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Editorial

CHERISHING THE MYSTERY

I invite the reader, in a moment of leisure, to take an ordinary
piece of 8 1/2x II paper, and fold it into three parts. Then tear one
piece off and place it before you. In the centre, write "Pay to ...
[and here put in the name of a daughter or son, or a grandchild, or
your favourite charity] ... the sum of $10.00." Under that put the
sum in written form, as you would on any normal cheque. Place at
the top right hand the date and on the bottom left, the name of your
bank branch and your account number. Then sign it. Behold, you
have transformed a blank piece of paper into something worth $10!
If you have $1000 tucked away you can change a piece of paper
into that amount. Or perhaps it could be $10,000. Ken Thomson,
with a little preparation, could make a simple piece of paper into
500 million dollars, while Bill Gates could change one into a bil-
lion. Think of how overwhelmed you would be if you saw Bill
Gates change a blank piece of paper into one billion dollars in your
name!

Since a mortal like Bill Gates has the capacity to change a
trifle into something of immense value, is there not a place for awe
and wonder when we position ourselves around the communion
table to receive the bread and wine? For the signature of Jesus
Christ is upon them, which means that they convey his very being
to our being. They don't simply remind us of his body and blood;
they convey them.

It is our misfortune to have lived in a culture of negation, so
far as the Lord's Supper is concerned. We have seen ourselves as
being markedly different from our Catholic brothers and sisters,
who affirm something known as transubstantiation. We trace the
history of our church back to those in the sixteenth century who
rejected such a view. On this matter, however, we have internal-
ized the perceptions of only one of the Reformation figures -
Zwingli. He was the Reformer who saw in the Lord's Supper solely

- - -
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a remembrance of Christ's life and work. Some of the other Re-
formers followed a different tack, so it is not accurate to claim we
are holding the Protestant position on the Eucharist. For instance,
Luther thought it important for people to remember that Jesus did
not say "This represents my body", but "This is my body", and
Luther went on to affirm that the body and blood of Christ were
"in, with, and under" the bread and wine. John Calvin was as strong
as Zwingli in his reaction against transubstantiation, but Calvin
believed the Holy Spirit enables people in the Lord's Supper actu-
ally to receive Christ. "If anyone should ask me how this takes
place, I shall not be ashamed to confess that it is a secret too lofty
for either my mind to comprehend or my words to declare. "I Rob-
ert Bruce, who ministered at St. Giles' Church, Edinburgh, in the
second generation after the Reformation, admitted in a sermon that
it was easier for him to tell the congregation how the bread and
wine are not conjoined with the body and blood of Christ, than to
tell them how they are.

Every Sacrament is a mystery.There is no Sacramentbut contains a high and
divine mystery. Because a Sacrament is a mystery, then, it follows that a
mystical, secret and spiritual conjunction corresponds well to the nature of
the Sacrament [The bread] has a power given to it by Christ and His insti-
tution, by which it is appointed to signify His Body, to represent His Body
and to deliver His Body [F]aith and the Holy Spirit are the two means
employed in this spiritual and heavenly conjunction. By these two means, by
faith and the Holy Spirit, I receive the Body of Christ - the Body of Christ
is mine, and He is given to my souP

It might be helpful for us to be reminded that the theology of
transubstantiation was an attempt in the medieval period to pro-
vide a specific explanation, usingAristotelian categories, of a gen-
eral outlook on the Eucharist that had been held from the early

I Institutes of the Christian Religion, 4.17.32 (Philadelphia: Westminster Press,
1960) p. 1403.

2 Robert Bruce, The Mystery of the Lord's Supper: Sermons on the Sacrament
preached in the Kirk of Edinburgh in 1589, translated and edited by Thomas F.
Torrance (Greenwood, S.C.: Attic Press, 1959)pp. 51,77, 91(
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days of the church. Consider Justin Martyr's defence of Christian-
ity to the Emperor Antonius Pius, written around 140A.D. After
going on at some length, providing an apologia for the Christian
faith, Justin says he wants to explain about the church's worship.
He describes briefly what they do about the washing (i.e. the bap-
tism) of those who have come to accept what the church believes,
before going on to say:

