




































































Sample Independent Mennonite Groups
or Groups Rejecting Anabaptist/Mennonite Identityt

# Only groups that separated in North America since 1873 have been included.

Group® Date Region Membership
Separated# (ca. 2000-2007)
Ohio Wisler Mennonite 1873 Ohio 274
Bruderthaler Kirche 1889 Midwest ?
Old Order Mennonite, Weaverland (onference 1893 Pennsylvania 5,574
Old Order Mennonite, Wisler Conference 1907 Central 780
Conservative Mennonite Conference 1910 Midwest 11,262
Old Order Mennonite, Groffdale Conference 1927 East 7,096
Independent Mennonite Congregations 1940s Central 3,909
Old Order Mennonite, Reidenbach Groups 1942 East/Central 361
*Missionary Church (United Missionary Church/

Missionary Church Association merger, 1969) 1947 Ohio/Indiana 46,015
Nationwide Fellowship Churches 1950s U.S. 4,101
Bible Fellowship Church 1959 Pennsylvania 7,169
Washington-Franklin Mennonite Conference 1965 Pennsylvania/

Maryland 1,583
Eastern Pennsylvania Mennonite Church 1969 Pennsylvania 4,860
Caribbean Light and Truth 1970 Caribbean 138
Cumberland Valley Mennonite Church 1971 Pennsylvania 415
Southeastern Mennonite Conference 1971 Southeast 701
Western Conservative Mennonite Fellowship 1973 Western 555
Conservative Mennonite Churches of York and

Adams Counties, Pennsylvania 1975 Pennsylvania 238
Midwest Mennonite Fellowship 1977 Midwest 2,121
Reinlinder Mennonite Church 1977 South Central 465
Mid-Atlantic Mennonite Fellowship 1978 Eastern 1,523
Hope Mennonite Fellowship 1981 Pennsylvania 434
Charity Ministries 1982 Eastern 2,058
Bethel Fellowship 1983 Eastern 871
Keystone Mennonite Fellowship 1985 East Coast 1,249

*Fellowship of Evangelical Bible Churches 1987 Midwest 4,450
Mennonite Christian Fellowship 1990 East/Central 1,518
Pilgrim Mennonite Conference 1991 East 1,255

*Cornerstone Churches and Ministries '

International—United States 1990s Virginia 1,043
[Conservative] Mennonite, Unaffiliated ? Midwest 7,016
Biblical Mennonite Alliance 1998 East 2,064
Good News Fellowship of Anabaptist/Mennonite

Churches 2000 Southeast approx. 800
Hopewell Network of Churches 2000 East Coast 930
The Alliance of Mennonite Evangelical

Congregations 2000 East 2,191
Koinonia Fellowship of Churches 2002 Pennsylvania/

Delaware Valley 1,300
Harvest Fellowship of Churches 2002 New England/
Pennsylvania 628

*Fellowship of Evangelical Churches 2003 Central U.S. 14,078
Mennonite Evangelical Churches Southern 250
Old Order Mennonite, Unaffiliated Varied East 465
United Mennonite ? Pennsylvania 17

1 Kraybill and Hostetter, Anabaptist World, and other sources. Many congregations and fellowships
that have separated from Anabaptist/ Mennonite identity, especially in the Russian Mennonite
tradition, are not listed because accurate information is not readily available. Those with an
asterisk (*Yhave officially rejected Anabaptist/Mennonite identity.

°Reasons for independent status or defection often pertain to interpretation of Scripture pertaining
to lifestyle and beliefs, such as abortion and degree of emphasis on evangelism. Most of these
groups have not totally dispensed with Anabaptism or Mennonitism.
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have evolved “through the recitation of the myths of the
tribe.” In the Christian religion the emphasis is clearly
focused on the sacred (and immutable) Scriptures—Old
Testament and New Testament, interpreted in the context
of the history of the Israelites, early Christian history, and
subsequent church history.

Throughout Christian history, individuals and groups
have promoted almost unimaginable doctrines, often
resulting in contention, conflict, and defection. The cen-
tral role of doctrine (beliefs) in the formation and func-
tioning of the Christian tradition is proved by its incessant
struggle to define the “truth.”?” Wach states, “Doctrine,
whether systematic or codified in the form of dogma, is
often first formulated through polemics.” Conversely, he
states that it is a major cause of the emergence of religious
groups and subsequent attempts at recovering or main-
taining unity.%

Most religions, including the Christian, have histori-
cally had two goals: (1) defining and inculcating the
“true” expression of “truth” among the faithful and (2)
inviting nonbelievers to accept this “truth.”® But that
very process has to be mediated through individuals who
thus claim to represent the “truth” and thereby also have
the authority to demand acceptance and conformity. These
two factors have been so closely interrelated that it has
been impossible to separate them, and they are the basis
of many schisms.40

