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The story of Memel Baptist church (now Klaipeda) in Prussian Lithuania is not only a story of a local revival amongst predominantly German-speaking believers, but also is instrumental to the beginnings of the Baptist movement in Latvia and, through one particular person, Martin Kallweit, the Baptist beginnings in Russian Transcaucasia.
 The role which Memel Baptists – at one point, the largest Baptist church by membership in Continental Europe
 – have played in the European Baptist history is not widely known and deserves further exploration. At the same time, as I will show here, there has been no revival-like phenomena amongst ethnic Lithuanians in the Roman Catholic context of Lithuania Proper.
 This may have something important to say about the cultural, social and political conditions in which other revivals have taken place, as well as our interpretation of what we call a revival.
J. H. Rushbrooke’s book on The Baptist Movement in the Continent of Europe,
 1923 edition, provides short overviews of the origins and history of Baptists in different European countries, including those that have sprung up into an independent existence after 1918 (so after the earlier version of the book, published in 1915).
 Thus, for example, Chapter XI consists of 9 pages on Latvia: settlers from the Baptist church of Memel (that is, Prussian Lithuania), and the baptism of the first Latvians, again in Memel. 

The next chapter, on Lithuania, is only two and a half pages. The second half of the title gives a clue: “A Barren Soil?” The chapter starts, however, with a short account of the Baptist church in Memel. Rushbrooke observes that whilst the church had reached Lithuanian Latvians (four churches at the time of Rushbrooke’s writing), the church “failed to gain any considerable influence among the Lithuanians” in Lithuania Proper.
  Rushbrooke mentions the German- and Russian-speaking Baptists in Kowno (Kaunas), the temporary capital of independent Lithuania, but, he comments, “it is unfortunate that . . . there is as yet no Baptist preacher appealing directly to the masses in their own language.”
 Rushbrooke (or rather, Teodoras Gerikas (Theodor Gerik), the Lithuanian Baptist leader who had collected this information for Rushbrooke and later took up the ministry of preaching in Kaunas)
 then mentions some twenty Lithuanians from a Reformed background in Lithuania Proper, near Latvian border (again, it is significant that these do not come from Catholic families). These, Rushbrooke notes, had “accepted Baptist principles”,
 but more than half of them had since emigrated. So far I have not been able to discover any other source corroborating this emigration (related, presumably, to the Latvian phenomenon of the ‘Brazilian revival’
), but in any case, we are discussing a handful of isolated Baptists of Lithuanian ethnicity.  
This study will fall into two parts. I will first analyse the development and a remarkable growth of Baptists in Memel. As my interest is specifically in Lithuanian-speaking Baptists, or Prussian Lithuanians, I will explore a particular feature of this region: a particular form of pietist revival and the importance of this home-based, lay-led movement of prayer meetings, as a soil which eventually grew a modest, but certainly much stronger group of Prussian Lithuanian Baptist churches compared to Lithuania Proper. I will then investigate the anaemic growth of the Baptists in Lithuania Proper. I will stop at 1940, which marks the annexation of Lithuania by the Soviet Union and a drastic disruption of the fragile Baptist beginnings in Lithuania. However, should the following years be investigated, the broad strokes of such investigation would first of all show the complete disappearance of German-speaking Baptists, including the Memel church, and the continuous struggle of Baptists in Soviet, and later post-Soviet, Lithuania, to find contextually appropriate ways of relating to culturally Catholic population.

I. Prussian Lithuania: The Fertile Protestant, Pietist Soil 
At this point, a brief introduction to the geopolitical and cultural context of Memel in particular and Prussian Lithuania
 in general may be of help. The region around Memel, or Memelland, as it was sometimes known, was the Eastern part of the Prussian Kingdom and, from 1871, unified Germany. Founded by the Teutonic Knights, Memel, or Klaipeda, as it was and is called by the Lithuanian speakers, was situated on the Northernmost tip of East Prussia. In 1923, under controversial circumstances, the region came under the jurisdiction of the new independent Republic of Lithuania, but retained considerable autonomy, not the least in religious matters.
 

