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“Cloathed with the Sun:” Ann Bathurst and the Gendering of Prophecy


In his 1725 pamphlet, The Great Crisis, cleric Richard Roach noted that the proliferation of female prophets and visionaries like Antoinette Bourignon, Madame de Guyon, and Jane Lead served as a signal that the world had arrived at a time of “preparation” for the second coming of Christ:

[T]he female sex, as here commissioned and instructed by their Mother Wisdom, will act the reverse to their former temptation [of Eve], and now tempt and draw the male upwards, in order to the recovery of paradise again, even on earth; and that in a far more glorious state than that form whence they fell.

By 1725, Roach had been participating for several decades in an international movement of millenarians who interpreted the prophetic activity of women (including English Philadelphians, French Prophets, and radical German Pietists) as having apocalyptic overtones. In the following chapters, I consider how late seventeenth- and early eighteenth-century millenarian prophets both on the Continent and in Britain developed particular understandings of female election and its role in what they perceived to be the end times. This chapter focuses on the Philadelphian Society through a contextualized case study of one of its most active members, Ann Bathurst (c. 1638-1704).


Much of the work concerning the Philadelphians has examined Jane Lead, an internationally-published writer and the leader of the Philadelphian Society. In this chapter, I consider the visionary Ann Bathurst, the second most important woman in the seventeenth-century Philadelphian community.
 Born c. 1638, she experienced a Puritan upbringing before embracing Behmenism at some point in the 1660s. Her visions, recorded between 1679 and 1696, were replete with gendered language, such as metaphors of conjugality and childbirth. She drew on this feminized language to construct herself as one elected by God and endowed with special spiritual gifts. As such, I argue that her writing brings a new perspective to the scholarly debate over whether the gendering of religious discourse in the late seventeenth century limited the scope of women's religious roles.

Recently, Sarah Apetrei has made a significant contribution to this debate by showing how an anti-Calvinist response to predestined election opened up space for women such as Bathurst to claim religious and apocalyptic vocations as women.
 My interest here is in election not solely in its Calvinist or anti-Calvinist context, but as constructed more broadly. I focus on how Bathurst evoked a feminized language to suggest that she, as a subjective individual, had been chosen by God to “give birth” spiritually to members who would usher in the new millennium on earth. She claimed through her prophetic visions that she embodied a number of traits of a female apocalyptic figure, namely being an intercessor between God and humans and being “impregnated” with the Holy Spirit. Her example indicates that some of the radical ideas about women and election that were circulating among later Philadelphians (namely Richard Roach), as well as among other millenarian groups in the early eighteenth century, in fact began much earlier in the Philadelphian movement.

Boehme and the Roots of the Philadelphian Society


The group who became known as the Philadelphians was heavily influenced by Jakob Boehme (1575-1624), the German mystic theologian whose thought, at its root, involved a reworking of concepts of divine gender to include a female aspect.
 His writings appealed both to intellectuals and to religious radicals. Concepts of transcendence and corporeality were at the heart of Boehme's mysticism. One of his most prominent doctrines was his theory of substance, that God did not create the world ex nihilo but rather out of divine being. Boehme believed that humans could return to their primordial state and reunite with the deity through the indwelling of Christ and the agency of Divine Wisdom (or Sophia), the divine feminine. Boehme stressed the concept of the soul's marriage to Christ, a metaphor found in the writings of many mystics. However, he reworked the concept to suggest that the soul's marriage was to Divine Wisdom herself. Boehme believed that for a marriage to take place between the soul and Divine Wisdom, the human soul had to become completely disassociated from all external things through a long and difficult process.
 


The crux of Boehme's contribution, a reworking of the Godhead (or divinity) to include the female figure of Divine Wisdom, did not go unnoticed. Boehme's influence on seventeenth-century radical religion was international in nature. One of the most notable persons whom Boehme influenced was the Netherlandish prophet Antoinette Bourignon, who borrowed from Boehme, for example, in her writings on the Garden of Eden. Boehme’s works were printed in English translation in successive volumes between 1644 and 1662, a period that overlapped with the sectarian proliferation of the Civil Wars. The English Behmenists not only read Boehme, but they also communicated with some of his continental European disciples, such as radical Pietists.
 


The initial leader of the English Behmenist movement was John Pordage (1607-1681), a physician and cleric whose religious beliefs were shaped both by Boehme and by the English Antinomians. Pordage had associations with some of the leading Antinomians and religious radicals of the mid seventeenth-century, such as John Everard, Giles Randall, William Everard, and Abiezer Coppe. He first began to lead a prophetic community out of his rectory in Bradfield, Berkshire (c. 1647), but he lost his post in 1654 for denying the divinity of Christ. He stayed at Bradfield for a number of years.


In August 1649, Pordage experienced a visionary revelation of two worlds, or principles, a vision that was likely inspired by Boehme's doctrine of the three principles: dark, light, and the product of the dialectic between the two.
 Pordage focused in particular on the Behmenist principle of Divine Wisdom, which he called “the root of my life.” Wisdom, or the Virgin Sophia, functioned in Pordage's writings as a divine reality conceived by the Trinity. Pordage identified her (at various points) with each member of the Trinity, and her essential quality was a passivity characterized by virginity and purity.


Pordage began to develop a fledgling community that focused on the figure of Divine Wisdom and that emphasized direct spiritual experience and visions.
 Behmenist theosophy was intensely individual and experiential,
 and visions were a defining characteristic of Pordage's circle just as they had been for Boehme. Boehme, Pordage, and Lead, for example, all had a defining spiritual experience or vision that could be compared to the Calvinist moment of conversion or the Quaker moment of convincement.  In 1600, Boehme had a vision that he believed gave him insight into the ordering of the world and its relationship to God.
 Pordage's 1649 vision held much the same function, serving as a point from which he began a new life whose aim was to leave behind the worldly externals in order to become worthy of being Divine Wisdom's bridegroom. As for Jane Lead, Divine Wisdom appeared to her in a vision in 1670: "Behold, I am God's eternal Virgin Wisdom...I am to unseal the treasures of God's deep wisdom unto thee, and will be as Rebecca was unto Jacob, a true natural mother; for out of my womb thou shalt be brought forth after the manner of a Spirit, conceived and born again.”
 As we see from Lead's words, these initial experiences were not merely the first vision of many, but rather a transforming experience that led to the individual's rebirth as a visionary. These experiences marked the recipient as one chosen to receive great spiritual insight.


After his initial vision, Pordage began to attract a community of fellow Behmenists, some of whom also began to experience revelations and visions. At some point after the Restoration, Pordage moved to London, where Jane Lead first met his group.
 The role of Lead, who eventually lived with Pordage and his wife for several years, remains somewhat unclear. According to Nils Thune, Lead was the de facto leading figure among the London Behmenists even before Pordage died in 1681. Brian Gibbons, however, disputes this view. He notes that Pordage's private congregation included about one hundred members in 1670, but that after the death of Pordage it declined to only three: Lead and Pordage's brother and sister in-law.
 Gibbons’ claim would be more convincing if he pointed to specific evidence to support it. What we do know is that Lead emerged as the clear leader of the English Behmenists after Pordage’s death. In 1694, Lead, Ann Bathurst, and others formed the group that would officially become known as the Philadelphian Society for the Advancement of Piety and Divine Philosophy.


The Philadelphians took their name from the eschatological church mentioned in the third chapter of Revelation, a church described as having been favored by God.
 The society was founded by Lead with the help of Richard Roach, Francis Lee (Lead’s son in-law), and Bathurst. The group rejected the idea that they were a church, calling themselves a “society” and not discouraging participation in the Anglican Church. Richard Roach, for example, compared the Philadelphians with the Essenes, who were not a sect or church but, rather, transcended institutions.
 Roach even continued to maintain his career as an Anglican clergyman. Appointed rector of St. Augustine, Hackney, he remained there until his death at age 68 in 1730.
 In his correspondence, he indicated that he saw no conflict between his own spiritual practices as a Philadelphian and his responsibilities as an Anglican cleric, sometimes even performing both within the same day.


