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ABSTRACT

This thesis explores the published works of the prophetess and mystic, Jane Lead
(1624-1704), probably the most prolific woman writer and most important female leader in
late seventeenth-century England. By contextualising her and by drawing out the nature of
her devotions it draws attention to her as a figure in her own right. This thesis challenges
studies that have tended to reduce her to one example within a certain tradition. As much of
her theology was mystical and experiential, 1t is concerned to look more closely at the
individual, for only then can we map out the development of her ideas and beliefs to show
that she did not conform to any one particular tradition. It considers the role of gender in
religious discourse by questioning how she was able to act as potential agent of change and
it examines the nature of her writings and the reception of her published works.

This thesis also considers Jane Lead’s use of mysticism, millenarianism and her
visions of the Virgin Wisdom, or Sophia to show how her religious ideas straddle the
crossroads of heterodoxy and orthodoxy, by examining important themes in her writings,
such as purification, salvation, redemption and sophiology. It considers the gender dynamism
of her visions of Sophia to show that her hybrid theology of the feminine has ramifications
for contemporary scholarship, especially in the areas of women’s history, early modern

women and writing, and women and religion. The thesis aims to show that Jane Lead was

indeed, a most extraordinary seventeenth-century woman.
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EDITORIAL NOTE

The year has been taken to begin on 1 January, not 25 March as in the Julian calendar (which
was used until 1752).

Throughout, I have used Jane’s married surname spelled Lead (without an “e’) as after her
first publication in 1681 she no longer used Leade.

As Jane Lead used the Authorised King James version of the Bible, all biblical quotations are
taken from it, including the apocrypha.

In quotations from primary sources, spelling and punctuation have been cited verbatim, with
corrections only for modern typology.
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CSPD - Calendar of State Papers Domestic
DNB - Dictionary of National Biography
MS Rawl. - MS Rawlinson
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INTRODUCTION

The day 1s not far away when the prophecies and my written work will serve a great
purpose.’

Jane Lead (1624-1704) was probably the most prolific woman author and important
female religious leader in late seventeenth-century England. Although Phyllis Mack
described Lead as 'the most eminent female visionary of the 1690s’, she still remains
relatively unknown.? Lead was the leader of a Protestant group in London, known as the
Philadelphian Society.” During her lifetime, at least fourteen of her works were published
in English and were translated into Dutch and German circulating among European
Philadelphian circles and German pietists. This thesis seeks to remedy some of this
comparative neglect and to highlight and explore the distinctiveness of her visionary and
prophetic writings and especially of her theology. It argues that Lead’s form of experiential
religion has particular relevance and interest today because of recent interest among
feminist theologians 1n the female aspects of the divinity and in the figure of Sophia.

Lead had great confidence that her 'written work’ revealed God’s plan and felt
divinely ordered to disseminate God’s will. Her writings, however, were not systematic, they
revealed an 1nner world of shifting and complex visions. Through this introspective method
she experienced an immediate awareness of God and she wrote, ‘[ introverted more into my
own Inward Deep, where 1 did meet with that I could not find elsewhere.”* Like most

mystics, Lead’s goal can thus be seen as a ‘Mystical Union, by returning back into the Infinite

' Jane Lead, ‘Lebenslauff der Autorin’, in Sechs Unschatzbare Mystische

Tractlein (Amsterdam, 1696), p. 422. I am grateful to Marianne Jahn for translating
Lead’s "Life of the Author’ into English.

? Phyllis Mack, Visionary Women: Ecstatic Prophecy in Seventeenth-Century
England (Berkeley, 1992), p. 409.

* The Philadelphian Society was a religious society " for the advancement of piety
and the universal love towards all’, named after the sixth of the seven churches mentioned

in Revelation 1:4 and 3:7. Her followers were mainly well-educated Anglicans. See
Francis Lee, State of the Philadelphian Society (London, 1697), p. 7.

* Jane Lead, 4 Fountain of Gardens Watered by the Rivers of Divine Pleasure (3
vols, London, 1696-1701), vol. 1, p. 6.



Being’.* Lead’s mysticism, however, was typically individual and her writing is difficult to
categorise.

Lead recorded many visions from 1670 until her death in 1701. The most significant
were visions of the Virgin Wisdom, or Sophia. Lead recorded that, 'in the midst of a most
bright Cloud, a Woman of a most Sweet and Majestick Countenance, her Face shining as the
Sun, and her Vesture of Transparent Gold, who said, ‘Behold! I am God’s Eternal Virgin
Wisdom.’® The vision depicted a personification of God’s wisdom, known as Sophia.’
While Lead’s visions of Sophia were not unique, they were extremely unusual in the
seventeenth century. Lead developed a less explicitly patriarchal and more gynocentric form
of Christianity, presenting an emphatically female dimension to the Christian mystical
tradition.

This thesis hopes to fill a gap in scholarship. Understandably focusing on the
religious and theological mainstream, and often working with denominational categories,
historians concerned with the seventeenth and eighteenth centuries have not explored the
image of Sophia at this time. Feminist theologians, meanwhile, have neglected the
significance of Lead’s interpretation of Wisdom and the way in which it highlights the
divine feminine. Lead emphasised the figure of Sophia more than any of her
contemporaries. The central concern of this thesis, therefore, 1s not with Lead’s style, as is
the case in Smith’s study, but with the understanding of Lead’s prophecies and the gender

dynamism of her mysticism and spirituality. For, as Elaine Hobby points out, Lead’s "vision

' 8

1s a wholly spiritual one’.® A thematic approach will be used to examine Lead’s theology,

focusing, for example, on her use of punfication, redemption and salvation. The overriding
preoccupation in the thesis will be to examine how Lead figured in the relationship between
herself and Sophia. The intention however, is not to provide a comprehensive account of her

complex theology, but to offer one interpretation.

Many of Lead’s prophetic utterances were concerned with the millenarian idea of

$ Ursula King, Christian Mystics: The Spiritual Heart of the Christian Tradition
(London, 1998), p. 154.

° Jane Lead, The Laws of Paradise (London, 1695), sig. A2r.

" Sophia is Greek for Wisdom and in addition to appearing in several places in

biblical literature, Sophia is found in many Gnostic scriptures which date from about 4
a.d. Iuse Wisdom and Sophia interchangeably as Lead did.

® Elaine Hobby, 'Prophecy’ in Anita Pacheco (ed. ), 4 Compamon to Early
Modern Women's Writing (Oxford, 2002), p. 278.
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Christ’s second coming, when Sophia would also be apparent. She anticipated the imminent
arrival where Christ would return as predicted in the Book of Revelation and where everyone
would undergo a spiritual and inward transformation in the End Days. This thesis will also
examine the gendered configuration of her mystical experiences to show how she guided her
Philadelphian members with millenarian visions of a future world. Lead prophesied an
imminent apocalypse which would result not from God the Father’s inexorable judgement,
but from Wisdom’s love and intuitive wisdom. This relationship is especially interesting for
the exploration of themes surrounding mysticism, millenarianism and the divine feminine
because of the quantity of Lead’s surviving publications.

Lead’s theology was informed by the ideas of the sixteenth-century German
theosopher Jacob Boehme (1575-1624), who claimed to have visions and wrote books and
treatises on complex philosophical and theological concepts. Boehme’s theosophy, however,
differs from contemporary theosophy which incorporates eastern philosophies. He drew
from a complex range of philosophies including Hermeticism, the Cabbala, Gnosticism, and
sophiology.” Drawing on her published works, and in particular her spiritual diary, this thesis
will show how Lead develbped a relationship with Sophia to a greater extent than Boehme,
and show that her theology was an experiential and mystical expression of the divine
feminine which consisted almost entirely of an interior visualisation.

Lead, of course, was not unique as a prophetess. As part of the evolution of the
critical interest 1n early modern women writers, there is a rich scholarship concerning

seventeenth-century women prophets.'® Particular attention has been paid to early Quaker

> For information about Jacob Boehme (1575-1624), see Nigel Smith, Perfection
Proclaimed: Language and Literature in English Radical Religion 1640-1660, pp. 185-
225; Robin Waterfield, Jacob Boehme: Essential Readings (Northamptonshire, 1989,

repr. Berkeley, 2001); B. J. Gibbons, Gender in Mystical and Occult Thought (Cambridge,
1996). .

' Sara Mendelson and Patricia Crawford, Women in Early Modern England 1550-
1720 (Oxtord, 1998), p. 410-12; Mack, Visionary Women, pp. 165-211; Sue Wiseman,
"Unsilent Instruments and the Devil’s Cushions: Authority in Seventeenth-Century
Women’s Prophetic Discourse’, in Isobel Armstrong (ed.), New Feminist Discourses:
Critical Essays on Theories and Texts (London, 1992), pp. 176-96; Elaine Hobby, Virtue
of Necessity: English Women's Writing 1649-88 (Michigan, 1989), pp. 26-53; Christine
Berg and Philippa Berry, ' Spiritual Whoredom’: An Essay on Female Prophets in the
Seventeenth Century’ in Francis Barker and others (eds), 1642: Literature and Power in
the Seventeenth Century, (Essex, 1981), pp. 37-54, and Diane Purkiss, 'Producing the
Voice, Consuming the Body: Women Prophets of the Seventeenth Century’, in Isobel

Grundy and Susan Wiseman (eds), Women, Writing, History 1640-1740 (London, 1992),
pp. 139-226.



women, for as Mack has observed in the Civil War period, 'Of the nearly three hundred
visionary women who wrote and prophesied during that early period, over two hundred
belonged to the Society of Friends’."' We also know far more, for example, about the
prophecies of Anna Trapnel, the Fifth Monarchist, and the Baptist, Anne Wentworth than we
do of Jane Lead even from non-traditional genres, such as autobiography.'? 1 first came
across Lead in Phyllis Mack’s, Visionary Women where she is mentioned as a rather minor
figure because, as Mack saw her, Lead’s “writings were silent on the political and social
issues that had engaged the prophets of the Civil War period’.!> She has been perceived as
being apolitical, and thus assumed to be passive. Scholars have often placed their emphasis

on active women and on the secular implications of their statements, including those who
challenged the Pauline interdict.”* Feminist scholars have often launched their own re-

evaluations building on and critically responding to the work of, for example, Keith
Thomas,"” and Bermard Capp.'® In God’s Englishwomen, Hilary Hinds acknowledged
Christopher Hill’s God'’s Englishman (1971) to which the title of her publication referred, but

replaced the evaluation of men’s achievements with a focus on women."’ Hill, for example,

‘' Mack, Visionary Women, p. 1.

12 Elspeth Graham and others (eds), Her Own Life: Autobiographical Writings by

Seventeenth-Century Englishwomen (London, 1989). See also, Anita Pacheco (ed.), 4
Companion to Early Modern Women's Writing (Oxford, 2002).

13 Mack, Visionary Women, p. 409. See also, Danielle Clarke, The Politics of
Early Modern Women’s Writing (Harlow, 2001) who argues that women were engaged
centrally with many of the major 1deas and controversies of their time. See also Mary

Burke and others (eds), Women, Writing, and the Reproduction of Culture in Tudor and
Stuart Britain (New York, 2000).

* See Gwynne Kennedy, Just Anger: Representing Women's Anger in Early

Modern England (Southern Illinois, 2000), pp. 143-160. Clarke, Politics of Early Modern
Women's Writing, pp.123-86.

1> Keith Thomas, 'Women and the Civil War Sects’, in T. Aston (ed.), Crisis in
Europe 1560-1660 (New York, 1965), pp. 317-40.

' Bernard Capp, Fifth-Monarchy Men: A Study in Seventeenth-Century English

Millenarianism (London, 1972). See also Rufus Jones, Spiritual Reformers in the
Sixteenth and Seventeenth Centuries (Boston, 1959).