Then bread and a cup of water and mixed wine are brought to the president
... and he, taking them, sends up praise and glory to the Father of the uni-
verse through the name of the Son and of the Holy Spirit, and otTersthanks-
giving at some length that we have been deemed worthy of receiving these
things from Him. When he has finished the prayers and the thanksgiving,
the whole congregation present assents, saying, "Amen", "Amen" in the
Hebrew language means, "So be it", When the president has given thanks
and the whole congregation has assented, those whom we call deacons give
to each of those present a portion of the eucharistized bread and wine and
water, and they [also] take it to the absent.
This food we call Eucharist .., [W]e do not receive these things as common
bread or common drink; but as Jesus Christ our Saviour being incarnate by
God's word took flesh and blood for our salvation, so also we have been
taught that the food eucharistized by the word of prayer which comes from
Him, from which our flesh and blood are nourishedby transformation, is the
flesh and blood of that incarnate Jesus.)

It is revealing that in the final sentence he doesn't say "we teach
that the food ", but says "we have been taught ... ", referring
around the year 140 C perhaps four decades after the final New
Testament books were written - to a tradition on the Eucharist he

and his contemporaries had inherited.
I share the general Protestant opinion that the development of

the doctrine of transubstantiation was one of the mistakes in the

history of the church. But the quotation from Justin Martyr is evi-
dence that belief in the mystery of Christ's presence in the Eucha-
rist is not a later development that can be blamed on theologically
perverse Roman popes. It is part of the early tradition of the Chris-

)'First Apologyof Justin' in Libratyof ChristianClassics,Vol.I (London:
SCM Press, 1953) pp. 285-86.

--- --- - - -
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tian community, and t!l-,\.'n~, 10h\.'giH'1I al !l-a,1 r~'p\.'\."1ful all\.'I1-
tion as such.

In many congregations of our dcnominalion, during the last
twenty-five years or more, there has been an increase in frequency
of observance of the Lord's Supper - in my judgement a healthy
development. Nonetheless, the Eucharist remains largely on the
periphery of the spiritual lives of a large proportion of our people.
A telling sign that this is so is to be seen in what happens to faithful
members of our church who grow too old and feeble to attend Sun-
day service any longer. They hope for an occasional visit from the

minister and from members of the congregation, where perhaps a
prayer might be spoken. But not many of them expect to have the
Eucharist brought to them, and most would, I think, be surprised at
any suggestion that they were missing out on something vital. In-
deed, in the case of ministers who consider it important to bring
communion to those confined to home or institution, I have heard
of instances of reluctance and embarrassment on the part of those
to whom it has been offered, even indignation. I understand that in
one situation, where a minister suggested that she come with com-
munion, the reply was "I'm not dying yet, you know". Fortunately
those stories are balanced by ones that tell of enormous gratitude
expressed by people who have had the Lord's Supper brought to
their living room or bedside.

I am one of those who look forward to the day when congre-
gations across our church have accepted the principle expressed in
the Service Book of 1969, that "the Lord's Supper [is] the basic
Christian service and as such normative for Christian worship".4
A similar affirmation was found in A Sunday Liturgy, which was
published in 1984: "It is time for us, as a sign of our faithfulness,
both to reaffirm [the Eucharist] as a norm for our Sunday service
and to seek ways of doing it more frequently.''5 As I see it, the
immediate challenge before those who feel this way is not to take

4 Introduction to the Service Book (Toronto: Ryerson Press, 1969) no page
number.

SA Sunday Liturgy (Toronto: United Church of Canada, 1984)p. 5.

---
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twenty steps ahead, but one or two. If the present practice in the
congregation where we are located is to celebrate the Sacrament
four times a year, we should, I believe, try to move it to six times.
If there is already a celebration once a month, we could see ifthere
are ways to have additional observances. We should certainly try
to move toward the day when our congregation would take it for
granted that the Lord's Supper would be celebrated on, not just
near, all the major festivals. And some regular witnessing to the
mystery of the Eucharist in sermons and even children's stories
could make a difference. (There will be no reference to it pres-
ently in any Sunday School classes.) For we don't want to become
a denominationwhere the Holy Supperisobserved more frequently
simply because we have developed a taste for greater ceremonial.
Ceremony is an essential component in liturgy,but that is a discus-
sion point for another time. What needs to be said at the present
moment is this: we should be taking advantage of precious food
offered to famished souls.

- A.M.W.