More descriptively, the Philadelphians referred to themselves as “the Religious Society for the Reformation of Manners, for the Advancement of a Heroical Christian Piety, and Universal Love and Peace Towards All.” This title suggests the influence of the Reformation of Manners, which included both Religious Societies (starting from the 1670s) and Societies for the Reformation of Manners (starting from the 1690s).
  Other religious groups of this period who emphasized the voluntary nature of their association also employed the term society—hence the Society of Friends and the Society for the Propagation of the Gospel. Moreover, for several months in 1697 the Philadelphians published the Theosophical Transactions of the Royal Society, a periodical that clearly took inspiration from the Philosophical Transactions of the Royal Society.

Philadelphian worship services were similar to Quaker meetings. They opened with prayer and scripture readings, followed by a period of silence during which anyone who was inspired might speak. The group initially met at a house provided for Lead by a German nobleman, Baron von Knyphausen, who had previously lent his support to Antoinette Bourignon.
 Later, the Philadelphians held meetings at Baldwins Gardens (Bathurst's residence), Clerkenwell and Hungerford Market near Charing Cross, and several locations in central East London.


Scholarship on the English Behmenists from their arrival in London in the 1660s until the initiation of the Philadelphian Society in 1694 has remained patchy. Nils Thune's published dissertation, printed in English translation in 1948, has served as the seminal work on English Behmenism. In the past fifteen years, Brian Gibbons has considered the role of gender in Behmenist mysticism, while Julie Hirst has studied Lead from a biographical standpoint. Paula McDowell's article on the Philadelphian Society in Enlightenment England and Donald Durnbaugh's essay on Jane Lead and the Philadelphians are important for placing the Philadelphians within the context of wider European ideas and traditions. 
 Most recently (2010), Sarah Apetrei's book on women, feminism, and religion in early Enlightenment England has addressed the radical implications of the role of women in the early eighteenth-century Philadelphian Society.


As the publication date of Apetrei's monograph illustrates, much of the secondary literature on English Behmenism and the Philadelphians has emerged within the past fifteen years. It has tended to focus on Jane Lead, due to her status as an internationally published author whose works influenced groups ranging from eighteenth-century German Pietists to twentieth-century Pentecostals.
 Ann Bathurst has received considerably less attention, with the exception of a chapter in Apetrei’s book. Although Bathurst is mentioned, analyzed, or excerpted briefly in a number of works, her spiritual diary—which spanned over seventeen years and hundreds of pages—remains largely untapped by scholars. Even Avra Kouffman, in her essay on the diaries of Jane Lead and Ann Bathurst, notes that she was able to study only a portion of Bathurt’s entries.
 I attempt to correct this oversight through my study of prophecy and election in Ann Bathurst's writing. Bathurst served as an important leader in Pordage's London circle from the early days of the movement. Her diary gives insight into the Philadelphian movement in the years when Lead led the movement and, more specifically, into late seventeenth-century female millenarianism in its Behmenist context.
Ann Bathurst, c. 1638-1704: Her Background


Little is known about Ann Bathurst's early life, aside from what she offers in the first pages of her diary. Born c. 1638, she grew up in a religious family, which included a sister with whom she was close. As a young adult, Bathurst married and had several children. She gave birth to at least one daughter and three sons, several of whom died before reaching adulthood.
 


By age forty, Bathurst was associated with Pordage, and she was a widow. This is an important biographical point. Lead, too, was widowed, and she faced substantial financial hardships that played a role in her decision to move in with Pordage and his wife—a decision that her former brother in-law criticized.
 We do not know the financial situation of Bathurst upon her husband's death, but her widowhood likely had considerable influence both on her physical and spiritual life. It was not uncommon for women who had lost their husbands to move in with other widows or kin or to take in lodgers or employees.
 Bathurst took lodgings in the house of Joanna Oxenbridge, a widow whose house in Baldwins Gardens became a Behmenist meeting place for many years; there is some indication that Bathurst also lived with Pordage for a while.


The English widow differed from her continental counterpart in two important ways. First, English tradition allowed widows to head their own households. Usually, English widows only went to live with their married children in cases of necessity, and remarriage was not encouraged.
 Second, as Protestants, English widows did not have the option to become a lay devota or to retire to a convent. In some ways, then, English widows had more opportunities for independence than their continental counterparts, but they also had fewer options. Bathurst represents a woman caught in this system. Her Catholic counterparts might likely have made their way to a religious order. Bathurst, however, fulfilled her religious inclinations through joining the community of Philadelphians.

Bathurst's diary spans the years from 1679 until 1696, during which time she was affiliated with Pordage and then with Lead. 
 In 1697, when the Philadelphian Society began a campaign to advertise itself through publications, the group grew considerably, even gaining attention at the transnational level. By this time, Bathurst was “aged and sickly,” to the point that she was no longer able to bear large crowds; it was at this time that the Philadelphians added additional meetings at Hungerford Market and Westmorland House. However, Bathurst remained an important figure in the movement until she died (a few months after Lead) in 1704. After Lead's death, Richard Roach noted that Joanna Oxenbridge and Ann Bathurst were “two principal persons in carrying on the spiritual work: and both enlightened persons and both having great and wonderful experiences and manifestations from the heavenly word.” 
 Roach felt an obligation to relocate to Baldwins Gardens after Bathurst's death to fill the void left by her absence. He even indicated that Lead may have seen Bathurst as her potential successor.


Bathurst's diary offers much clearer insight into her spiritual life than it does her physical one, and her writings form a spiritual autobiography that drew—especially in the opening pages—on the tradition of the Puritan conversion narrative. Bathurst placed a description of her experiences prior to 1679 at the beginning of her diary. We learn that she grew up in a household that identified with at least some Puritan practices. She stressed more than once that she was “taught” when young, especially concerning matters such as prayer. She remarked that she was “much was suck'd in from pious parents and religious education, whereby both by precept and example” she learned to pray.


Bathurst's heightened spiritual experiences began early in life. From the age of ten, she was bothered by a sense of her sinfulness, “as if all my life had been a continued act of sin.”
 At age eighteen, she underwent her first significant spiritual crisis, which in many ways reflected the typical crisis found in Protestant conversion narratives. Bathurst's wrote how, “seeing the strict practice of some about me, it awakened in me a serious search how it was with my soul, to what end I was born, and to what end I ought to live.” Attempting to pray, she found herself unable to do so. Eventually, like a number of her contemporaries, Bathurst's spiritual despair led to physical sickness. She feared she would die having “no assurance of a better life.” Visitors to her sickbed tried to encourage her by reminding her that she had been raised in sobriety and knew nothing “of the vanities that most walked in.” But no encouragement could quell her fears. Like Sarah Wight, she was obsessed with her sinfulness: “all my sins were laid before me...yet not one particular sin remembered, but that all my whole life was like one act of sin, and that hell was to receive me.” As with many conversion narratives, the resolution of Bathurst's crisis came from her perception of receiving grace: “but whither God was willing to save me, this I feared...then it was answered, if [God] was not as willing as well as able, none could have been saved; for it is only of free grace that we are saved.” Bathurst believed that God told her, “I have pardoned thy sins freely and will remember them no more;” she interpreted this as a confirmation of her salvation, and her spiritual (and physical) illness resolved.


Up to this point, Bathurst's narrative has read like that of many of her Puritan contemporaries: serious childhood religious impressions followed by a hardness of heart, an awakening of religious conscience, a period of attempted self-exertion that led to more despair, which finally resulted in repentance and reconciliation. However, at this point Bathurst's narrative took a new direction. Whereas the typical Puritan or Nonconformist conversion narrative ended with the author's release from guilt and gratitude for undeserved mercy, Bathurst received only temporary comfort from her knowledge of grace.
 Instead, she entered into another period of despair.


Ten or eleven years after her first crisis, in the thirtieth year of her life, Bathurst “was taken out of the peace and rest, and immediately put into a wilderness to be tempted.” She indicated that she recognized the exact minute of this experience, which took place on 3 April 1667. This period of temptation lasted for more than ten years, during which time she experienced visions of the temptations that she would undergo before they happened. According to Bathurst, eleven years after these temptations began, on 23 June 1678,  “a year of Jubilee was proclaimed, and prophesied to me by an angel or spirit in a dream or vision; and after confirmed by another angel in such a like dream.” This “year of Jubilee” began on 23 December 1678.
 A few weeks later, Bathurst began to document her visions in detail.