V7 Hilary Hinds, God's Englishwomen: Seventeenth-Century Radical Sectarian
Writing and Feminist Criticism (Manchester and New York, 1996), p. vi. Christopher Hill,
God'’s Englishmen: Oliver Cromwell and the English Revolution (London, 1970);
Christopher Hill, The World Turned Upside Down (London, 1972). See also Carol
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has been reluctant to recognise a separate sphere of activity in which women as prophets
played a unique role. He has been blinkered in his analysis of gender regarding female
prophecy, subsuming the category of woman within that of class. Also, he has denied that
women made any distinctive contribution to sectarian politics and has rejected female
prophecy having a special significance for women.'® In contrast, however, Elaine Hobby has
argued that early modern women prophets can be viewed as 'proto feminists’ because they
actively and deliberately transcended the bonds of true feminine self-effacement, using the
ideas and structures of contemporary thought to negotiate some space and autonomy’."
Hobby has also suggested that after the Restoration, 'women were driven back into
their newly private homes, where they retreated to an espousal of virtue. Of necessity, they
made themselves virtuous’.” Mack has also noted that by the closing decades of the
seventeenth century, ‘Public prophets were muzzled, women more than men’.?! After 1690
moreover, Quakers actually opposed public prophecy.* This thesis challenges the general
assumption that after the Civil War all women retreated to their households. Lead was at her
most active, as both a prophet and an author, in the 1680s and 1690s. The lack of social
authority accorded to the majority of women of her time could be circumvented by
prophetesses; their close association with God could le gitimate and authorise their public and
spiritual activities.?? In the late seventeenth century, Lead was still utilising this way to
maintain her position, long after the censoring of the Quaker Margaret Fell who wrote
Women's Speaking Justified (1666).* In contrast, the Philadelphian Society actively

encouraged their women members to speak, and wrote a set of constitutions as a guide: 'If

Churchill, Light Shining in Buckinghamshire (London, 1989).
* Hill, World Turned Upside Down (London, 1972), pp. 89-92.
® Hobby, Virtue of Necessity, p. 27.
¥ Ibid., p. 11.

2l Mack, Visionmy Women, p. 356.

2 Hillel Schwartz, The French Prophets: The History of a Millenarian Group in

Eighteenth Century England (Berkeley, 1980), p. 52. See also Mack, Visionary Women,
pp. 364-71.

# For a useful discussion of prophecy see, Hinds, God's Englishwomen, pp. 10-12,
and Mack, Visionary Women.

* Mack notes that as early as 1672, all Friends’ writings, including those of
George Fox and Margaret Fell were censored, Mack, Visionary Women, p. 363.
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a Woman Pray or Prophesy let it be with all Sobriety and Modesty, to speak forth her own
experience, Sensation, or Manifestation in the Divine Matters’.? This tenth constitution
challenges the general assumption made today, that women’s involvement in the public
sphere was decreasing. Lead, moreover, remained highly visible.

The literary critic Paula McDowell is one of the few scholars who has written
extensively about Lead. However, in her work she presents Lead’s literary career as one
aspect of the rise of the independent female author in commercial literary production in the
later seventeenth century.”® Yet, in Lead’s case, her authorship was not simply an
autonomous act. Men, as well as women, played an important, if not crucial role as aides,
editors and publishers, which allowed her access into the world of print. This collaborative
relationship between men and women is underplayed by Paula McDowell. As this thesis will
argue, there would not have been a Philadelphian Society without the assistance,
organisation, and co-operation of men that knew and supported Lead. It argues that the
spiritual and theological content of Lead’s writings are at least as important as the fact of
their publication.

This thesis builds upon the existing scholarship of Brian Gibbons, Desiree Hirst, and
Nils Thune who have all studied Lead in reference to her links with Behmenism.?’ Although
Thune provided an extensive study of the Behmenists and Philadelphians acknowledging
that Lead played a crucial part, his historical and psychological study 1s now over fifty years
old. Hirst and Gibbons have made convincing studies of the esoteric sources of English
Romanticism which owe a substantial debt to Boehme. Gibbons’s examination of Lead and
Sophia, however, still comes out more or less patriarchal, as he writes that Lead’s

‘feminisation of God is more restrained than that of other Behmenists’, and ' Insofar as Sophia

is a feminine figure, her role is stereotypical’. That is, ' As with human females, childcare is

5 Theosophical Transactions by the Philadelphian Society (London, 1697), pp.
221-23, and Bodleian Library, Oxford, MS Rawl. D833, 'Propositions Extracted from the
Reasons and the Foundation and Promotion of the Philadelphian Society’, fol. 11.

26 Paula McDowell, Women of Grub Street: Press, Politics, and Gender in the
London Literary Marketplace 1678-1730 (Oxford, 1998).

I Desiree Hirst, Hidden Riches: Traditional Symbolism from the Renaissance to
Blake (London, 1964); Gibbons, Gender in Mystical;, Nils Thune, The Behmenists and the
Philadelphians: A Contribution to the Study of English Mysticism in the Seventeenth and
Eighteenth Centuries (Uppsala, 1948).



Wisdom’s proper sphere of competence’.*® These observations are over-simplified, and as

this thesis will show Sophia was much more and, indeed, became a powerful redemptive

symbol to Lead. Some European historical accounts such as those by Serge Hutin and G.

Hochhut have also seen Lead as a link in the transmission of Behmenist ideas.”” Yet, Lead

did not just transmit them, she departed from the ideas of Boehme, in favour of developing
her own. She has not been considered as a central and pivotal figure in her own right.

There 1s no published in-depth study, however, which focuses on Lead. Few scholars,
for example, have recognised that Lead was a spiritual alchemist, even though she used
alchemical ideas to signify the key to eternal life - a way of transmuting not base metal into
gold, but the spirit into God.” Indeed, few scholars have noticed that she departed from the
Behmenist tradition, upholding instead the authority of her own revelations which she
deemed were from God. D. P. Walker, for example, assimilated Lead to more important
figures in the Behmenist tradition in his study of millenarianism.”’ Yet he failed to notice
changes in Lead’s soteriology. Lead advocated the doctrine of apocatastasis, or universal
salvation which clearly departed from Behmenist ideas, and moreover, influenced the
eighteenth-century cleric, William Law, who wrote A Serious Call to a Devout and Holy Life
(1729) - one of the central spiritual texts of the eighteenth century. Lead’s emphasis on God
as love and the indwelling of Christ in the soul also appealed to Law’s mystical sensibilities.
The Reverend John Blunt stated that the Philadelphian Society ‘contributed largely to the
spread of that mystical piety which is so conspicuous in the works of the good and learned
William Law, which affected in no small degree the early stage of Methodism’.*

In many studies, then, Lead has been discussed in relation to the central male, in this
case Boehme. To de-centre the male figure would, however, produce a very different picture

through the focus on women’s spirituality. In her biographical study, Joanna Sperle, for

* Gibbons, Gender in Mystical, p. 150.

# Serge Hutin, Les Disciples Anglais de Jacob Boehme aux XVII et XVIII Siecles

(Paris, 1960); G. W. H. Hochhut, *Jane Leade und die Philadelphische Gemeinde in
England’, Zeitschrift fur Historische Theologie (1865), pp. 171-290.

% See Chapter Three, Searching for Gold.

' D. P. Walker, The Decline of Hell: Seventeenth-Century Discussions of Eternal
Torment (London, 1964 ).

*2 John Blunt, Dictionary of Sects, Heresies, Ecclesiastical Parties, and Schools of
Religious Thought (London, 1874), p. 425.



example, has considered Lead to be a conventionally orthodox Christian, rather than
positioning her within the Behmenist tradition. Sperle stressed Lead’s warmth’,
‘compassion’ and ‘embracing love’ as a practising Christian whilst minimising her occult
influences, including Behmenism, thereby reducing her heretical teachings to conventional
Christian belief.”’ This thesis will highlight Lead as the pivotal figure, and in this way she
canbe seen as the Philadelphians saw her, as an important and influential religious leader and
undoubtedly their leading light.

However, gender critics, such as Diane Purkiss have commented on Lead by drawing
on the notion of ‘ecriture feminine’. Purkiss questions whether Lead transcends gender, in
terms of the maternal body, by arguing that Lead’s desire was to situate herself outside or
beyond the body.** She suggests that Lead wanted to rewrite the specificity of the female
body in metaphysical terms, by "the transmission of mystical knowledge in terms of female
reproduction’.” Yet, as Thomas McCray-Worrall has suggested, Lead’s gendered figurations
‘systematically incorporate the bodily associations they ostensibly disavow’.” For Lead,
however, prophetic utterance becomes a form of delivery. Lead wrote, it was "as a Bodily
Birth, going forth from me in Outflowing Acts of Power’”’ Lead thus articulated her inner
space as a means of communication with the divine thus challenging conceptions of her self
as a passive, empty vessel. She appears filled with the Spirit of God and her conventional
use of rhetoric merely masked her identity as a proactive visionary.

Feminist theology has still much to do in recovering and re-evaluating women’s
contribution to the Christian tradition. One of the aims of this thesis is to remedy some of
that neglect. It will suggest that Lead’s writings have ramifications for feminist theology, and
also for women’s history, and women and writing. This is not to say that Lead has been
totally overlooked by scholars. Interestingly, New Age proponents, such as Caitlin
Matthews, have acknowledged Lead’s prophetic utterances, but in doing so have placed Lead

% Joanna Sperle, ‘God’s Healing Angel: A Biography of Jane Ward Lead’
(unpublished Ph.D. thesis, Kent State University, 1985), p. 99 and passim.

** Purkiss, ‘Producing the Voice’, p. 152.
¥ Tbid., p. 152.

* Thomas M. McCray-Worrall, *Wisdom’s Body: The Prophetic Writings of Jane
Lead’ (unpublished M.Phil. Dissertation, University of Cambridge, 1999), p. 6.

*7 Tbid., p. 324.



In a tradition by depicting her as a goddess worshipper of the seventeenth century.®® This
suggestion 1s, however, highly contentious. Although the figure of Wisdom clearly became
Lead’s important informant about how God’s plan would be realised, Lead did not record
ntuals of any kind associated with Goddess worship. Indeed, it would be problematic to
equate Lead’s sophiology with Goddess worship today, as New Age adherents do not
necessarily believe in a "God’ but may draw on a host of ideas available from a global
repertoire.”

Similarly, there is yet another strand of scholarship that sees Lead as being part of an
esoteric tradition. Using comparative theology, it locates Lead’s mysticism 1n a theosophic
tradition which began with Boehme. Arthur Versluis claims that this is the Christian
equivalent of Muslim Suffism and the Jewish Kabbalah.** Yet, to incorporate Lead into an
assimilation of global ideas and beliefs is problematic. Instead of trying to make Lead fit
into certain traditions, this thesis will examine Lead’s work to show that her innumerable
influences, and her vast resource of imaginative ideas are indeed difficult to categorise.
Drawing from such eclectic resources and adding her own revelations makes her spirituality
difficult to define and indeed unique.

My interest in Lead, then, is strongly shaped by concerns within feminist theology and
places the emphasis as an historical study of a Christian woman in the early modern period,
and uses a close examination of her texts. It will show how certain experiences in Lead’s hife
helped to shape her theological concerns. This approach is influenced by Barbara
Newman’s study of the twelfth-century mystic, Hildegard of Bingen, and Ester Cope’s study
of the prophetess Lady Eleanor Davies, which have recovered and re-evaluated important, but
neglected, religious women writers.*! The thesis takes an interdisciplinary approach, which

without doubt, will not be theological enough for some theologians, and not fully satisfy

¥ Caitlin Matthews, Sophia: Goddess of Wisdom: The Divine Feminine From
Black Goddess to World Soul (London, 1992).

* Thealogy, denotes a feminist discourse on thea (the Goddess) instead of theo
(God), see Ursula King, Women and Spirituality: Voices of Promise and Protest

(Hampshire, 1993), pp. 126-27; Melissa Raphael, Introducing Thealogy: Discourse on the
(roddess (Cleveland, 2000), p. 9.

% Arthur Versluis, Wisdom's Book: The Sophia Anthology (St. Paul, 2000), pp. 1-
26.

! Barbara Newman, Voice of the Light: Hildegard of Bingen and Her World

(Berkeley, 1998), Ester Cope, Handmaid of the Holy Spirit: Dame Eleanor Davies, Never
Soe Mad a Ladie (Michigan, 1992).



literary critics, historians or feminists. Indeed, Lead wrote that her work was “not from
History, but from the revealed Mystery’.** However, by using a variety of approaches and
methodologies, I will show how her theological ideas have ramifications for current feminist
scholarship, especially in the areas of early modern women and writing, and women and
religion. The thesis will explore the question of how Lead was able to act as a potential
agent of change through writing on religious topics. It will examine the nature of her writing
by a close reading of the texts, including her use of imagery, allegory and metaphor.** It will
examine her strategies of empowerment as a female prophet and leader of the Philadelphian
Society in relation to religion, considering the association of the *woman figure’ and the role
of gender in religious discourse; and throughout will examine Lead’s complex and intimate
relationship with Sophia. It will consider how Lead’s religious ideas straddled the crossroads
of heterodoxy and orthodoxy in the seventeenth century. For example, Lead’s limited
acceptance of Mary corresponded with the prevailing Protestant ideology of the time. It is
clear, however, that her reassertion of Sophia did not. Lead’s highlighting of Sophia can be
seen as providing a counterbalance. Indeed, as part of the Behmenist tradition she had
attempted to fill a void, in terms of representing more forcefully the divine feminine in the
godhead. By emphasising Sophia within the overwhelmingly male godhead, she can be seen
to be challenging seventeen hundred years of patriarchal suppression of the feminine aspect
of the Wisdom of God. Yet, as the female leader of the religious group of Philadelphians, she
would have positioned herself in a radical position - in opposition to the orthodox (male)
clergy.

