people of the prince that shall come shall destroy the
city and the sanctuary." 4(330) Bliss rejected also the interpretation of Nero. Like other
Millerite reactions against Dowling and Stuart, one of his major criticisms was that
although Colver claimed to have shown that the time periods in Daniel had been fulfilled
in literal days, he provided no exact historical evidence but only conjectures suggested
by assumed applications of the 2300, 1260, 1290 and 1335 days. Such an approach
Bliss regarded as unacceptable, especially when, according to Millerites, the application
of the year-day principle was verifiable by precise historical facts. {1977 PGD, FSDA 73.2}

In 1844 Irah Chase wrote a work which was primarily devoted to the fulfillment of the
apocalyptic passages of Daniel by Antiochus Epiphanes. Compared with Dowling,
Stuart, and Colver, Chase's presentation brought out additional information regarding
the development of the little horn of Dan. 7 but differed from the others as far as the
time periods were concerned. Stating that the little horns of Dan. 7 and 8 are identical,
he argued: "The little horn in Dan. 8:9, arises from one of the branches of the Greek
empire, and indicates Antiochus Epiphanes, the little horn in the parallel passage, Dan.
7:8, must arise from the same source, and indicate the same individual; that is, it must
arise from the Greek empire." 6(331) He concluded that "the empire indicated by the
fourth beast must be the Greek and not the Roman." 7(332) The Greek empire he
exclusively associated with the dynasty of Seleucus. 9(333) The ten horns of this beast
(7:7, 8, 24) he did not interpret as kingdoms but as "kings or aspirants to the crown of
that dynasty before Antiochus Epiphanes ascended the throne." The three horns he
identified with "the usurper Heliodorus [royal treasurer], the aspirant Ptolemy [nephew

of Seleucus Philopator], and Demetrius [son of
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Seleucus Philopator] the legitimate heir" who "all stood in the way of Antiochus
Epiphanes." 1(334) {1977 PGD, FSDA 74.1}

In his time calculations Chase interpreted Dan. 8:14, like Dowling, as "two thousand
and three hundred times of sacrifice, evening and morning," signifying 1150 days.
2(335) On the assumption that the little horns of Dan. 7 and 8 were identical, he
interpreted "time and times and the dividing of time" (7:25) in the light of 8:14 as an
equivalent of 1150 days. 3(336) Although admitting that precise historical evidence
about its beginning was lacking he dated this period, during which both the sanctuary
and the Jewish people were to be trodden down, "from the taking away of the daily
sacrifice to its restoration." 5(337) He stated that the 1150, 1290, and 1335 days had
the same starting point. The 1290 days, which he described as "a more definite
statement" of 12:7-"a time, times, and a half"-terminated with the death of Antiochus,
140 days after the restoration. According to Chase, forty-five days later, at the
termination of the 1335 days, the news of Antiochus' death reached the Jews. {1977
PGD, FSDA 75.1}



Apollos Hale rejected Chase's view that the rise of the little horn of Dan. 7 had been
fulfiled in the person of Antiochus Epiphanes, who had seven kings as his
predecessors and eliminated three pretenders to the throne. According to him, the
account of the origin of the little horn clearly provided a different picture because "'it
[fourth beast] had ten horns,' and 'the little horn came up AMONG them,' [7:8] implying
their existence all at one time. Before this little horn 'three of the first horns were
plucked up by the roots." 7(338) In Hale's opinion the interpretation was equally plain:
"The fourth beast is the fourth kingdom upon earth, and the ten horns are ten kings that

shall arise, and another shall rise after them, and he shall subdue THREE
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KINGS " (7:24). 1(339) Furthermore, he saw in Chase's argumentation various
unanswered problems: {1977 PGD, FSDA 75.2}

If the kingdom, represented by the fourth beast, consisted of the four
divisions of Alexander's kingdom, why should the horns or kings be
confined to one division of his kingdom [Seleucan dynasty]? If that one
division is the fourth kingdom, did the little horn come up among the ten
horns or kings, specified by Dr. Chase, (granting the "usurpers and
aspirants," by which only he can make out the number, were kings) any
more than he come up among the twenty-three, or more kings of the
same dynasty? 2(340) {1977 PGD, FSDA 76.1}

Chase's hermeneutic identifying the three throne pretenders with horns or kings was
also questioned. Finally, Hale found it problematic that after the judgment was executed
on Antiochus by the Ancient of Days, which according to Chase took place with the
destruction of the beast (7:9-11), the Seleucan dynasty continued to exist for more than
a hundred years. 3(341) {1977 PGD, FSDA 74.1}

In 1844, due to a growing opposition and a polarization of positions between
Millerites and other Christians, various Millerites associated the above described
historical-critical trends with the term "Neology" as other evangelical Christians had
done before. Regarding the views of Stuart and Chase, Millerites remarked that "one of
the most alarming features of the present state of the churches, is, the railroad speed
with which many of the most prominent divines are leaving the OLD LANDMARKS, and
taking Neological ground." 4(342) Colver and Dowling were also accused of Neology.
5(343) According to Nathan N. Whiting, D.D., 7(344) a Baptist scholar and Millerite
lecturer and editor, the term "Neology" could be equated with "Rationalism" and had
once been applied to "the aciual creed of a large portion of the members of the German
church, who profess a nominal adhesion to the Augsburgh Confession of Faith, while
they reject its fundamental principles" and maintain positions in contradiction to it. Now
the term was described as "New Theology-departing from the old established principles
of Biblical interpretation, and leaving the faith once delivered to the saints, for new

doctrine," which had adopted "views on the prophecies
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in accordance with the philosophies of Germany and France." 1(345) It is evident that
the Millerites had no sympathy with the hermeneutics employed by those who tended
toward historical criticism. {1977 PGD, FSDA 76.2}
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C. Summary

Underlying the theological controversy between the Millerites and other Christians
was a question of the principles of hermeneutic and their application. The opponents of
the Millerites can be classified as including both historicists and others who reflected
historical-critical trends. In regard to the crucial issue of the interpretation of the little
horn of Dan. 8, the majority of opponents who employed historicist hermeneutics
identified the horn as Islam, while those who tended toward a historical-critical
approach advocated Antiochus IV, Epiphanes as the fulfillment. {1977 PGD, FSDA 77.1}

The Millerites rejected the view of Islam because it appeared to violate the historicist
hermeneutical principles, and also because there existed no precise agreement
between the symbolism of the biblical passage and the historical facts of the origin and
rise of that religion. They criticized the Antiochus view because the historical data of the
life of Antiochus also were difficult to harmonize with the exegesis of Dan. 8. It violated,
they said, the prophetic time-sequence parallelism of Daniel and could provide no exact
historical evidence for a period of persecution identifiable by the 2300 days of Dan.
8:14. {1977 PGD, FSDA 77.2}

In this controversy the Millerites argued that the historicist interpretation of the little
horn as the pagan and papal phases of Rome, the persecuting power of God's people,
was most consistent with available historical data. They especially emphasized that only
the application of the year-day principle as a key to the interpretation of time periods in
apocalyptic eschatology provided an exact time period for which there existed accurate
historical evidence. {1977 PGD, FSDA 77.3}
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Chapter lll - The Crisis of 1843-44

This chapter will show how increasing opposition led the Millerites to develop a new
ecclesiological self-understanding, one which ultimately led to their separation from the
churches and the creation of a new religious body. Further study will also be given to
developments in their understanding of time calculations, partly because they were
perennially a primary motivation for the Millerite mission to warn mankind, and partly
because-due to a new understanding of the Midnight Cry-they climaxed in a special
missionary movement of paramount importance to the formation of the SDA theology of
mission. {1977 PGD, FSDA 78.1}
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A. Attitudes to Other Churches

The closer the year 1843 approached, the greater the Millerite missionary
endeavors became and the stronger the opposition and antagonism grew. As early as
1841 there was a report of a mob that attempted to break up a meeting of a lecturer
who preached on the Midnight Cry. 1(346) The next year some opponents accused the
Millerites of ultraism, 2(347) several churches took official action against members who
sympathized with or adhered to Miller's ideas, and many churches closed their doors
against Millerite lecturers. 4(348) In an article, "The Crisis has Come!" Himes indicated
that the situation, once favorable, had changed and that "the opposition have at length
begun to put forth their energies to crush the advocates of the midnight cry, and to hush
the voice of alarm to the slumbering virgins." To a number of Millerites it seemed that
the church and the world had combined to overthrow their beliefs and that "Orthodox
and Heterodox, Universalists and Calvinists, Unitarians and Infidels, Methodists and
Baptists, Drunkards, Swearers and Gamblers, of every grade, are all 'hail fellows well

met," if they can only overthrow 'Miller' and 'millerism." {1977 PGD, FSDA 78.2}
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In spite of this strong anti-Millerite sentiment, the official position of the leaders of
the movement just before 1843 was that-except in the face of actual
"persecution"-Millerites should stay in their respective churches to fulfill their task of
warning their fellow church members. 1(349) {1977 PGD, FSDA 79.1}

Previous to 1843 Millerite ecclesiology portrayed the Roman Catholic Church as
Babylon and Protestant churches as fulfilling the Laodicean church of Rev. 3, the last
period of the Christian church. Faults criticized in Protestantism varied from clerical
dominance to heresy and, especially, to "sectarianism," an aspect which led some
Millerites, rather loosely, to associate the Protestant churches also with the term
"Babylon" (confusion). 2(350) {1977 PGD, FSDA 79.2}
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1. Separation from Babylon