Memel was deeply influenced by German culture and thus Lutheranism. The identity of Prussian Lithuanians was formed in this context, at times under the severe pressure of Germanisation (and thus in some way was an expression of national revival). The religious-cultural context of Memel was cosmopolitan. However, the local population was largely Protestant, predominantly Lutheran, and, especially if one ventured into the surrounding villages, with a strong pietist flavour.  
Established in 1841, Memel church was the first Baptist church in East Prussia and one of the earliest amongst European Baptist churches.
 The roots of Memel church lie in an ‘awakening’, to use Rushbrooke’s word,
 begun by a local carpenter, Eduard Grimm. Lutheran by background, Grimm became an apprentice in Zurich. In 1830, Grimm met Samuel Fröhlich, the leader of Zurich’s ‘Neutauefer’ group. Five years later, upon his profession of personal faith, he was baptised by Fröhlich by sprinkling. Having returned back to Memel, Grimm kept his new faith to himself until, during the Pentecost of 1839, he found himself unable to keep quiet any longer. There was some interest, and Grimm soon baptised (again, by sprinkling) eleven people and encountered the first wave of persecution from city authorities. 
Among the attendees of Grimm’s rapidly growing group was an English sea captain and ship-broker,
 Joseph Hague, a son of a Baptist minister who had served, before his death, in Scarborough.
 It was Hague who pointed Grimm towards the theology of baptism by immersion, which, after studying the matter, Grimm came to accept (although this was not true of all of Grimm’s group, and some left). It was also Hague who suggested contacting Gerhard Oncken of Hamburg as someone who could baptise them by immersion. Thus, Grimm wrote to Oncken with a request to come to Memel. It is important to note therefore that this contact between Grimm’s group and Oncken was not the initiative of the latter; in fact, Oncken seems to have been rather suspicious first, and sent one of his aides, A. F. Remmers, to investigate the ‘Memel circle’.
 Remmers’ report was positive and, on 5th of October, 1841, Memelschen Wochenblatt reported that the “agent of the Bible Society, Oncken, has crossed the border”.
 Oncken baptised 29 people on two consecutive nights, in order to avoid the intervention of city authorities. Memel Baptist congregation was officially constituted, and Grimm was ordained as pastor. One of those baptised was Joseph Hague; Oncken in his diary noted his hopes “that Mr. H. will soon commence a regular service on the Lord’s day [for the English speakers].”
 
The story of the years that followed involved both great growth and great difficulties, both from the outside – mostly by city authorities, Lutheran and Reformed pastors, and at times the mob – and from the inside. It took just over a month for the congregation to split. Grimm, who did not approve the application of rigorous discipline to the members, was taken off the leadership and subsequently formed the ‘Second Baptist congregation’ in Memel, whilst the ‘First Baptist congregation’, supported by Oncken, came under the leadership of F. Engberg, the owner of the place where the congregation was gathering.
 The two groups were reconciled and united in 1856, after Grimm left for the United States.
 In 1851, the newly built ‘Kapelle’ (‘chapel’) was opened, with a seating or standing capacity of 1500.
 “F[]or that time, in mainland Europe, a Baptist building of that size was a phenomenon. It was larger than the Hamburg ‘mother’ church”.
 

Mission-mindedness was an important feature of the Memel congregation; at one point the number of its mission stations had grown to 33, including one in the capital of Czarist Russia, St Petersburg.
 A few of these later became independent congregations.
 By 1875, the membership had reached 2,780; this included both the mother church and 27 mission stations, and the following year, in 1876, 1,242 members were transferred to the former mission points, now new independent Baptist churches.

Another important episode in the congregation’s life was the Great City Fire of 1854. With most schools and churches suddenly without buildings, the Memel Baptists opened their doors to a day school, a Lutheran community and some of those who were left homeless.  This engagement with the city signified a significant shift in the attitudes toward the Baptists in Memel.
  