Max Weber analyzed the concept of authority and
concluded that there are three types and sources—the tra-
ditional, the rational, and charisma, which by now have
become classics.4! In charisma he integrated the two
dynamics, “truth” and authority: (1) the anointed or
called person, such as Jesus, who has the “gift of grace,”4
which is the gift of authority to be able to provide
“truths” to followers, and who said, “It is written . . . but
I say unto you”# and (2) the demand that the prophet be
obeyed. “The genuine prophet . . . in this sense, preach-
es, creates, or demands new obligations . . . and
[prophets] are recognized by the members of the religious
groups because they come from such a source.
Recognition is a duty.” The person with charisma pro-
claims a message with the claim that it is the duty of the
followers to obey. Weber concludes with the very circu-
lar and enigmatic qualifier, “If proof of his charismatic
qualification fails him, it is likely that his charismatic
authority will disappear.”# _

This circularity confronts us with the issue of message
and social control. The gift of grace is dependent upon
convincing the followers that the bearer possesses the
“gift.” Itis hardly possible to think of a better explanation
of how the will to “truth” (the message) is dependent on
the will to power (social control) and how it encourages the
charismatic person to assert his “authority.”4’ Clearly the
“mixing” or merging of the message and the messenger is
at stake here and points to the role that charisma plays in
individual and group defection.%

Charismatic authority is very effective in creating a
“followership” and hence a “fellowship”; but it is equally
liable to create disaffection and contention, conflict, polar-
ization, and finally divisions and defection.#” The claim to
“truth” may be the ostensible reason for leading a group
out of a congregation but is very often a way of gaining
power. Here the careful analysis of the group conflicts
described in Kniss's Disquiet in the Land provides copious
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examples of this process. The struggle to define the cor-
rect “truth” and practice very often became the ostensible
basis for individual and group defection, but it is clear
that the individual and group will to power was at the basis
of the struggle and defection.4®

The Fundamentalist Drive to Correct “Truth”

We come now to the theological and biblical concern
about “truth.”# Faith and doctrine have been the central
issues of Christian group formation and maintenance—
but not any doctrine, only correct doctrine. “The things we
believe make up our creed, and our creed determines our
character and our conduct. For this reason, the first thing
we wish to know about a man is his creed.”® The claim to
possess correct doctrine has been a guiding force for a
majority of the teaching and evangelism conducted by
Christianity.

The Fundamentalist movement in the western
Christian tradition is especially expressive in champi-
oning the “truth.” Although it has been variously
defined, George Marsden’s definitions are probably most
generally accepted. He states: “[An] American funda-
mentalist is an evangelical who is militant in opposition to
liberal theology in the churches, or to changes in cultural
values or mores. Fundamentalists are not just religious

37Doctrine as used here refers to the world of interpretation, codi-
fication, and “sacralizing” of Christian beliefs and includes concepts
such as dogma and official teachings of any religious tradition.

38Wach, Sociology of Religion, 37.

39The “truth,” of course, does not necessarily refer to a system of
coherent propositions but to an accepted worldview or system of the
meaning of reality and/or existence.

#This theme is powerfully presented by Charles Kimball, When
Religion Becomes Evil (San Francisco, Calif.: Harper, 2003), especially
chap. 12.

F 4IMax Weber, The Theory of Economic and Social Organization (New
York: Oxford, 1947), sec. III.

“Ibid., 360.

Ibid., 61.

4“Ibid., 360. :

#There is increasing discussion concerning the relationship
between knowledge (and truth) and power. See, for example, Peter
Blum, “Foucault, Genealogy, Anabaptism: Confessions of an Errant
Postmodernist,” in Susan Biesecker-Mast and Gerald Biesecker-Mast,
eds., Anabaptists and Postmodernity (Telford, Pa.: Pandora Press, U.S,,
2000), 60-74.

#This issue radiates into all aspects of the history of the Christian
religion, including the Constantinian age, the later established church,.
and even the denominationalism in the disestablished contexts. This is
equally relevant for the free churches, including Anabaptists, who reject
any form of hierarchical power and authority, positing authority and
power in the congregation, where each believer theoretically has equal
authority and, hence, power. Yet, invariably charismatic leaders have
emerged to exercise charisma and, hence, division.

#This issue has not been extensively explored in Anabaptist histo-
riography. Kenneth Davis proposed that Anabaptists were in some
sense charismatic, as defined by Weber, and cited John H. Yoder:
Pentecostalism “is in our century the closest parallel to what
Anabaptism was in the 16th.” “Anabaptism as a Charismatic
Movement,” Mennonite Quarterly Review 53 (July 1979): 221.

48See, for example, Kniss, Disquiet in the Land, chap. 4. One illus-
tration is the Lancaster Mennonite Conference Bishop Board members,
who “saw Ohio Conference’s actions as a threat to their ability to main-
tain authority over their own churches” (p. 81).

9The structure of this discussion follows an earlier treatment,
which can be consulted for further support—namely, Calvin W.
Redekop, Brotherhood and Schism (Scottdale, Pa.: Herald Press, 1962).

50]. L. Neve, Lutheran historian, quoted in ibid., 26.
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conservatives, they are conservatives who are willing to
take a stand and to fight.”5!