And he cried mightily with a strong voice, saying, Babylon the great is
fallen, is fallen, and is become the habitation of devils, and the hold of
every foul spirit, and a cage of every unclean and hateful bird. . . . And |
heard another voice from heaven, saying, Come out of her, my people,



that ye be not partakers of her sins, and that ye receive not of her
plagues. Rev. 18:2, 4. {1977 PGD, FSDA 79.3}

As anti-Millerite sentiment in the Protestant churches developed rapidly in the year
1843, and large numbers of Millerites began to be disfellowshiped, the concept that
Protestantism as well as Roman Catholicism constituted Babylon was formulated into a
careful theology and the cry arose, "Babylon is fallen. Come out of her, my people."
Charles Fitch's sermon, Come Out of Her, My People, set the pace. {1977 PGD, FSDA
79.4}

Fitch had by now become one of the Millerite leaders. In the first section of his
sermon he defined Babylon as antichrist 3(351) and explained that anyone who
opposes the "PERSONAL REIGN of Jesus Christ over this world on David's throne, is
ANTICHRIST." 4(352) His criterion established, he identified antichrist as the entire
Roman Catholic Church, for "when the papacy came into power, they concluded to
have Christ reign, not personally, but spiritually, and hence the Pope entered into the
stead of Christ, and undertook to rule the world for him-claiming to be God's vicegerent
on earth." 6(353) According to Fitch, the Catholics wished to retain their power so they
would be "opposed to Christ's coming to establish a personal reign." But, he went on,
Protestants also were opposed to Christ's personal reign, for they had rejected this
doctrine and "turned away their ears to the groundless fable of a spiritual reign of
Christ, during what is called a temporal millenium [sic] when they expect all the world
will be converted; and each sect is expecting at that time to have the predominant

influence." To Fitch
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the conclusion was inescapable that the Protestant churches also belonged to the
category of antichrist, 1(354) and especially so in view of the opposition of the
"Christian sects" to Christ's personal return during the Jewish sacred year of 1843. "The
professed Christian world," said he, "Catholic and Protestant, are Antichrist." 2(355)
{1977 PGD, FSDA 79.5}

The second section of Fitch's sermon dealt with the fall of Babylon as expressed in
Rev. 18:2. It was obvious to him that the language of the text applied to the Roman
Catholic Church; but he pointed out that the language characterized also the Protestant
churches in view of their spirit of oppression (pro-slavery), their pride, and their desire
for power and wealth. 3(356) {1977 PGD, FSDA 80.1}

In the third section Fitch took a step of far-reaching consequence for the
interconfessionalism of the Millerite movement. Referring to the call, "Come out of her,
my people" (Rev. 18:4), he spelled out its implications as follows: {1977 PGD, FSDA 80.2}

To come out of Babylon is to be converted to the true scriptural
doctrine of the personal coming and the kingdom of Christ; to receive the
truth on this subject with all readiness of mind, as you find it plainly written
out on the pages of the Bible; to love Christ's appearing, and rejoice in it,
and fully and faithfully to avow to the world your unshrinking belief in
God's word touching this momentous subject, and to do all in your power
to open the eyes of others, and influence them to a similar course, that
they may be ready to meet their Lord. 4(357) {1977 PGD, FSDA 80.3}
Then Fitch made the appeal, "If you are a Christian, come out of Babylon! If you intend



to be found a Christian when Christ appears, come out of Babylon, and come out
NOW!" 5(358) {1977 PGD, FSDA 79.3}

In the last section of his sermon he discussed the consequences of refusing to
come out of Babylon, consequences which he summarized in his final appeal: "Come
out of Babylon or perish." 6(359) {1977 PGD, FSDA 80.4}

Published and widely distributed, this sermon became very influential. It is not
surprising that many Millerites saw in Fitch's exposition a biblical explanation for the
hostility of their environment and a theological argument for separation. To many it also
implied that although ultimately the mercy of Christ was the ground of man's salvation,
separation from fallen
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Babylon before the close of human probation was an indispensable response on the
part of those who loved Christ's appearing. It was therefore felt that those who would
not separate themselves from the churches did not love Christ and could not be saved.
Such argumentation was for many sufficient for severing their connection with their
churches. Thus, it was only after the Midnight Cry and the Judgment Hour message
had been rejected by the other churches and after a reaction had started to counteract
Millerite mission efforts, that the cry "Babylon is fallen, Come out of her my people"
became vocal as a part of their theology of mission. 1(360) {1977 PGD, FSDA 80.5}

Not all Millerite leaders supported Fitch's ideas. Some considered it their only
business to proclaim the Midnight Cry and not to interfere with the question of church
membership, an individual matter respecting which "every person must be his own
judge." 2(361) Only during the late summer of 1844 did the Millerite leaders support
separation with any degree of unanimity. 3(362) A similar attitude to the separation from
the churches was taken by a number of British Adventists who seemed to have been
influenced by the Millerites. 4(363) {1977 PGD, FSDA 81.1}

The view of the relation of the Roman Catholic and Protestant churches to Babylon
was also developed in the context of Rev. 17:5, "And upon her forehead was a name
written, MYSTERY, BABYLON THE GREAT, THE MOTHER OF HARLOTS AND
ABOMINATIONS OF THE EARTH." At the Second Advent Conference in Boston
(January 28, 1844) Miller seems to have commented on this text saying, "If the Roman
church was the mother of harlots, then her daughters must be the harlots: and therefore
that portion of the Protestant churches that imitate and partake of the spirit of the old
mother must be the daughters referred to." 5(364) Miller confessed that he had always
advised believers to stay in their churches, "but God had ordered it otherwise." 6(365)
(Incidentally, others besides the Millerites had
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earlier designated the Protestant churches as the daughters of Babylon. 1(366) ) This
view was refined by Joseph Marsh, editor of the Millerite periodical the Voice of Truth,
as follows: {1977 PGD, FSDA 81.2}

There can be no question but that the "woman" is symbolical of the
church, and as she is called Babylon, there can be no dispute but that the
church is Babylon. What church? We can make no distinction no farther
than the figure will justify. It is a mother and her daughters-a family of
harlots [Rev. 17:5]. We admit the mother represents the Catholic Church
the eldest member of the family; and we believe her daughters symbolize



the Protestant sects. If they do not, pray what do they represent? . . . We
can see no resemblance between the "mother," a unit, and a "great city
[Rev. 17:18]." But the "whole family" most strictly represents that city.
Take the whole and the figure is perfect; leave out the children and it is
imperfect. 2(367) {1977 PGD, FSDA 82.1}

In view of the prevailing opposition, Babylon's "oppressive" dimension was
especially stressed in the identification of the Protestant churches as a part of Babylon.
However, the other dimension of Babylon, "confusion," was also stressed. It was
worked out in a topological relationship between Babel of Gen. 11 and Babylon of the
Apocalypse and analyzed against the historical development of the Christian church:
{1977 PGD, FSDA 82.2}

The church commenced building her a tower and a city, under the
influence of Catholicism. God confounded her language and scattered
her; or different sects have sprung up; each has built a tower, and
attempted to build up a city; they too have been confounded and
scattered. Hence the work of tower building, confounding and scattering,
has gone on until perfect "confusion" reigns throughout Christendom. The
great city is complete; and reaching far above its many towers is seen the
one first reared by the "mother" of the city. And upon her tower the name
of the city is properly inscribed, MYSTERY, BABYLON THE GREAT, THE
MOTHER OF HARLOTS, AND ABOMINATIONS OF THE EARTH. It is
inscribed upon the "mother's" tower, because as in the case of Babel, the
type, "THERE" the works of confounding, and from "THENCE" the
scattering commenced. 3(368) {1977 PGD, FSDA 82.3}

A more church-centered approach in defining Babylon, which united the aspects of

oppression and confusion, was provided by George Storrs. 4(369) He
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reasoned that in the Old Testament, Babylon was the principal oppressor of God's
people; in the New Testament it designated the agents who oppress the church of God.
In order to identify contemporary Babylon he first defined the true church of God as
"that loving unbroken band of believers in any one place, city or town 'who were' of one
heart and of one soul" (Acts 4:32) and were characterized by the oneness of Jn. 17:21,
22. 1(370) Everything that hindered or destroyed this situation he identified as Babylon;
that is to say, as {1977 PGD, FSDA 82.4}

all these sects, whether Roman Catholics or Protestants, that go to work

to divide and bring in "confusion" to the oneness of that Church. And how

is this done? It is done by the manufacturing of creeds, whether written or

oral, and endeavoring to organize a party; the test of fellowship being

now, not love to God and each other, but assent to these creeds. . . . Now

look for the loving Church of God; where is it? All is "confusion"-rent and

torn into as many parties as there are agents of sects to carry on the

Babylonish work. Instead of the Church of God, a loving, united, brotherly

body, delighting to meet each other, you now have Baptists, Methodists,

Presbyterians, etc., etc., down to the end of the list of divisions; and the so

called churches are each making war on the other, not because they do



not live as holy as themselves, but because their creeds differ; and hence
"confusion" or Babylon is truly their name. 2(371) {1977 PGD, FSDA 82.4}