The Great Fire was also the beginning of the mission among Lithuanian speakers. Ferdinand Niemetz, the then pastor of Memel Baptist church, wrote: “After the fire we could not keep away the Lithuanians. They came and prayed immediately at our services.”
 Soon there were more than 640 Lithuanians attending the Lithuanian services, which were started by Niemetz and another significant person who was set aside for the evangelisation of Lithuanians, Karl Albrecht.
 Albrecht reports in the American Baptist Missionary Journal: “The work of grace which has for some time been strikingly going on among the Lithuanians is, I rejoice to say, progressing. . . The people, naturally warm-hearted and frank, seem of later years to have been prepared still more to receive the truth. Wherever I appear, great joy is manifested. . .  Often loud weeping and exclamations interrupted my speech; but there was never undue excitement.”

However, Albrecht’s attempts to do mission work on the other side of the frontier (that is, Catholic Lithuania Proper) were – I quote Rushbrooke – “largely frustrated by the Roman Catholic clergy with the help of the Russian Government. . . Thus it has come about that the largest group of Lithuanian Baptists is found in Memelland.”
 
Beside the work among Lithuanians by Memel congregation (and a smaller Baptist congregation in Rusnė-Priekulė), there were three entirely Lithuanian Baptist congregations in Prussian Lithuania.
 A considerable number of Prussian Lithuanians were also involved in the congregations on the south of Nemunas river.
 Virtually of these were villages; this is not surprising as whilst German dominated in towns, Lithuanian was more commonly spoken in the countryside. All these congregations were born in the context of Prussian Lutheran pietism.
Pietism in Prussian Lithuania 

A key factor in the formation of the spirituality of Lithuanian speakers in Prussian Lithuania was their particular form of Lutheran pietist revival: religious meetings at homes called ‘surinkimai’ – ‘Gatherings’ is a loose English translation, ‘Die evangelische Gemeinschaftsbewegung’ in German
 – which were practiced up to the beginning of WWII. These meetings were led by ‘sayers of God’s word’ (‘sakytojai’) – laymen who were recognised as able to understand and interpret the Scripture with a feeling and in a way that would be understandable for common people. The meetings were accompanied by much singing. They were conducted in Lithuanian and thus played an important role in supporting Lithuanian identity in the face of extensive Prussian colonisation policy and later, towards the end of 19th century, aggressive germanisation.
  
The particular type of Prussian Lithuanian pietism can be traced to the beginning of the 18th century and was, to some extent, influenced by the Moravians, but especially by Zalzburg colonists who, after their expulsion from Zalzburg by Leopold von Firmian in 1731, were invited by Friedrich Wilhelm I, King of Prussia, to settle in many of the homesteads left empty after the Great Plague of 1709, with the guarantee of further material provisions. Many of these 20,000 Zalzburgers ended up in East Prussia. The ‘revivalistic ways’ of these foreigners created quite a ‘sensation’, and this was especially true of Prussian Lithuanians.
 “To the clergy it was a matter of astonishment that the Lithuanians frequently attended the Salzburger services, although they did not understand their language. But to see the devotion of these men and to hear their songs moved them.”

Thus, in spite of some initial clashes with the colonists,
 by mid-18th century Prussian Lithuanians were holding very similar gatherings. By the 19th century, at least 40% of adult Prussian Lithuanian speakers were taking part in the Gatherings.
 It should be noted that some of the Gatherings had spread to the border region of Lithuania Proper, but again they were primarily operating among the people from Protestant backgrounds.
 The practice continued until the arrival of the Nazis in 1939, when such meetings were banned.
  