Bathurst’s Rhapsodical Meditations and Visions


 In choosing to reveal her visions through the format of a diary, Bathurst was following an established practice among her religious community. Pordage's diary from the year 1675 described his spiritual regeneration; it was published under the title Sophia.
 Lead kept a diary of her spiritual revelations from 1670 to 1686, which she published in two parts beginning in 1696 under the title A Fountain of Gardens Watered by the Rivers of Divine Pleasure. Bathurst's diary invoked many of the elements of Lead's. As Avra Kouffman has pointed out, Bathurst borrowed heavily from Lead for the more mystical elements of her visions. She and Lead both believed, for example, that certain mystic states were not compatible with the corporeal nature; one had to be enveloped by an “aerial body” to have such mystical experiences. Similarly, both women described states of spiritual exaltation that were only available only some people.
 Like Lead, Bathurst sometimes explained her visions through visual representations, such as diagrams or drawings accompanied by explanations. During a particularly mystical phase of her writing (the early 1680s), Bathurst drew a diagram of four concentric circles to represent different essences. The outermost circle was labeled "The Chaos;” the second circle was "The One Element or White Mist;” the third circle was "The Eternal Majestic Stillness;” and the innermost circle was "The Deity."


Bathurst drew heavily on the example of Lead in both the format and content of her documented visions. Her diary was not, however, a mere pastiche. One key difference between the two diaries was their intended audience. When Lead published her spiritual diary in 1696, the Philadelphian Society was one year into its short-lived mission to proclaim their message to the world through publications and open meetings. This mission began (not coincidentally) the same year as the lapse of the Licensing Act, which controlled and censored the printed word. Between 1695 and 1704, the Philadelphians published a number of pamphlets and books, including several authored by Lead. Lead's Fountain of Gardens, the most important of these publications, was intended for a broad audience—anyone who would read it.


Lead also exuded considerable confidence about her status as a prophet; her writing expressed a sense of authority and communicated her self-proclaimed expertise on the subject of religion.
 Stating her intentions in issuing the Fountain of Gardens, she wrote: “I am under an Obligation to discharge my Trust and Stewardship herein: this that is here publish'd, not having been given for a Private Use, but for an Universal Advance into deeper and higher Manifestations of the Mind of God.” 
 She placed the potential significance of her writing on a grand scale. While Lead was clearly the most important leader of the Philadelphian movement during this time, her diary went through layers of editing as it was published. Bathurst did not have the sense of leadership in her authorial voice that we see in Lead’s journal, but because of this we see in her writing more of an intense focus on the self and on her personal religious experiences. Her visions offer a glimpse into the Philadelphian movement and into the influences and preoccupations of a radical Protestant living in late seventeenth-century London.

Bathurst, while not writing with the sense of authority of Lead, did intend others to benefit from her writing. She indicated in the introduction to her diary that, though she concealed God's “teachings and conduct for many years,” she later realized “what use it might be of for my self and others.” Using the phrasing of many early modern women who penned religious writings, Bathurst noted that she “was much pressed in spirit” to write down her visions, as well as having been “solicited by some friends so to do for the better reception of what further manifestations the Lord now in these later days has made declared unto me (not for myself only, but others also).”
 Such a statement stands out: while diary-keeping was relatively common among religious women in Stuart England, public consumption of women's diaries was not.


Several individuals copied Bathurst's journal entries from 1679 into a manuscript that is now housed at the Bodleian, indicating that at least some portions of her journal were recopied for circulation.
 Harold Love, who has given the term “scribal publication” to this phenomenon of copying and circulating manuscript writing, argues that scribal publication remained an important way to circulate information during the seventeenth century, especially within specific circles or communities.
 Bathurst's account of her visions was likely read among the Philadelphian community, its intended audience. 


Indeed, Bathurst addressed her audience directly at times: “My Friends, I sometimes write that which I dare not review whilst the Spirit of wine is upon me, but hast[e] it down in writing to empty my full soul.” At another point, she commented that her writing would only be understood by those guided by the same spirit as she had: “For I have told you plain, but you will not believe that I mean as I say, unless you have the same witness of the spirit in your own soul.”
 Thus, it is important to note the intended audience of Bathurst's writing. While she recorded her personal spiritual experiences, her goal in documenting them was not only to create “a lively memory of what is brought to me,” but also to direct and enlighten her reader. As she told her readers, “count not (my Friends) what I write hard things, or that it was not lawful to utter, wait but a while and you shall understand, that the promise is a fulfilling so that they which run may read.”
 Toward the late 1680s, in particular, Bathurst used terms such as “we” or “my friends” with increasing frequency, yet another indication that she was writing to her religious community.
 Importantly, though, while Bathurst stressed that she hoped her writing would benefit others spiritually, her writing was not proselytical.
 She did not see herself as one sent to warn the “people;” she was not like the Quaker or Fifth Monarchist prophets who saw their role as that of gathering others into God's remnant.


Unlike Lead, Bathurst had no editor or publisher. Perhaps because her readership was restricted to her religious community, Bathurst's writings remained more limited in scope than did Lead's. The pronoun “I” appears much more frequently in her writing. Bathurst's subjective perspective produced less impact; she did not contribute to the formation of the Philadelphian Society and its beliefs in the way that Lead did. However, it is this intense focus on the self that allows us considerable insight both into her self-construction as a female prophet and into her beliefs about her election.

Bathurst as a Prophet


Bathurst's understanding of herself as a prophet was complex and at times contradictory. Bathurst was a mystic, but she was also a millenarian. She believed that the Philadelphian community represented a group of worshippers who would play a special role in ushering in the new Church. Here, then, we see one of the key tensions that shaped Bathurst's discourse. Even though her visions were intensely personal and focused on direct spiritual experience, she operated (and lived her daily life) within the framework of a religious community that greatly informed her writing. This section looks at the influences and tensions that shaped Bathurst's prophetic discourse.


Most of the prophets in this study left behind considerably shorter records, so we can glean from Bathurst's writings an especially clear sense of how she saw herself as a prophet. For Bathurst, divine inspiration could take on various forms, “for the Spirit brings forth in diverse ways, and the Spirit's birth is in diverse operations; sometimes in a word of power to instruct, sometimes in a word of revelation, sometimes the Spirit operates in a word of healing.” She used a number of terms to describe her experiences, such as “transportation” and, more frequently, “manifestation(s).”
 These manifestations ranged from visions of divine figures, such as Christ, to more abstract entities such as “redeeming love.”


Bathurst also referred to herself as a conduit for prophecy. For Bathurst, prophecy and manifestations both came through the vehicle of the written word. In an entry dated 30 April 1685, she remarked: “[S]ometimes I feel like a spirit of prophecy in me, and it prophesies saying: The spirit of the Lord is upon me, and saith, 'write'; then I say, 'what shall I write'?” Throughout her diary, she returned to the idea that she was literally “pressed” to write down the prophecies she received. The act of writing—or not writing—was beyond her control:

Sometimes I think surely I have stopped my pen, and not let it come forth, with that it should have uttered: But Lord thou hast said our way shall be so plain, that though fools yet shall not err. Therefore I wait for the guidance of thy spirit, when to write and when sometimes to be silent.

Like many of her predecessors and contemporaries, Bathurst implied that it was not she who was the author of her prophetic discourse.


When referring to her spiritual experiences, Bathurst most often employed the term “visions.” They often occurred “at night after I was abed, (as for the most part then are the sweetest incomes).”
 Whereas Jane Lead specifically stated that “God's eternal Virgin-Wisdom” visited her and promised to show her many visions, the source of Bathurst's visions often remained nebulous.
 The focus of Bathurst was less on the source of the vision and more on the vision itself. Her visions tended to follow a pattern. She would have a vision of a figure, such as Christ, and she would make requests to that figure. Her questions were always answered, and her dreams and visions had resolution.