It was these Babylonian agencies, according to Storrs, that prevented and opposed
the witness of the doctrine of the Second Advent in 1843. Those participating in these
oppressive activities were "the old mother, and all her children; who are known by the
family likeness, a domineering, lordly spirit: a spirit to suppress a free search after truth,
and a free expression of our conviction of what is truth." 3(372) Such arguments left
Storrs no alternative but to endorse Fitch's conclusion, "Come out of her, my people."
At the same time, he warned his readers not to organize another church, for "no church
can be organized by man's invention but what it becomes Babylon the moment it is
organized. The Lord organizes his own church by the strong bonds of love." 4(373)
{1977 PGD, FSDA 83.1}

The separation of the Millerites from their respective churches did not take place
without criticism. In defense of it, Marsh remarked, "I am aware that by some this will be

called ultraism, come-outism, or some other ism;
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but what of that? we should not seek to please men, but God." 1(374) {1977 PGD, FSDA
83.2}
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2. The Philadelphian church

Generally, the Millerites considered themselves to be living in the Laodicean state of
the church. When they still belonged to their respective churches, they felt it their
mission to reform their churches on the doctrine of the 1843 Second Advent. But when,
as we have seen, Millerites left the churches and held separate meetings, the
Laodicean church came to be considered the nominal church which Christ had spewed
out of His mouth (Rev. 3:15), 2(375) and the interconfessional movement became
crystallized as a new and independent religious group. {1977 PGD, FSDA 84.1}

One of the earliest attempts to discover a biblical explanation for the recent
experience of the new religious community was made in 1844 by J. Weston, a Millerite
lecturer, and was based on a new interpretation of the seven churches of Revelation.
3(376) He accepted Miller's interpretation of the churches Ephesus, Smyrna, and
Pergamos, but Thyatira he dated from 538 until 1798, and Sardis from 1798 to "the
time [that] the Midnight Cry developed the true state of the nominal church." 4(377)
Sardis, he said, heard the Midnight Cry but rejected it except for "the few names which
have not defiled their garments, in the Sardis church, [who] come out at God's
command, and constitute the Philadelphia church. And the remainder of the Sardis
church, after Philadelphia is separated from them, make up the Laodicean church,
which is rejected of Christ at his appearing." 5(378) This new ecclesiological
self-understanding, which identified the Millerites with the Philadelphian church, was



intimately related to their personal experience. It grew in importance after 1844 and
continued to affect relationships with other churches for many years. {1977 PGD, FSDA
84.2}
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1. Time calculations

When the year 1843 arrived, the Millerite missionary thrust became stronger than
ever, for this was the year of the termination of several time prophecies, 6(379) the year
of Christ's personal return, and the last chance for the church and the world to accept

the truth. The Millerites were unanimous
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that "the year 1843" was the year of the Second Advent. Some, however, expected
Christ to come within the regular Gregorian calendar year (January 1 to December 31,
1843), 1(380) whereas Miller himself anticipated this event sometime between March
21, 1843 and March 21, 1844. Miller assumed that the "Jewish mode of computation of
time" was based on the reckoning from the vernal equinox of 1843 to the vernal
equinox of 1844. 2(381) Later in the year 1843, when calculation of the Jewish year
was further analyzed, it was discovered that there were two methods for determining
the Jewish year. One method, Rabbinical reckoning, regulated the "commencement of
the year by astronomical calculations," and commenced it with "the first day of the new
moon nearest the vernal equinox when the sun is in Aries." 4(382) According to this
method, the Jewish year of 1843 commenced on April 1, 1843 and terminated on
March 20, 1844, a period which fell within the limits of Miller's year. The other method
was the Karaite reckoning and was derived from the Karaite Jews, a small group who
"still adhere to the letter of the Mosaic law, and commence [the year] with the new
moon nearest the barley harvest in Judea . . . which is one moon later than the
Rabinical [sic] year." The Karaites stressed Lev. 23:10, 11, which required the Jews to
bring a sheaf of the first fruits of their harvest to the priest as a wave offering on the
16th of the first month, a ceremony which, quite obviously, could only be observed
when the barley harvest was ripe in Judea. On this basis, the Karaite Jewish year 1843
commenced on April 29, 1843 and terminated on April 17, 1844. The Millerites also
learned that most Jews followed the Rabbinical reckoning because it was more



practical to calculate the year by astronomical calculations related to the vernal equinox
than by the ripening of the barley harvest in Judea. {1977 PGD, FSDA 84.3}

During the year 1843 various dates were looked upon with different degrees of
interest as possibilities for Christ's return, but there was no unanimity of opinion on any
one of them. The earliest of these dates were associated with the termination of the

1335 days of Dan. 12:12. 8(383) The 1335
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days were considered by many Millerites as extending exactly 45 years beyond the
termination of the 1290 days of Dan. 12:11, a date to be identified by either one of two
events during the French Revolution. The earliest of these events was the capture of
Rome on February 10, 1798 by the French army under General Berthier. The other
event took place on February 15, 1798, and indicated "the abolition of the papal
government and the erection of the Roman Republic." 1(384) Thus, the 1335 days were
regarded as extending to either February 10 or February 15, 1843. As these dates
approached, "the expectation with many was on tip-toe, fully believing that the great day
of the Lord would then break upon the world." 2(385) {1977 PGD, FSDA 85.1}

The second group of dates set by various Millerites was associated with the
termination of the 2300 days of Dan. 8:14, an event taken to be precisely 1810 years
after the termination of the 70 weeks of Dan. 9:24-27. 3(386) Many placed the
termination of the 70 weeks at the crucifixion of Christ, others, at Ascension or
Pentecost; further, there were two schools of thought on the exact date of the
Crucifixion, resulting in two sets of dates for the Ascension and Pentecost. {1977 PGD,
FSDA 86.1}

The earliest date for the Crucifixion which drew much attention was the 3rd of April
in the year A.D. 33 "when many supposed the 70 weeks expired." 4(387) James
Ferguson's astronomical calculations formed the basis for this date, making it 1810
years to April 3rd, 1843. 5(388) Those adhering to this opinion thought that the calendar
change in 1752, when the British dominions adopted the Gregorian calendar, had no
effect on calculations based on the original date. 7(389) Consequently, in contrast to
others who will be discussed below, they would not accept the 14th of April as the date
of Christ's death as had been indicated by the Gregorian liturgical calendar of 1843.
When Christ failed to appear in April, some among this group pointed to the possibility
that the 70 weeks terminated at Christ's ascension, and thought "the 2300 days would
expire the middle of May, so that on the anniversary of the ascension of our Lord [May

14], the saints may ascend to meet him in the air." Bliss,
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a leading advocate of the April 3rd date for the Crucifixion, favored the Feast of
Pentecost. He stated that as the Crucifixion was "April 3rd, A.D. 33 and the 70 weeks
seem to have terminated within 50 days after, the 2300 days which extend to the
coming of Christ, 1810 years from the 70 weeks, seem to terminate by the 23rd of May,
1843, by which time the righteous have reason to expect to meet their Lord in the air."
1(390) {1977 PGD, FSDA 86.2}

Most Millerites, however, advocated the dates for Crucifixion, Ascension, and
Pentecost as found on the Gregorian calendar. Litch said: "The 14th of April was a
point of time anticipated with the deepest solicitude by many. They had the fullest
confidence that it would not pass without bringing the expected crises." 2(391) When



the time passed they looked toward another possible date and continued their
missionary activity "with greater zeal than ever," being convinced that their hopes would
be fulfilled during the rest of the year. 3(392) Others looked forward to "the season of

Ascension or Feast of Pentecost as being the most likely time for the Advent," 4(393)
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related not to the third but to the 14th of April. 1(394) {1977 PGD, FSDA 87.1}

The next time setting that attracted the attention of Millerites was based on the
topological significance of the Jewish ceremonial feasts and was introduced by Miller
himself. He pointed out that one "will find all the ceremonies of the typical law that were
observed in the first month [Abib or Nisan], or vernal equinox, had their fulfillment in
Christ's first advent and sufferings, but all the feasts and ceremonies in the seventh
month [Tishri], or autumnal equinox, can only have their fulfilment at his second
advent." 2(395) Some of his arguments were: (1) "The sanctuary, and worshippers and
all appertaining to it, were cleansed on the seventh month tenth to seventeenth day"
(Lev. 16:29-34); (2) "the atonement was made on the tenth day seventh month, and this
is certainly typical of the atonement Christ is now making for us" (Lev. 16:1-34; Heb.
9:1-28); (3) "when the high priest came out of the holy of holies after making the
atonement, he blessed the people. Lev. ix.22, 23; 2 Sam. vi.18. So will our great High
Priest. Heb. ix.28. This was on the seventh month tenth day" 3(396) ; (4) the Feast of
Tabernacles (Lev. 23:34) was a type of the great day when "Jesus' voice will call forth
the righteous dead" (Jn. 5:28, 29; 1 Thes. 4:16). 5(397) Owing to this reasoning, which
explained Dan. 8:14 in the light of Leviticus and Hebrews, he did not expect Christ's
coming until after the autumnal equinox. At this stage of the Millerite experience the
seventh month of the Jewish year was most likely determined by the Rabbinical
reckoning, yielding as limits for this month September 24 and October 24, 1843. One
additional reason why this period was looked upon with great interest was that the
Jewish Civil Year ended in the month of October. Miller's idea on the antitypical
significance of the seventh month was so well appreciated by at least one
correspondent that a letter appeared in Signs of the Times stating that "father Miller's
seventh month will bring the end." When the "autumnal equinox approached, the
expectations of many were raised, that the Lord would come at the season of the Feast

of Tabernacles." {1977 PGD, FSDA 88.1}
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The Millerite leadership rejected the idea of a 1847 return of Christ. Those
advocating this date doubted the generally held view of the Crucifixion at the
termination of the 70 weeks and interpreted the phrase "in the midst of the week he
shall cause the sacrifice and oblation to cease" (Dan. 9:27) as meaning that Christ died
in the middle of the 70th week. The 70 weeks would then terminate "3 1/2 years after
the crucifixion, with the vision of Peter, when he was shown that the wall between Jew
and Gentile was broken down, and Cornelius converted. This is the view of Wolff and
others, who are looking to 1847 as the end of the 2300 days, and the end of the world."
1(398) {1977 PGD, FSDA 89.1}