In America in general, Fundamentalism has been
defined as a reaction to modernism, which on face value
seems more sociologically than doctrinally defined:
However, Marsden’s proposal that Fundamentalism is
essentially a rational phenomenon because of its empha-
sis on doctrine is central to a basic understanding of
Fundamentalism, which is a militant defense of the
“truth,” as the protagonists see it.

The essential basis of the Fundamentalist position is
doctrine—right belief consisting of five positions, accord-
ing to Marsden:

1. Final authority of the Bible

2. Real historical nature of God’s saving work record-
ed in Scripture

3. Salvation to eternal life based on the redemptive
work of Christ

4. Importance of evangelism and mission

5. Importance of spiritually transformed life.52

It is clear that many, if not most, of the traditional
Christian groups would generally agree with most of the
five points in varying degrees, but it is on the specific
interpretation of points one, two, and three where the con-
tention and conflict arises. It is the militancy of the
Fundamentalists’ claims to their interpretations of what
the Bible says (that is, “truth”), point one, as well as the
particular emphases of points two and three (that is, doc-
trine), which causes the parting of ways. Funda-
mentalism’s stance is probably not totally unfairly stated
as, “It’s my [our] way or the highway.” The point of con-
tention was “rightly dividing the ‘truth.”

Contrary to its detractors, Fundamentalism was/is
not an anti-intellectual movement. It was, instead, highly
rational and grew out of Scottish Common Sense realism,
“a world view that held that God’s truth was equally
accessible to every rational person through the revelation
of nature and Scripture.”5

It is this “rational struggle” for correct doctrine and
the aggressive attempt to propagate its doctrines which
provides the basis for Marsden’s description of
Fundamentalism as “militant search for truth.”
Resistance to accepting the Fundamentalists’ aggressive
evangelism has caused almost infinite tensions, conflicts,
and divisions in the church and, further, has caused many
people to look with disdain at Fundamentalism.5

Paul Griffiths, a Catholic scholar, uses the concept of
assent to address this issue: “A religious claim . . . is a
claim about the way things are, acceptance of or assent to
which is required or strongly suggested by the fact of
belonging to a particular form of religious life.”% Stating
the idea differently, Griffith maintains that a religious tra-
dition is based on assent to a particular system of “truth”:
“The religion’s doctrines, [are] those claims to which
assent or acceptance is required of all who do or would like
to belong to it [the church].”¢ Griffith’s important work
maintains that this issue stands in the way of any achieve-
ment of Christian unity.

One of the most powerful analyses of the conse-
quences of Fundamentalism is Charles Kimball’s classic
When Religion Becomes Evil. Himself an evangelical, he
states, “In every religion, truth claims constitute the foun-
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dation on which the entire structure rests. However,
when particular interpretations of these claims become
propositions requiring uniform assent and are treated as
rigid doctrines, the likelihood of corruption in that tradi-
tion rises exponentially. Such tendencies are the first har-
bingers of the evil that may follow.”%

Mennonites and Fundamentalism

That Mennonites have been involved in and influ-
enced by Fundamentalism can hardly be denied. Beulah
Hostetler produced an intensive study of the (Old)
Mennonite Church. She stated, “The initial formulation of
the issues [the four themes of the World Christian
Fundamentals Association] indicated to many [Old]
Mennonites that they were Fundamentalists and by 1920
they were deeply involved in the controversy.”>® John
Horsch became a leading spokesman for Funda-
mentalism, not only among Mennonites but in wider
Christian circles, by his vehement rejection of all shades of
modernism.»

In a more recent work Nathan Emerson Yoder
describes the (Old) Mennonite Church’s involvement in
the Fundamentalist movement and provides copious
illustrations of the way Fundamentalism became a part of
Mennonite religious life. He suggests that Mennonites
outshone the Fundamentalist movement in general
because of their unrelenting attempt to be totally funda-
mentalist.5

Thus, Daniel Kauffman “wrote approvingly that
[Flundamentalists believe ‘that all that is taught in the
Bible is to be taken at its full value, without doubt or eva-

- sion, and should be faithfully put into practice by all who

profess to be followers of Jesus Christ.” Kauffman then
outdoes Fundamentalists in general by describing
Mennonites as also “firmly committed to the fundamen-
talist faith: including some unpopular tenets of faith
which many so-called Fundamentalists reject.”6!

Yoder proposes that Fundamentalism influenced
Mennonites, who fused it with their own specific tradition
in the process of becoming a denomination while resisting
modernity and culture. Paul Toews proposes that for
Mennonites, “Fundamentalism was a way to codify doc-
trine, reassert churchly authority [my emphasis] and rede-

5iGeorge Marsden, Fundamentalism and Evangelicalism (Grand
Rapids, Mich.: Eerdmans, 1991), 1.

52[bid., 5. Each of these issues has produced a vast system of theo-
logical dogma and doctrine, which makes the Amish distinctions in cul-
tural usages, such as telephone, seem much less significant.

53Daniel Williams, review of Marsden, in Fides et Historin 38.2 (fall
2006): 149.