Moreover, Bathurst's visions were highly detailed and specific. For example, in a vision from 12 August 1679, she gave detailed physical descriptions of biblical patriarchs, prophets, and apostles:

Abraham was a large and tall man, long visage, dark eyes, dark brown hair. Isaac was like him, but not so tall nor big, though a tall man, flagging brown hair. Abraham looked the elder, but neither looked old: Jacob looked young, also, a short fat man of a middling stature, fat round visage, light hair, gray eyes...Moses was as tall or taller than Abraham, but a little fuller set, and fuller face: Aaron a lesser man, sharper countenance. ...Then I desired to see Jeremiah, who was sanctified from the womb, he was a comely person in face, and in shape, somewhat full stature, lightish brown hair. Then I desired to see Isaiah the prophet, who (as 'tis said) was sawn asunder with a wooden saw. He had a reddish brown hair. Then I saw St. John the Divine, having a sweet countenance. They were in the glory of God, as in a cloud, which greatly ravished me, that God was pleased to condescend to answer me. 

By describing her vision in such detail, she likely intended to lend veracity to her account and show how favored she was by God to have received such insight.


Bathurst had a notable level of awareness about the debates and conversations going on around her. In 1694, for example, she made a reference to Bishop Ussher (1581–1656), the former Church of Ireland archbishop, citing that “there be many that stay in the outward court as Bishop Usher [sic] terms it, which are outward formal professors, yet have not entered with the holy place worshiping from the heart and life in the soul.”
 A posthumous publication of Ussher's prophecy, issued in 1681, included his commentary on the outward court and may have been Bathurst's source.
 While Bathurst did not express anti-Catholic sentiments in her own writing, the anti-Jacobean climate of late seventeenth-century England adapted and popularized Ussher's writings to address the threat of Catholic rule, and his pamphlet was familiar to many during the time in which Bathurst wrote.
 Bathurst was also influenced by Quaker ideas, and especially the Quaker concept of the Light, or inward light. She referred to the “Light” several times; in 1679, she made a direct reference to the “inward light,” a term commonly found in Quaker writing.


Another influence on Bathurst's prophecy and visions was Behmenism and its interpretations of alchemy and the Kabbalah. Boehme’s vocabulary had some alchemical influences, and Lead also drew on alchemical terms to describe how the outer shell of flesh and sin could be transformed into an inner realization of the divine.
 Bathurst often linked gold figures and objects with descriptions of the divine. Her writing also pointed to other traces of spiritual alchemy, including her interest in the sun and moon and her frequent use of nuptial imagery. However, Bathurst's use of alchemical terms did not indicate that she had a great familiarity with the subject; rather, she likely used these terms because they were widely found in the literature of the Behmenists with whom she associated. The same could be said of Bathurst's interest in the Kabbalah. She took these influences from the writings of her associates.
 


Bathurst's originality was in how she applied Behmenist principles to herself, as an individual. Because Bathurst's writing centered on the self, it is perhaps not surprising that one of the most central and recurring features of her visions was a focus on her body and its relation to her soul. Bathurst expressed the idea that there was an inward and an outward self. Unlike some mystics, however, she did not ignore the outward. Toward the end of her diary, in 1692, Bathurst mused: “Shall my inward man adorn the outward that my face may shine to shew to others I have been with God as Moses's did?”
 Bathurst also suggested that the inward could instruct the outward: “I have had many seeming natural pains on my body, my outward man, to bring the knowledge of the inward to the outward; and for the inward to penetrate through the outward, with living strength and vigour, warm flame, living powers and divine virtue that flowers from the inward free.” She referred to the outward both as a figure and a pattern of the inward.
 As Avra Kouffman points out, both Lead and Bathurst drew attention to their bodies while at the same time they attempted to transcend them.
 For Bathurst, the goal was for the outward to be instructed by the inward and molded into the inward's likeness.  


Because the outward and inward were so closely connected, inward struggles often manifested themselves in physical reactions. In several entries, Bathurst described being drunk or “sick of [with] love,” a phrase that she adapted from the Song of Solomon (“as the Spouse sayth in the Canticles”).
 In 1692, for example, she wrote that she “drank abundantly, and now I am sick of love, but no words are given to utter because I have drunk of the wine of the Kingdom. O how sick am I as one ready to die, sick in spirit, sick in body as if a bodily sickness had seized me.”
 For Bathurst, the body and spirit were connected; intense spiritual experiences manifested themselves in the body. Indeed, she focused on the body to a greater extent than Lead did.

In at least one respect, Bathurst's conception of the body in her visions anticipated later language. Bathurst's visions expressed a focus on evisceration that would appear in spiritual narratives of the eighteenth century. According to Susan Juster, post-Enlightenment evangelical memoirs included records of dreams and spiritual night-terrors that displayed a fear of evisceration. Juster sees this fear as part of the attempt to repress the self or escape one's body in order to focus on the visionary realm. She gives the example of a nineteenth-century black Shaker, Rebecca Jackson, who dreamed that that a Methodist preacher cut her chest open in the form of a cross “and took all my bowels out and laid them on the floor by my right side.”
 In an entry dated 14 September 1679, Bathurst recorded a vision in which she was eviscerated by Christ. She wrote the following: 
He opened my stomach and bowels, and filled them as with part of his shady presence, and cloudy influences, and the other part of him being over me, for some time, and after looked very searchingly, and caused me to remember that place...After he took out my bowels, renewing and cleansing them, and cast out the small dark spirits which were as the spawn of the great one, that was cast out before, and I desired, and he commanded them to depart to their center of darkness: and when He had cleansed my bowels, he took oil rubbing them with it between his hands; which shady hands I saw, and himself like a shady figure: having rubbed them and oiled them a second time, he looked to see if they were so clear as to be seen through; and took the end of one up, and cruet of oil being by him, he poured it in till all the outside of the bowels were oiled also: and I cried out, “O thou anointed of the Father! Art thou come to anoint me with this precious garden oil and sweet odors? not my bowels only, but my head and my hands.”

For Bathurst, however, this dream was not one of violence, a night-terror like the one that caused Jackson to awake in fright.
 It was one of anointing and election. The vision continued with Bathurst's spleen, lungs, and heart being cleansed, as well. Each organ's special function (as understood in a seventeenth-century anatomical sense) had spiritual significance. Her spleen—thought to contribute to the regulation of emotions—was “emptied and cleansed, with oil poured into it,” for the purpose that she might have “no wrath, nor malice, nor passion” left in her.
 The breath in her lungs became the breath of the Holy Spirit. Thus, the physical body became the locus of Bathurst's spiritual experience. But while her body was transformed in this vision, she did not seek to repress or escape it.


Bathurst did, however, also have out-of-body experiences in her visions.
 Multiple times, she wrote about her “angel,” a separate entity that represented her spiritual self. Angels were a common theme in Behmenist and Philadelphian literature. Böhme and Lead, for example, both believed that there was an angelic world or order in between humans and God.
 Lead's diary contains numerous references to angels as messengers, guardians, and guides. What we see in Bathurst’s writing, however, are references to her body as having a purified, more spiritually whole counterpart called an “angel.” That Bathurst referred to this point over and over again points once more to how her diary maintained a strong focus on the self and on personal experience.  In June 1679, Bathurst wrote, “I saw myself—my spirit or angel—go from me, as a pure body of oriental pearl—like all one pure oriental pearl it seemed with such a shining beauty, but the back of it (my angel, me) was only towards me.“
  


Bathurst draws comparisons to medieval and early modern Catholic mysticism in her focus on angelic figures who have an intimate relationship with a specific individual. Anne Sutton and Livia Visser-Fuchs have pointed out that the cult of the guardian angel was popular in fifteenth-century devotional life. These guardian angels served as both protectors and intercessors for individuals.
 In a sense, Bathurst took the tradition of the guardian angel one step further: not only did she interact with a personal angel, but (as we will see later in this chapter) she literally embodied the role of an angelic intercessor. Bathurst’s understanding of her angelic self surpassed the late medieval tradition of the guardian angel to encompass a literal self-identification with this angel.