RECENT AUTHORS / Damsteegt, Pieter Gerard / Foundations of the Seventh-day



Adventist Message and Mission / Part One - The Origins of the Seventh-day
Adventist Theology of Mission / Chapter Ill - The Crisis of 1843-44 / B. The "Year
1843." / 2. Calculation adjustments

2. Calculation adjustments

During 1843, as a result of careful analysis of the prophetic time calculations,
several adjustments were introduced which were gradually accepted. The first
correction may be designated the "full year" concept. It was discovered that it was a
mistake to calculate the period between 457 B.C. and A.D. 1843 by simply adding the
figures together as if they were cardinal numbers. They are ordinal numbers, not
separated by a zero year, so that only one year separates 1 B.C. from A.D. 1. It was
therefore recognized that in order {1977 PGD, FSDA 89.2}

to make out 2300 full years, it is necessary that there should be 457 full
years, B.C. and 1843 full years after Christ. It is evident that from a given
point in the year 1 B.C., to the same point A.D. 1, would be but one entire
year. Upon the same principle, from a given point in the year 457 B.C. to
the same point A.D. 1843, would be but 2299 entire years; it is minus one
year of 2300 full years. . . . If, therefore, the 2300 years began at a given
point in the year 457 B.C. they will not end till the same point is reached
A.D. 1844. 2(399) {1977 PGD, FSDA 88.2}

The second correction was related to the correct year for the parousia. Miller's
"Jewish year" from March 21, 1843 to March 21, 1844 was at first quite generally
accepted among his followers. Gradually, however, as attention was called to different
Jewish reckonings, the general trend of discussion favored the Karaite reckoning above
the Rabbinical as being more biblical. Acceptance of the Karaite reckoning led them to

the correction of
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the date for the Crucifixion, because Ferguson, heretofore the Millerite's chief authority
on the Crucifixion date, had used the Rabbinical reckoning in determining it. 1(400) On
the basis that the Jewish Passover, according to Rabbinical reckoning, was kept on the
day of the first full moon after the vernal equinox and that Christ was crucified on a
Friday, Ferguson dated the Crucifixion in the year A.D. 33. According to the Karaite
reckoning, however, the Passover was kept at the next full moon one month later, with
the result that it could not also fall on a Friday in A.D. 33, making that year an
impossible one for the Crucifixion. 2(401) In this light the view of Dr. William Hales,
4(402) an Irish clergyman and chronologist, who determined the year of the Crucifixion
as A.D. 31 on the basis of historical accounts about the darkening of the sun, came to
be generally accepted. Hale placed the Crucifixion in the middle of the 70th week (Dan.
9:27), making the end of the week fall in A.D. 34. His interpretation became especially
acceptable because it fitted into the shift of emphasis from the year 1843 to the year
1844 that was going on at that time. {1977 PGD, FSDA 89.3}

In the winter of 1843-44 the last correction was introduced by Samuel S. Snow.
6(403) His calculations were based on the assumption that the decree "to restore and
to build Jerusalem" (Dan. 9:25) had been issued toward the latter part of 457 B.C. and
that the 69th week (Dan. 9:25), according to the "full year" concept, terminated in the



autumn of A.D. 27 when Jesus began His ministry as the Messiah. 7(404) He
concluded that if, then, the 69 weeks ended in the autumn of A.D. 27, when may we
expect the 2300 days so end? The answer is plain. Deduct 483 from 2300, and the

remainder is 1817. So many years remained to be fulfilled in the autumn of
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A.D. 27. Then add to that date, these 1817 years, and we see it brings us to the autumn
of A.D. 1844. 1(405) {1977 PGD, FSDA 90.1}

Calculations depending on the year of the Resurrection (Dan. 12:11, 12) Snow also
adjusted to the year 1844; 2(406) but although he published his views prior to the spring
of 1844, they were not accepted widely until some time after the first disappointment.
{1977 PGD, FSDA 91.1}
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3. The first disappointment

The Gregorian calendar year 1843 passed without the hopes of many at the
beginning of that year having been fulfilled. 3(407) However, because Miller's year and
the other Jewish years had not ended, expectations of an imminent return of Christ
remained high and missionary activity did not slow down. Announcements of
conferences were introduced with the phrase "providence permitting" or "if time
continue." 4(408) Furthermore, the name of the major periodical, the Signs of the
Times, was changed because the advent of the Lord being "at the door" we "herald" its
approach with joy. As this paper was in face the first Herald of the Advent cause as
proclaimed by Mr. Miller, and his friends, we now adopt the appropriate title "THE
ADVENT HERALD, and Signs of the Times." We shall "herald" the Bridegroom's
approach by the prophetic word, as God shall give us light, and note the "signs of the
times," which show the event at hand. 5(409) {1977 PGD, FSDA 91.2}

Just before the disappointment in the spring of 1844, the editors of the Advent
Herald adopted the name "Adventists" as a suitable name for those participating in the
Millerite movement. The rationale for it was as follows: {1977 PGD, FSDA 91.3}

Convenience and propriety demand that we should have a name that
will convey to the world as true an idea of our position as distinct from that
of our opponents, as may be. We have no particular objection to being
called "Millerites," the current name applied to us by those who are in the
habit of using nicknames, in speaking of their neighbors; but there are
many of our number who do not believe with Mr. Miller in several
important particulars. It is also his special wish that we should not be
distinguished by that appellation. "Believers in the coming of Christ at
hand"-which would express the true idea, is quite too long. Adventists, the
personal advent (or coming) of our Lord Jesus Christ being understood, is
both convenient and proper. Its convenience is sufficiently apparent. It is



also proper, because it marks the real ground of
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difference between us and the great body of our opponents. 1(410) {1977
PGD, FSDA 91.4}

Although the Karaite reckoning which indicated the end of the Jewish year at the
new moon on April 17, 1844, was favored in the major Millerite periodicals, 2(411) the
majority of believers looked to March 21, 1844 as the time for Christ's return. Outside
the Millerite movement March 21 was well known and there was "a very general
expectation of an entire overthrow of the whole system of Adventism" on that date.
3(412) Immediately after it passed, Miller wrote that "the time, as | have calculated it, is
now filled up; and | expect every moment to see the Savior descend from heaven. |
have now nothing to look for but this glorious hope." 5(413) The disappointment was
very real and acknowledged by many (including Miller), who frankly confessed their
error. Yet, many remained faithful to the imminent expectancy of Christ's return, and
the leaders could state that "our faith is unwavering respecting the reality of those
events being already to burst upon us at any moment. And this we can never give up."
Not only Millerites, but also the English "Millerites" experienced a disappointment when
the Second Advent did not occur in the spring of 1844. {1977 PGD, FSDA 92.1}

Various reasons explain the fact that the faith of many remained strong. First,
although the majority of Millerites were convinced that the Second Advent would take
place during the year 1843, there were various opinions on the specific date. Millerite
periodicals warned strongly against the setting of a specific date; yet, so great was the
freedom of expression, that articles were printed advocating the specific times. This
diversity of opinion prevented an over-confidence on the definite time element.
Secondly, various time adjustments were introduced which, although not generally
accepted during 1843, avoided a too explicit position. Among these, as we have seen,
were: (1) The discussion on the Rabbinical versus Karaite reckoning and their influence
on the calculation of the Crucifixion, which in turn created some uncertainty about the
validity of the end of the 70 weeks as a norm for the termination of the 2300 days; (2)

the introduction of the "full year"
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concept, which led to a shift of emphasis from the year 1843 to the year 1844. Finally,
there was Miller's allusion some weeks before March 21, 1844, to a possible delay: "If
Christ comes, as we expect, we will sing the song of victory soon; if not, we will watch,
and pray, and preach until he comes, for soon our time, and all prophetic days, will
have been fulfilled." 1(414) {1977 PGD, FSDA 92.2}
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1. The "10th day of the seventh month."