The effect of Lead’s writing can be determined by the interest taken in her by
subsequent generations, and by how widespread her influence became. In America, Lead’s
ideas may have reached William Penn, with whom she shared the same publisher, Andrew
Sowle. Penn corresponded with the German pietist Joanna Petersen, who expounded Lead’s

doctrine of universal salvation throughout Germany. Penn tried to persuade Petersen and

others to leave their pietist circles. His appeal was ‘couched in phraseology of special

** Jane Lead, The Wonders of God's Creation (London, 1695), p. 61.

** The scholarship of autobiographical writing in the early modern period is a
developing area, see Graham, Her Own Life, and Estelle Jelinek, The Tradition of
Women's Autobiography: From Antiquity to the Present (Boston,1986).

* William Hull, William Penn and the Dutch Quaker Migration to Pennsylvania
(Philadelphia, 1935), pp. 134-35.
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meaning to the Boehmist "Philadelphian Society’.”* Lead’s influence did reach America
via John Kelpius and his followers who emigrated from Germany to Pennsylvania to found
the Wissahickon Mystics’ in 1694, after he spenf considerable time with Jane Lead and her
Philadelphians in London en route.*® The Reverend John Blunt suggested that Swedenborg
become acquainted with the Society’s tracts after they were translated into Dutch.*” Serge
Hutin also noted that the knowledge of Boehme had passed from the Philadelphians to the
Camisards and then to the Shakers and Ann Lee by 1758.%

However widely Lead’s publications became known, they were only of 1nterest to
minority groups or individuals. Lead’s publications were reprinted by John Thomson 1n
Glasgow in the early nineteenth century which shows that there was some interest in her
works. Jung also mentions her,*® and Eastern writers Vladimir Soloviev (1853-1900) and
Sergei Bulgakov (1871-1944), who were deeply influenced by the Behmenist tradition
recognised Lead’s importance.®® Today, Lead is venerated in certain circles and her writings
are read as part of a liturgy on a daily basis in the mystical community known as the Order
of Sancta Sophia in Wales, which regards itself as part of a growing international network of
like-minded groups and spiritual communities.”® All her publications are currently available
on the internet.’®* She is yet, however, to be included in the The Brown University Women
Writers Project, which is dedicated to publishing works by women from the medieval period
to the nineteenth century. It is an attempt to ‘dispel the myth that women wrote little of real

> Albert Bell, The Life and Times of George de Benneville (Boston, 1953), p. 6.

“ Julius F. Sache, German Pietists of Provincial Pennsylvania (New York, 1895,
repr. 1970), p. 13.

7 Tbid., p. 425.

** Hutin, Les Anglais Disciples, pp. 120-23.

¥ C. G. Jung, Collected Works (18 vols, London, 1957), vol. 16, p. 295.

% See for example, Samuel Cioran, Vladimir Soloviev and the Knighthood of the
Divine Sophia (Ontario, 1977), and Sergei Bulgakov, Sophia: The Wisdom of God
(Lindisfarne, 1993).

! Geraint ap Iorwerth, Honest to Goddess: Russia, Sophia and the Celtic Soul
(Hampshire, 1998).

2 The most extensive collection of Lead’s works can be found at Pass the WORD
Services, Jane Lead: Seventeenth Century Prophetess of God 1624-1704,

2000,<http://www.passtheword.org/Jane-Lead/index.html>(16 August 2002).
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value before the Victorian period’.” The website of the Women Writers Resource Project
at Emory University makes seventeenth-century texts by women more readily available, but
Lead’s works are not yet listed.> This does, however, mean that the texts of women authors

in this period are at least surfacing and being published, often for the first time.

Qutline of Chapters

This thesis examines Lead in her own right, by contextualising her, drawing out the
nature of her devotions to draw attention to her as a figure in her own right to map out the
development of her ideas and beliefs to show that she did not conform to any one particular
tradition. The thesis does this in three sections. The first section comprises of two chapters
which provide details of Lead’s biography, outline the changing material and familial
circumstances of her life, and then examine the nature of Lead’s entry into print. The first
chapter, The Philadelphians’ Prophetess describes how Lead’s life story permits an
exploration of how a woman could gain and exercise a position of leadership in collaboration
with male authors and divines. It examines her strategies of empowerment as a female
prophet and leader of the Philadelphian Society in relation to religion, considering the role
of gender in religious discourse.

The second chapter, The Pen of An Angel, shows that her prolific writings were not
simply independent utterances. Instead it argues that they were facilitated by a network of
male supporters who financially underwrote her. They enabled her to gain access into the
world of print. Lead was not a literary hack, nor a denizen of *Grub Street’, and she was not
overtly political in her writing style in the same way as, for example, the early Quakers or
Fifth Monarchists. She did not direct her anger at positions of authority using scriptural
sources as her basis. Her publications not only influenced her Philadelphian members at
home, they also influenced Philadelphian circles abroad - people were certainly reading them
in the Netherlands and Germany.

The second section comprises of chapters three, four and five, and explores
important themes in the writings of Jane Lead, such as purification, redemption and

salvation. They consider how, for example, her prophecies draw together to reveal

> See for example, Ester S. Cope (ed.), Prophetic Writings of Lady Eleanor
Davies (New York and Oxford, 1995), p. xi.

** There are numerous websites dedicated to women’s seventeenth-century
writing. See, for example, Sheila Cavanagh, Emory Women Writers Resource Project, 14
February 2000, <http://chaucer.library. emory.edu>(8 August 2002).
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overwhelming millenarian concerns involving redemption. Chapter Three, Searching for
Go(l)d: Spiritual Alchemy, examines Lead’s use of alchemical discourse. Her complex ideas
were influenced by Boehme and result in a complex recipe drawn from alchemy, magic,
Hermeticism, the Cabbala and Gnosticism. It will attempt to elucidate some of her complex
ideas and examine her vision of ‘'The Glassy Globe’ to demonstrate her application of
alchemical imagery. Her works can be read as mystical alchemical texts, as she applied
spiritual alchemy to unlock the secrets of eternal life - a way of transmuting not base metal
into gold, but the spirit into God. Her search for the Philosopher’s Stone, the key to
transmutation of the spirit, could, she insisted, be found by looking within.

Chapter Four, The Divine Ark: A Vision of the Second Noah's Ark examines how
Lead re-interpreted the story of Noah and the Flood. The Ark, which was imbued with
alchemical symbolism, symbolised the Church by which God would save all souls when it
returned in the end times. Lead’s vision of the second Ark was a story of redemption and not
damnation in the setting of the predicted end of the world This millenarian 1dea is also
explored in Chapter Five, Millenarianism, Universal Salvation and the New Jerusalem. 1t
focuses on Lead’s millenarian ideas. These concern the coming of Sophia as well as the
expected return of Christ in the end days. Lead viewed herself as one of God’s chosen
individuals or ‘First Fruits’ to carry out God’s will which was linked to the idea of the
imminent second coming of Christ in the Book of Revelation. This millenarian idea was not
uncommon during the seventeenth century but Lead differed from others in the way in which
she applied it through the concept of Sophia, who became Lead’s divine guide and her
personal inspiration. Lead developed an experiential view of revelation whereby she saw
divine disclosure operating by degrees and considered herself as ‘a Heavenly Spy to behold
the pattern of those Heavenly Things’.>> Heaven being the expected New Jerusalem as
depicted in Revelation 21. By adopting the role of the ‘Heavenly Spy’, Lead was guaranteed
a virtual monopoly over the interpretation. Her ideas were influenced by the Behmenist

expectation of a return to a prelapsarian paradise. She believed that the second coming of
Christ was imminent and the world would change to what it was like before the Fall - a place
where humanity and God lived in harmony.

The third section contains the final three chapters of the thesis and examines the

gender dynamism of Lead’s visions of Wisdom, or Sophia, and her ideas concerning
redemption through sophiology. Chapter Six is entitled Spiritual Maternity and Androgyny

** Jane Lead, A Heavenly Cloud Now Breaking (London, 1681), p. 39.
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and 1t explores the idea of spiritual matemity by tracing and elucidating maternal images to
show how Lead’s representations were deeply imbued with Behmenist influences. It will also
consider how she translated her experiences as a mother into spiritual ideas. It will ask
questions such as, how does Lead represent Sophia as a maternal deity? Does the maternal
imagery she use intersect with other discourses? It is concerned with maternal figures who
have influenced Lead, including the Virgin Mary and Rebecca, the mother of Jacob and Isaac.

The theme of mystical marriage is discussed in Chapter Seven which discusses how
Lead translated her earthly experiences as a married and then widowed woman into spiritual
ideas. It also examines Lead’s representations of Sophia as God’s bride, which was a
metaphor of the marnage of the soul to God.

Chapter Eight is entitled Philosophia, the term Hellenists gave to the striving for
instruction, which is said to bring one closer to God with Sophia. This chapter explores
sophiology and examines how Sophia figured in Lead’s visions, many of which were
biblically inspired. By examining Lead’s interpretation of God and Sophia 1n relation to her
Trinitarian belief, it will reveal how Sophia, being divine and indescribable, becomes
practically tangible. The chapter also draws on the current debate within feminist theology
and New Age religion to examine the resurgence of interest, and the ongoing re-evaluation
and reclamation of, the figure of Sophia as both a goddess and as a divine feminine principle.
Christian feminist theologian, Ninna Beckman has suggested that, *Sophia has appeared as
an attractive open-ended alternative’.® Also, some New Age and Goddess worshippers have
shown an interest in Sophia, as a goddess that can be found within.”’ Lead’s relationship with
Sophia thus has ramifications for contemporary scholarship.

Yet, before we can appreciate the uniqueness of Lead’s writing, it 1S necessary to
consider who she was, where she came from, and who and what was known to have

influenced her. The next section will therefore introduce these important aspects of her hfe.

* Ninna Edgardh Beckman, ‘Sophia: A Symbol of Christian and Feminist
Wisdom’, Feminist Theology, 16 (1997), p. 49.

>’ The re-evaluation of Sophia in Western thought has been taken up by various
feminist theologians including Elizabeth Schussler Fiorenza, Jesus Miriam's Child,
Sophia’s Prophet: Critical Issues in Feminist Christology (London, 1994); Elizabeth
Johnson, She Who Is: The Mystery of God in Feminist Theological Discourse (New York,
1998); and Mary Grey, Prophecy and Mysticism: The Heart of the Postmodern Church
(Edinburgh, 1997). See also Caitlin Matthews, Sophia Goddess of Wisdom: The Divine
Feminine from Black Goddess to World Soul (London, 1992), and Carol Christ, ' Why

Women need the Goddess’, in Carol Christ and Judith Plaskow (eds), Womanspirit Rising
(San Francisco, 1992).
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CHAPTER ONE - The Philadelphians’ Prophetess

Norfolk’s Child to "Bride of Christ’
This chapter will explore the interplay between the spiritual life of Jane Lead and her

material and familial circumstances, and will discuss the extent to which her relationship
with God and Sophia gave her a degree of autonomy, agency and power. By the end of the
seventeenth century Jane had become a prolific author of some international repute and her
life story thus permits an exploration of how a woman could gain and exercise a position of
leadership 1n collaboration with male authors and divines.

Jane was born into an influential gentry family in 1624 at Letheringsett, north
Norfolk.! Her father, Hamond Warde, served as a justice of the peace.? Her mother, Mary
Calthorpe, the daughter of Sir James Calthorpe, bore seven sons and three daughters.” When
Hamond Warde died in 1650, the family were wealthy enough to afford a large funeral and
monument in his honour in St Andrew’s Church, Letheringsett, as a visible symbol of their
importance in the local community.* In his will dated 26 February 1650, he left his daughters

! Letheringsett Register Bills (Archdeacon’s Transcripts) show that Jane was
baptised on 9 March 1624. I am grateful to Diana Spelman for her genealogical research.
Jane’s diary contained conflicting statements about her age. On the 5 February 1681, she
wrote, ‘Come next March, I am fifty-seven years of age’, and on the 5 February 1682, she
stated, "I do count my age to be fifty-eight’, Lead, 4 Fountain of Gardens (3 vols, London,
1696-1701), vol. 2, pp. 261 and 303-04. This confusion has been compounded by a
number of inaccuracies which have also crept into modern accounts of Lead’s life. For
example, the lifespan of Jane Lead is listed as 1686-1761 by Desiree Hirst, Hidden
Riches: Traditional Symbolism: From the Renaissance to Blake (London, 1964), p. 343.