Bathurst's angel frequently interacted with other “angels,” other figures that were the spiritual embodiments of fellow Philadelphians, family members, or friends—both living and deceased.
 This highlights how even though Behmenist mysticism and theosophy focused on personal visions and direct spiritual experience, a communal life was also at the heart of the Philadelphian experience. In Bathurst's visions, these angels traveled and even undertook mission work: “Then I saw Mr. B—ly's angel sent to the Indies to call them, and my Friend's Angel with the Pope, and Light go from her to the Turks, and mine sent to the Heathens.
 They also conversed with the “Bright Body,” a term that Bathurst and Lead both used to represent Christ's transfigured body, in whose likeness human bodies would be renewed.

Despite the intensely personal nature of such visions, Bathurst was not a solitary religious figure; her religious life was marked by the community in which she lived. While many of her visions occurred at night, Bathurst also experienced visions when worshiping with other Philadelphians. As we have seen, Philadelphians encouraged such direct spiritual experiences in their worship services.
 Other members of the Philadelphian community made numerous appearances in Bathurst's visions, usually in their “angelic,” or purely spiritual forms. On 9 December 1680, for example, Bathurst described the following:

As I overheard Mr. B—ly at prayer, his angel ascended to the glory of the Father, and bowed and lay down on his face, at the foot of the glory: and he was raised up and came to me and laid his hand on my head, for I was much pained in my head; his angel continued walking, and looking and speaking to me. After his angel ascended to the glory, and the Father declared how soon he would appear in his glorious power; and then his angel came to me and said, he was sent from the Father to declare to me, that he would come forth in his glory in such a time.

Such visions involving other Philadelphians' “angels” spoke to Bathurst’s understanding of herself and her fellow Philadelphians as highly evolved spiritual beings. Jane Lead shared a similar vision involving the transformation of stones of fire into angelical figures, the “Virgin Wisdom’s Angelical Offspring” who would be called the Church of the First-Born. 


As a late seventeenth-century prophet, Bathurst represents a transitional figure among the prophets in this study. She was intensely millenarian, but she had no concern to create a New Jerusalem out of England, like the Fifth Monarchists did. Bathurst belonged to the strain of late seventeenth- and early eighteenth millenarianism that had little interest in overturning the temporal social order. We see this transitional quality most clearly, however, in Bathurst's approach to the body and its relationship to her prophetic experience. She did not see her body a pure conduit, as did either the early Quakers who produced degendered prophetic discourse, or Sarah Wight whose prophetic visions first came to her when she was in a trance-like state. But neither was Bathurst like the typical French Prophet, who flailed and jerked her body as she prophesied.
 She did not seek to transcend her earthly self, but rather to achieve a higher spiritual state while in her earthly body. Most notably, Bathurst gendered her body (and, indeed, much of her imagery in general) as female. As we will see in the next section, Bathurst abandoned the previous generation of prophets' emphasis that there “was neither male nor female” for the idea that in this time of eschatological significance, she had been elected by God—as a woman—for a specific purpose. 

Bathurst and Election


The Philadelphians did not believe in a particular election to salvation. They rejected the Calvinist tenet that some individuals were elected to salvation. Nor did the Philadelphians see their society as the elect church. As we have seen, they stressed that they were an ecumenical society, and they criticized sectarianism.
 Lead, for example, believed that the state of “Christendom is at this day miserably torn and rent through the manifold divisions and sects of it, all equally pretending to be the True Church and Spouses of Christ.”
 For them, the true Church was the one that would usher in the new age; it was universal—open to all. Jane Lead even went so far as to promote the doctrine of universal restoration, in which all individuals would be restored to the primordial state, and in which there was no permanent hell.


For the Philadelphians, election was situated within an eschatological framework. The “elect” group of believers, as they understood it based on their interpretation of Revelation, played a particular role in heralding the new age to come. Lead, for example, believed that the millennium would involve the establishment of a new Church on earth. Furthermore, she thought that a group of individuals would pave the way for this Church through the guidance of Divine Wisdom.
  As Lead stated, “This only is required on our part, to suffer the sprit of burning to do upon us the refining work...to meditate for all these adorning power and gifts that may demonstrate we are in election to be the beginning of that priestly Church, that is coming out of the wilderness.”
 This was the sense of collective election to which the Philadelphians subscribed.


The Philadelphians also believed that God elected individuals for particular purposes, especially in relation to the end times. When they spoke of individual election, it was most often in reference to individuals who were elect for some purpose, such as to herald the emergence of the new Church that the Philadelphians believed was imminent. Bathurst and Lead both suggested that God elected individuals to receive direct spiritual revelations. Bathurst, for example, described how “a very great and glorious thing it is to be chosen of God, not only to know this Covenant to one's self, but to declare and make it known to others.”
 Both women also emphasized that they were part of a long tradition of individuals chosen to receive God's message. As Lead wrote, “For such a superior wise understanding Spirit doth still survive in some elected hereunto, as in Moses, Samuel, and Solomon.”
 


It was this understanding of personal election that Bathurst brought to her writing. She believed that she had been chosen to have close communion with God. As Avra Kouffman points out, Bathurst underwent a sort of “induction” ceremony into God's elite in a vision recorded in July 1680. Bathurst described how she was “taken to the B. B. [Bright Body] and became like one naked." Then she was clothed in shining garments as the Apostle Peter cast a thin white garment over her. Like Moses and Aaron, who were present at this ceremony, she was "adorned with such garments as they had of very rich gold...and girt about with a golden girdle.” At this point, those present welcomed her:
[A]ll the Patriarchs and Apostles stood on each side of me as I was coming forth, and all spoke with great love and kindness to me as I went along by them, being so richly adorned for the glory of the Father and the Son. After this, a word came to me in this manner, 'did not I say to thee, I would come and dwell with thee? Now I am come by the breathing and flowings of Life in you.'

This ceremony not only marked Bathurst as one with whom the Spirit of God “dwelt,” but it also brought her into the company of the apostles and prophets. They stood by her and acknowledged her as an equal.


But Bathurst's understanding of her election went much deeper than this vision. She not only believed herself to have been an elect individual, but also an elect woman. A number of scholars have pointed to an emergence of a feminine voice in late seventeenth-century women's writing.
 Paula McDowell, among others, connects the emergence of this voice with the transition from pre-modern interiority, which was collective and social, to the autonomous and gendered self of modern individualism. As McDowell points out, though, the establishment of women as gendered subjects did not produce freedom or equality.
 Phyllis Mack makes a similar argument about late seventeenth-century Quaker prophets. As we saw in the last chapter, the early Quakers imitated male biblical prophets, and they belonged to the prophetic tradition that saw the body as a degendered and passive vessel through which the spirit passed. Gradually, as Quaker women prophets continued into the second generation, they began to feminize their religious discourse. While Mack tries to stay away from a language of decline, it creeps into her argument that women faced more limited opportunities for participation in public religion as late seventeenth-century religious discourse became feminized.
 Similarly, Patricia Crawford also proposes that religious discourse became feminized by 1700, as the Enlightenment produced a dichotomy between faith and reason that linked women with affective religion rather than with the rationalism that allowed for ideal citizenship.
 Scholarship thus suggests at least two processes at work here: a shift in how prophets gendered their prophecy as dissenting groups became more mainstream, and a shift in female religious discourse as the Enlightenment began to emphasize the distinction between faith and reason.

While some scholars have suggested that the feminization of discourse pushed women into the domestic sphere and limited their opportunities for participation in public religious life, this argument has recently been brought into question. As Sarah Apetrei contends, a number of late seventeenth and early eighteenth-century women began to see themselves and their sex as the true defenders of faith, rationality, and morality. Apetrei argues that there was an emerging discourse dominated by millenarians, including the Philadelphians, that promoted the idea of a distinctly female contribution to Protestant renewal.
 In the writings of Richard Roach, in particular, the idea developed that women had been chosen to play a role as ambassadors of God's feminine, restorative power in the last days.