The revivalist spirit of Lithuanian Prussian Gatherings ploughed the soil for the later emergence of the Baptists. However, it must also be noted that whilst a great part of the Lutheran Church either tolerated or even supported the Gatherings – as the participants typically continued as official members of the Lutheran church – the emergence of Baptists was frequently seen as a threat, as Baptists officially broke the links with the State Church. Thus the strengthening of Lutheran parish life and building new churches was seen to be an important strategy in counteracting Baptist activities. To some person expressing concern regarding the growth of the Baptist activity, a Prussian Lithuanian pietist periodical, Conservative Letter of Friendship, notes: “Let him know that the soul which really knows its Saviour and . . . firmly believes that nothing else but “the blood of Jesus Christ . . .cleanses us from all sins”, that soul will remain firm, even if fifty-five Baptists would beset that soul with their testimonies”.
 
However, even with such occasional clashes between the Lutheran Pietists and Baptists, there was plenty of commonality and synergy. This was not the case, however, in Lithuania Proper.

Baptists in Lithuania Proper: “The Barren [Catholic] Soil”
The Story in Broad Strokes

Lithuanians in Lithuania Proper
 spoke the same language as those in Prussian Lithuania, but otherwise, their life could not have been more different. As late as 1929 Rushbrooke calls it a “Catholic and backward country”.
 The accusation of ‘backwardness’ could be related to the fact that the Grand Duchy of Lithuania was the last pagan country in Europe, baptised only in 1387, and had in many ways retained various pagan elements for centuries, which resulted in a somewhat syncretic form of Catholicity.
 There had been a brief period of Counter-Reformation, mostly promoted by the Lithuanian nobility, but due to a very successful Jesuit mission in Lithuania, not the least by the establishment of Vilnius University, Lithuania was soon Catholic again, with the exception of small Reformed and Lutheran islands. Under the Czarist Russian hand – from 1795 to 1918 – suppression of national consciousness meant that the Catholic Church became an essential element for the preservation of Lithuanian identity. The key role of the Catholic Church, and some particular priests and bishops, in starting the national revival and nurturing it against the Czarist suppression of Lithuanian language, is unquestionable. Thus by 1918, when Lithuania proclaimed its independence, Lithuanian identity and Catholicism were considered to be virtually inseparable, with the Catholic church dominating the political and cultural life of the country.
In contrast to the emergence of national revival, one would be pressed hard to pinpoint a revival of religious nature in Lithuania Proper. In terms of the Baptist beginnings, we can return back to Rushbrooke’s description of 1923, corroborated by local records: a handful of Lithuanian speaking Baptists, primarily from the Reformed background. Out of this handful, of particular importance is Teodoras Gerikas, an early-orphaned son of a Latvian mother and a Lithuanian Catholic father, who became Baptist in a Latvian context. From 1908 he assisted the famous Latvian Baptist, J.A. Frey as a colporteur, and soon started translating literature into Lithuanian.
 Gerikas received his education in the Baptist seminary in Hamburg, and then was enabled, by British Baptists and American Baptist Foreign Mission Society (ABFMS), to work as a travelling missionary in order to encourage Baptist movement in Lithuania Proper and thus prepare for the formation of a Baptist Union. As Rushbrooke notes, “The modesty, tact, and skill of Gerikas have within a few years won general recognition, and the earliest results of his labour are full of promise.”
 Most of the Lithuanian Baptist activities can be directly linked to the work of this remarkable person. Another person to mention is Jonas Inkenas, who, with Gerikas’ encouragement, enrolled for theological studies in the Baptist seminary in Riga, Latvia (1925-1929) and, enabled by ABFMS, continued theological studies in Newton Theological Institution, Massachusetts, USA (1929-1932). Upon completing his bachelor in theology, Inkenas returned to Lithuania. He settled in Šiauliai, a centrally located Lithuanian town, and commenced a preaching ministry for several small, dispersed Baptist congregations. Another two Lithuanian Baptist women, Marija Variakojytė (from 1935, the wife of Jonas Inkenas) and Dorotėja Inkenaitė (a sister of Jonas Inkenas), were also supported by ABFMS and acquired a Masters in religious education at the Newton Theological Institution (1930-1933). Both became key workers in the ministry of translation and preparation of Christian literature, as well youth and children’s work.
Ethnic Tensions and the Creation of the Unions
One of the marks of the progress in the Baptist cause in Lithuania was building up the new, fragile Baptist Union, with efforts put into encouraging the cooperation of non-Lithuanian Baptist congregations. These included a primarily German-speaking one in Kaunas (up to 400 members at the height of this congregation’s life),
 in Polish-occupied Vilnius (a very multicultural congregation whose roots are at least partly Pashkovite,
 but which did not have any Lithuanian speaking members
), and some Latvian congregations. 
Although extensive, the ministry and mission of the Latvian churches had little impact upon the local Lithuanian speakers. As Latužis has suggested, “For Lithuanians, this ‘Latvian faith’ remained unacceptable, though attractive; they were happy to attend Baptist festivals, but only very few accepted the Gospel.”
 In Kaunas Baptist congregation, which was primarily German, the work among Lithuanians was promoted by a lay evangelist Gustav Freidank.
 A small group of Lithuanian speakers gathered together with Russian speakers. The services would take place in Russian, until, in 1933, after Gerikas’ strategic relocation to the temporary capital of Lithuania, a separate Lithuanian Baptist congregation was founded.
 In 1938, this Lithuanian congregation had 19 members, 45 children in Sunday School, and 12 young people in the youth group.
 