* The DNB describes Jane’s father as Schildknap, not Hamond Warde because
Jane’s autobiography, which is extant only in German, refers to her father as *Schildknap’
which is German for Squire. Hamond Warde’s work as a justice of the peace is detailed in

J. Howell, 'Norfolk Quarter Sessions Order Book’, Norfolk Record Society, 26 (1955), 3-
19.

* Her siblings were Charles, William, Edward, Philip, Richard, James, Hamond,
Reade, Suzanna. Charles became the rector of Acle, Norfolk: Susan married Henry
Ferrour; James, married Sarah Wright of Kilverston, Norfolk; and Hamond married Sarah
Scott of Norfolk. Catherine Smith suggests that Jane was the twelfth and youngest child,
Catherine F. Smith, ‘Jane Lead’s Wisdom’, in Jan Wojcik and Raymond-Jean Frontain
(eds), Poetic Prophecy in Western Literature (London, 1984), p. 57. Joanna Sperle
suggests the nine above in *God’s Healing Angel: A Biography of Jane Ward Lead’,
(unpublished Ph.D. thesis, Kent State University, 1978), p. 56.

* F. Blomfield, An Essay toward a Topographical History of the County of
Norfolk (London, 1808), p. 413. Hamond Warde was recorded as the owner of the
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Jane and Suzanna fifty shillings each, but he bequeathed his servants much greater sums;
William Allen, for example, was left six pounds, thirteen shillings and four pence.’ Jane’s
husband, William Leaﬂe, on the other hand, inherited one hundred pounds, while Jane’s
brother, James, received two hundred and thirty pounds. However, Richard Warde’s widow,
Jane’s sister-in-law, was willed the same amount as her brother, being regarded as the head
of the household with a family to support. Those who Warde perceived as having the greater
family responsibilities received a cash sum accordingly.

Jane’s ability as a writer can be traced back to her early life. As Margaret Ezell has
observed, "the most significant factor in whether a girl was educated in the seventeenth
century was her family’.° In her autobiography Jane wrote, ‘my father brought me up with
dignity and good manners, according to his standing’.” Hamond Warde employed a resident
cleric to teach academic subjects, such as mathematics, theology and classical languages.®
Although he would have been employed as a tutor to her brothers, the cleric may have also
taught Jane and her sisters, although it is unclear how far her classical and other skills were
developed.’ It appears that she had access to the Chaplain’s books, even if only clandestinely,
as he 'surprised her reading in his study’.!

original hall of the manor of Letheringsett Laviles in 1624, which is now Hall Farm. Two
fields on Hall Farm are known as *Warde’s Fields’. B. Cozens-Hardy, ' Some Norfolk

Halls’, Norfolk Archaeology, 32 (1924), p. 192. I am grateful to the villagers of
Letheringsett, especially Mrs Ethel Fish, the Churchwarden of St Andrew’s Church, who

shared her knowledge of local history with me. The whereabouts of the monument
dedicated to Hamond Warde 1s unknown.

> Hamond Warde’s will was dated 26 February 1650. Norfolk County Council
Records Office, Norwich, 1651 Warde, Hamond, Letheringsett, N., fols 81r-84v. Mary
Warde, Jane’s mother, was buried on 30 March 1657, Letheringsett Parish Register.

° Margaret Ezell, The Patriarch’s Wife: Literary Evidence and the History of the
Family (Chapel Hill, 1987), p. 13. See also Anne Laurence, Women in England 1500-
1760: A Social History (London, 1995), pp. 165-80; Sara Mendelson and Patricia
Crawford, Women in Early Modern England 1550-1720 (Oxford, 1998), pp. 89-90.

" Jane Lead, 'Lebenslauff der Autorin’, in Sechs Unschatzbare Mystische

Tractlein (Amsterdam, 1696), p. 413. 1 am grateful to Marianne Jahn for translating
Lead’s "Life of the Author’ into English.

® Tbid., p. 414.

> There is no evidence of Latin in Jane’s writings until after 1694 when she had
met Francis Lee.

' Jane Lead, The Wars of David, (London, 1700, repr. 1816), p. 22.
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As Jane was to develop radically individual religious and theological views, 1t 1s
clearly important to find out as much as possible about her religious upbringing. She was
‘baptised, and educated in the Church of England,’ and this upbringing undoubtedly helped
to shape her views.!'! However, it is not sufficient simply to stress that she belonged to the
Church of England, as Sperle has done, for it contained a diversity of theological strands. "
Unfortunately, we may never know for certain in which of these she was raised.
Nevertheless, her family seem to have been parliamentarian in sympathy as her grandfather,
James Calthorpe, subscribed one hundred pounds to the parliamentary cause.”” This might
lead us to suspect that she had a Calvinist, or even godly, upbringing, as the Puritan gentry
of East Anglia were important in the parliamentary cause. This suspicion is further
supported by the fact that members of Jane’s family were involved in colomal trade. Her
cousin Christopher Calthorpe emigrated to Elizabeth City, Virginia, aged seventeen, in 1622
and accumulated over one thousand acres in Charles River (now York County)."* It was
common for younger sons of gentry to go into trade and it was likely that Jane’s brother,
Hamond, a merchant in London, was also a trader in Virginia tobacco by 1630." This early
involvement in Virginia trade is suggestive, for, as Robert Brenner has shown, there were
strong links between the godly and trade to Virginia.'® There is, however, important contrary
evidence. Her family celebrated Christmas with singing and dancing, and thus they are very
unlikely to have been Puritan.

Regardless of how her upbringing shaped her, her adolescence concluded with a

religious crisis which set her apart from her family. During their Christmas celebrations in

1640 Jane’s life was transformed by a religious expertence which was recorded many years

! Thid,, p. 2.

* Sperle, "God’s Healing Angel’, p. 56. See also, K. Hylson-Smith, The Churches
of England 1558-1688 (2 vols, London, 1996), vol. 1, pp. 142-86, and Patricia Crawford,
Women and Religion in England 1500-1720 (London and New York, 1996), pp. 53-69.

B R. Ketton-Cramer, Norfolk in the Civil War: A Portrait of a Society in Conflict
(London, 1969), p. 152. |

'4 Nell Marion Nugent, Cavaliers and Pioneers: Abstracts of Virginia Land
Patents and Grants (Richmond, 1934), pp. 1, 12, 26, 34, 39, 44,

"> Smith, ‘Jane Lead’s Wisdom’, p. 57, citing PRO, E190/35/4, fol. 27, Port of
London Book. Overseas Imports. Christmas 1629 to Christmas 1630: 8 February 1630.

' Robert Brenner, Merchants and Revolution: Commercial Change, Political
Conflict, and London’s Overseas Traders 1550-1653 (Cambridge,1993).
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later:

In the sixteenth year of her age and so to give an evidence that the voice of the
external Word of God ... is real and substantial, not imaginary ... when this voice
spake first to her: which was very suddenly and surprisingly. For it was in a time of
great festivity, at the celebration of the nativity of Christ ... with music and dancing,
1n the house of her father ... when a sudden grievous sorrow was darted as fire into her
bowels, and she was made to consider that this was not the way to be conformed to
CHRIST, or to remember his birth aright; and a soft whisper gently entered into her,

saying CEASE FROM THIS, I HAVE ANOTHER DANCE TO LEAD THEE IN;
FOR THIS IS VANITY."

Francis Lee, the editor of Jane Lead’s Wars of David, which appeared in 1700, when she was
seventy-seven years of age, wrote this account. It thus recorded events which had occurred
over sixty years beforehand. However, Lee was concerned to stress that both the external
Word and Jane’s experience were ‘real and substantial, not imaginary,’ and so the phrasing
and description are likely to have been Jane’s. The powerful and penetrative imagery, such
as the "sudden grievous sorrow’ which "darted as fire into her bowels,’ contrasted with the
‘soft whisper’ which "gently entered into her,” suggests an intimate experience which had
sexual connotations.” Jane may have used this conventional erotic imagery in an attempt to
express an ineffable mystical experience. Indeed, as John Stachnieweski has observed,
'Calvinist conversion involved God’s simultaneous and irresistible seizure of all the faculties
ina divine rape’.”” No matter how accurately this episode was remembered, it clearly marked
a dramatic and transformative moment in her life. Jane’s pointed withdrawal in the midst of
Christmas celebrations suggested that she wanted to separate herself from her family, which
would have been a disruptive action. Even if she said nothing, it marked a declaration of
personal autonomy, and throughout the remainder of her life she rejected her family’s
interference in her personal concerns.

Subsequently, she was ‘wholly taken up in the consideration of her interior state’

having "no liberty to converse as formerly in the family, or to mind any concern of it’.* She

'" Lead, Wars of David, p. 21.

'® See Jocelyn Catty, Writing Rape, Writing Women in Early Modern England:
Unbridled Speech (Basingstoke, 1999).

* John Stachnieweski, The Persecutory Imagination: English Puritanism and the
Literature of Religious Despair (Oxford, 1991), p. 269.

® 1 ead, Wars of David, p. 22
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was tormented by the memory of a lie she had told, and she experienced intense spiritual
anguish which centred on the words " whoever loveth and maketh a lye cannot enter the New
Jerusalem’.”! Her guilt led her to perceive herself as sinful and unable to attain salvation.
She diligently concealed the cause of this suffering from her family, except the Chaplain in
the house. He was supportive and ‘bade her be of good courage, and believe God had some
great good to bring about, by all this conflict of the soul she was in’.#? Nevertheless, because
of her acute sense of sinfulness 'nothing was able to give her any satisfaction or rest, or to
ease her wounded spirit ... which continued for the space of three years with very great
anguish and trouble’.* She also faced an additional predicament, as her experience could
have derived from a divine or diabolical source.”® Her subsequent withdrawal could have
‘betrayed her as a being whose fragile mental and moral powers had been submerged beneath
a tidal wave of occult energy’.*

Although her family does not seem to have been especially godly, there are parallels
between Jane’s experience and puritan narratives of conversion especially as she
ostentatiously rejected communal festivities.” Many of the godly had acute periods of doubt
during their youth or adolescence. There are parallels between Jane's description of her
anguish and other seventeenth-century women's accounts of their spiritual searches. Indeed,
there was a degree of cultural patterning in such experiences. Sarah Wight, a Baptist and
visionary, wrote:

But 1f you knew how desperate my condition is, you would be afraid to change place

! Ibid. The New Jerusalem is the goal of the mystic quest elaborated by St.
Augustine, and used by Medieval mystics, such as Margery Kempe and Julian of Norwich.
See Evelyn Underhill, Mysticism: A Study in the Nature and Development of Man's
Spiritual Consciousness (London, 1911), p. 129. This passage clearly draws on
Revelation 22:15, "whosoever loveth and maketh a lie’.

* Ibid.
# Ibid.

** See Patricia Crawford and Laura Gowing (eds), Women s Worlds in
Seventeenth-Century England. A Sourcebook (London, 2000), p. 266.

* Phyllis Mack, Visionary Women: Ecstatic Prophecy in Seventeenth-Century
England (Berkeley and London, 1989), p. 89. See also James Sharpe, Instruments of
Darkness: Witchcraft in England 1550-1750 (London, 1996), pp. 190-210.

* Richard Baxter (1615-91), the well-known nonconformist minister, was raised

in a Puritan household that rejected popular festivities. See K. Wrightson, English Society
1580-1680 (London, 1982), pp. 183-84.
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with me, for you know not my sad sorrows. None in the world can compare with mine.
Except that you would desire to be in hell, you would not desire to be in my

condition.?’
In Satan his Malice Baffled, the Presbyterian Hannah Allen similarly stressed the extremity
and uniqueness of her despair before her sense of assurance, ‘Therefore my condition is
unparalleled. There was never such an one since God made any creature, either angels or
men, nor never will be to the end of the world’.*® Anna Trapnel, the Fifth Monarchist
prophet, was even younger when she experienced despair. She described having visions from
the age of nine, and she was certain that she was damned and as a consequence suffered
suicidal thoughts. She tried to resolve her anguish and de;pair, by attending several Puritan
congregations.” Like Jane Lead, all these women experienced a period of doubt followed by
a sense of resolve.

During the succeediné three years Jane sought a solution to her spiritual turmoil. In
1642, she 'secretly wrote a letter to her brother Hamond in London to ask him to obtain
permission from their father for her to visit'.*° She spent six months with Hamond and his
wife, Sarah, and thus lived in the capital as the country moved into civil war and London was
convulsed with godly fervour.’! She frequented many public and private religious meetings,
including Independent conventicles in 1643. She recorded in her autobiography a profitable
meeting with Tobias Crisp, not long before his death, and the profound effect he had in
resolving her inner turmoil. Crisp was an antinomian who believed in emotional converston

by God's free grace.”? He argued that God’s grace was offered to all through Christ, so that

2" Henry Jessey, Grace Advanced by the Spirit of Grace in an Empty Nothing
Creature, Viz. Mris Sarah Wight (London, 1647), sig. A2v-A3r.