Other scholars have also analyzed female religious roles among the Philadelphians. Gibbons argues that by the late seventeenth century, when Bathurst was writing her diary, the Philadelphians had begun to develop two opposing views on women and their place in the movement. Some, such as Francis Lee, Lead's son in-law, adopted a relatively conservative position that restricted his understanding of Divine Wisdom to the intellectual rather than the personal level. Gibbons goes so far as to describe Lee's thought on women as generally derogatory. Others like Richard Roach took a direction that Gibbons calls loosely feminist.
 Roach believed that there was a “female embassy”—a proliferation of female prophets and visionaries who heralded the end days. They included women such as Antoinette Bourignon, Mme Guyon, Jane Lead, Rosamunde von Asseburg, Sarah Wiltshire, and the French Prophets. These women, because of their close relationship with Divine Wisdom, were to play a special eschatological role that involved reforming the male sex.
 Roach and others, including the late seventeenth-century female prophet M. Marsin, interpreted Psalm 68:11 as a prophecy about how a number of women would give forth God's message in the end days.
 Roach likely considered Bathurst a part of this tradition. His relationship with Bathurst was sufficiently close that, after her death, he recorded how he had a “sudden descent of Mrs. Bathurst's spirit upon me.”


More specifically, Jane Lead has also received attention from scholars interested in whether there was a late seventeenth-century decline in the scope of female religious participation. Phyllis Mack, for example, asserts that Lead transformed Böhme's idea of Divine Wisdom into a passive receptacle for God's revelation. She argues that Lead belonged to a tradition of female mysticism and nascent feminism that was detached from visions of social solidarity or social transformation.
 As such, Mack contends that the eighteenth-century Shakers were the inheritors of the radical tradition of the early Quakers, rather than the Philadelphians. Taking a different position, Gibbons sees Lead as the head of a tradition that assigned women an important role in reforming society in anticipation of the end times. He argues that this tradition eventually evolved into the doctrine of female messianism (women as bearers of redemption) found among the French Prophets and the Shakers. But he does not suggest that any great claims can be made for Lead's own feminism.
 Gibbons, like Apetrei, rather considers Roach to have been the pivotal figure who assigned women an important role as heralders of the end times.


This is where a study of Bathurst is particularly useful. Her focus, like that of the French Prophets, was not on the abstract figure of Divine Wisdom but rather on how she, as an individual, had been chosen to personify aspects of a female apocalyptic figure. In a manuscript treatise written shortly after Lead's death in 1704, Richard Roach argued that some women had “been chosen and distinguished with admirable talents for the information of the age.” According to Roach, these women were connected both with Wisdom's pregnancy and birth of a new creation, and with her mediation between earth and heaven.
 While Roach promoted this idea at the turn of the eighteenth century, Bathurst's writing reveals that the idea was present (among at least one English Philadelphian) two decades before Roach. Bathurst's diary suggests that she believed herself to be chosen for both of these roles that Roach cited. She saw herself both as a mediator and as one who had been chosen to “give birth” spiritually to the new creation of the millennium.


In the early years of her diary, Bathurst was particularly concerned with the idea that she had been chosen to be a mediator or intercessor between God and humans. Most often she directed this intercession toward the nation. In 1679, she asked God in a vision, “Lord, what wilt Thou do with this nation?” According to Bathurst, God's response was that she should not occupy herself with national concerns or public affairs of the world but rather attend to “inward teachings.”
 This tension between the spiritual and the temporal is readily apparent in much of Bathurst's writing; while she was both a mystic and a millenarian, she retained a marked focus on the temporal world in her writing.


Bathurst's concerns reappeared a couple of weeks later (July 25) in a vision of God's judgment on the nation, in which she saw a hand pour out a cup of blood as a sign of judgment. Three times, Bathurst cried out in haste and anguish to God: “Spare thy People!” On the first occasion she noted that God “seemed to put the request away, as if he had said, let me alone, thou shalt be safe.” The second time, Bathurst received the reply that “There shall not any one of them [God's People] be destroyed.” Bathurst wrote that after her third plea to God, “the Lord stayed his hand and took me up to him, and overshadowed me in a cloud of love, and held me in his divine embraces, and asked me in great sweetness and tenderness, whether I could not be content with his will.” At this point in the vision, Bathurst learned that only the wicked would be destroyed; God even showed her the men, women, and youth who would be spared. But Bathurst still pleaded for God's mercy. She declared that her prayers were heard; the cup was “taken out of the hand of justice” and replaced by a smaller cup. The next day, when the blood poured out of that smaller cup, she “was much in earnest request for the staying of [God's] Hand, yea even to run between and catch the blood, till at length I saw it no more.”
 


As this vision shows, Bathurst believed herself to be an intercessor between God and the nation. In this role, she saw herself as belonging to the tradition of biblical prophets who addressed the sins of the nation. She compared herself to Moses, believing that she also bore a great burden for a sinful people: “Let not the Lord angry with me, and I will plead for this nation. As it satisfied not Moses, when Thou bid him let Thee alone to destroy that sinful People, and Thou would make of him a great nation, yet he would not let Thee alone, but prayed and prevailed.” Nearly four years later, on 24 April 1683, she made an implicit comparison of herself to other biblical prophets:

I saw Habakkuk, Jeremiah, Haggai, Joel, Amos. They seemed to have been prophets, who had been sensible of the sins of the nation, and had felt in themselves by a divine sense the weight of judgment due to offenders; and upon that account had been great mourners, and great admirers of the power, wisdom, love, mercy, pity, patience, forbearing, and long suffering of God.” 

On 12 May 1683 she went so far as to assign herself sacrificial status due to the weight of her intercessory burden: “my soul was made a sacrifice for the sins of others, even a burnt offering."


Like many early modern prophets, Bathurst used the term “nation” in its civic and temporal sense, even naming England as the specific nation over which God held a cup of blood.
 In April 1688—just a few months before the “Glorious Revolution that same year—Bathurst had another vision that featured a number of the prophets, including Amos, Haggai, Nahum, Micah, Malachi, Job, and Manasseh. At one point, Manasseh brought Mary Tudor before Bathurst, “that I should pray for her, for God had pardoned him who had shed much bled, and therefore sinners were to be prayed for.” Likewise, Bathurst was also shown Henry VIII, William the Conqueror, William Rufus, “Crookbacked Richard,” James I, his wife Anne, and Elizabeth I, who were “sinners to be prayed for, that we may be in perfect love, and so fit for the Kingdom of Heaven.”


Bathurst's attention to the political nation of England and her role as an intercessor for its people is not surprising, given the period in which she wrote. The years surrounding the Revolution of 1688 produced a surge in millenarianism that sometimes had overt political overtones. But while Bathurst displayed an interest in England, she did not see it as a New Jerusalem, as did a number of the Civil War prophets. Consonant with Bathurst's subjective discourse, the emphasis was not on the nation itself but rather on what she could do for the nation as one chosen to intercede and pray for it.  Moreover, unlike the early Quakers who issued warnings to England, Bathurst did not speak directly to a national audience. She spoke instead to God on behalf of the nation, a key shift in her intended audience and prophetic role. In some ways, Bathurst’s actions suggest a decline in the female prophet’s public role: she was not addressing a public audience. But Bathurst was an early modern woman whose hierarchical understanding of the universe culminated in God. Her belief that she had been chosen as an intercessor between God and humans made equally, if not more, of a statement than if she had prophesied in the streets or published warnings to England. Agency could take on more forms than participation in the public sphere or public religion, as Bathurst’s understanding of herself as an intercessor reminds us.

Bathurst's view that “most prophecies and promises tend to our general man as we stand in the body...[and] the signification many times is national,” was also not uncommon during this period.
 The political and religious transformations of the late 1680s and 1690s, including the Revolution of 1688 and the Act of Toleration (1689), produced a series of what Jane Shaw has called “miracle events” and providential signs that were often interpreted in a national context. One of these signs was the earthquake in Jamaica on 7 June 1692 that destroyed Port Royal; it was followed by an earthquake tremor in London two months later. Both events were interpreted as signs of God's displeasure with the British, and in particular Londoners.


Bathurst addressed the Jamaican earthquake in an entry dating from 14 August 1692, about a month before the London tremor. Once again, she placed great emphasis on her role as an intercessor: 

But prayer arose for many particularly in Jamaica, being greatly distressed by reason of one earthquake. And my spirit was at Jamaica lying on my face at prayer (I thought at Liguanea that God would make it a Zoar, and bring his Lots out of Sodom before it was destroyed). And I lay stretched out on the earth, licking the dust and then breathing into the earth, as brooding over it for a new creation; and my breast I feel flame whilst I relate this. Great depths my soul enters into in much silence, yet the flame encreaseth in my breast and bowels. One thing I saw my spirit do as it lay with its face on the earth (as I though the place was Liguanea) viz. I milked milk out of my breasts on the Earth, and pleaded that the earth was the Lord's and the fullness thereof, that He gives and He takes away!