A few other Lithuanian congregations emerged: Biržai (1918), Šiauliai (1923), Panevėžys (1918), Telšiai (1932) and Rokiškis (1938). Their membership was no more than 15 in each, except for the Šiauliai congregation, which had 28 members – the largest of all (!) Lithuanian Baptist congregations.

The creation of the Baptist Union in Lithuania turned out to be an extremely difficult task. Here it is helpful to recall the situation that existed before the creation of independent Lithuania in 1918: Latvian-speaking congregations had belonged to the Latvian Baptist Union; congregations in Prussian Lithuania (both German- and Lithuanian- speaking) were part of the East Prussian Baptist Union; and Kaunas and all other tiny Baptist groupings were not officially linked to anybody else.
 However, after 1918 and especially after 1923, when Memelland became part of the territory of the Republic of Lithuania, the question of a Union became a pressing one. The key person in pushing this matter forward was the aforementioned Gerikas. He could speak Lithuanian, Latvian, German, Russian and English, and thus was both competent and acceptable link-person for various parties.
 One of his ideas was to unite small isolated groupings and individual Lithuanian speaking believers into a ‘virtual’ Baptist congregation he called ‘Diaspora’.
 The intent was to create links and a sense of belonging, even though all the members of this Diaspora never all gethered in one place. Later many of these members became ardent supporters of the idea of a Baptist Union.
 

Support for the development of common links also came from some Memellander Germans and Prussian Lithuanians, particularly Jurgis Skvirblys, who 1923 organised a festival the purpose of which was for the Baptists of the two different parts of the new country – Prussian Lithuania and Lithuania Proper – to get to know each other. Quite aptly, this festival took place on Pentecost Sunday.
   
Whilst reluctant to discuss the founding of a Baptist Union given their belonging to East Prussian Baptist Union, Prussian German Baptists were strong supporters of the idea of some kind of an alliance aimed at common work. Latvian congregations opposed the idea – on the grounds that, as Germans would comprise the majority, they would dictate their terms to others.
 Quite wisely, Gerikas acted slowly, and in the meantime continued to cultivate informal links by visits and correspondence.
 

In October 1923, a gathering of the representatives of these various congregations took place in Memel/Klaipeda. The outcome of the meeting was creation not of the Baptist Union as such, but of Lithuanian Baptist Mission Work Union (LBMWU).
 The purposes of this union were cultivating relationships between the Baptists and representing the Baptist causes at governmental offices.
 Another decision made at this meeting was agreeing on the publication of a small magazine of evangelistic nature, in Lithuanian – a monthly Tiesos Draugas  [Friend of the Truth] – as well as other literature and the distribution of Scripture in various languages of the country.
  