5bid.

55Paul J. Griffiths, “Religious Diversity and Truth,” chap. 2 in
Problems of Religious Diversity (Oxford: Blackwell Publishers, 2001), 21.

%Ibid., 49 (my emphasis). :

5Ibid., 41. See his chapter entitled ”Absolute Truth Claims,”
reflecting Wach’s views.

58Beulah Hostetler, American Mennonites and Protestant Movements, 201.

Ibid., 201f.

6Nathan Emerson Yoder, “Mennonite Fundamentalism: Shaping
an Identity for an American Context” (Ph.D. diss.,, Notre Dame
University, April 1999). See especially chap. 9, “Mennonite
Fundamentalism Ascendant.”

1lbid., 374.
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En amischer Grossdaadi denkt zerick an sei aerschder Schritt uff. em Weg
vun Kindheit zu en uffgewaxener Mensch warre.

Mit de Buwe Neigeh

vun der Samuel S. Stoltzfus'

Lang zerick in der Summer vun 1951, wu ich acht
Yaahr alt waar un die Welt hot gross un wunnerlich
geguckt, waar ‘s en gross Dingli am Haeppene in mei
Lewe—mit de Buwe neigeh in unser amisch Gmee. Des
waar wu en amischer Bu nein warre is.

In unser amisch Gmee is es allfatt der same gwest fer
die Gmeeleit fer neigeh, ins Haus odder in die Scheier wu
die Gmee waar. Gege acht Uhr sin die Breddicher
neigange, so wie sie der Dinscht grickt hen. Nooch sie sin
die Bsuch neikumme (die net in unser Gmeedeel wuhne).
Neegscht waare die gheierdi Leit, no die Iwwerich nunner
zu der yingscht Mann sin anneghockt, die Mannsleit in ee
Seit un die Weibsleit in die anner Seit.

No ebaut zwansich Minudde nooch achde is der
Hausdaadi—der Mann wu die Gmee is—kumme un hot
uns Buwe gsaat reddi griege fer neigeh. No hemmer unser
Hosse abgebaescht un die grossi Buwe hen sich gekemmt.
No ebaut halwer nein is der Hausdaadi widderkumme un
hot uns Buwe neignumme.

All die Buwe sin an die Breddicher verbeigange un
hen sie “Howdy” gewwe. Die Buwe hen als yuscht hin-
nich de Breddicher ghockt uff drei odder vier langi Benk.
In unser Gmeedeel es waare umgfaehr finfunvazzich
Buwe, so des hot ebaut finf Minudde gnumme. No hot die
Gmee aagfange, wann eens vun de Mannsleit es aerscht
Lied ausgewwe hot.

Mit de Buwe neigeh waar en gross Ding in unser
amische Welt—der aerscht Schritt zu grosswarre. Der
neegschder Schritt waar wann en Bu sechzeh warre is un
hot en Gaul un Boggi grickt un hot aagfange rumsch-
pringe. Neegscht zu der aerscht Daag in die Schul geh, mit
de Buwe neigeh waar en grosser Meilschtee.

Mei Cousin Hans waar schunn mit de Buwe neigeh
fer en Yaahr, awwer sei Bruder Lester waar ee Yaahr
yinger als ich. So mir hen schier net waarde kenne bis die
Zeit kummt fer uns mit ‘ne neigeh. Unser Daeds waare
Brieder un unser Maems waare Schweschdere, so mir
waare dobbel Cousins. Des hot gmehnt unser “Genes”
waare schier gleich un mir waare fascht Brieder! Alli
Gmeesunndaag hemmer die elderi Buwe aageguckt mit
wennich Neid. Sie hen so gross un wichdich geguckt,
wann sie reikumme sin in die Gmeeschtubb.

Es waar awwer ee Ding, as ich duh hab misse, eb ich
mit de Buwe neigeh hab kenne. Die Maem hot gsaat ich
muss aerscht es Loblied lanne. Des waar ‘s zwett Lied, as
allfatt gsunge watt in die amisch Gmee—achtunzwan-
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sich Leins! Des hot geguckt wie en grossi Arewet fer en
acht-Yaahr-alder Bu, as blendi anner Sach ghatt hot fer
lese. Awwer ich hab schlimm mit de Buwe neigeh welle,
so ich hab viel gschafft draa seller Summer. Ich hab
schunn e paar kazi Kinnergebeder glannt ghatt, wie “Ich
bin klein” un “Miede bin ich, geh zur Ruh.” Un aa wu
ich sex odder siwwe waar habbich ‘s Unservaddergebet
auswennich glannt. Dann hot die Maem mich en glee
Gschenk gewwe.

Awwer ‘s Loblied lanne waar viel hadder. Des waar
vier Verse un yedri mit siwwe Leins, iwwer 140 Wadde un
all in Hochdeitsch. Ich kann gut meinde des saage iwwer
un iwwer un oft schtolpere iwwer die Wadde. Maem hot
mich gelobt, wann ich ‘s recht ghatt hab, awwer wu ich en
Watt verfehlt hab hot sie die Schtann grunselt.