Not long after the first disappointment, the Millerites found an explanation that
helped maintain their faith in the imminent Second Advent through their interpretation of
Hab. 2:3 which suggested a delay: {1977 PGD, FSDA 93.1}

"For the vision is yet for an appointed time, but at the end" [of the
prophetic periods] "it shall speak and not lie; though it tarry," [oeyond their
apparent termination] "wait for it; because" [when they are fulfilled] "it will
surely come, it will not tarry." 2(415) {1977 PGD, FSDA 93.2}

When after the disappointment various Millerites renounced their former convictions,
the faithful ones interpreted the delay as a means of purifying the Advent believers so
that they were "enabled to know who would have loved to have the Lord come." 3(416)
They called the period after March 21, 1843 the tarrying time "when the Bridegroom
tarries-Matt. xxv.5, to which the kingdom of heaven should be likened when 'that evil
servant [there having been an apparent failure in the time] shall say in his heart, My
Lord delayeth his coming.™ 4(417) This period was also designated as the "little while"
(Heb. 10:37), the "quickly" (Rev. 11:14), the "waiting time" (Heb. 2:1, 4), and the "day"
(Heb. 10:25). 5(418) {1977 PGD, FSDA 93.3}

Immediately following the spring disappointment missionary activity was reduced,
but the Midnight Cry and Judgment Hour message continued to be preached but
without the emphasis on a definite time period. The missionary thrust was now to
induce people to live "in continual readiness and constant expectation of the Lord's
coming." 6(419) {1977 PGD, FSDA 93.4}

After some months, a time setting expounded by Snow aroused the attention of
many Millerites. Already in February 1844, on the basis that the 69th week (Dan. 9:27)
terminated in the fall of A.D. 27, he reckoned that the Second Advent would take place

in the autumn of 1844. 7(420) In May
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1844 Snow calculated the end of the 2300 days in the autumn of 1844 because of his
view that the Crucifixion occurred in the middle of the 70th week in the spring of A.D. 31
and the 70th week terminated in the autumn of A.D. 34. 1(421) {1977 PGD, FSDA 93.5}

It was in August, 1844, that Snow issued a periodical, the True Midnight Cry, for the
specific purpose of proclaiming this message. In his exposition Snow assumed that the
commencement of the 2300 days and the 70 weeks had to be dated from the time of
"the promulgation and execution" of the decree (Dan. 9:25) in Judea and not from the
time that the decree was first issued. 2(422) The time of the execution of the decree he
found as follows: {1977 PGD, FSDA 94.1}

From Ezra vii.8, 9 we learn that Ezra began to go up [to Jerusalem] on
the first day of the first month, and arrived at Jerusalem on the first day of
the fifth month, in the 7th year of Artaxerxes, B.C. 457. Having arrived at



Jerusalem, he appointed magistrates and judges, and restored the Jewish
Commonwealth, under the protection of the king of Persia, as he was fully
authorized to do by the decree of Artaxerxes. This necessarily required
some little time, and brings us to the point when, the restoring having
been effected, the building of the street and wall commenced. The 70
weeks are divided into three parts: 7 weeks, 62 weeks, and 1 week-see
Dan. ix.25. The connection shows that the 7 weeks were allotted for the
building of the street and wall. They therefore commenced when they
began to build, in the autumn of B.C. 457; from that point, 2300 years
reach to the autumn of A.D. 1844. 3(423) {1977 PGD, FSDA 94.2}

Another method of verifying this calculation Snow based on the relation between the
date of the Crucifixion and the termination of the 70 weeks. The termination of the 69th
week he placed at the time of "the manifestation of the Messiah" when "Jesus began
the proclamation of the gospel in Galilee, in the autumn of A.D. 27." 4(424) Three and a
half years later, in the middle of the 70th week (Dan. 9:27), "Jesus caused the sacrifice
and the oblation to cease by offering himself as a Lamb, without spot, to God upon the
cross." 5(425) Snow accepted Dr. Hales' view that the Crucifixion occurred in the spring

of A.D. 31 and stated that it was confirmed by the Karaite
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reckoning. 1(426) The covenant of Dan. 9:27 he identified with "the new covenant, i.e.
the gospel" while its confirmation signified its establishment "on a firm foundation"
during the 70th week, when "the covenant was confirmed half a week by Christ, and the
other half by his apostles." 2(427) The termination of the 70th week occurred in the
autumn of A.D. 34 when Paul was converted and became the last apostolic withess to
confirm the covenant. 3(428) From the end of the 70th week he arrived at the autumn
of 1844: {1977 PGD, FSDA 94.3}
As Jesus Christ was crucified in the midst or middle of the week, and

the day of the Passover, which was the fourteenth day of the first month, it

follows that the week began in the 7th month of A.D. 27, and ended in the

7th month of A.D. 34. ... And from the 7th month of A.D. 34, 1810 years

extended to the 7th month of A.D. 1844. 4(429) {1977 PGD, FSDA 95.1}

Although these calculations indicated the season in which the Second Advent would
take place, the exact date was determined by Snow through the topological argument
which had been expounded by Miller more than a year before. Miller had shown that the
Jewish feasts were types that were to be fulfilled by Christ at both His First and Second
Advent. 5(430) According to Snow, the vernal types which had been fulfilled at the First
Advent were: (1) The Passover with its antitype in the death of Christ as the Passover
Lamb (1 Cor. 5:7); (2) the offering of the first fruits of the harvest on the morning after
the Sabbath (Lev. 23:6, 7, 10, 11) with its antitype in the resurrection of Christ as the
first fruits from the dead (1 Cor. 15:20-23); (3) the Feast of Weeks (Lev. 23:15, 16),
seen as the anniversary of the Lord's descent on Mount Sinai at the giving of the Law,
with its antitype in the descent of the Holy Spirit at Pentecost. 6(431) However, the
autumnal types which were observed in the seventh month of the Jewish year never
had their fulfilment in the antitype. The only explanation for this he found in the
assumption that they were to be fulfilled at the Second Advent. It was the type of the



Day of Atonement, Yom Kippur, which led Snow to the calculation of the exact date of
Christ's return, stating that on the Day of Atonement, the 10th day of the seventh
month, the high priest went into the most holy place of the tabernacle, presenting the
blood of the victim before the mercy seat, after which on the same day he came out and
blessed the waiting congregation of Israel. See Lev. ix.7, 22, 23, 24, and Lev. 16th
chap.; Heb. v.1-6, and ix.1-12, 27, 28. Now the important point in this type is the
completion of the reconciliation at the coming of the high priest out of the holy place.
The high priest was a type of Jesus our High Priest; the most holy place, a type of

heaven itself; and the coming out of the high
96

priest a type of the coming of Jesus the second time to bless his waiting people. As this
was on the tenth day of the 7th month [Karaite reckoning], so on that day Jesus will
certainly come, because not a single point of the law is to fail. All must be fulfilled.
1(432) {1977 PGD, FSDA 95.2}

It was a rather general belief that Christ, as the antitypical High Priest, had entered
into the most holy place of the heavenly sanctuary after His ascension to perform His
intercessory work. The Millerites concluded that, after the completion of this ministry,
Christ would come out of the most holy place to bless His people, just as, according to
their exegesis, the high priest of the earthly sanctuary did after having completed his
atoning ministry, on the 10th day of the seventh month. 2(433) {1977 PGD, FSDA 96.1}
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2. The "Tru e Midnight Cry."

For months Snow's calculations aroused but little attention. At the Exeter camp
meeting (August 12-17, 1844), however, his exact date for Christ's return stirred many
Millerites with an enormous enthusiasm, bringing their missionary endeavor to a peak.
Their response as a whole came quickly to be known as the Seventh Month movement.
3(434) Although the Millerite leaders recognized some value in Snow's position, they
were skeptical about the renewed emphasis on time and pointed out that "in view of our
Savior's assurance, that we know not 'the day or the hour,' or as some read it, no man
'maketh it known," we should hesitate before we should feel authorized to attempt to
'make known' the very day." 4(435) Some weeks before the expected event, however,
the leaders joined the Seventh Month movement and allowed Snow's views to be
printed in the major Millerite periodicals and gave their full support. 6(436) After Snow's
influence on the British "Millerites" they also paid attention to the subject of the 10th day
of the seventh month. {1977 PGD, FSDA 96.2}

This enthusiastic revival of missionary enterprise was interpreted as the
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exact fulfillment of the parable of the ten virgins of Mt. 25 and was identified as the True
Midnight Cry. According to Storrs, the previously proclaimed Midnight Cry was "but the



alarm. NOW THE REAL ONE IS SOUNDING: and Oh, how solemn the hour." 1(437)
He interpreted the ten virgins of the parable not any more as symbolizing mankind in
general as Miller had done, 2(438) but as "the professed believers in the advent in
'1843." 4(439) After the first disappointment, he felt that the virgins entered the tarrying
time because they all slumbered and slept on the subject of the exact time of the
Second Advent, but the True Midnight Cry aroused them at midnight so that the
believers in the imminent return of Christ began searching their Bibles to verify the
validity of the new insight into the exact date of the parousia. {1977 PGD, FSDA 96.3}

Storrs pointed out that the parable provided the chronology of the tarrying time and
the explanation for the True Midnight Cry of the Seventh Month movement. The tarrying
time, he argued, would last for half a year, {1977 PGD, FSDA 97.1}

because, our Lord says "at mid-night," while the Bridegroom tarried. This
vision was for "2300 evening mornings," or days. An "evening," or night is
half of one of those prophetic days, and is therefore six months. That is
the whole length of the tarrying time. The present strong cry of time
commenced about the middle of July, and has spread with great rapidity
and power, and is attended with a demonstration of the Spirit, such as |
never witnessed when the cry was "1843." It is now literally, "go ye out to
meet him." 5(440) {1977 PGD, FSDA 96.1}