LBMWU organised annual conferences. Providing an overview of the work of the Union in 1930, a minister of the German-speaking congregation in Šilutė-Priekulė reported: “in 33 locations, 5 [ordained] preachers and 25 of their helpers are preaching the Gospel. The membership is 1160.”
 In 1933 – ten years after the creation of LBMWU – the Baptist Union of Lithuania was officially founded.
However, ethnic tensions loomed in the background, and would at times flare up, especially between the German and Lithuanian speakers. Here is a small snippet, in an extract from a 1929 letter by Gerikas to Inkenas, who had just moved to the United States for his theological studies:

Kaunas congregation people are very angry for you not visiting them before your departure. It’s difficult to explain to them the reasons. Brother Freutel [the minister of the congregation] does not want to have anything in common with me. He says: . . . “You have become a great Lithuanian patriot and do not consider the matters of the society.” So I must listen to such reproaches. You know very well that I want to live in peace with everybody. But brother Freutel, it seems, is not happy to see Lithuanians moving. He would like them to consult the Germans in all matters.
 

Thus one of the challenging questions for this fledgling Lithuanian work was the issue of multiple identities and particularly, the issue of ‘being a Baptist Lithuanian’. Referring to the possible relocation of Anskis Klumbys, a Prussian Lithuanian, to Birzai (Lithuania Proper), Gerikas notes in a personal letter: “Let us see. He is too German, but perhaps he will improve.”
 It is likely that the need to work on preserving peace among different ethnic groups did mean sacrificing bolder, more intentional attempts of developing genuinely Lithuanian Baptist identity and mission.
On the other hand, it is also clear that virtually no Baptist work among Lithuanians would have been possible had it not been for the help of those from other nations – particularly, the American Baptist Foreign Mission Society and the Baptist World Alliance.  

The Role of World Baptists in Supporting Lithuanian Baptist Beginnings

Researching this period in the Lithuanian Baptist life, I was amazed to discover the frequency of visits and intensity of correspondence between the aforementioned Lithuanian Baptist leaders and the Baptists abroad – particularly in relation to Walter O. Lewis, ABFMS Representative in Europe. In 1930, in a personal letter Gerikas writes that Dr. Lewis  – to who Gerikas on more than one occasion privately refers as ‘uncle Lewis’
 – “gained a good impression [from his visit] in Lithuania.  .  . He said that this was one of the most important mission fields. For us his visit brought great joy.”
  

Here the role of Gerikas was crucial again, both in the efforts he himself had put into developing international relationships, and in his networking skills.
 Gerikas’ participation in the 1923 BWA congress in Stockholm had laid the beginning for this relationship. Gerikas also took part in the 1928 congress in Toronto and, in 1934, with another eleven representatives from Lithuania, in the Baptist Congress in Berlin. 
ABFMS financially assisted Lithuanian Baptists in a variety of ways. This included the abovementioned full sponsorship of the education of three young Lithuanians at Newton Theological Institution.
 Gerikas’ own support was also almost solely dependent on AMFMS.
 Both Rushbrooke and Lewis had visited Lithuania a number of times. Links were formed also with a handful of American Lithuanians, including those involved in a small Lithuanian Baptist congregation in Peabody.