* Hannah Allen, Satan his Methods and Malice Baffled. A Narrative of God's
Gracious Dealings with that Choice Christian (London, 1683), p. 12.

? Anna Trapnel, 4 Legacy for Saints, Being Several Experiences of the Dealings
of God (London, 1654), Introduction.

" Lead, Lebenslauff, p. 6.

*! See K. Lindley, Popular Politics and Religion in Civil War London
(Hampshire, 1997), pp. 198-255.

* Nigel Smith, Perfection Proclaimed: Language and Literature in Radical
Religion 1640-1660 (Oxford, 1989), p. 311 ff
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sin was entirely and universally "blotted’ out.” Jane recorded that Crisp’s ' free-grace sermon

was quite different from the others I had heard so that I decided to tread no other path’.*
Crisp, moreover, had an undoubted influence in the development of Jane’s theological ideas.
[t was through him that Jane encountered a different style of religious rhetoric and theology.
Cnisp stressed the freeness of God’s redemptive love and the blotting out of sin, not the
doctrine of predestination. All of these themes can be found in Jane’s writings and in her
prophecies and visions. His sermons clearly had a great impact on her, reinforcing her faith
and transforming her theology, as not long after that meeting, she received 'the form of a
pardon, signifying her transgressions had been blotted out, and that she was sealed by the
Spirit, for the promise of the Father’.>> She was 'sealed' at the point of commitment by the
Holy Spirit and entered into a covenant with God. Possibly influenced by the millennial
tervour of the meetings she attended, it was then that she was determined to become a Bride
of Christ'.* For the pfevious three years she had wrestled with the notion of sin from which
the second vision released her. It signified a change from an obsession with guilt to an
assurance of salvation.”’

Jane was not alone in declaring that Crisp’s sermons had influenced and shaped her
theology 1n positive ways. Crisp had a profound effect on others like Lead who moved
towards antinomian forms of religion and stressed God’s love and rejected predestination.
The antinomian, Laurence Clarkson wrote, “under Doctor Crisp’s Doctrine, in which I did
endeavour to become one of those that God saw no sin’.*® In debates provoked by the

republication of Crisp’s works in the 1690s focusing on the controversial reputation of his

> Tobias Crispe. Christ Alone Exalted: In Fourteene Sermons Preached In and
Neare London (London, 1643), p. 326.

* Lead, Lebenslauff, p. 417.
> Lead, Wars of David, p. 23.

* 'Bride of Christ’ is a common trope, and was used by seventeenth century
Quakers, see Rosemary Radford Ruether, Women and Redemption: A Theological History
(London, 1998), pp. 140-41. The major theologian of the twelfth century, Hildegard of
Bingen, described herself as a ‘Bride of Christ', Caroline Walker Bynum, Jesus as Mother:
Studies in the Spirituality of the High Middle Ages (Berkeley, 1982), pp. 141-42.

" Mack, Visionary Women, p. 89.

* Laurence Clarkson, The Lost Sheep Found: or, The Prodigal Returned to his

Father’s House, After Many a Sad and Weary Journey Through Many Religious
Countreys (London, 1660), p. 9.
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work and the allegations of antinomianism, a number of testimonies were published which
showed how he had transformed people’s lives.”” A supporter of Crisp reported that, *There
hasbeena great deal of Talk about Dr. Crisp, but I look upon him to have been a Godly, Holy
Man, and that he was Sound and Orthodox, and that he brought in more Souls to Christ than
any of us’.* Crisp had offered an alternative to oppressive Calvinism, instead advocating the
controversial doctrine of universal salvation in which everyone would be saved.*' It was a
set of teachings that Jane was to develop and promulgate over the course of her life.*
Furthermore, as we shall see, it led her to develop her own life independent of her famaily.
Throughout the late medieval and early modern period, the Christian religion, 1t can
be argued, justified the subordination of women. However, a significant number of women
were able to find in divine illumination space for self-determination and purpose. Caroline
Walker Bynum has emphasised the emotional fulfillment found among women, such as
Julhian of Norwich, in the thirteenth and fourteenth centuries.® Like other godly women and
female prophets in the seventeenth century Jane also was able to use religion as a source of
empowerment. Although her doubt was painful, the message from God allowed her to focus
on herself. It also permitted her to pursue a deep quest within herself, and to reflect on her
own life and to construct her particular vocation. As Michael MacDonald has observed, a

new sense of the social self developed from the individual's struggle between God and
Satan.*

¥ See for example, T. Beverley, 4 Conciliatory Judgment Concerning Dr Crisp's
Sermons (London, 1690).

** Hananiel Philalethes, Christ Exalted and Dr Crisp Vindicated in Several Points
called Antinomian (London, 1698), sig. Alv.

! See Peter Lake, The Boxmaker's Revenge: ‘Orthodoxy’, “Heterodoxy' and the
Politics of the Parish in Early Stuart London (Stanford, 2001), pp. 40-49.

42 See Chapter Five - Millenarianism, Universal Salvation and the New Jerusalem.

¥ Bynum, Jesus as Mother, p. 110 ff, see also Ursula King, Women and
Spirituality: Voices of Protest and Promise (Basingstoke, 1993), p. 106, Alcuin Blamires

and others, Woman Defamed and Woman Defended: An Anthology of Medieval Texts
(Oxford, 1992).

“ Like John Bunyan’s, Pilgrim’s Progress, Francis Spira’s popular and enduring
story became a warning to Protestants about the perils of apostasy and an influential
depiction of religious despair, see M. MacDonald and T. Murphy, Sleepless Souls: Suicide
in Early Modern England (Oxford, 1990), pp. 42-76; M. MacDonald, 'The Fearefull

Estate of Francis Spira’, Journal of British Studies, 31, (1992), 56-59, and King, Women
and Spirituality, p. 113.
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Jane's change of religious outlook separated her from her family. Her adolescence was
clearly a period of stress and, like other religious women and men, ambiguous relations and
rebelliousness were expressed through religious turmoil. At sixteen, Jane was entering into
a new stage in her life, one of sexual maturity.” Her change in religious attitude, however,
gave her confidence and independence through a sense of divinely ordained authornity. Some
time after her visit to London, Jane's father announced a prospective bridegroom tor her, and
she agonised over the offer. Her contemporaries, Mary Astell, Aphra Behn and other
ambitious women, struggled with the fear of becoming 'old maids' and the prevailing ideology
of gender that 'women were assigned sweet beauty not supple brains’.*° In her autobiography,
Jane commented that gentlemen were more interested in her outward appearance than her
inner worth. With a strengthened faith in God, her beliefs clearly gave her the strength to
refuse to marry as her parents wished. She refused the marriage on the grounds that it would
be repulsive for her to be bound to an earthly individual as she was now a ‘Bride of Christ'.*’
She was adopting the ancient female Christian role of being married to Christ and rejecting
the Protestant orthodoxy that women should be married.*® She also developed an
understanding from conversations she had with God. However, this divine voice also
legitimated her will. As Jane intended to devote her life to serving God, anything she saw as
impeding her spiritual life was rejected. She found that a higher spiritual authority could
override earthly patriarchal restrictions or, as we shall see, at least, produce an acceptable
compromise.

Whilst visiting her brother in London, possibly at one of the prayer meetings she
attended, Jane met a new acquaintance whom she wished to marry. Her parents, however,
thought the match was unsuitable.*® By 1644, Jane had returned to her parents’ home in
Norfolk, and after a good deal of ‘negotiation and strife' she eventually married a distant

cousin, William Leade. He seemed to meet the demands she made of a husband because he

* Mendelson and Crawford, Women in Early Modern England, pp. 75 ft.

 Foreword by Catherine Stimson in Ruth Perry, The Celebrated Mary Astell: An
Early English Feminist (Chicago,1986), p. xu.

7 Lead, Lebenslauff, pp. 417-18. For Protestant marriage teaching, see
Mendelson and Crawford, Women in Early Modern England, pp. 126-48.

* Negotiation of marriage partners played a particular role in the middling ranks,
see Mendelson and Crawford, Women in Early Modern England, pp. 112-13.

¥ Lead, Lebenslauft, p. 417.

23



shared her spiritual devotion and she described him as 'pious and godfearing'.” William
Leade, the son of John Leade, a King’s Lynn merchant, was a sole heir, and had inherited
wealth which included "what rentes shall be made of his house and alsoe what profittes may
arise from the shipps’ and all the goods, chattels, and plate.”’ Whilst married it appears that
Jane was largely subsumed under her husband's jurisdiction and very little 1s known about her
life. After their marriage the couple lived in London for about twenty-five years, and Jane
bore four daughters, two of whom died in infancy and one as an adult married woman.”

Barbara, who was a close and devoted daughter, was the only offspring to survive her

mother. ,

[t was during her marriage to William Leade that Jane met John Pordage who was to
be one of the most influential figures in her life and who evidently encouraged her to write.
She wrote that ‘my first Acquaintance with him was in the Year 1663'>° In her
autobiography, she described Pordage as an enlightened man “who understood the deepest

of God’s secrets™* (See Fig. 1.1).

-r"-h._. T
el
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Figure 1.1. John Pordage, Gottliche and Wahre Metaphysica (Frankfurt and Leipsig, 1715),
in Hirst, Hidden Riches, p. 193.

* Ibid., p. 418.

* John Lead’s will, dated 1 November 1638, is PRO, PROB 11/180, fols 47r -v.

2 Charlotte Fell-Smith greatly shortened Lead’s marriage and stated that she had
only one child, DNB, s.n.

> John Pordage, Theologica Mystica: or the Mystic Divinitee of the Aeternal
Invisibles (London, 1683), p. 2, preface by Jane Lead.

** Lead, 'Lebenslauff,” p. 421.
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Pordage had formerly been the minister of Bradfield, Berkshire. There he had been at the
centre of a religious community of 'spiritual thinkers’. Richard Baxter noted that 'Dr Pordage
amid his Family ... live together in Community, and pretend to hold visible and sensible
Communion with Angels, whom they sometime see, and sometime smell'>> Whilst at
Bradfield, Pordage had been charged with heresies which included 'denying the Scriptures
to be the Word of God, denying the divinity of Christ, and communing with the spirits,” and
he was also charged with 'fathering a bastard child'.”® Pordage was clearly an antinomian like
Crisp. Forced out of the ministry altogether when the Act of Uniformity was introduced 1n
1662, he moved to London and gathered around him his own religious group. He
maintained a connection with the Church and recruited those of any religious persuasion to
join him.

It was in 1668 when Jane joined Pordage’s London group. She wrote, 'I was again
visited by a wonderful apparition of God as I had not experienced before’.” Her visions were
valued by the group, and she was described as being favoured with, "a Most Wonderfull
Series of Manifestation and Revelation, Especially Declared to be from the Principle and
Treasury of God’s Virgin Wisdom, giving forth her peculiar Discoveries, Directions, Advices,
and Cautions Adapted to the Present Season’.*® It was clear however, that Lead was troubled
by these revelations before she joined Pordage’s coterte, as she wrote:

The more I found myself in the service of this blessing and the prophecy and the
revelation the more I lost hope of finding people who would understand of what had
been revealed to me. Eventually, through my ceaseless looking out for such people
I found such a community whose leading men were Dr Pordage, Mr T. Bromley, Mr
T. Sabberton. They were enlightened men who understood God’s secrets.™

If William Leade was aware of the friendship between his wife and these other men,

including Pordage, it may testify to his sympathetic nature or tolerance towards them. Lead
described her husband as “an excellent man’, but perhaps he did not share, or understand his

wife’s religious enthusiasm. He may have been aware of her despair, as she clearly had "lost

** Richard Baxter, Reliquae Baxterianae: or, Mr. Richard Baxter's Narrative of
the Most Memorable Passages of his Life and Times (London, 1696), p. 77.

** Bodleian Library, Oxford, MS Rawl. D833, fols 63r-65r, Richard Roach, 'An
acct. of ye Rise and Progress of the Philadelphian Society’.

>’ Lead, ‘Lebenslauff’, pp. 419-20.