Thus, the time element "at midnight" (Mt. 25:6) was interpreted in the context of the
2300 days of Dan. 8:14 and the year-day principle. The commencement of the tarrying
time he dated in "March or April" 1844 and the termination of the 10th of the seventh
month as not "farther off than October 22 or 23: it may be sooner." 6(441) Storrs stated
that the True Midnight
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Cry commenced "at midnight" in the middle of the tarrying time in "the latter part of
July," when {1977 PGD, FSDA 97.2}

God put this cry into the hearts of some of his servants, and they saw,

from the Bible, that God had given the chronology of the tarrying time, and

its length. There it is, in the 25th of Mat.-"At midnight there was a cry

made, BEHOLD THE BRIDEGROOM COMETH; GO YE OUT TO MEET

HIM." Here we are-the last warning is now sounding!! 1(442) {1977 PGD,

FSDA 97.2}

It was the historicization of the parable of Mt. 25 that gave the Millerites the
conviction that they fulfilled a vital part in the consummation of the history of salvation.
The self-identification of those participating in the Seventh Month movement with the
virgins in the parable explains in large measure why the imminence of Christ's coming
did not paralyze their missionary activity. In the parable the sleeping virgins were
awakened through the proclamation of the midnight cry regarding the coming of the
Bridegroom. To those preaching the True Midnight Cry this indicated that, with their
message of the definite time for the coming of the Bridegroom, they had the
responsibility of awakening the sleeping virgins. It was especially this
self-understanding of being participants in a prophetic movement that transformed their
fervent eschatological expectations into a zealous missionary enthusiasm. Thus Storrs
could report that this last warning progressed during September 1844 "with the rapidity



of lightning." 2(443) Regarding its effects on believers he stated: {1977 PGD, FSDA 98.1}
Where this cry gets hold of the heart, farmers leave their farms, with

their crops standing, to go out and sound the alarm-and mechanics their

shops. There is a strong crying with tears, and a consecration of all to

God, such as | never witnessed. There is a confidence in this truth such

as was never felt in the previous cry, in the same degree; and a weeping

or melting glory in it that passes all understanding except to those who

have felt it. 3(444) {1977 PGD, FSDA 98.2}
During this time even "tobacco and snuff boxes, and pipes" were sacrificed, their use
being considered "an idle and sinful habit" that neither benefitted the body nor glorified
God. 4(445) {1977 PGD, FSDA 97.2}

It does not seem that they envisaged a world-wide proclamation of the True
Midnight Cry (the time being so short), but many did as much as possible to warn
others. The main thrust and purpose of this last mission of warning, according to Storrs,
was to wake up the sleeping virgins-those who had been believers in the Advent
message in 1843. 5(446) In regard to man's salvation the general feeling among
participants in the Seventh Month movement seems to be that those who loved Christ
and His appearing would demonstrate the fact by accepting the message of the

imminent
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personal return of Christ and separate themselves from fallen Babylon before the door
of probation would close and the destiny of human lives be fixed forever. {1977 PGD,
FSDA 98.3}
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3. The second or great disappointment

Shortly before the expected event nearly all Millerites participated in the
proclamation of the True Midnight Cry of the Seventh Month movement, and it was
stated that "the time has been almost universally received by all the Adventists." 1(447)
Miller anticipated that probationary time for mankind would terminate a few days before
October 22, stating, "l am strong in my opinion that the next [October 13] will be the last
Lord's day sinners will ever have in probation and within ten or fifteen days from thence,
they will see him, whom they have hated and despised." 2(448) On the 16th of October,
the editors of the Advent Herald expressed the following sentiments: {1977 PGD, FSDA
99.1}

We feel that we have arrived at a most solemn and momentous crisis;
and from the light we have, we are shut up to the conviction that the tenth
day of the seventh month must usher in the glorious appearing of the
great God and our Savior Jesus Christ. We therefore feel that our work is
now finished, and that all we have to do is to go out to meet the



Bridegroom, and to trim our lamps accordingly. . . . Now we feel that our
controversies are all over, that the battle has been fought, and our warfare
ended. And now we wish to humble ourselves under the mighty hand of
God that we may be accepted at his coming. 3(449) {1977 PGD, FSDA 99.2}

When Tuesday, October 22, passed, the Millerites experienced a very great
disappointment that could be best described by those who experienced it. Hiram
Edson, a Millerite with Methodist background, said: {1977 PGD, FSDA 99.3}

Our expectations were raised high, and thus we looked for our coming
Lord until the clock tolled 12 at midnight. The day had then passed and
our disappointment became a certainty. Our fondest hopes and
expectations were blasted, and such a spirit of weeping came over us as |
never experienced before. It seemed that the loss of all earthly friends
could have been no comparison. We wept, and wept, till the day dawn. |
mused in my own heart, saying, My advent experience has been the
richest and brightest of all my Christian experiences. If this had proved a
failure, what was the rest of my Christian experience worth? Has the Bible
proved a failure? Is there no God, no heaven, no golden home city, no
paradise? Is all this but a cunningly devised fable? Is there no reality to
our fondest hope and expectation of these things? And thus we had
something to grieve and weep over, if all our fond hopes were lost. 4(450)

{1977 PGD, FSDA 99.4}
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Some Millerites renounced their beliefs and either returned to their former churches
or rejected the Christian faith altogether. However, many of those who had separated
themselves from the churches remained faithful, waiting the return of Christ which could
occur any moment. Now most of their attention was directed toward encouraging one
another and looking for signs which would indicate the inauguration of the Second
Advent. {1977 PGD, FSDA 100.1}

RECENT AUTHORS / Damsteegt, Pieter Gerard / Foundations of the Seventh-day
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Adventist Theology of Mission / Chapter Ill - The Crisis of 1843-44 / D. Summary
D. Summary

During the 1843-44 period a shift took place in the ecclesiology of the Millerites. The
concept of Babylon came to be theologically formulated in relation to both the Roman
Catholic Church and the Protestant churches. The rejection of the proclamation of the
Midnight Cry, the Judgment Hour message, and the fast growing anti-Millerite sentiment
among Protestants led to the conclusion that their churches had not only become a part
of Babylon but that the fall of Babylon was a present reality. This added a new
dimension to the Millerite mission proclamation: the call to God's people to separate
themselves from Babylon. {1977 PGD, FSDA 100.2}

In this crisis period various attempts were made to discover the precise date for
Christ's return, and various dating systems were employed in determining both the



limits of the year 1843 and the specific time within that year when the Second Advent
was to occur. A number of time settings were made during that year. The failure of a
time setting did not diminish the hopes and missionary zeal of most Millerites because
they were convinced that the Second Advent had to take place within 1843. Every
failure brought them closer to the parousia, implying that the next time setting could be
looked upon with greater expectation than the previous ones. These expectations were
translated into an active mission to warn others of the coming events because they
realized their responsibility for the salvation of mankind. Thus these time settings
played an important part in the missionary activity. When finally the end of the year
1843 passed without the appearance of Christ Millerites experienced a general
disappointment. For some their mission outreach slowed down. Further adjustments of
time calculations and a study of the cleansing of the sanctuary in the light of the
typological implications of the Old Testament Day of Atonement for Christ's high-priestly
ministry led to the most important time-setting movement-the Seventh Month
movement-which predicted the Second Advent to occur on October 22, 1844, the 10th
day of the seventh month of the Jewish Karaite year. This movement, which brought
about a great revival of missionary enthusiasm, was identified as the True Midnight Cry
and interpreted as the fulfilment of the parable of the ten virgins. Stimulated by
convincing arguments, the Millerites went forth in a final attempt to proclaim their
message of warning. When Christ did not return at the predicted time, the second or
great disappointment was a reality. {1977 PGD, FSDA 100.3}
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Chapter IV - The Early Development of the Theology of Mission (1844-49)

In this chapter the aftermath of the second or great disappointment will be discussed
in the context of the early development of the Sabbatarian Adventists. From 1845
onward the majority of Adventists began to interpret this Disappointment 1(451) as
another failure in their time calculations. However, for a minority the mistake was not in
the time setting but in the prediction of the nature of the event which was to take place
on October 22, 1844. From this minority the Sabbatarian Adventists emerged.
Therefore special attention will be given to attempts by this group in their search for a
biblical rationale for the Disappointment which would vindicate the Seventh Month



movement as a vital event in the history of salvation. Furthermore it will be shown how
Sabbatarian Adventists integrated the Sabbath doctrine into their 1844 experience, an
integration responsible for the unique relation between the Sabbath and the imminent
parousia in their theology of mission. Developments in ecclesiological
self-understanding gave Sabbatarian Adventists a self-identity which justified their
mission among other Adventists. The chapter concludes with a description of the
gradual missiological development from a position which confined the outreach to
Adventists, toward a view that Sabbatarian Adventists had a future mission to
non-Adventists who had not yet rejected the doctrine of the imminent Second Advent.
Some of the most influential Sabbatarian Adventists were James White, 2(452) his wife

Ellen G. White 3(453) (nee Ellen G. Harmon),
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Joseph Bates, 1(454) Hiram Edson, 2(455) and John N. Andrews. 3(456) {1977 PGD,
FSDA 103.1}
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A. The Vindication of the Seventh Month Movement

The Adventists were deeply disappointed that Jesus did not return at the end of the
prophetic time calculations. Although some of them rejected the Advent movement
altogether immediately after the passing of the expected time, the hopes of many
continued to be strong, and there was for awhile a constant state of expectancy that
Christ would return at any time. {1977 PGD, FSDA 104.1}