Opposition of the Catholic Church and Relations with the State 
Yet even with all of the moral and financial support from abroad, the surviving reports, periodicals and personal correspondence reveal a continuous struggle, and a strong sense of “the harvest being great, but the labourers being few”. In a private letter to Inkenas Gerikas writes: “To tell you the truth, my dear brother, I feel I’m just not managing with all the work. Perhaps an observer would think: what is this Gerikas doing at all? But I think you will not think so.” He then lists various tasks: correspondence with “brothers and supporters abroad”, reports on the work of Baptist mission, matters to solve among Lithuanian, German, Latvian and Russian believers, acting as the Chairperson of the Union, fighting for Baptist rights in the country, relating to ‘truth seekers’, writing articles for various newspapers, sermons, travels, hosting (in his own home) various guests, taking care of all civil registry, encouraging the translation of hymns and publication of a hymnal, editing Baptist periodical and Christian literature. . . . “And with all of that, there is a lack of true health”.
 
At times, letters become very poignant: “It seems I will need to keep burning until I burn out, in [this] work”.
 Gerikas’ health and all-consuming work were a continuous matter of concern for AMFMS. In 1931, Lewis writes to Inkenas: “I am afraid that he is so far gone with tuberculosis that he will never be able to do hard work again. I hope that as soon as possible after you finish your work you will come back and do your best to help us establish our cause in Lithuania.”
  
Such an amount, and range, of work, would have been challenging in any circumstances, but two factors deserve special if brief attention: relating to the State authorities and the pressure of the Catholic church.  
I had already referred to the importance of the Catholic church, and the ‘Lithuanian Catholic faith’, in reviving and sustaining Lithuanian identity under the Czarist regime. Lithuanian identity as necessarily Catholic, and indeed Lithuanian Catholic nationalism, continued to play a key part in the shaping of the national consciousness during the interwar period of Lithuania’s independence. It is not surprising that in such a climate, particular persons within the Catholic church could have an influence exercised, in Rushbrooke’s summary, “both by legal and extra-legal methods”.
 In one of his letters, Gerikas refers to Telšiai bishopric. In his judgement, there were people in the town interested in the Gospel – “but the wee bishop [who resides in Telšiai] . . . is very angered. The police keeps confiscating the Bibles and other Christian literature, handing them over to the court, and calls it ‘antireligious rubbish’.
 Gerikas also complains that in certain villages and towns, Tiesos Draugas is not passed to the subscribers, as the post office is run by a local priest or organist.

Another significant feature of the church-state relationship in interwar Lithuania is the fact that, from the creation of the state in 1918 to the Soviet annexation of 1940, Lithuania Proper did not have civil registry. Two main reasons typically named for this are the dominance of the Catholic church and its opposition to the introduction of civil registry, and the silent agreement of the Catholic majority of the society.
 Quite obviously, this created serious difficulties for those belonging to ‘unrecognised’ religions as well as non-religious persons, in terms of marrying, registering children and burying the dead. Thus one of the pressing matters of the Union – in whatever shape – was a legal recognition of the Baptist Registry Centre in Kaunas, established in 1931-32.
 The Centre, run by Gerikas, had eased the situation for all Baptists in Lithuania Proper, but demanded a lot of Gerikas’ time. “I have to write so many documents I am wet with sweat”, writes Gerikas in a letter in 1930.
 

Beside civil registry matters, various other documents and permissions were required. An official permit from the Ministry of Education had to be obtained for organising larger gatherings such as annual meetings of the Lithuanian Baptist congregational delegates. The police then had to be provided with the text of the main address to be read during the gathering.
  
Looking at the work of both of these pioneers, Gerikas and Inkenas, one is reminded of Rushbrooke’s image of a dry, barren soil, and a tiring, often disappointing struggle of encouraging any seed to sprout. Only a few months after his return from theological studies in the United States, Inkenas wrote a letter to the Foreign Secretary of ABFMS, James H. Franklin, sharing with him how difficult he found the work to be. Franklin responded: 
[P]erhaps it is not strange that the adjustments now seem harder than they appeared immediately upon your return to your native country when the warmth of the welcome from family and friends was so reassuring. Now you are face to face with the hard conditions, and you will need such grace and strength as only the Lord can give. (. . .) In a very real sense you are one of the pioneers of Baptist work in Lithuania, and it is entirely possible that in the years that lie ahead some historian will know that a few of the Baptists of this age in Lithuania worked so unselfishly and effectively that they laid the foundations of a great movement.
  