** Bodleian Library, Oxford, MS Rawl. D833, fol. 58r.
* Lead, 'Lebenslauff’, p. 420.
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hope of finding people who would understand’ her. Nevertheless, William was happy, or
possibly resigned to the fact that Jane was actively searching out like-minded people.® He
must have realised how important it was for her spiritual development to share her
experiences in this way, and it shows the degree of trust that must have developed during
their married life. Jane wrote that *we were together for twenty seven years in great love and
unity’.°*

The death of William Leade on 5 February 1670 brought with it both a new life and

financial distress:

So that when God did cast my lot to be a Widow, which was in the year 70, this change
bringing me first into manifold trials, did drive me into a more Intimate Union with
mine Eternal Spiritual Husband, upon whose Care I wholly cast myself. And then I

resolved to make the choice of Anna, to wait in the Temple of the Lord day and night:
and to be a Widow indeed, after I had been the wife of a Pious Husband about five and
twenty years. For after his Dicease I ceased, as much as possible, from all Business
and care, setting myself free by all means for the Heavenly Calling only.®
Now aged about forty-six, Jane was concerned that her spiritual life would be stifled by the
concerns of her new earthly role as a widow. As Margaret Hunt has observed, 'In good times
middling women might prosper, but any woman was only a man away from being seriously
de-classed, and the system offered her few opportunities to regain her former status’.* As
Peter Earle has commented, Most widows, however independent they might be, suffered a
considerable fall in income and life-style from what they had been used to in marriage’.*
Lead’s 'right of dower', the right to one third of her husband's estate once his debts had been
paid, offered her little opportunity to maintain her former status. Born into the gentry, she
married a merchant, whose death left her a penniless single parent. More seriously still,
William Leade died intestate and Jane reflected upon how she became destitute. William had
entrusted most of his worldly possessions to a factor overseas who did not relinquish

anything, leaving the widow and orphans stripped of their rights. Due to these circumstances,

she wrote, ‘1 was left in dire and extreme want, which forced me even more to place my

“ Tbid., p. 419,
°l Tbid.
§2 Jane Lead, A Fountain of Gardens (3 vols, London, 1696-1701), vol. 2, p. 19.

63 Margaret Hunt, The Middling Sort: Commerce, Gender and the Family in
England 1680-1780 (Berkeley, 1996), p. 165.

* Peter Earle, A City Full of People: Men and Women of London 1650-1750
(London, 1994), p. 154.
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assets into Heaven. I decided to remain a widow in God’.%*

Lead tumned to God in contemplation and prayer, just as she had done at the age of
sixteen. In April 1670, two months after her husband’s death, she began to have visions of
the Virgin Wisdom, Sophia. She witnessed 'an overshadowing bright Cloud and in the midst
of it a figure of a Woman’. Three days later it gently commanded, Behold me as thy Mother,’
and six days later came the promise, T shall now cease to appear in a Visible Figure unto thee,
but I will not fail to transfigure my self in thy mind; and there open the Spring of Wisdom and
understanding’.®® The ending of the relationship with her husband signalled the beginning
of a spiritual relationship with the female figure of S¢phia that lasted throughout the

remainder of Lead’s life.

As we shall see, sophiology was to be the key to her authority, as it was based on an
experiential theology which she could expound through her visionary experiences.®’ These
ideas developed under Pordage's influence, who almost certainly introduced her to the
writings of the Silesian theosopher, Jacob Boehme, which were influential in England from
the 1640s.®* Boehme's search for divine wisdom led him to explore occult philosophy,
Gnosticism, the Cabbala, alchemy and magic. He believed that there were three principles
of the godhead manifested in creation through the seven fountains, which were the material
counterpart to the Virgin Sophia, the divine feminine companion of God.*” Foregrounding
Sophia as an element of the godhead became the most influential factor in Lead’s religiosity
and will be examined in more detail later. As Nigel Smith has shown, religious radicals like
Pordage used Boehme’s ideas extensively, noting it is possible to see how such an interest
shaped epistemological concepts and expressive language of several versions of English
separatist and spiritualist thought’.™ It is clear that Pordage and Lead embraced many of

Boehme’s 1deas, symbolism and language.
In the years after her husband’s death Lead developed another relationship, this time

*> Lead, 'Lebenslauff’, p. 419.
* Ibid., Fountain of Gardens, vol. 1, pp. 18-21.
°7 See Chapter Eight, Philosophia.

* Nigel Smith remarks that 'It is possible to demonstrate Boehme's influence upon
Pordage from the 1650s', in Smith, Perfection Proclaimed, p. 189.

* Tbid., p. 213. See also Robin Waterfield, Jacob Boehme: Essential Readings
(Northampshire, 1989), pp. 82 ff.

" Smith, Perfection Proclaimed, p. 186.
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with Christ as her second husband and described its unfolding in her spiritual diary. On 7
November 1674, she wrote of "the Preparation of the Second marriage’ and "the death of the
First Husband which so long hindered my marriage with the Lamb’.”* She mentioned her
marriage each year by reflecting on her first ‘earthly’ husband and the desire instead to be
married exclusively to Christ. In a dream or vision of her dead husband, she told how she
concluded her relationship with him, preferring instead to develop her ties with Christ:

This Night somewhat before the break of day, I did verily believe there lay one by me
in the Bed. At which I was put into some fear: But then it appeared to be the Figure
of my deceased Husband. Who discoursed many things to me, challenging Conjugal
love, and renewing of that old affinity, which was betwixt us ... I told him I feared to

have Union with any inferior Spirit ... But still I beheld him magically hovering about
me."?

Finally, she told him that "since his decease, I had made a choice of an unchangeable
Mate ... Upon which he disappeared’.”® As property passed from her father to her husband,
Jane declared herself to be divinely owned. By so doing, she could release her inner
resources to face and resolve these conflicts. She had the power of personal, spiritual and
political choice through a determined will to break free of patriarchal restrictions. She was
no longer bound by any mortal or “inferior Spirit’ - her solution to widowhood was thus

remarriage to God. Moreover, this declaration not only enabled her to resist offers that she
considered would hinder her spiritual development, but it eliminated the problem of
sexuality. As Olwen Hufton has argued, theologians and moralists recommended the
seventeenth-century 'widow to live a life of chastity'.” For Lead, chastity also proved to be
a move nearer to a promise of release from her earthly burdens. Her decision to remain a
widow 1n worldly terns, but married in her spiritual life, gave her a double-edged authority
of outward and inward purity. It created a 'freedom’ from the sexual and emotional demands
of a man and a much craved for space for her own spiritual needs. As Barbara Todd has

suggested, 1n the seventeenth century 'continued widowhood was not an irresponsible

"' Lead, Fountain of Gardens, vol. 1, p. 34.

" Tbid, p. 372. The entry is dated 25 August 1677.
™ Ibid,, p. 373.

" Olwen Hufton, The Prospect Before Her: The History of Women in Western
Europe 1500-1800 (London, 1995), p. 222.
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indulgence in liberty; it was the balanced duty of a Christian woman’.”® It allowed the widow

a chance to remain 'free' in part because of the 'special opportunities widowhood gave them

to fulfill their roles as mothers, as Christians and as members of their society'.’® By declaring
herselt as a 'Bride of God', Lead was now better placed to face conflicts of an individual,
famihal, societal and religious nature.

Lead may have been released from her bonds to her earthly husband, but her
transformation into a spiritual figure was profoundly influenced by her relationship with
Pordage. She wrote, "I never met anyone like him’.”’ In 1674, she moved into his household
as his spiritual partner and 'mate'.”® It is unclear where Léad was living beforehand, but in
doing so, it meant that she could give priority to her spiritual devotions. As we have seen,
Pordage and his followers shared an interest in visionary experiences and were able to
express themselves freely in their own community. Pordage thus provided Lead with matenal
sanctuary and gave her the impetus and means to enter a 'public' arena, where she could speak

forth.

It 1s clear that after she entered Pordage’s home, her family tried to persuade her to
leave. In 1676 she recorded:

About Four of the Clock in the Afternoon, my Daughter R. came to me, with a
Message, that there was a letter came from my Sister Re. to Cousin Rob. Wa. that now
there was an opportunity opened for my Redemption out of all Straits and Cares, being
privately ordered by my Brother to send for me down to her House, and so to come to

him, and abide during his Life, where all things should be provided, and need not have
any other dependence’.”

Again she was in a predicament: should she accept her brother's offer and stay with
her sister, but become beholden to her family, and possibly sacrifice her spiritual life? It was
a generous offer, and we are told that her brother was a *Gentleman of an Handsom Estate’

about one hundred miles from London.* She commented that everyone who knew of the

" Barbara Todd, Demographic Determinism and Female Agency’, Continuity and
Change, 9 (1994), p. 430.

® Tbid.
™ Ibid., p. 422.
® Lead, Fountain, vol. 3, pt.1, p. 328.

” Ibid., pp. 327-28. The entry is dated 30 August 1676. The brother may have
been Hamond, with whom she stayed in London in 1643.

* Jane Lead, The Revelation of Revelations (London, 1683), pp. 170-71.
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offer argued with her to accept it and that her friends would neither pity nor aid her if she did

not. Even her daughter, Barbara Walton, cautioned her mother 'against slighting such

Providence’.®' Lead wrote:

Upon consideration hereof, it was said within me, Thou art in a great strait, yet
nevertheless stand by thy Vow and solemn Engagement, whereby thou hast given away
thy Right, as to the disposal of thy self. Now thou art the Lord's, who hath given to
thee a binding Earnest, for to go on forward jointly with thy appointed Mate to that
Work, which this present offer is much too low to retard.®
Remaining in control, her accounts of these episodes foreground her relations with God and
her family. Despite the many arguments to persuade her to accept her brother's financial
help, she refused this offer which would have made her dependent on him. If her family had
collaborated to allow her to move out of the Pordage household, the attempt failed miserably,
as she was resolute in her decision to stay with her spiritual 'mate’ - Pordage, and to keep her
vow to God. She believed that she was entirely in the hands of God and she refused to submit
herself to her brother. She was determined to flee from the restrictions of her earthly life to
a spiritual one which endorsed 'Divine Grace' and assisted her in 'Faith, and the Abandon of
the World’.** In doing so, she rejected the male-owned wealth of fraternal support and the
possibility of re-marriage in favour of spiritual devotion.

As a member of Pordage’s household, Lead was immersed in the world of prophecy,
mysticism and the development of spiritual life. For Pordage gathered about him a group of
like-minded mystical and pious Christians who shared and developed forms of emotional
religion. His community attracted some well-educated people, such as Philip Herbert, the
Earl of Pembroke, and the Oxford educated Edward Brice and Thomas Bromley, who wrote
The Way to the Sabbath of Rest (1655).> There were also several visionary women in his

circle, including Mary, his first wife.®* Looking back at the Philadelphian Society and its

antecedents, Richard Roach commented that 'the fresh Concurrence and Holy Gale of Divine

*! Lead, Fountain, vol. 3, pt. 1, p. 328.
52 Thid.
> Lead, Revelation, p. 171.

* Hirst, Hidden Riches, p. 109. See also B. J. Gibbons, Gender in Mystical and
Occult Thought: Behmenism and its Development in England (Cambridge, 1996), pp. 116-
117, Smith, Perfection Proclaimed, p. 190 and Christopher Hill, Experience of Defeat:
Milton and some Contemporaries (London, Chicago and Melbourne, 1984), p. 222.

*> Mary Pordage died in 1668.
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Life opened first and Principally in Mrs Pordage’.®® Margaret Pinder had visions which were
often induced by fasting,and Mrs Flavel reported seeing the Philosopher's Stone ... which she
knew to be the Divinity in the Humanity’.*” Roach noted that "Thise visions’s ware when
[Ann Bathurst] did live with dr pordich’ (see fig. 1.2).*® Lead recorded that she had frequent
meetings with Pordage, ' We were happy to have found each other and delighted 1n our daily
service to the Lord’.*” Yet they also seem, on occasions to have had some kind of public

meetings. On 6 May 1676, Lead wrote, ' This being the publik Day of our Meeting’.”

h |
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Figure 1.2. AnnBathurst, mystic, 1707, (Bodleian Library, Oxford) in Crawford and Gowing,
Women's Worlds, p. 45, and Crawford, Women and Religion, p. 110.

% Bodleian Library, Oxford, MS Rawl. D833, fols 63r-65r, Roach, 'An Acct of ye
Rise and Progress of the Philadelphian Society'.

% John Pordage, Innocencie Appearing Through the Dark Mists of Pretended
Guilt (London, 1655), p. 17.

* Bodleian Library, Oxford, MS Rawl., D1338, fol. 67v.
* Lead, 'Lebenslauff’, p. 419.