This great disappointment was interpreted as another and "more searching test"
than the first disappointment, and it was seen to be destined to purify the believers.
4(457) An analogy was drawn with the experience of Jonah in Nineveh. In the Jonah
experience an explanation was found which "justified the preaching of time, although
the event did not occur as predicted." 5(458) It was pointed out that "we have done the
will of God in thus sounding the alarm, as we believe that Jonah did when he entered
into Nineveh." 6(459) Another analogy which brought comfort was found in the
experience of Abraham when he was going to offer Isaac on Mount Moriah. On the
basis of typology it was argued that no one will say that Abraham was mistaken in
believing that he was to slay his son; but God chose this very way to test his faith. Even

so do we believe that
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God permitted the preaching of this last time for the same purpose respecting his
children now, to test their faith. And we should have sinned none the less, had we
desired in our hearts to delay the Lord's coming, than Abraham would, had he withheld
his son. God has brought us to mount Moriah, and he will deliver us, or provide for us a
lamb. 1(460) {1977 PGD, FSDA 104.2}



Furthermore a topological significance was seen in the experience of the disciples
who participated in the triumphal entry of Jesus, which was a fulfilment of prophecy
(Mt. 21:1-11), but who were utterly disappointed at His crucifixion. J. B. Cook, 2(461) an
Adventist lecturer and a former Baptist minister, stated that the disciples "were
disappointed, because they misconceived his design in fulfilling that predicted event.
The prophecy was however, just as really fulfilled, as if they had correctly conceived
God's purposes, and realized their expectations." 3(462) Through typological
argumentation he pointed out that {1977 PGD, FSDA 105.1}

the mistake was of precisely the same nature with that of the Holy Twelve,
and others, Mat. 21:4. They overlooked the events which were to
intervene between that prophetic fulfilment and the Kingdom. They
mistook our Lord's design in that fulfilment. It was however a fulfillment.
So in our case precisely, God's will was done. 4(463) {1977 PGD, FSDA
103.1}

Cook's argument was influenced by his philosophy of divine providence which said
that God did not guide His people "into their mistakes, but He employs them,
notwithstanding their mistakes. He verifies His promises to them in spite of all their
weaknesses, and gradually brings them to 'understand,' both his word and Providence."
5(464) {1977 PGD, FSDA 105.2}

Hiram Edson, who became a pioneer among the Sabbatarian Adventists,
interpreted the Disappointment in the context of Rev. 10:8-10, stating that "the seventh
angel had begun to sound; we had eaten the little book; it had been sweet in our
mouths, and it had now become bitter in our belly, embittering our whole being." 6(465)
{1977 PGD, FSDA 105.3}

Interpretations of the Disappointment in the context of a shut door and
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Christ's high-priestly ministry 1(466) provided an additional reason why the Second
Advent did not take place on the 10th day of the seventh month, 1844. Later,
Sabbatarian Adventists pointed to the fact that the seventh-day Sabbath had to be
restored before the return of Christ could occur. {1977 PGD, FSDA 105.4}
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1. The immediate soteriological-missiological consequences of the

Disappointment

And while they went to buy, the bridegroom came; and they that were
ready went in with him to the marriage: and the door was shut. Afterward
came also the other virgins, saying, Lord, Lord, open to us. But he
answered and said, Verily | say unto you, | know you not. Mt. 25:10-12.



{1977 PGD, FSDA 106.1}

Immediately after the Disappointment there was among nearly all Adventists a
feeling that the door of Mt. 25:10, which had been identified as the door of mercy for the
churches and the world, had been shut forever on the 10th day of the seventh month,
1844. For a short period of time this "extreme" shut-door concept, which excluded the
possibility of salvation for all who had not participated in the Seventh Month movement
and separated themselves from the churches, 2(467) brought nearly all missionary
efforts of Adventists among non-Adventists to a complete stop. Some weeks after the
Disappointment Miller wrote: {1977 PGD, FSDA 106.2}

We have done our work in warning sinners, and in trying to awake a
formal church. God in his providence had shut the door; we can only stir
one another up to be patient; and be diligent to make our calling and
election sure. We are now living in the time specified by Malachi iii:18,
also Daniel xii:10, Rev. xxii:10-12. In this passage we cannot help but see
that a little while before Christ should come, there would be a separation
between the just and unjust, the righteous and wicked, between those
who love his appearing and those who hate it. And never since the days
of the apostles has there been such a division line drawn, as was drawn
about the 10th or 23rd day of the 7th Jewish month. 3(468) {1977 PGD,
FSDA 106.3}

The reaction of society in general against the Adventists was to them evidence of
the correctness of their shut-door views. Miller described this reaction as follows: {1977
PGD, FSDA 106.4}

The amount of scoffing and mocking at the present time, is beyond
any
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calculation. We can hardly pass a man, professor or non-professor, but
what he scoffingly inquires "You have not gone up," or "God cannot burn
the world," etc., ridiculing the Bible itself, and blaspheming the word and
power of God. And yet ministers and moral editors wink at it. And some of
them are performing the same, to the no small joy of the most depraved
characters in [the] community. 1(469) {1977 PGD, FSDA 106.5}

The reaction of Adventists who rejected the Advent movement immediately after the
Disappointment was no less hostile than that of society at large, causing Miller to
question whether this group had not "sinned against the Holy Ghost." 2(470) {1977 PGD,
FSDA 107.1}

In the January issue of the Advent Mirror, which was devoted to a new interpretation
of the coming of the Bridegroom as a rationale for the Disappointment, the editors
Apollos Hale and Joseph Turner 3(471) saw the shut-door concept confirmed by the
contemporary religious situation. 4(472) At this time Turner advocated also the view
that Christ's atonement had been completed on October 22, 1844. 6(473) The attitude
of both editors toward the possibility of new conversions must be interpreted against the
contemporary polemic among Adventists regarding the validity of the Seventh Month
movement. Toward the end of 1844 various Adventists began to question the
correctness of the Seventh Month movement and the idea of the shut door on the basis
of rumors regarding new conversions. It was therefore no surprise that in general the



acceptance of the idea of new converts was
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equated with the rejection of the validity of the Seventh Month movement and the
shut-door concept. In describing the attitudes of Adventists who reported new
conversions, J. D. Pickands, a fervent supporter of the Seventh Month movement, said
that these individuals were "already deeply committed in opposition" to the new
interpretations which affirmed the divine guidance of this movement. According to him,
Adventists were faced with the difficult dilemma either "to deny the reality of sound
conversions as reported by our brethren, or to deny the whole history of Adventism.
1(474) It is in this light that the rejection of reports about new conversions by Hale and
Turner has to be interpreted. Their shut-door concept, which was associated with "the
closing of the door of mercy," was defined on the basis of the rejection of truth and
signified "the exclusion from all farther access to saving mercy, those who have
rejected its offers during their time of probation." 2(475) As a result they denied the
possibility of genuine conversions among "sinners," though "changes that may appear
to be conversions may take place." 3(476) This they supported through the following
reasoning: {1977 PGD, FSDA 107.2}

As it is a fundamental principle in the economy of heaven that "it is
accepted according to what a man hath" [2 Cor. 8:12], we know that at the
closing of the door of mercy, all who fear God and work righteousness,
according to the light they have, must be embraced by the arms of his
mercy; though as the measure of light they have differs, the apparent form
of their character must differ. And there may be changes in the form of
their character, which we might call conversions, though it would imply no
change in their inward character before God. That such may be found for
whom we should labor, there can be no doubt; and in fact, it is with such a
class only, few indeed is their number, that our labors are in any sense
successful. 4(477) {1977 PGD, FSDA 108.1}

This group seemed to consist of God's children outside of the Adventists and
formed the limits of their mission efforts, "but to think of laboring to convert the great
mass of the world at such a time, would be as idle as it would have been for the
Israelites, when they were down by the Red sea, to have turned about to convert the
Egyptians." 5(478) {1977 PGD, FSDA 108.2}

However, the fact that Christ had not yet returned led many to the conclusion that
the door of mercy was still open, so that the shut door had to be placed in the future.
From this time onward Adventists entered into a
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period of confusion as to the interpretation of the meaning of the shut door. {1977 PGD,
FSDA 108.3}