Ganz darich Auguscht habbich hatt gschafft fer es
Loblied lanne, awwer es hot nix gebatt, wie hatt ich
browiert hab. Ich hab ‘s net all gwisst bis mei neint
Gebottsdaag—der acht September. Die Maem hot gsaat
ich hab net mit de Buwe neigeh darrefe. Der neegscht
Gmeesunndaag habbich sadde dappich gschpiert, weil all
die Gmeebuwe hen gwisst, wann mei neinder
Gebottsdaag waar, un hen gewunnert, ferwas ich net mit
de Buwe neigange bin.

Vermutlich ich hab gedenkt, as die Maem lesst mich
doch mit de Buwe neigeh, iewen wann ich ‘s Loblied net
ganz wees, awwer Maem hot uns die Ecke net katznemme

- lesse. Eens vun mei beschde Gmeebuddies, der Emanuel

Beiler, is mit de Buwe neigange, wu aer nein warre is,
ebwohl er ‘s Loblied noch net glannt hot.

So ich hab meh gschtudiert un meh uffgsaat vun der
“O Gott Vater, wir loben dich,” bis ich entlich es ganz
Loblied—all achtunzwansich Leins—saage hab kenne,
unni ken Fehler, un hab s Loblied no ganz darich saage
kenne. No hot die Maem “smiled” un hot gsaat ich darref
mit de Buwe neigeh. Aa wann sie nein warre sin, hen die
Buwe nei-i nidderi Baedentledderschuh un en nei “tele-
scoped” Hut grickt fer waere, wann sie mit de Buwe
neigehne.

1Adapted to the Buffington-Barba-Beam orthography and edited
by K. Varden Leasa, Downingtown, Pa. The reader should be aware that
the grammar and vocabulary used in the Pennsylvania German version
of this story reflect the contemporary form of the dialect as spoken by
the Old Order Amish in Lancaster County, Pa.
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Ich kann des gut meinde: der aerscht Sunn-
daagmariye, wu ich mit de Buwe neigange bin. Ich meind
net, wu die Gmee waar, awwer ich kann noch gut meinde,
as ich zu der Gmee gloffe bin. Ich bin der Feld-Lehn naus-
gloffe, mei nei-i Schuh am Draage, so as sie net dreckich
warre, zu mei Cousins Blatz uff der anner Seit der Route
30. An mei Cousins ihre Blatz habbich mei Schuh aageduh
un no simmer darrich die Wiss gloffe un iwwer die
Beckwehgrick uff en schiddlichi Fussbrick—zeheyaehriger
Hans, neinyaehriger Lester un achtyaehriger Sam. No sim-
mer all mitnanner uff Paradise Lehn zu der Gmeeblatz
gloffe. Die Buwe hen als gwaardt bei der Scheierhiwwel
odder imme Schopp rumgschtanne bis die Buwe all datt
waare un die Gmee aagfange hot am halwer Nein.

Uns Buwe hen als gegliche die grossi Buwe sehne
kumme mit ihre Geil un Boggis. Der Cousin Hans hot all-
fatt gsehne waer der schennscht Gaul un ‘s “fanciest “
Gscharr ghatt hot. Entlich gege zwansich Minudde nooch
acht is der Hausdaadi kumme un hot uns gheese neigeh.
Die grossi Buwe hen sich gekemmt. Eens hot als der
Schpiggel ghowe, wie der anner sich gekemmt hot. En
Kamm un e Schpiggel waare hoch gschetzt. Mir sin all ins
Heisli gange (waricklich imme Geilschtall odder in re
Scheiereck) un no waare mir reddi. No um halwer Nein is
der Hausdaadi kumme un hot uns neigfiehrt.

Die Maem hot mich ee mol iwwer ‘s anner
eigschareft: “Geb yuscht de Breddicher Howdy, der Wons,
as die Hiet aahen, net de eldere Mannsleit.” Die Mannsleit
hen als ihre Hiet abgnumme, wie die Buwe am Neigeh
waare. Wann die Buwe all ghockt waare un ‘s Lied aus-
gewwe waar, hen dann die Breddicher ihre Hiet

abgnumme. Mir Buwe hen unsere Hiet uff die leere Benk
odder imme naegschde Schopp geduh.

Ich kann so gut meinde wie “important” ich gschpiert
hab ’s aerscht mol mit de Buwe neigeh. Ich kann aa gut
meinde handscheeke mit de vier Breddicher, as so
uffrichdich un grischtlich geguckt mit ihre Hiet aa. Der
Amos U. waar aerscht; er hot so “wise” geguckt. No waar
der Ephraim; aer hot allfatt en “Smile” ghatt. Neegscht
waar der Onkel Sylvan; er waar allfatt freindlich. Letscht
waar der Aarmediener Aaron; er hot “twinkly” Aage
ghatt. Es waar umgfaehr vazzich Buwe in unser Gmee.
Des hot ebaut finf Minudde gnumme bis mir all ghockt
waar, uff der Beinbenk. Ich waar es zwett-letscht. No hot
die Gmee aagfange mit ‘s aerscht Lied.