" Lead, Fountain, vol. 1, p. 123.
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Despite such apparent publicity, Lead rarely entered into debates about contemporary
events and her writings consist almost entirely of a record of interior states, visions and
dreams. However, she was not entirely unaware of events happening in London, or indeed,
of other prophets. On 29 December 1677 Lead wrote: *Upon the Consideration of A.W's
Prophecy, it was advised me, that we should have no part with her in divine Justice, nor be
Agents in the avenging property, in desiring Plagues and Vials of Wrath to come so
immediately upon the Formal Churches. It was shewn me, that it was not the Time, nor the
Manner revealed yet, how they should be overturned’.” AW probably stood for Anne
Wentworth, as A True Account of Anne Wentworths Being cruelly, unjustly, and unchristianly
dealt with by some of those people called Anabaptists was published in 1676, and 4
Vindication of Anne Wentworth in 16772 Supporters of Wentworth also referred to her as
‘Our friend Mrs A.W’.** Thomas Barnes declared in a letter that, *The predictions of Mrs
A.W. are to be heard next week by some in town’.>* All of Wentworth’s writings were
autobiographical, vindicatory and vilifying.

Scholars have shown that Wentworth’s own negative life experiences of suffering
associated with fears of God’s anger and punishment pervade her theological ideas.™
Wentworth wrote that Christ ‘revealed to me, (what I did not then know) that my oppression
and deliverance had Public Ministry and meaning wrapped up in them’.* The conflation of

the private and public thus became intrinsically linked with her prophecies. She also wrote

% Thid., vol. 2, p. 520.

2 Wentworth also published England'’s Spirituall Pill and The Revelation of Jesus
Christ both 1n 1679.

% Calendar of State Papers Domestic 1677 (Hereford, 1911), p. 478. The entry 1s
dated 30 November 1677.

% Tbid., p. 411. The entry is dated 21 October 1677. Other letters mentioning
Wentworth are dated 26 December 1677, pp. 528-29; 31 July 1677, pp. 279-80; October
1677, pp. 434-3)5.

% See for example, Elaine Hobby, Virtue of Necessity: English Women's Writing
1646-1688 (London, 1988), pp. 49-53; Dorothy Ludlow, ‘Shaking Patriarchy’s
Foundation: Sectarian Women in England, 1641-1700', in Richard Greaves (ed.), Triumph
over Silence: Women in Protestant History (Connecticut, 1983), pp. 93-123; Hilary Hinds,
God'’s Englishwomen: Seventeenth Century Radical Sectarian Writing and Feminist
Criticism (Manchester, 1996), pp. 102-7; Elspeth Graham and others, Her Own Life:
Autobiographical Writings by Seventeenth Century Englishwomen (London, 1989),
pp.180-96.

% Anne Wentworth, 4 Vindication of Anne Wentworth (London, 1677), p. 12.
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that Christ "revealed to me that wrath shall fall upon the same spirit throughout the nation,

which everywhere oppresses the true seed, as I have been oppressed by it’.”” Using the

authority from God she directed His wrath at her persecutors:

And when 1t cometh to pass, that you Slanderers are found not only false Accusers
and Persecutors, but also Rebukers, Controlers and Blasphemers against the Holy
Ghost, and that therefore God shall make your Name to stink and rot upon the Earth,
and put you to eternal shame for what you have done and falsly said of me since you
well know yourselves, that whosoever loveth and maketh a Lye, must stand without
with the Dogs and Sorcerers, and Whoremongers, and Murderers, and Idolaters.”®

Her writings malign her enemies and include God’s retribution against her persecutors. She

wrote that they:

shall feel the Rod of an angry God, as there is Hanserd Knollys with his Church, and
Nehmiah Cocks, my Husbands Pastor, Thomas Hicks, William Dicks, Philip Barder,
my Relations and hundreds more, that have a hand in setting my Husband against me,

so that he will not own me: And they go on to blame and defame me, and say, that
am run away from him!*

Wentworth refers to biblical passages to express anger against her persecutors: " After I had
written this, the Word of the Lord came to me, and said: My anger is greatly kindled, against
all thy malicious lying Enemies, and I will appear a swift Witness against them, and pour out
the Vials of wrath upon them’.'® Wentworth thus struggled to overturn her role of being the
oppressed and her argument is a defensive one. Lead, on the other hand sought to transcend
her position to an eternal union with God, in whom she put all her trust. Lead prophesied to
enlighten, lead and refresh others with ‘Love-Visitations from the Spirit of my Lord”."”! In
contrast with Lead, Wentworth’s prophetic utterances are infused with defamatory and
retaliatory remarks towards her husband, her persecutors and the ungodly inhabitants of

England against whom she wreaks revenge. Lead however, has no such agenda and does not

vindicate herself in such a manner.

Moreover, Wentworth’s theological message can be seen as projecting the personal

vendetta onto a wider audience. In "A Cry to the City of London’ her desperation for

77 Tbid., p. 13.

’®* Anne Wentworth, 4 Revelation of Jesus Christ (London, 1679), p. 19. The
quote taken from Revelation XVI was dated 14 August 1677.

? Ibid., p. 20.
% Tbid,, p. 21.
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recognition of the wrongdoing inflicted upon her is expressed as God’s anger with the people
of London. Wentworth conflates her personal anger with God’s, warning her persecutors will

be punished for their abuse of her:

A Lamentation for a sort of people in the nation, who the Lord saith unto me, are a
proud, blind scornful, lying, oppressing, persecuting, hard-hearted people in
England. And the Lord let me see, who they are, and I know them by Name. And the
Lord said unto me further, Now out of my favour they are gone they are gone; undone,
undone is this poor bleeding Nation; thou must weep, and mourn for them, mock and
laugh at them that reject my Word, and abuse my Messengers, my own Children, and

make light of me, and will take no warning: for this I the Lord am angry, and I
remember, what they have done to thee "

Wentworth’s claim is that her persecution is a sign that England is in its "Last Days’. When
contrasted with Lead’s address to the inhabitants of London there is a shared sense of
millenarianism: 'O City of London! A Mighty Angel doth fly, with this Thundering Cry,
saying, Do not despise Prophesy, neither decry down the Ark of the Living testimony; from
which the Spirit, as a flowing Stream, must renew Paradise upon the Earth’.'®

Lead, however, dismissed Wentworth’s promulgation of divine Justice. She rejected
outright the ‘Doctrine that hath been preached of an endless Misery and Torment’ that
Wentworth promulgated, as it had *wrought little effect in frightening or terrifying "em from
their evil Courses.”'™ Instead, she suggested that 'if Love’s Center were rightly and duly
opened, and made manifest, it would have worked far more naturally and kindly, to gain the
Will of those who are Perverse and Obstinate.”'” Unlike Wentworth, Lead preferred an all-
embracing model based on God’s love rather than God’s wrath and retribution. Written in
1677, Lead’s diary entry concerning Anne Wentworth was not, in fact, published until 1697.
By then, there had been several other important developments in Lead’s life that assisted her

reputation as a prophetess and her eventual role as the leader of the Philadelphian Society.

102 Wentworth, Revelation, pp. 12-13. Revelation X1 is dated 15 July 1677.
13 Jane Lead, The Wonders of God’s Creation (London, 1695), p. 24.

%4 Jane Lead, A4 Revelation of the Everlasting Gospel Message (London, 1697), p.
13.

' Ibid., p. 13. For a more detailed analysis of Lead’s millenarian views, see
Chapter Five.
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The Philadelphian Society

The Philadelphian Society came into existence many years after John Pordage’s death
in 1681. Yet, there were important links between what happened in the intervening years and
the actual formation of the Society. First, Lead entered into the world of print for the first
time.'” In 1681, she wrote the preface to Pordage’s Theologica Mystica, and published her
own treatise, 4 Heavenly Cloud now Breaking. These publications promoted Behmenist
ideas she had shared with Pordage."”” In addition, she also took over the leadership of
Pordage's religious circle which had grown to “more than a hundred’.'® However, Lead
wrote, ' After his [Pordage’s] death, our community became dispersed. Very few of the other
leading men were left’.'” The diminished group continued to meet for three years, but
eventually support dwindled until there only remained Pordage's younger brother, Francis,
rector of Stanford-Dingley in Berkshire, and Francis's wife. In 1692, after Francis and his
wife had died, Lead withdrew completely for two years.

Lead was one of the first of ten women to enter Lady Mico s College in Stepney, a
refuge for widows.''"® She advertised it as her home address in The Enochian Walks with God
in 1694.""" She was paid an annual pension of eight pounds a year by the Mercers’
Company, even though it had found out that she had not resided in the refuge for a number
of years.'"? Indeed, it was noted that Lead, *almost blind and very decrepite and infirme, lives
with her daughter amongst her friends purposely for their help and assistance without which

she cannot possibly subsist, whereupon the Court in compassion to her were pleased to order

1% John Pordage was buried in St Andrews, Holborn on 11 December 1681, see

DNB s.n. His will dated 28 November 1681 and proved 17 January 1682, was witnessed
by Jane Lead, PRO, PROB 11/ 369, fols 59r-59v.

' See Chapter Two, The Pen of an Angel, for a more detailed exploration of
Lead’s publications.

' Lead, Lebenslauff, p. 422.
' Tbid., p. 423.

"9 Mercers’ Company Archives, Acts of Court 1687-93, fol. 162v, 18 March
1692. I am grateful to Dr Mark Jenner who provided the transcript.

1! Bodleian Library, Oxford, MS Rawl., D833, fols 132r, and 167r; Christopher
Walton, Notes and Materials for an Adequate Biography of the Celebrated and Divine
Theosopher William Law (London, 1854), pp. 226-27.

"2 Mercers’ Company Archives, fol. 101r, 24 September 1703. Lead was paid the
pension from the Mercers’ Company until September 1703.

35



that she receive the allowance during her life tho’ she does not reside in the said house’.'"
However, as we shall see, Lead was paid another pension which ran concurrently, allowing
her to pay the rent for the house she and her family lived in at Hoxton Square.

Meanwhile, in 1694, the Behmenist, Loth Fischer of Utrecht, had translated The
Heavenly Cloud now Breaking into German.''* Baron Freiherr von Knyphausen, an
administrator in the court of Frederick III Elector of Brandenburg, read the treatise and wrote
to her, and a correspondence developed between the two.'> When he realised that this was
not all she had written, he offered to publish all her writings in English and have them
translated and published in German. The following year the German edition of The
Revelation of Revelation appeared. Lead admitted that her two publications "had a powertful
influence in Germany, where they brought about her acquaintanceship and correspondence
with many, who had a greater understanding in spiritual and mystical things than others’.'*®
Encouraged by this relative success, Lead rented a house 'for the purpose of seeing what God
would do, and if He would send her such souls as were fitting for devoting themselves to a
holy commission and had forsaken themselves in order to wait with her on God’.""” Now aged
70, she embraced the doctrine of universal salvation and was concerned that she might die
before communicating God’s will of inward redemption to a wider audience.

The other turning point in Lead’s life also occurred in 1694 when a young scholar and
physician, Francis Lee, approached her. Lee, or Rabbi Lee' as he was known at St John’s
College, Oxford, had studied medicine at Leiden and Padua, and was a Hebrew scholar. As
a non-juror, he had been forced to give up his position at Oxford - a point that grieved him
sorely, and left him in financial hardship. He had travelled from Leiden to meet Lead,

' Tbid, fol. 83r, 12 February 1703.

'14 See Walton, Notes and Materials, p. 509; D. P. Walker, The Decline of Hell:
Seventeenth-Century Discussions of Eternal Torment, (London, 1964), p. 220; and Nils
Thune, The Behmenists and the Philadelphians. A Contribution to the Study of English
Mysticism in the Seventeenth and Eighteenth Centuries (Uppsala, 1948), pp. 84-5.

"> Thune, Behmenists and Philadelphians, p. 86.

' Thune, Behmenists and the Philadelphians, p. 82 quoting, Apparatus ad
Historiam Ecclesiasticam Novam. Facsimilia Collecta Opera Ernisti Salomonis Cypriani
(Coburg, 1711), p. 16. Johann Dittmar, the Philadelphian missionary, handed over Lead’s

letters and documents about the Philadelphian Society to fellow Philadelphian, Ernst
Salomon Cyprian.