The periodical which most stoutly affrmed the validity of the Seventh Month
movement and published correspondence of several Adventists who later became
Sabbatarian Adventists was the Day-Star. 1(479) This periodical published a variety of
shut-door views, which seems to indicate that it was possible to believe in the
correctness of the Seventh Month movement without necessarily holding to shut-door
views as originally advocated by Miller, Hale and Turner. Soon after the Disappointment
its editor, Enoch Jacobs, a former Methodist minister, opposed the idea of proclaiming



the end of human probation, or that Christ had left the mediatorial throne, because this
was unbiblical. 2(480) He stated that he always should feel it his duty "to point the
enquiring penitent to Christ" but added that "now especially, do | believe it our duty to
comfort God's people." 4(481) Several months later Jacobs concluded from the
condition among Adventists and their absence of missionary zeal for sinners that the
time described in Rev. 22:11, 12 had arrived. This implied, according to him, that the
"ceasing of labor for an 'apostate church and dying world' a 'little while' before our
mortal career is done, is not only a duty imposed upon those that 'are alive and remain,’
but a process or exercise through which every child of God is called." His shut-door
concept, however, was not an extreme one, for he added that Rev. 22:11, 12 did not
exclude the possibility of people changing "their character, IF they make use of the
means provided." Thus he still could accept an invitation from individuals who did not
make any profession of religion to lecture in a place where the Second Advent had
never been presented. In commenting on this meeting he said that "if God has any
children in that place | doubt not that that occasion will bring them out where they will be
'discerned.™ The door of Mt. 25:10 Jacobs defined as the door of the "Kingdom of
heaven" and not as the door of mercy. He also interpreted it as "this gospel of the

kingdom" (Mt. 24:14) or "the
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everlasting gospel" (Rev. 14:6), which was the proclamation immediately preceding the
establishing of the kingdom, which led him to conclude that "the truths concerning the
Kingdom are its door." 1(482) He further indicated that in the early 1840s the Lord
opened the "effectual door" to the world so that the proclamation of the coming
kingdom gained access to the people and millions of Second Advent publications were
scattered on a world-wide scope. He felt that this successful missionary enterprise was
a fulfillment of the words to the Philadelphian church in Rev. 3:8: "l have set before thee
an open door, and no man CAN SHUT IT." 2(483) He added, however, that after
October 22, 1844 the Adventists learned from experience that further mission efforts
were unsuccessful because "there was no more access to the people-no more
openings for proclaiming the 'original ground of the Advent faith." ' THE DOOR WAS
SHUT'!" 4(484) This understanding of the shut door was a reason that the door of Mt.
25:10 was also called the "door of access." As a theological reason behind the shutting
of the door Jacobs pointed to a change in Christ's ministry. The possibility of individual
conversions, he said, had to be left in the hands of God. Cook, who joined the
Sabbatarian Adventists for a while in 1846, stated emphatically that the door had been
shut against those who had rejected the Advent truths. However, he felt that mercy was
still available so that "honest souls, to whose minds these truths have not been fairly
presented, may yet receive them." He added that Christ had not left His mediatorial
throne and had never pleaded for sinners in general, but still mediated as He had
always done "for those only that commit their cause to him." Soon after this Cook
baptized several persons and through his influence a few others were persuaded to

leave the Baptist Church. After having visited various
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groups of Adventists who affirmed the validity of the 1844 movement, he observed that
different individuals expressed themselves differently regarding the shut door. 1(485)
Cook's shut-door view was that "the great and effectual door that God had opened for



proclaiming the 'Everlasting Gospel™ (Rev. 14:6), the "door of access" to the world, was
closed. 2(486) He remarked that "our sympathies now belong to Jesus-His truth and His
people. . .. Now it is not my duty, nor yours to run about giving invitations among those
who have rejected the call." 4(487) Yet at the same time he would attend a Baptist
church service and afterward give a Bible study to the preacher. This indicated that his
shut-door concept was not an extreme one and allowed for an outreach to
non-Adventists who had not rejected the Advent doctrine. Later, however, he compared
the contemporary situation of the Adventists with that of Noah after the animals were in
the ark. Pickands argued that the door of Rev. 3:8 was the "door of access" which shut
out the world and the churches from the Second Advent doctrine in the autumn of 1844,
while the door of Mt. 25:10 would shut out the foolish virgins at the Second Advent.
One correspondent suggested that in October 1844 the door of Mt. 25:10 was shut to
the "foolish virgins" who had rejected the new interpretation of the coming of the
Bridegroom but not to "the nominal professors of the different churches" and
"unbelievers who made no profession of religion" in as far as they had not "sinned away
their day of grace." To another correspondent new baptisms were evidence that "God's
administration of grace for the salvation of sinners, is yet extended!" In 1846 the

Day-Star published the first vision of E. G. Harmon.
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It seems that immediately after the Disappointment she held for a short time, "in
common with the advent body, that the door of mercy was then for ever closed to the
world." 1(488) However, before she received her first vision in December 1844, she
"had given up the midnight-cry, and shut door, as being in the past." 2(489) It was
through this vision that she became convinced of the validity of the Seventh Month
movement and that there was a shut door on October 22, 1844. 4(490) Her shut-door
view that was published pertained to Adventists who had rejected the Midnight Cry and
also to the wicked world. {1977 PGD, FSDA 110.1}

The Day-Star also printed articles advocating the "extreme" shut-door position.
6(491) One of them criticized the idea of some Adventists that, because of the refusal
to accept truth, the church and the world had been rejected "as a whole" with the
exception only of some parts of the world on the basis that "all have not had the same
light that some have." 7(492) This writer then proceeded to argue that such a shut-door
concept was incorrect because it was based on the rejection of truth and not on the
completion of Christ's atonement on October 22, 1844. He insisted that "if the door is
shut, it is done by finishing the atonement, on the 10th day of the 7th month, and if the
atonement is not finished, then the door is not shut, and all who come to Christ, in any
land, may yet be saved." 9(493) This writer also implied that the mystery of God was

finished. {1977 PGD, FSDA 112.1}
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According to other Adventists, the new interest in the Advent message and rumors
of new conversions were evidence that probation for mankind had not yet been closed.
In December 1844 an editorial in the Advent Herald stated: "The Tide Turning-Already
our friends are sending in new subscribers" and "we are happy to know that the efforts
of our enemies to destroy us have gained the sympathy of many who had been
indifferent, have made us many new friends, and greatly strengthened our old ones."
1(494) {1977 PGD, FSDA 113.1}



At the Low Hampton Conference of Adventists (December 28, 29, 1844) Himes
urged three aspects of future missionary activity: (1) Comforting the saints who are still
looking for the kingdom at hand; (2) arousing the professed Christian world once more
to prepare for the Advent; (3) fully and freely proclaiming salvation to lost and perishing
sinners. 2(495) A few weeks later the Advent press was again in operation, and Himes
declared, "I am more and more convinced that the door of salvation is open wide, and
that we are to 'preach the Gospel of the Kingdom to all the world,' in the faith that
sinners may and will be converted, until the end comes." 3(496) In response to reports
about new conversions 5(497) and pressure of some of his colleagues Miller became
gradually less dogmatic on the extreme shut-door concept and after the Jewish Karaite
year 1844 had passed he gave it up and returned to his original view of the Midnight
Cry. {1977 PGD, FSDA 113.2}

However, new interpretations of the Disappointment, relating it to Christ's heavenly
ministry, seemed to some to confirm the validity of the Seventh Month movement and
some kind of a shut-door concept, and created a strong controversy-even
fanaticism-among Adventists. {1977 PGD, FSDA 113.3}

At the end of April 1845 at Albany, New York, a conference of Adventists was called
together by Himes 8(498) with the object of ending the confusion and division. Miller
commented, "It need not be replied that it was convened to deliberate respecting, and if
possible to extricate ourselves from the anarchy and confusion of BABYLON in which

we had so unexpectedly
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found ourselves." 1(499) At the Albany Conference, chaired by Miller, it was decided to
reject all new theological interpretations which had been developed since the
Disappointment. 2(500) Thus the conference refused to accept the newly developed
views which recognized the special significance of the Seventh Month movement in
salvation history. {1977 PGD, FSDA 113.4}

The Albany Conference was not very successful in uniting the believers. Some
months later Hale was able to distinguish four major classes of Adventists: (1) Those
who deplored or even condemned their past Advent experience and were strongly
opposed to any further time calculations; (2) those who expressed confidence in the
former calculations and felt that the predicted events had taken place; (3) those whose
confidence had been shaken by the Disappointment so that they were now afflicted with
doubt; (4) those who continued setting time, building their calculations upon anything
they could find. 3(501) Hale's own position and that of the Adventist leaders in general
may be described as a modified form of the fourth group. Convinced that the period of
2300 days had not yet expired, they continued to look with much caution for a new date
for the Second Advent. 4(502) The basic difference between the second and fourth
group was that the former affirmed that the 2300 days had indeed ended on October
22, 1844, while the latter considered their fulfillment still in the future,-leading them to
continue setting time for decades. 5(503) It is on the second group, which became a

minority without much influence among other Adventists after the
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Albany Conference, that attention will be focused here, for out of it emerged the SDA
theology of mission. From these groups there arose in time the following major bodies:
Evangelical Adventists, SDA, Advent Christians, Life and Advent Union, and



"Age-to-come" Adventists. 1(504) {1977 PGD, FSDA 114.1}

Adventists in Hale's second group, which acknowledged the validity of the Seventh
Month movement and the fulfillment of the time calculations, had in their search for a
new interpretation of the Disappointment two major problems to solve: (1) What was the
coming of the Bridegroom if the parable of Mt. 25:1-10 had its fulfilment in the Seventh
Month movement and the coming of the Bridegroom did not signify the Second Advent?
(2) What was the meaning of the cleansing of the sanctuary of Dan. 8:14 if the 2300
days had terminated on October 22, 18447 In the search for a biblical solution to these
two problems the subject of Christ's high-priestly ministry in the heavenly sanctuary
seemed to provide a key. The result was a development of two new interpretations: The
coming of the Bridegroom (Mt. 25:10) signified Christ's coming to the most holy place in
the heavenly sanctuary on October 22, 1844, and the cleansing of the sanctuary of
Dan. 8:14 indicated the nature of Christ's ministry after that date. After the completion
of this ministry it was thought that He would return to earth. Although both of these new
interpretations could be described in an inte