- ---



ENGAGING THE ISSUES BEFORE US WITH
CONFIDENCE AND HOPE
by Gordon Harland

It has frequently been noted that contemporary secular soci-
ety presents us with a paradoxical situation. On the one hand,
organized religion is facing serious difficulties. But as Reginald
Bibby has urged, the secular culture is neither hostile nor indiffer-
ent toward issues that historically have been of central importance
to religion. He has emphasized the openness to mystery, the per-
vasive religious memory, and above all the lively, if unfocused,
quest for meaning that marks contemporary Canadians. There is,
in short, a spiritual restlessness, even hunger, in the culture wait-
ing to be addressed. Langdon Gilkey similarly noted that a mark
of our consumer culture is not just its endless array of gadgets but
also a yearning emptiness that its gadgets cannot satisfy. Over in
Germany, Wolfbart Pannenberg argued that although religion may
not be central in people's practices, "that does not mean that the
religious theme is disappearing from human life." It is, he says,
"present as the need to give meaning to life." I want to sayjust a
few words about this restless quest, and our task of providing an
adequate framework of meaning.

I. QUEST FOR MEANING
The distinctive task of the church is to make clear that this

yearning is not some passing phenomenon, occasioned by the na-
ture and pressures of a particular culture. Rather, this restlessness,
this quest for meaning, is rooted in human nature. And there are
profound resources in the theological anthropology of the Chris-
tian heritage both for illuminating the dynamics of this need and
for meeting it. Here I point only to a single reference. We remem-
ber the words of St.Augustine at the beginning of the Confessions:
"You have made us toward yourself and our hearts are restless
until they find their rest in you." That is not pious prose, a poetic
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collect, or call to worship. No. In those few words, Augustine
concentrated a profound understanding of human nature, of the
natureof the self, an understandingthat has extraordinaryrelevance
to our consumer culture, with its insatiable desire to possess and
devour an endless succession of things. He is saying that we hu-
man beings have, at the centre of our beings, a boundless thirst, a
surplus of desire, an infinite passion. And that this infinite depth
of the human being cannot be satisfied by finite goods; indeed that
the attempt to do so is the essence of sin, issuing in the constriction
and reduction of the self. The Christian message reminds us that
the self can become a true self only as it is drawn out of itself and
related to God, the source and the end of all being. The relevance
of this understanding to the confused spiritual longings of a con-
sumer culture is surelyclear. The persistenceof the quest for mean-
ing that a secular culture cannot satisfy is not a superficial thing.
No. That restless quest is grounded in the depths of humanity, in
the constitution of our being.

Now, an adequate religious framework of meaning has two
distinguishing characteristics. First, it must provide an interpreta-
tion of ultimate reality, of that which gives enduring and binding
meaning - in a word, of the nature of God. Secondly,an adequate
framework of meaning must be truly historical, by which I mean
that it must deal with the stuff of daily existence, with the fullness
of the relationships in which our lives are set.

And it is here that the heart of the Christianmessage ischarged
with relevance. For the christological centre of the messagejoins
the symbol of ultimate reality with the redeeming power that acts
in history. In the person of Christ, Christians have seen the revela-
tion, the self-disclosure, of the mind and heart of God, whose suf-
fering, sin-bearing love is the final reality with which we have to
do. But equally important, this same Christ is not a divine ghost
walking around, but is the actualization, the coming to expression
of true humanityin which freedomis thepresuppositionof love
and Ion: i~th~I:ont~ntorrr~~dom. And acrossthecenturies,when-
~\ ~r Chri~ti;lIh 11,,\~ pillmh~d th~ tkpths of this centre of their
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faith they have found therein an inexhaustible structure of mean-
ing, inexhaustible because it is life transforming.

This is our heritage. Surely a major task of the church today
is to appropriate, articulate and make available this framework of
meaning for a restless, searching culture.

To speak in this way of the significance of the centre of a
particular faith is, however, to run up against an inescapable prob-
lem of our time. That problem is relativism. We need to pause
over this issue for a moment, because a lack of clarity about what
the term signifies has resulted, in some quarters, in a loss of confi-
dence in the Christian message.