Bathurst's response to the earthquake, a vision in which her spirit “traveled” to Jamaica to plead with God, indicates how such events could be interpreted or adapted in a number of ways to fit the parameters of various religious groups or causes. Bathurst's focus was not on the implications of the earthquake for England, per se, but rather on how she—as one chosen to mediate (like the Virgin Wisdom)—“traveled” to Jamaica to plead for its people. The vision also shows that Bathurst, though living in a religious community, was at least on some levels an active participant in the broader culture of late seventeenth-century England. While she did not physically travel to Jamaica, like some Quakers did, she had an interest in its existence and its connection to England.


As we have seen, Roach stated that some women would be caught up not only in Divine Wisdom's role as a mediator between heaven and earth, but in her pregnancy and the birth of a new creation as well. Bathurst also subscribed to this belief. In her visions, she drew heavily on a language of conjugality and childbirth. We see this language as early as the first entries in Bathurst's diary. In 1679, she requested “holiness throughout being the fine linen of the saints.” She saw in a vision a “figure like a man-child...round his head was like a sun streaming out, he was compassed as in an oval much of the color of a rainbow.” Bathurst was told that she was this rainbow-colored sun figure.
 The vision drew on passages from Revelation. The image of the rainbow appears both in Revelation 4:3 and 10:1 as encircling a Christ-figure. And by “requesting the fine linen of the saints,” Bathurst linked herself with the female figure that represented the Church, who was described in Revelation 19:8 (“And to her was granted that she should be arrayed in fine linen, clean and white: for the fine linen is the righteousness of saints”).


Bathurst repeatedly invoked bridal and conjugal imagery to suggest her intimacy with Christ. Bridal imagery was common in seventeenth-century European religious discourse. It drew on traditions from medieval mysticism, German mysticism (Brautmystik), and the kabbalistic idea that the union of husband and wife was an actualization of divine love. Such imagery was especially popular among women writers.
 Mary Astell, for example, wrote divine meditations that referred to her espousal to Christ. Lead's visions also suggested that she believed her soul was progressing toward a nuptial union with Christ that would transform the fleshly body, producing a “full and perfect change into...a spiritual corporeity.” Lead borrowed this idea from Behmenist thought, which proposed that Wisdom transfigured the flesh into the likeness of Christ and espoused the soul in a mystical marriage (unio mystica).  At the collective level, the Behmenist understanding of unio mystica suggested that all spiritual flesh would ultimately be absorbed into a single divine substance. Thus, unio mystica was connected to the doctrine of universal restoration that Lead and Bathurst both embraced.


As evident from the above examples, the idea of unio mystica could take on various nuances—mystical, eschatological, individual, collective. Bathurst, for example, embraced the Behmenist idea that Divine Wisdom espoused Christ; she saw Wisdom as the “spouse and bride of the soul,” and the “Virgin-Maid impregnated by the Holy Ghost, and the overshadowings of the Almighty.”
 Notably, however, Bathurst also extended this imagery to herself, suggesting that she was betrothed and married to Christ, and then impregnated with the Holy Spirit. While the idea of mystical marriage appeared in the discourse of a number of early modern mystics, it is important to note the intensely personal nature of Bathurst's language.


The clearest summation of what Bathurst believed regarding her “nuptials” and “impregnation” can be found in an entry from November 1691. Citing the biblical Mary as a precedent, she noted that “the womb hath ever since been made conceivable. (I would be here understood spiritually) and that holy thing is of the Holy Ghost, the blessed spirit of God in man, conceiving spirit with power and a going forth to the outward branches.” She described being “full of admiration and astonishing wonder” at the betrothing and espousal of her Lord, for which she listed the specific date of 22 August 1679. She noted that the nuptial began 9 September 1679. This was followed by her conception. Like Mary, Bathurst believed herself to have been visited by the Angel Gabriel, who came as a messenger to tell her of the “revelation of God” in her; on 19 July 1691 there “proceeded the power of the most High, and a Holy Conception of the Seed and Word of Life.”


Some of Bathurst's most detailed visions occurred over several days in August and September of 1679, the time she described as her betrothing and espousal. In a vision, she was encompassed by the Eternal Trinity:

whom I felt diffuse his life quite through me...It was no less than the intimate dear love and conjugal affection. He shareth to us his spouse, being a betrothing to him in an eternal union and marriage (which I at that time said that this was being married to Christ).

Bathurst invoked a phrase from Song of Solomon, “let him kiss me with the kisses of his mouth,” and two fiery streams came out of his mouth to create rings around her head and lips. Bathurst interpreted this experience as a pledge of God's love, a betrothing; she proclaimed, “O Jesus! I am thine, thou hast ravished me!”


This conjugal and at times erotic imagery continued as she described her visions over the next couple of days. On 11 September, the “glorified person of Christ” visited Bathurst's bed, “as if he were with me asleep.” She related in great detail his physical body, focusing in particular on his ear and hair. The next morning, she awoke to find that “the beloved of my soul lay by me.” Later, Bathurst “entreated the Lord for his wonted favors, and that if He saw anything in me that was not becoming a spouse betrothed to so dear and glorious a savior as himself, that he would be pleased to cure me and keep me.” The next night, she again found “his glorious person” by her, “as if he were with me asleep. The following day, again borrowing imagery from the Song of Solomon, she wrote that “the glorified person of Christ seemed often to kiss me, with the kisses of his mouth, for his love is better than wine, rejoicing very much in me, overshadowing and communicating himself in a most endearing conjugal assertion, filling and answering my whole desire.” Bathurst's “nuptials” became an ongoing theme of her diary. Twelve years after her initial visions, she was still declaring, “I am married to him, the nuptials are come. I am my beloved's and my beloved is mine, who has had me into his banqueting house and hath filled me with love.”


By personalizing the idea of a mystical marriage, Bathurst set herself apart as one chosen to receive tremendous spiritual favor. In October 1681, she had a vision in which two other prominent members of the Philadelphian community, identified as “Mrs. F.” and “Mr. B.,”
 learned of her elevated “marital” status:

The glory of the Son appeared like that of a king, and my angel sat, as a high priest in priestly garments on his right hand, and Mrs F.'s angel all in pure white virtue on my right hand...and they stood all attending to hear and see the will of the Father, to be declared to me, which they had known before. Then Mrs. F.'s angel went to the Father and bowed down and prayed much for his blessing on us, and that we might be kept in the Virgin Spirit, purely united to him. The Father said to her, he had espoused me himself. She further interceded that we might be helpers in the great work he had appointed me for. And added as Thou, O Father, hast said, that she and I were thy first Creation, and as my Lord and Husband bid us to remember we were the first of the new creation, so there was also another great benefit promised to us viz. redemption.
 

In this vision, Bathurst suggested that while the others in her group were set apart, they were to be helpers in the work appointed for her. According to Bathurst's vision, God proclaimed that she, Mrs. F., and Mr. B. would form sort of a trinitarian relationship in order to help each other in God's “great work of the three-one God.” But in this relationship that mirrored the Trinity, it was Bathurst who was marked as the “Father.”


Bathurst also believed that like Divine Wisdom, she would become a “mother of many nations.” As early as September 1680, she wrote: “Next day came this word, a mother of many nations shall you be, and great shall be my glory.” Three years later, she asked God, “as Moses, have I born all this people, that I must feel the pain and birth of them?” She believed that God responded by asking her, “why is this so grievous to you? And why should you wonder at it? When I have said unto you, that you shall be a mother of many nations, and that great shall be your rewards.” Even as late as 1691, she reiterated that God had told her, “A mother of nations shall you be, when a riddle is told us, how easy is it; when faith opens the deep mysteries, and gives us to know the instinct of heavenly nature.”