' Thune, Behmenists and the Philadelphians, p. 81 quoting, Apparatus ad
Historiam Ecclesiasticam Novam, p. 16.
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because he was so impressed by The Heavenly Cloud Now Breaking. Lee stayed, and decided
to cast himself 'entirely and blindfold upon God's most wise direction in all things'.''® Lead
had no son and regarded Lee as a 'spiritual son given to her in her old age’, and Lee looked
upon her as a 'spiritual mother’.!"*

In 1696, Lead had a vision in which Sophia told her that Lee should marry her widowed
daughter Barbara Walton. Lee suggested that those who knew Lead intimately knew that the

vision 'could not have been the product of her own mind because it seemed to contradict it,
but that it originated entirely from the Spirit of Christ’.'® Lee was convinced of Lead’s "great
disinterestedness as to externals, for the sake of the invisible glories of Christ to be
manifested’ and he desired 'to be passive in this and all that God designs upon him’."*' Yet
he encountered opposition from friends and particularly from his brother who, we are told,
"leaves no stone unturmed to break asunder this knot. But all in vain: for Lee acts nothing, but
leaves all to be acted by Lead ... .if all this can be but a satanical delusion, then is the marriage
between himself and Barbara the most miserable that ever was in the world. But if 1t 1s not,
then 1t is blessed, and is holy to God’."** However, it appeared that the predicament was
resolved by a biblical passage. Lee 'was to his greatest surprise, directed to a strange passage
in the Book of Tobit, so it was concluded in the fear of God by observing the counsel of the
angel to young Tobias’.'* Lee may also have noted the similar circumstances in the Book of
Tobit to the situation in which he found himself. Indeed, he may have identified himself with
the figure of Tobias - the son who helped his blind ‘'mother’, and married her daughter
Barbara, ' who had suffered much in the world’.'* Thus, Lee accepted that Lead’s vision was

an indication of the will of God, and clearly believed that there was no other motive involved.

''* ‘Walton, Notes and Materials, pp. 508-9.

' Tbid., p. 509. See Chapter Six, Spiritual Maternity and Androgyny, for an
examination of Lead’s 1deas of motherhood.

0 Sperle, 'God’s Healing Angel’ p. 26, citing F. Lee, Der Seelig und aber
Seeligen (Amsterdam, 1705), p. 27.

2l Walton, Notes and Materials, p. 227.

‘22 Tbid.

'** Thid. The Book of Tobit is one of the apocryphal books of the Old Testament.
Tobias, the son of Tobit, aided by the angel Raphael, rescued his kinswoman, Sarah, from
the power of a demon and married her and also healed Tobit of his blindness.

14 Tbid,, p. 226.
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All three then lived together in a house in Hoxton Square at Baron von Knyphausen’s

5

expense.'’”” The Mercers’ Company records show that ‘the said widow Leeds was a

housekeeper and gave sixteen ponds a yeare for a house’ and Lee stated "that he was only a
Lodger at her house’.!?

It was in this house at Hoxton during the years 1694-96 that Lead started to hold
meetings which were the beginnings of the Philadelphian Society. Members of the
Philadelphian Society applied to those who were ‘led forth ... under the conduct of Mrs

Lead’.'*” Although the size of the group that developed around her is unclear, it reassembled
some of the old Pordage circle, including Ann Bathurst.'*® Lee's friend, Richard Roach, who
was to become an influential member and eventual leader of the Philadelphian Society, also
began to frequent their meetings, as he had begun to be 'visited from above with extraordinary
Communications’.'” From his ordination in 1690 until his death in 1730, Roach was the
rector of St Augustine's, Hackney. Roach showed that it was also possible, as a practising
Church of England cleric, to have a position both within the Established Church and the
Philadelphian Society.””® As D. P. Walker has commented, 'In the late 1720s he was
faithfully expounding the Philadelphian message,” which showed a 'remarkable tolerance of
the Church of England'.”®' Roach later moved into Lead’s house along with her daughter
Barbara, and Lee.'*?

In addition to these initial gatherings of the Philadelphian Society, Lead held private
meetings with her family at eleven o’clock every day, 'Every Sunday since 1695, they

22 Walker, Decline of Hell, p. 220.
' Mercers’ Company Archives, fol. 101r, 24 September 1703.

1?7 Richard Roach, The Great Crisis: The Mystery of the Times and Seasons
Unfolded (London, 1725), p. 99.

'2* Thune, Behmenists and Philadelphians, p. 96.
' Bodliean Library, Oxford, MS Rawl., D833, fol. 133r.

%0 Roach was summoned before the Archbishop of Canterbury, Dr Themas

Tenison, to defend himself against accusations of 'religious enthusiasm’, Thune,
Behmenists and Philadelphians, p. 88.

Y Walker, Decline of Hell, p. 220.
2 Thune, Behmenists and Philadelphians, p. 87.
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celebrated the resurrection of Christ’.””” She was undoubtedly the leading light at such

meetings. Roach recorded that they also:

met 1n Baldwin Gardens in the house of Mrs. Joanna Oxenbridge wt whom Mrs A.
Bathurst Combined who were Two Principal Persons in carrying on ye Spiritual Work:
and both Enlightened Persons and both having great and Wonderful Experiences and

Manifestations fro ye Heavenly World."*
The increase in numbers and the illness of Ann Bathurst, however, meant that they were
constrained to take a larger Place, 'ye Room where they met not being but a private Chamber
and Mrs Bathurst then Aged and Sickly not being able to bear so Great Conc. and ye
Disorders attending it’.">> Roach recorded that ' The Philacielphian Society wch first appeard
publicly in London in the year 1697, were Part of a Society of Spiritual people who for about

50 Years had met together after the Primitive way of Attendance or waiting for the Holy
42 136

Spirit’.

The Philadelphian Society was named after the sixth of the seven churches in Asia
mentioned in Revelation 1:4 and 3:7, and the members believed in the imminence of the
millennium and the concept of universal salvation. Figure 1.3 shows a diagram from The
Imperial Standard of Messiah Triumphant by Richard Roach. The numbers one to seven
beneath the circles denote the seven churches of Asia. The Roman numerals above the circles

represent the stages of Christ’s process from his birth to the emergence at the end times, and

then again to the beginning.

"> Thune, Behmenists and Philadelphians, quoting Apparatus ad Historiam
Ecclesiasticam Novam, p. 178.

4 Bodleian Library, Oxford, MS Rawl., D833, fol. 132r.
% Tbid., D833, fol. 65r.

1% Tbid., D833, fol. 82r, Richard Roach, ' An Acct. of the Philadelphian Society’.
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(London, 1727), p. 27.
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The Philadelphian Society declared themselves to be a 'Religious Society for the
Reformation of Manners, for the Advancement of an Heroical Christian Piety, and Universal
Love towards All'."”" Very little is known about their origin or how many members they
had."”® They were mainly supported by middle or upper-class, well educated Protestants,
although they embraced people of any religious persuasion. Indeed, so many women attended
the Philadelphian Society and were ' prominent both as believers and as prophets’, that it was
thence call'd the Taffeta Meetings'."”” This may have been due to Lead’s leadership skills and
the emphasis on Sophia, and also because women could express themselves freely there.

The Philadelphians encouraged women and men to prophesy openly. The twelfth
article of their constitution stated that the *Manifestation of the Spirit, which is given to every
one, whether Male or Female’ should not be hindered, “though attended with Weakness,’
which meant that "the Weak may at last be made Strong in the Power and Might of the Holy
Spirit’.'*° Their radical rejection of the Pauline interdict legitimised Lead’s position as a
prophetess and challenged gender stereotypes. Indeed, Richard Roach developed the idea of
women’s importance in the last days, to a greater extent than any other Philadelphian,
including Lead. Roach thought that, ‘some of ye Female Sex have been Chosen &
Distinguished with Admirable Talents for ye Information of ye Age’.'*! Clearly, the
importance of Roach and Lee cannot be underestimated in creating an environment which
allowed women to prophesy. From within the Philadelphian Society then, Lead was their
legitimate leader and prophetess which also gave her a degree of autonomy and independence.

Roach recorded that others, including Mary Sterrell, also read certain tracts at the
meetings of the Philadelphian Society.? Sterrell’s publication, 4 New Year s Gift, reflected

many shared Behmenist ideas such as a paradisical garden, the Rose of Sharon, and imagery

137 Francis Lee, State of the Philadelphian Society (London, 1697), p. 7.

133 Roach provided details after the Society had been well established in Ar
Account of the Rise and Progress of the Philadelphian Society.

139 Roach, Great Crisis, p. 99.

%9 *The Philadelphian Constitutions’, in Theosophical Transactions of the
Philadelphian Society (5 vols, London, 1699), vol. 4, p. 224.

4! Bodleian, Oxford, MS Rawl., D833, fol. 55v, Richard Roach, ‘Wt are the
Philadelphians & wt is ye Ground of their Society’.

' Tbid,, fol. 92r.
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of holy warfare.'® The State of the Philadelphian Society recommended her three-part
work.'* Undoubtedly, Lead also enjoyed such support by her members from her writing and
as their leader. Her authority as the leading prophetess was used by her followers as the basis
of their own spiritual authority; yet, this experience was legitimised only when it was
authenticated by them.

The Philadelphian Society developed at the same time as other societies of the later
seventeenth century. These included the Society for the Reformation of Manners; the Society
for Promoting Christian Knowledge which was founded in 1698; and the Society for the
Propagation of the Gospel, of which Archbishop Thomas Tenison (1636-1715) was a founder
member. The Philadelphians, however, were anxious not to be sectarian or confrontational,
but sought to develop forms of spirituality on what must have been the Church's outer limits.
The State of the Philadelphian Society set out a constitution which declared that the
Philadelphians were, ‘not for turning the World upside down as some have Represented "em:
they are not Enemies to the Civil or Ecclesiastical Rights of any,” and "they do not condemn
the Externals or Rituals of the Christian religion’.'> The Philadelphian Society was
interdenominational and actively promoted the doctrine of universal salvation, which they
believed would be achieved through the internal regeneration of churches.'* Lee emphasised
the ecumenical nature of the Philadelphian Society by suggesting that ‘our Quakers, and
Philadelphians, as well as the Quietists and Pietists abroad, are from the same Kidney, and
do all stand upon the same foundations’.'¥’ At the same time, Lee was concerned to
distinguish the Philadelphians from the Quakers criticising the latter for their outward

show:

they [the Phuladephians] were not so silly as to place Religion in Thouing and Theeing,
in keeping on their Hats, or in a sad countenance, as the Hypocrites had in our

'*> Mary Sterrell, 4 New Year’s Gift (London, 1693) quoted in Sperle, *God’s
Healing Angel’, p. 243. I have not been able to locate a copy.

' Lee, State of the Philadelphian, p. 32.
' Tbid., p. 9.

¢ Other MS concerning the Philadelphian Society include, ‘Reasons for the
Foundation and Promotion of a Philadelphian Society’, which can be found in London,
Lambeth Palace Library MS. 942/130 and Bodleian Library, Oxford, Rawl., D833.

W7 State of the Philadelphian Society, p. 39. See also John Cockburn,

Bourignianism Detected. or the Delusions and Errors of Antonia Bourignon and her
Growing Sect (London, 1698), preface.
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Saviour’s turn. These [Philadelphians] have no external Badge or Mark of distinction,
but are above those little Affectations or Superstitions."*®

The Philadelphian’s rejection of the external paraphernalia of religion thus complemented the
emphasis they placed on the power of an inner theology. In an attempt to challenge the
distinguishing habits of various religious groups, which invariably led to 'sin’ and 'schism,’
they thought that by not distinguishing themselves from other Christians, they would more
readily effect *an Universality, and generous and noble Parity’ between all.'*” They were thus
keen not to separate themselves by any outward show, but instead, sought international
connections in both Catholic and Protestant countries, so 'Ehat their members would "gladly
embrace a more Spiritual Religion, overlooking the Outward Strength and Pomp of a Church
State in Comparison with the Inward Life and Spirit of the Gospel’.'*°

The Philadelphian Society produced several publications in their own right, under the
auspices of Lee and Roach. Among them was a periodical entitled Theosophical
Transactions, which contained an eclectic mixture of items. Their aim was to publish various
secret memoirs and small pieces which demonstrate a “proper tendency ... to some great work
of God, which is not yet known to the World’."”' Their aim was to gain followers for the
Philadelphian Church in preparation for Christ’s second coming. They emphasised the
ecumenical nature of their society in Theosophical Transactions, wishing to promote God’s
love among all and overcome divisions between Christians. Five issues were published from
March to November in 1697 which consisted of reports, letters, musical theory, divine
philosophy, poetry, serialised stories, inquiries into piety, and they contained excerpts and
advertisements about their leader. They also included articles from European
Philadelphians.'”* The publications ranged in price from 6d. to 1s.3d. according to size, and

because of the price difference it was hoped that the publications would appeal to a wide

%% State of the Philadelphian Society, p. 13.
'Y Tbid., p. 14.

0 Ibid., p. 13.

®! Theosophical Transactions, editorial. 'Propositions Extracted’ is contained in
vol. 4, (1699), p. 203 and pp. 229-32 and, Lambeth Palace Library, London, MS 942/129.

P2 Ibid., p. 142. For an examination of the links between the German
Philadelphians and Lead’s Philadelphian Society see, Walker, Decline of Hell, pp. 231f}.
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