II. ON RELATIVISM
Relativism is a pervasive reality of our culture. It refers not

only to a rich diversity of religions, philosophies and life styles.
Its real challenge is present in dismissive sloganslike "everything's
relative", which carries the implication that truth claims are only
the sign of intolerablepretension, since inthe end everythingcomes
down to "subjective opinions". The criteria by which we discrimi-
nate between values and ideas have become either shaky or non-
existent. Such a view of relativism also shapes our language. Or
as Peter Berger put it, "Americans have 'religious preferences',
they 'happen to be this or that religious identity', they may even
announce that they are 'into a particular religious adherence.' The
languageproclaimsuncertaintyand impermanence." (PeterBerger,
A Far Glory: The Questfor Faith in an Age of Credulity,p. 165).

Relativism is an inescapable problem for all who profess the
Christian faith. To think through and engage its many dimensions
will be an important task of our time.

I wishhere,however,to make only threebriefcomments. First,
let us quickly and gladly acknowledge the truth in relativism. Of
course our views are partial, incomplete and fragmentary. We do
our reasoning within the limitations of our abilities, our history
and our culture. We are all historically conditioned, people of a
particular time and place. Moreover we are not only in history;

- ---
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that history is in us. Our values, like our perspectives, are limited
by time, culture and circumstance. Historical relativism is part of
the human condition.

At the same time, the acknowledgement of historical relativ-
ism should not lead to a loss of conviction or timidity in affirma-
tion. Wellover fifty years ago, H. Richard Niebuhr put this memo-
rably:

Relativism does not imply subjectivism and scepticism. It is not evident that
the man who is forced to confess that his view ofthings is conditioned by the
standpoint he occupies must doubt the reality of what he sees. It is not
apparent that one who knows that his concepts are not universal must also
doubt that they are concepts of the universal; or that one who understands
how all experience is historically conditioned must believe that nothing is
mediated through history. (The Meaning of Revelation, p.18).

To illustrate this view, he pointed to the thinkers of the eight-
eenth century and their recognition of the truth about human equal-
ity. What they saw was really there, even though everyone did not
see it and their way of expressing it was not a universal way. (Ibid.,
p. 19).

Similarly, in a theological context, the recognition of our rela-
tivity does not mean that we are without an absolute. This leads me
to my third comment. It is especially important for us in this mo-
ment of history, to lift up thepositive meaning oftheocentricrela-
tivism. This is an urgent need because, faced with the complexi-
ties and relativities of life, so many of our contemporaries are
tempted to follow two different, but equally disastrous, routes.
Some embrace a modem nihilism, assuming that since there are no
trustworthy criteria of judgement, nothing can be relied upon, or
in religious circles they reduce the theological affirmation to the
description of subjective experiences. On the other hand, many
follow the route of religious and/or political fundamentalisms, by
absolutizing their own relative positions, values or institutions.

The positive meaning oftheocentric relativism may be clearly
seen by engaging a question that is urgent for every believer. That
question is: How do we combine deep religious conviction with

- - - ---
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an open and tolerant spirit'! Such a qul tion dri\ 1:...Chri..tians to
the centre of their 1~lith.What is thl: characll'r. thl: contl:nt of their

deepest conviction? The answer is. the unl~lthol11abledepth of the
divine love revealed in Jesus Christ.

That content must shape the way we should hold our faith and
the way we witness to it. That means that a Gospel of Grace cannot
be witnessed to gracelessly. The content of the truth to which we
testify must shape the manner in which we witness to it. It can be
truth in us only as we know it to be truth over us in judgement and
in mercy. To be shaped in the springs of our being by this affirma-
tion is to learn that deep conviction and an open, generous spirit
have the same root; they are fed by the same source.

The basic truth of this framework of meaning - the judging,
redeeming love of God - is a truth that can be proclaimed with
confidence and joy, but the nature of that truth reminds us how
fragmentary our understanding of it is, and how prone we are to
leave off witnessing to it and turn to prideful claims concerning
our possession of it. This is something of what I mean by the
positive message of theocentric relativism. It leads believers in
their fragmentary knowledge to state with conviction and enthusi-
asm what they have "seen and heard", while keeping them open to
listen to what others have seen and heard and fragmentarily known.
The resources of our heritage can help us to develop this posture
of faith.