 It is not surprising to find a female prophet from this period using maternal imagery. As Phyllis Mack had pointed out, seventeenth-century women were taught to see moral and spiritual significance in childbirth and the mother/child relationship.
 Bathurst, however, took this language of maternity and infused it with eschatological significance. The Philadelphians connected Divine Wisdom with the female apocalyptic figure in Revelation 12, who gave birth to a messianic figure (“man-child”) who would usher in the new age.
 Bathurst personalized the traits of this female figure. As we have already seen, she had a vision in which she was represented as “a sun streaming out” of a figure like a man-child. She also exclaimed how her soul was big, “like one impregnated with the Holy Ghost.”
 And Bathurst's frequent exclamations of being in “travail” or labor pains appeared with increasing frequency during the course of her writing.


At times, Bathurst suggested that it was the act of writing itself that produced labor pains—she was trying to “give birth” to words and revelations. In March 1685/6, she commented that she “was like one in hard travel, and pained to be delivered of a birth of word.” Several years later, she offered even more insight into how she saw the relationship between her writing and these “labor pains:”

I feel as I've often said, like pains of a woman in travail; and sometimes it is for others to bring forth their gifts or power of God, as he wills or moves in them: and for this I thank God. Sometimes it is as a weight of glories on my head, as if it rested on me, till I write down the visits and manifestations of his love and peace. Most times I'm pressed in spirit to manifest the power of God, and to write it down for my own memory, and to bring forth that light to manifestation.

Bathurst's claim that she was “pained” to deliver words from God is a variation of the frequent prophetic phrase of being “pressed in spirit.” She portrayed the act of writing down her visions as beyond her control.


Bathurst also connected the theme of a continual “travail” with the idea that she was giving birth to a “man-child.” For example, she wrote, “I travel for love, and when it is born, it will be the man-child that shall rule all nations, the man of his right hand of chief power.” This man-child was not a physical entity but rather it represented the Holy Spirit, through whom Bathurst believed the new universal Church would emerge. Referencing the apocalyptic female figure of Revelation 12, she stated: 

I see a woman clothed with the sun and the moon under her feet and on her head a crown of twelve stars, and she being in travail cried out being with child, I feel a travail for visions to be brought forth. O the birth of the Holy Ghost, that man-child that must rule all nations, and though the dragon may seek to destroy this man-child the male-power of the Spirit, but it shall be caught up.

While Bathurst spoke of “giving birth” in the spiritual sense, the pain of this labor was intensely physical; at one point it even forced her to “retire from everything, even from good discourse.”


It is this idea—that Bathurst believed she was “giving birth” spiritually to the new Church—that shows how she drew on female imagery to take a leading role in what she believed to be the end times. Were Bathurst the only late seventeenth-century prophet to suggest that she was to fulfill an eschatological role as a woman, her example would be interesting but of little significance for the larger culture of late seventeenth-century millenarianism. But Bathurst was one of a number of women to make that suggestion. Jane Lead, for example, provides a similar example. As this chapter has argued, Lead's prophecy was more centered on the idea of Divine Wisdom in the abstract. While Lead believed herself to be chosen by God to take a leading role in the end days, she tended not to conflate the image of Divine Wisdom with herself; nor was her spiritual diary as focused on the self as Bathurst's. However, Lead did suggest that an eschatological female figure could become personified in a human being. In one of the initial visions recorded in her spiritual diary, A Fountain of Gardens, Lead referred to the woman described in Revelation 12. She expressed doubt to God that this woman would be manifested in corporeal form. She was given the answer that, indeed, this figure would be a woman; Virgin Wisdom would draw over “her virgin veil of purity” to “personate” this chosen woman, who would give birth to a man-child.


Moreover, Lead also suggested that she was elected to a role connected to the birth of the man-child. According to Lead, God told her:

Therefore I give this word to you in particular, that ye may know, there is somewhat of grace to you peculiarly by this prophecy, which is upon renewing...If now then ye can ascend with all your might to this tree of life, you may find quick removes to him, who is that ghostly overshadowing power, who can impregnate with this last all-saving Birth.

She noted how some years prior, like the biblical Hannah, she had asked for a son to dedicate him to be a temple priest, and prophet. She suggested that God had instead rewarded her with a spiritual birth:

Though thy petition was not granted in that way, as to have a son by earthly generation, but much better it shall be, if thou shalt see the travel of thy soul and spirit in the birth of a pure Nazarite, given unto thee from the Lord. Which is a thousand degrees beyond what once thou were greatly solicitous after, to wit, a fleshly birth. Since which time, much hath been wrought for thee, Wisdom hath so highly favoured thee, as to cast thee into her virgin mould, or else no way capable to embrace such a man-child, who shall have power to do great and mighty things on the earth, and to hold up the four winds, an Elias spirit, to shut and open the heavens.

Lead believed that this man-child would manifest (“personate”) itself in the physical form of one of the male Philadelphians. She added (most likely in a later editing of her work) that this person had failed to achieve the spiritual perfection necessary for that role.
 While she did not expound on her role as an eschatological female figure to the extent that Bathurst did, it is likely that Lead—who wrote down these visions in 1675/6, influenced Bathurst's writing.


The idea also appeared outside the Philadelphian society. In a letter composed c. 1670, the Netherlandish prophet Antoinette Bourignon (d. 1686) claimed that she had never read the writings of Boehme: “but I have heard many things (from those who have read the said Boehme) which all conform to my sentiments: and I believe devoutly that he wrote under a particular Light of God.” Bourignon continued with a statement that, characteristic of her writing, turned the focus back to her status as an elect prophet: “and even some Germans have assured me that the said Boehme prophesied about me, and that he said that there would be a Light who would speak the divine mysteries and truths of God more clearly than he.” Bourignon interpreted herself as the one to whom Boehme was referring when he “seemed to want to speak of a Virgin, saying even, that she had already been born, and that he had seen her: with many other particularities.” She noted that these German Behmenists believed that “when I was manifested to the world, that there would be a golden age.”
 She thus connected herself with the idea of a millenarian female figure who would usher in a new age.


We see, then, that even in the 1670s, individuals in Germany, Frisia (where Bourignon landed), and England were searching for female figures who embodied the traits of Boehme's Divine Wisdom and served as heralders of the end times. Over the next few decades, the interest in female apocalyptic figures proliferated. Importantly, a number of these groups throughout the Atlantic had extensive connections with the Philadelphians. In 1694, a radical Transylvanian Pietist, Johannes Kelpius, left Rotterdam with a group of about twenty followers to travel to Pennsylvania in order to await the Second Coming. On the way they spent six months in England, where they developed close ties with the Philadelphian Society. Once in Pennsylvania, they set up a community called the Society of the Woman in the Wilderness, based on the apocalyptic woman in Revelation 12.
 Several years after Kelpius left for Pennsylvania, the French Prophets emerged on the London scene and also established a close relationship with the Philadelphians. Samuel Keimer (the printer under whom Benjamin Franklin apprenticed) described his experience at a meeting of French Prophets as follows: “We had no less than five women amongst us; (four of which, I think, had great blessings from most, if not all the Prophets) and each of these women pretended her self to be the woman mentioned in the Revelations of John, who was cloathed with the sun.”


The fourth and fifth chapters of this dissertation will explore how the Philadelphians' belief in a female election led them to seek out a number of other groups throughout the Atlantic who held similar views, including various communities of radical Pietists and, most notably, the French Prophets. Recent scholarship has tended to promote Richard Roach as having been the pivotal figure connecting the Philadelphians with these eighteenth-century millenarian groups. It was Roach who, in the early eighteenth century, assigned women the personal attributes of Divine Wisdom, an idea that evolved over time into a doctrine of female messianism.
 Yet as this chapter has shown, Bathurst's example reveals that well before Roach, the concept of an apocalyptic female figure did not remain an abstraction among English Philadelphians. As early as 1680, Bathurst believed herself to embody the traits of such a figure. Her example confirms that the emergence of a feminized discourse among prophets did not necessarily signal a decline in the scope of female religious roles. As I have argued, female prophecy and election continued to thrive among radical religious groups. It flourished even as the nature of prophetic discourse adapted and evolved in response to cultural, religious, and political change.
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