Datt hen mich un der Manny Beiler ghockt, es
Ausbund-buch am Hewe mitnanner. No wu des Loblied
gsunnge waar, habbich die Leins lese kenne un helfe
singe. Der ganz Varmiddaag simmer datt ruhig ghockt un
hen der Breddicher abgharicht. Der Text waar verleicht
der dritt Kabbidel vun Johannes. Die Maem hot mich
gsaat ich muss mich schicke, odder ich muss bei sie hocke.
Es hot ghaeppent eemol odder so.

Amischi Buwe gehne mit de Buwe nei, bis sie en Fraa
hen un wuhne in ihre eegne Haus. Die Meed gehne aa mit
de Meed nei, wann sie nein sin, no bis sie heiere. Viel
Amischi heiere schpot im Harrebscht un dann im
Friehyaahr ziehge die Yung-gheierdi Leit in ihre eegne
Haus un schtaerde haushalde. Dann geht der Mann mit
de Mannsleit nei un die Fraa mit de Weibsleit. Des is der
neegscht Schritt fer en Mensch vun unser Gmee. No is es
iwwer mit de Buwe (odder mit de Meed) neigeh.

An Amish grandfather thinks back to his first step on the way from

childhood to adulthood.

Going in with the Boys

By Samuel S. Stoltzfus

Back in the summer of 1951, when I was eight
years old and the world seemed big and wondrous,
there was a big event coming up in my small boy’s
world, going in with the boys into our Amish church
services. This usually happened when an Amish boy
turned nine.

In our Amish church there were closely followed rou-
tines for the congregation to enter the house or barn where
church service was held. At about 8:00 E.S.T. the ministers
would walk in by order of their being ordained, and after
them, the visitors (those not living in our church district).
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Next the married men would file in by age; then the rest
down to the youngest man, would all walk in single file
and be seated, the men on one side and the women on the
other side.

Then about 8:20 or so the haus doddy—the one at
whose place church was—would come and tell the boys
to get ready to go in. Then we would brush off our
trousers, and the big boys would comb their hair. About
8:30 the haus doddy came out again and took us boys in.

All the boys would always pass the ministers, shake
their hands, and then sit down just behind the ministers
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on three or four long benches. In our district there were
approximately forty-five boys, so this took about five min-
utes. Then the service would begin when one of the men
would announce the first hymn.

Going in with the boys was a big ritual in our Amish
world—the first rite of passage from boyhood to being
big. The next step would be when a boy turned sixteen
and got a horse and buggy and began “running around.”
Next to first day of school, going in with the boys was a
big milestone. ’

My cousin Hans was going in with the boys for a year
already, but his brother Lester was a year younger than
me. So we could hardly wait till the time came for us to go
in with them. Our dads were brothers, and our moms
were sisters; so we were double cousins. This meant our
genes were almost identical, that we were just about
brothers. Every Sunday morning we’d watch the older
boys with envy. They looked so big and important coming
into the meeting room.

But there was one big task I had to do before I could
go in with the boys. My mom insisted that I had to mem-
orize the Loblied (Hymn of Praise) first, the twenty-eight-
line hymn always sung as the second hymn at Amish
church services. This looked like a big task for an eight-
year-old with lots of other things to read. But I wanted to
go in with the boys so badly that I worked hard on it that
summer. I had already learned several small children’s
prayers like Ich bin klein and Miede bin ich. When I was six
or seven, I had also memorized the Lord’s Prayer. Mom
had given me a little present then.

But the Loblied was much harder. This was four
verses with seven lines each—over 140 words and all
in High German. I recall saying it over and over and
often stumbling over the words. Mom would praise
me when I got it right but she would frown if I missed
a word.

All through August I worked hard to learn the Lob-
lied, but it didn’t matter how hard I tried. I didn’t know it
all by my ninth birthday—September 8. So Mom said I
could not go in with the boys. The next church Sunday I
felt sort of awkward because all the church boys knew
when my ninth birthday was, and wondered why I didn’t
go in with the boys. Most likely I thought Mom would
allow me to go in with the boys even if I didn’t quite know
the Loblied, but Mom didn’t allow any shortcuts. One of
my church buddies, Emanuel Beiler, got to go in with the
boys when he turned nine, even if he didn’t know the Lob-
lied yet.

So it was study more and recite more O Gott Vater, wir
loben dich till finally I could say the whole twenty-eight
lines without missing a syllable. Mother smiled and said,
“Now you may go in with the boys.” Also when they
turned nine, boys got new low patent leather shoes and a
new “telescoped” hat.