Instead of the great movement, these fragile beginnings were soon to be cruelly interrupted. Hitler’s invasion of Memelland in 1939 was one of the first clear signs that the world of the time was about to end. On a postcard to Inkenas on 1 September 1939 Gerikas writes: 

Solemn, serious events have really shaken the world. They will also painfully affect our work, because the links with abroad have been severed, but we must work, trusting in the Lord’s provision. . . Brother Rushbrooke sends a letter and asks to greet everybody. He does not know whether he will be able to connect with other countries in the future. Let us pray for the Lord to protect our beloved country from the storms of a war.

Lithuanian Baptist Union held their last convention on 29 June 1940. The world as they knew it was already crumbling. On June 15 1940, the Soviet Union army had crossed the border into Lithuania, thus enacting the earlier secret agreements of Ribentrop and Molotov.
 The world of Lithuanian Baptists was about to be turned upside down, with new, violently enforced ideology, deportations to Siberia and nationalisation of property. Less than a year later, on 22 June 1941, the Nazi Germany occupied all the Lithuanian territory, and for the next four years, the region was engulfed in war. By the end of this war, nothing of the great Memel congregation was left, except the building. Gerikas’ health continued to deteriorate and he died upon returning to Lithuania at the end of war. Later on, Jonas Inkenas, his wife and three daughters – my mother and my two aunts – were deported to Siberia. But that is a story for another occasion.
Conclusion

Thus we have two contrasting stories of Baptists in Lithuania. On the one hand, there is the Germanic revival in Memel: a local phenomenon which nevertheless had soon adopted Oncken’s approach and structures and retained impressive numbers and influence. Other congregations in the region of Prussian Lithuania, having grown out of the Prussian pietist soil, also enjoyed considerable growth and solidity.  On the other hand, there is the story of constant, tiring struggle and fragility in Catholic Lithuania, and no revival whatsoever. The first story ends right at the border with Lithuania Proper, and raises some important questions.
As was demonstrated, revivals in Lithuania were an exclusively a Protestant phenomenon, both in Prussian Lithuania and Lithuania Proper. The same would be true for the larger geographical region surrounding Lithuania. Whilst Prussian Lithuanians were drawn to Zalzburgers, and Livonians and Estonians were significantly impacted by the Moravians,
 neither form of pietism – or its later children such as the Baptists – had any bearing upon the religious and daily life of Catholic Lithuanians in Lithuania Proper. W. R. Ward notes “the evident power of [pietist] revival in breaking old paganism of the Baltic lands”,
 but no such revival touched Lithuania Proper. Ward does not discuss this omission, although the thesis in his work, The Protestant Evangelical Awakening, centres around the idea that the European revivals that swept much of Europe starting with 18th century were a Protestant product, relying on an interdependent, international Protestant culture. The two stories of two Lithuanias would seem to be an excellent corroboration of this thesis.

Perhaps with the exception of Catholic Ireland,
 I struggle to think of any example, in Europe at least, of a revival amongst the Catholics – particularly in the contexts in which Catholics were enjoying considerable political and social freedom and power.
 On the other hand, one must bear in mind the history of evangelical revivals in Slavic Orthodox contexts
 which would suggest, contra Ward, that a revival cannot be dismissed as a simply and solely Protestant phenomenon.
 In any case, the history of the Lithuanian Baptist movement underlines the importance of the religio-cultural context for the interpretation of what we call a ‘revival’.
� See, e.g., H.J. Coleman, “Baptist Beginnings in Russia and Ukraine”, Baptist History and Heritage 42, No. 1(2007): 24; Ian M. Randall, Communities of Conviction: Baptist Beginnings in Europe (Schwarzenfeld: Neufeld Verlag, 2009), 87-88.


� Randall, Communities of Conviction, 99.
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