III. CHRISTIANITY: A NON-WESTERN RELIGION?
The third issue or theme to which I wish to draw attention,

concerns the remarkable development in church history that took
place during the twentieth century, especially the second half of
the century. This is the astonishing phenomenon of the massive
shift in Christian population away from Europeans and their de-
scendants to the southern hemisphere. The International Bulletin
of Missionary Research reminds us that "In 1900 Christians in
Europe and North America accounted for more than 80 per cent of
the world Christian community,but at the end ofthe century, these

--- --- - - -
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erstwhile Christian heartlands contributed less than 40 percent."
(Vol. 24 no. 2 p.49). Or as Dana Robert put it, "The typical late
twentieth-century Christian was no longer a European man, but a
Latin American or African woman." ("Shifting Southward: Glo-
bal Christianity Since 1945" in Ibid. p. 50). We are being chal-
lenged to come to terms with the fact that Christianity has become
and will increasingly become a non-Western religion. This will
shake and tax our imaginations in the coming years and I, for one,
feel conceptually unprepared to meet its demands.

To get some perspective on this phenomenon, and what it
implies for our notions of Christian identity, it will be useful to
turn again to our heritage, to recall some events, specifically those
important shifts that decisively shaped Christian history. Here I
draw on the insights of distinguished missionary historians such as
Lamin Sanneh,Andrew Walls and Dana Robert.

No event in Christian history was more laden with historical
consequence, or more decisive for the shaping of the very nature
of Christianity itself, than the breakthrough to the Gentile world
and culture. "For one brief, but vital, period, Christianity was en-
tirely Jewish." (Andrew F. Walls, The Missionary Movement in
Christian History, p. 116). But then, there occurred that remark-
able event inAntioch when men of Cyrus and Cyrene - we do not
even know their names - proclaimed the dynamic Easter faith to
Greeks, and we are told in the book of Acts "the hand of the Lord
was with them" (Acts 11:21). Gentiles too were within the em-
brace of salvation.

It was a revolutionary breakthrough for the new faith. By the
time of the destruction of the Jewish state in a few short years, the
majority of Christians were already Greeks rather than Jews. It
was of large consequence also for the nature of Christianity, be-
cause Jesus was now understood not only as the Messiah oflsrael
but as the Christ, the Lord, the Pleroma, the Saviour of humanity,
the Logos, the embodiment of the ultimate reality in all that is, the
Word made flesh. The significance of this shift for subsequent
Christian history is so great that it is almost impossible to compre-



14 TOUCHSTONE, JANUARY 2003

hend. This Gentile breakthrough expanded the understanding of
the meaning and ultimacy of Jesus.

The role of St. Paul was crucial, not only for the historical
destiny of Christianity, but also for our understanding of the rela-
tionship betweenChrist and culture. As leader of the Gentilebreak-
through, Paul made it clear that God does not absolutize anyone
culture, however significant, however deeply treasured, but rather,
he showed, in Sanneh's words "that all cultures have cast upon
them the breath of God's favour, thus cleansing them of all stigma
of inferiority and untouchability." (Lamin Sanneh: Translating
the Message: The Missionary Impact on Culture, p. 47). Paul's
further stress on "faith not works" lifted up God's freedom to act
"without regard to our cultural trophies." (Ibid.) But at the same
time, although no culture was to be absolutized, culture is recog-
nized as being oflarge importance, for in Paul's view "God's pur-
poses are mediated through particular cultural streams." (Ibid.)

Twogreat themesarose outof this Gentilebreakthrough. First,
the principle of translatability, the ultimate foundation of which is
the Word made flesh, pitching tent among us. Secondly, the ten-
sion that accompanies this act, i.e. the tension between the gospel
message and the cultural vehicles through which it is communi-
cated and in which it is received. Translating the gospel into a new
culture is risky. The culture may overwhelm it, or important em-
phases may be skewered, even lost. The perils of syncretism are
always present, the possibility of reducing the faith to a folk reli-
gion is always real. These possibilities were quickly experienced
in the Hellenisticculture into which Christianitywas so early trans-
lated. This is seen especially in Gnosticism. H. Richard Niebuhr
was most perceptive when he selected gnosticism as an important
instance of the "Christ of culture". But, Andrew Walls is right to
remind us that the opponents of the gnostics "were just as Greek as
the Gnostics themselves, with many of the same instincts and dif-
ficulties" but the opponents of gnosticism knew instinctively that
Christianity must hold firmly to its Jewish heritage "and in doing
so [they] saved the Scriptures for the Church." (Walls, The Mis-