I can well remember the first Sunday morning when I
went in with the boys. I don't recall where church was, but
I well recall that I walked to church—out the back field
lane to my cousins’ place on the other side of Route 30,
carrying my new shoes so they wouldn't get dusty. At my
cousins” place I'd put on my shoes and then we’d walk
across their meadow and over the Pequea Creek on a
creaky footbridge—ten-year-old Hans, eight-year-old
Lester and nine-year-old Sam. We’d walk up Paradise
Lane to where church was. The boys would stand around
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0 Dag 131, Lied,

Dag 132, fieb. m

2.
Bann i mein Seel nidt fetit nody fHilt,
So ward mein Seift in mir unmifd,
e einer ber enirdhnet ift
AMGie von feiner Mutter Bedft,

Dee ere iR, der mein Seel erquidt,

Der all Ding gut rediier Jeit [Gidt,
Sfrael wack ouf fein Befdieid,
PBon nun an bis in Crolgleit. Hmen.

Dag 131. Lieb.

i gelfil £led,
9 ber BBels: ,us tlefer Noth drey 1§ gu blr* (3)

L
£ Gott Bater, wir Toben bidy,
Unb beine Giite preifen;
Die bu, o Herr, {o gnadiglid,
Mt und neu Haft bewiefen,
Unbd baft uns Herr jufammen g'fithrt,
Ung gu eemafnen burd; dein Wort,
©ib uns Genad ju diefem,
2,

Deffne ben Ttund, 5::1:, beiner Rnedt,
O1b itnn Weifheit dacneben,

Bib ung Hunger nad folder Speifs,
Das {ft unfer Begehren,
3.

©ib unferm Hergen aud Berftand,
@rleudjtung bie auf Erden,

Daf bein Wort in uns werd befannt,
Daf wir fromm mogen oerben,

Vnb feben in Geveditiglelt,

Adsten auf beln Wort allegeit,
©p bleibt man unbetrogen,

4.
Dein, o Here, ift bad Reidy allein,
Unb aud) die Madyt jufemmen,
Wi loben bidy in der Gemein,
Und banfen deinem Tamen,
1nb bitten didy aus Herens Grund,
Wollft bey uns feyn ju biefer Stund,
Durdy Sefum Ehriftum, Hmen.

Das 132, Lied,

Gin Kin new geifiliy Ricd, von elnem frommen Ghelfem,
Hans Sanbis, am Surld-See, wle ev ju Blcld gerigtet,
b feinen Bauf rltteeile) volleabit—Gekhehen an G+,
Dhidacts Tag, In bem Jagr 1614.

Gn dee fBeid: , Rommt bet ju mir, fpridt Gottea Bofn,” (6)

Daf er bein Wort mdg fpreden redt,
Bas dient jum frommen Feben,
Und nglld ift ju deinem Prelfy,

1.
3¢ Bab eln k93 mew Lieb gemadit,
Und midy geftiffen Tag und Nadt,

The Loblied, no. 131 on page 770 of the Amish hymnbook, the
Ausbund, is the second hymn sung in every Amish worship
service.

by the barn hill or in a nearby shed until all the boys were
there and church started at 8:30. :

We boys liked to watch the big boys come with their
horses and buggies. Cousin Hans always saw who had
the fastest horse and the fanciest harness. Finally at 8:20 or
so the farm’s owner came and called us to go in. The big
boys would comb their hair. A comb and mirror were
prized possessions. We’d all use the restroom (a nearby
horse stall or barn corner), and then we’d be ready. Then
at 8:30 the farm owner would come and lead us in.

Mom had told me again and again, “Just shake hands
with the ministers, the ones with their hats on, not the
older men.” The (nonordained) men would remove their
hats when the boys came in; the ministers took theirs off
when the boys were all seated and the hymn was
announced. We boys would put our hats on the empty
benches or in a nearby shed.

I well recall how “important” I felt walking in with
the boys that first time. I can also remember well shaking
hands with the four ministers, who looked so reverent
with their hats on. Amos U. was first; he looked so wise.
Then came Ephraim, always with a smile, followed by
Uncle Sylvan’s kindly face. Deacon Aaron was last and
had such nice twinkly eyes. There were about forty boys
in our church. It took about five minutes until we were all
seated on the pine benches. I was the next-to-last one.
Then the service started with the first hymn.

There we’d sit, me and Manny Beiler, holding the
Ausbund hymnbook together. Then when the Loblied was
sung, I could read the lines and help sing. All forenoon we
had to sit still and listen to the preacher. The text was
maybe John 3. Mom had warned me that if I didn't behave,
I'd have to sit with her. That happened once or so.

Amish boys go in with the boys until they have a wife
and live in their own home. The girls also go in with the
other girls when they’re nine-years-old, until they’re mar-
ried. Many Amish marry in the late fall and then in spring
the newlyweds move into their own homes and start
housekeeping. Then the man goes in with the men, and
the wife, with the women. This is the next rite of passage.
Then going in with the boys (or the girls) is over. O
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Queries

Pennsylvania Mennonite Heritage will publish members’
historical and genealogical queries free of charge as space per-
mits. Genealogical queries must include a name, a date, and a
location. Mail materials to Pennsylvania Mennonite Heritage,
2215 Millstream Road, Lancaster, PA 17602-1499; electronic
mail: cwenger@lmhs.org.