- -- -------
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sio/wry Movement in Christian History, p. 15).
In this dramatic chapter of the early church there was enunci-

ated "the great principle oftranslatability" that is at the heart of the
Christian faith. Also, it clearly demonstrated that we never meet
the pure Gospel unencumbered by cultural conditioning. Mission
activity throughout our whole history is marked by a tension be-
tween these two principles - the translatability of the Gospel and
the diffusion of culture. Gospel and culture can never be com-
pletely disentangled but they must be clearly distinguished. The
language of prayer to be truly effective must be the language of
home. Or as Andrew Walls has put it "The faith of Christ is infi-
nitely translatable, it creates 'a place to feel at home'. But it must
not make a place where we are so much at home that no one else
can live there. For here we have no abiding city." (Walls, p.25).

Time does not permit our dealing with any of the other great
shifts in our history. But they are all instructive for our present
circumstance and task. Just think of how at the time when the

Greek speaking heartlands of Christianity were overwhelmed by
Islamic invasions, the Christian centre of gravity shifted north and
west to the feared and despised "barbarians", but that shift led to
the formation of Europe. Think also of how, in due course, the
Reformation would give such powerful expression to the translat-
ability of the Gospel, certainly in terms of the text of Scripture, but
also in the developing forms of culture, and of how all this hap-
pened just at the time of the expansion of Europe overseas.

Even a limited historical perspective must make us pause and
wonder at the diversity of Christian thought and expression: the
Jewish disciplesof Jesus stillworshipping in the Temple;the Greek
fathers of the church in Council; the Irish monks, the leaders and
followers of the medieval church; the German Reformers; the Eng-
lish Puritans, the Spanish and French mystics, the American Re-
vivalists, the black slaves singing "He's got the whole world in His
hands" on the plantations of their Christian owners, the Victorian
churchmen, the social gospellers, the Bible reading women of
modem Nigeria. The question that such diversity raises, and which

-- - - - - -----
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is so important for our present circumstance, is this: What is the
coherence in all this diversity?

I think that there are three: I) the worship of God, the creator
who is ever redemptively active in history; 2) the ultimate signifi-
cance of Jesus; that in Him the Being of God draws near and that
he is also our Brother, true humanity actualized; and 3) that Chris-
tian believers and Christian communities of specific times and
places shaped by the Holy Spirit, transcend in some measure their
cultural particularity, and are participants in a global community
of the living and the dead.

And that brings us right back to the new phenomenon of our
present time, the expansion of Christianity in Asia and rather espe-
cially on the troubled continent of Africa. On that continent one of
the most striking developments is the rapid expansion of the AICs,
the African Independent Churches, but also among those churches
associated with, or clearly derived from, European denominations.
Dana Robert notes for example that the "post independencegrowth
of Anglicanism occurred so steadily throughout former British
colonies thatAfrica is now the continent with the mostAnglicans."
And to drive home that point she adds "Anglicans in Nigeria re-
port 17 million baptized members, compared with 2.8 million in
the United States." (IBMR op.cit, p. 53 coI.2).

There are so many ironies in this situation. Consider our re-
centhistory:nationalistmovements,frequentlysupportedand some-
time led by graduates of missionary schools, rebelled against im-
perialist powers. Here at home scholars wrote books implicating
the missionary movement in that imperialism so that many of us,
when we did think about Christianity in Asia and Africa, were of-
ten embarrassed or paralyzed by guilt, and unable to speak clearly
about the centrality of mission in the Christian message. But God
does move in mysterious, even, ironic ways. For, again to quote
Dana Robert, "the most interesting lessons from the missionary
outreach during the Western colonial era is what happened when
the missionariesweren't lookingand after the colonizerswithdrew."
(Ibid., p. 57, coI.2.). What happened appears to be that indigenous

--
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initiatives which had been steadily developing during the colonial
period, now gained fresh energy, and freed the Christian faith to
address local situations in new and creative ways. The result has
been the explosive expansion currently underway. Christianity is
experiencing a new and important translation.

I have a young friend from Nigeria, Adewale Kuyebi, who is
doing some advanced studies in African religious history. I asked
him what Africans were finding most significant and attractive in
Christianity,and he repliedquickly: Freedom,Liberation. He went
on to elaborate that the deep consciousness of the "spirit world" in
African culture made its people open to a lively, even constant
sense of the presence of Christ and that this sense was a powerful
antidote to the elements of fatalism embedded in the culture. Faith

in Christ is so attractive, he emphasized, because it is so liberating
and because Christ is so accessible. When I asked what he thought
were the greatest needs, he responded that there were two. The
first, he emphasized, concerned the moral leadership in a culture
where corruption is so pervasive, and the need to develop struc-
tures and processes of accountability is so pressing. The second
requirement he noted was for intellectualChristian leadership. The
need to have a richer knowledge of the heritage of Christianity, its
great figures and movements must be met, he urged, if the local
Christianity is to be properlyintegratedintoglobal, historicalChris-
tianity, and be enriched by the spiritual and intellectual resources
of the wider Christian heritage.

Those needs are deep and real; the perils can also be readily
imagined. Certainly the political, social and medical needs of Af-
rica seem overwhelming. But we must not forget that the promise
is also great. Andrew Walls, as he pondered this "exponential
growth" of the Christian faith in Africa, has also asked the ques-
tion to which we must attend. He puts it in this way: "whether this
massiveencounterwith a new body of thoughtand networkof
relationships may not be as detenllinative of the future shape of
Christianity as \\a~ Ih~~nwllnt~r wilh the Greek world." (Op.Cit.
p.\ \ iii}. It i~100 \.:ad) 10\ ~nlllre an) .m~\\ er 10that question but it
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reminds us of something important: Christianity is still a move-
ment.

The tasks presented by the issues we have discussed are as
formidable as they are different, but the resources of insight, vi-
sion and faith that are provided by our heritage can enable us to
engage them with confidence and hope.



END OF LIFE DECISIONS
by TerenceR. Anderson

Facing death is an awesome challenge. With the new devel-
opments in medicine and health care, the challenges become more
complex for a growing number of people. Though it is still true, of
course, that many of us will have no say as to when, where, or how
we die, the chances are increasing that we may have to make diffi-
cult choices regarding our own death, or those for whom we care.
New medical procedures can keep us alive even when they cannot
restoreus to health.Hence,newmoralquestionsconITontus. Should
resuscitation (CPR) be conducted? Should pain medication be in-
creased even if it shortens life? When, if ever, should we withhold
or withdraw tube feeding, ventilator support, or other life sustain-
ing treatments? What about donating organs, or even our body for
experimentation after death?

As Christians, how should we think these matters through so
that we are better prepared when the time comes to make such
decisions faithfully,with the "mind of Christ"? As my granddaugh-
ter Catharine (whom I am overly fond of quoting) might put it, this
is a big, Big, BIG subject! Decisions to do with the beginning of
life and its end test the mettle of any ethics, especially in a plural-
istic society. There are many players with different responsibili-
ties and roles - various professional health care providers, social
policy makers, hospital ethics committees, pastors and hospital
chaplains, and of course, professional ethicists producing a large
literature on these matters - yet all facing the same questions.
But here we will approach the questions from the perspective of a
person facing the end of life, or a family making decisions about
one of their own. I proceed on the assumption that there are four
main kinds of ingredients that form the moral life and hence our
decisions about the end of life.

- ---
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I. AWARENESS OF THE CONTEXT: THE ETHOS
OF HEALTHCARE

The social ethos of the health care system influences the way
the questions concerning care for the dying are presented and ad-
dressed. Two features of that ethos are of particular significance
for end of life decisions.

(I) A new health care covenant manifesting a different relation-
ship between patient and health care provider is the first. Tradi-
tionally, the relationship between physician and patient has been
one of beneficent paternalism, in which as patient you turned your
life over to the care of the doctor. But the prestige historically ac-
corded to medicine in the West, and the auth<?ritygranted to its
practitioners, has recently been severely challenged. In addition,
health care has changed from an almost exclusive focus on "cure"
to general health so broadly defined that it is almost the equivalent
of the good life. Consequently, medicine, with its primary profes-
sions of physician and nurse, is now only one of the many varied
players entailed in the enterprise of health care. Clearly, doctors
are no longer seen as mediators of the holy. Indeed there are indi-
cations that they are increasingly regarded as "civil-service techni-
cians".

The relationship between physician, now part of a "health
care team", and patient is increasingly characterized by the domi-
nance of patient autonomy, not surprising in an individualistic,
consumer society. Patients now have the right to participate in de-
cisions concerning treatment, setting priorities, and even defining
what is health and disease.