BECKER: Immigrant Peter Bricker (ca. 1698-1761),
who came to Amierica in 1732 and settled in northern
Lancaster County, Pennsylvania, near present-day
Brickerville, married twice, his second wife being
Elizabeth Becker. Was this Elizabeth Becker any relation
(and if so, how?) to the Peter Becker who helped
Alexander Mack found and organize the Church of the
Brethren or German Baptist Brethren?

Roger B. Meyers
8435 Nyesville Road
Chambersburg, PA 17202

GOOD: A manuscript by Carter V. Good entitled
“The Good Bishop Daniel and Deacon Dan in the
Shenandoah Valley” cites the estate settlement of Jacob
Good II (1740-1803) in Rockingham County, Virginja. We
have searched the courthouse in Harrisonburg, Virginia,
for this settlement without success. Finding it is vital to
proving Jacob had a fifth son, Samuel, with his first wife.
Does anyone have a copy of this estate settlement or know
where it can be found?

Romaine Stauffer

15 Harry Stoudt Drive

Bernville, PA 19506
E-mail: Staufferhof@comcast.net

HALDEMAN: 1 want descendants of Abraham
Haldeman (b. 1757, Lancaster Co., Pa.; d. 1798 Elklick
Twp., Somerset Co., Pa.), son of Jacob Haldeman and
Maria Miller. He married ca. 1780 in Lancaster County to
Anna Shellhorn (b. 1760[?], Lancaster Co., Pa.), daughter
of Balser Shellhorn and Mary Amweg. She married sec-
ondly John Noftzinger (d. July 2, 1823, Somerset Co., Pa.).
The children were: John, Mary, Jacob, Peter, Baltzer,
Christian Haldeman, Nancy, and Catherine Noftzinger.

Jack Lines
924 South 16th Avenue
Yakima, WA 98902-4259

HOFFMAN: I am seeking information on Henry
Hoffman (Oct. 5, 1780-Mar. 5, 1841). He is buried in Bangor
Episcopal Cemetery, Churchtown, Pennsylvania. Who was
his wife? Where is she buried? Where did they live? Who
were their children? The only child I found was Jacob
Hoffman (1801-May 16, 1867), married to Elizabeth (1803-
May 7, 1866) and buried in the United Methodist Cemetery,
Churchtown, Pennsylvania. Henry’s parents were George
and Elizabeth (Zimmerman) Hoffman IL.

Grace A. Zimmerman
499 Orchard Road
Reinholds, PA 17569-9685

HOSTETLER: Menno Byler married Leah Hostetler
and lived in Big Valley, Mifflin County, Pennsylvania.
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They had a son Jonathan Byler, who married Salome

Zook. They possibly had other sons or daughters whose

names are unknown to me. I would like to know the

names of Leah Hostetler’s parents, grandparents, great-
grandparents, and great-great-grandparents.

Raymond Beiler

5681 Umbletown Road

Gap, PA 17527

NISLEY: I would like more information on Christina
Nisley, who married 1810 immigrant George Petersheim
of Lancaster County, Pa., and also on Magdalena Nisley
(b. 1784), who married Abraham King (b. 1786) of
Paradise Township, Lancaster County, Pa. Christina and
Magdalena are thought to have been sisters. I would like
the names of their parents and grandparents if known.
George and Christina’s children were born from 1792 to
1806; and Abraham and Magdalena’s children, from 1818
to 1824.

Raymond Beiler
5681 Umbletown Road
. Gap, PA 17527

QUINTER-MEYERS: James Quinter, from whom
Quinter, Kansas, derived its name, was born in 1816. He
married twice, his first wife being Mary Ann Moser and
his second wife, Fanny Studebaker. His daughter, Lydia
Isabella Quinter, was born to his first wife in April 1854
and married in September 1877 to J. T. Meyers from the
Green Tree Church, Montgomery Co., Pa. (probably Green
Tree Church of the Brethren). Can anyone give me the -
Meyers ancestral lineage of J. T. Meyers? James Quinter
died May 19, 1888, at a Brethren Annual Meeting, held at
North Manchester, Ind. He was buried at Huntingdon,
Pa. In what cemetery were his remains interred?

Roger B. Meyers
8435 Nyesville Road
Chambersburg, PA 17202

SCHONBECK/GINGERICH: I need the names of
Christian Schénbeck’s and Anna Gingerich’s parents.
Anna was an immigrant, and Christian died at sea. Their
only known child was Lydia Shonebeck/Shanebeck
(1816-1882), who married Christian Lapp (1816-1898) of
Lancaster County, Pa.

Raymond Beiler
5681 Umbletown Road
Gap, PA 17527

ZOOK/HOSTETLER: Solomon Zook (1845-1920) of
Mifflin County, Pennsylvania, married Salome Yoder
(1849-1929). They had a son Joel Zook, who married Katie
Hostetler. I would like more information on Solomon
Zook and Katie Hostetler, including their lineages as far
back as is known.

Raymond Beiler
5681 Umbletown Road
Gap, PA 17527
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