Whatever one may think of this feature of the new ethos (it
entails losses as well as gains), there are several implications for
decisions around the end of life. First, as we have already noted,
you or your family will likely be expected to make crucial deci-
sions about treatment.Most familiesare totally unprepared for such
choices, leaving health providers either to deal with a divided fam-

-------
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ily, or themselves to make life and death decisions for someone
they may barely know. How do we prepare our families? Living
wills are of some assistance, but they have a number of shortcom-
ings, not least of which is that it is almost impossible to anticipate
very far ahead all the contingencies or the nuanced decisions re-
quired. Strongly recommended is the appointment of a proxy or
substitute decider, usually a member of one's family, but in any
case acknowledged by them as the proxy. It should be one who
knows you, your way of looking at the world, your convictions
and wishes, and who is thereby qualified to make a decision con-
gruent with these if you become unable to do so for yourself.

Secondly, in an ethos dominated by patient autonomy, the
dangers, for example, of "overtreatment," being kept alive in a
permanent vegetative state, are greatly reduced. This was a major
fear a few years ago, that in part drove the patient autonomy revo-
lution. It need no longer be the prime focus of our concern. Youor
your appointed proxy can refuse any treatment, including life-sus-
taining treatment. I suggest that now we need to be more alert to
the dangers of "undertreatment" for those who cannot be cured,
especially the elderly, infirm, disabled. There are powerful pres-
sures in this directionranging fromthe situation of scarce resources
to certain views widespread in the culture as to what kind of life is
worth living.

Thirdly,while I have emphasizedthe shift to patient autonomy
in the health careethos, practicallyspeakingpatient decisionsabout
treatment and care are always made in the context of interaction
with a variety of health care providers. We need, therefore, to be
clearer and more explicit about what patients and health care pro-
viders expect of each other in the emerging new relationship. Most
health care professionals would welcome such clarification. But
what kind of relationship do we seek? Few wish a return to domi-
nant paternalism in which the provider holds all the power. But
equally unsatisfactory, in my own view, is a contract type of rela-
tionship in which health care professionals are simplyproviders of
servicesto meet customerpreferenceswith the patientholdingmost

--------
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of the power - the "customer is always right"syndrome. Rather,
true caring entails a covenant relationship of mutual commitment
with a division of responsibilitiesthatmay vary with circumstances
- the degree of a patient's dependency, for example. These re-
sponsibilities need to be identified and articulated.

Where and when can we do this covenanting? Obviously not
in emergency wards.Agood place to start is with one's own family
physician. Obviously,there iswork to be done around covenanting.
The congregations in a community might start this by invitingcon-
versations with those health care professionals in their midst, local
care facilities, and hospital ethics committees.

(2) The new ethical consensus arising from bioethics is a sec-
ond important feature of the health care ethos. Avariety.of medical
advances in the 1960s generated amazing growth in the field of
bioethics or health care ethics,producing a rich literature,bioethics
institutes, hospital ethics committees, and mandatory ethics train-
ing programs for health care professionals. Christian and Jewish
ethicists led the way in this development. Philosophers came later
and gradually the focus shifted from deeper religious questions to
developing what Daniel Callahan, one of the pioneers in the field,
has calleda "consensusethic".I In the pluralistic,post-Christen-
dom era this emerged as a generic, secular ethic centered around
the principles of autonomy, not harming, well-being, and justice.

The new ethical consensus, while useful as far as it goes, is
proving to be too minimalist and thin for guiding us in end of life
decisions. Does the "harm" that we are never to inflict always in-
clude death? Is suffering always worse than death? Why? We are
invariably pushed back into metaphysical or religious beliefs re-
garding, for example, the nature of truly human life.As implicit or
explicit answers to these matters emerge in the new health care
ethics, Christians are becoming more aware that they are a pecu-

I Daniel Callahan, "Minimalist Ethics," Hastings Center Report, Vol. II, No.5
(Oct. 1981) p. 19.

---
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liar people with a different view of life and death. In this post-
Christendom era, they can no longer rely on the general beliefs
and morality of the culture to guide them.

II. RECALLING CHRISTIAN VISION: BASIC CON-
VICTIONS OF THE FAITH

In such a context, we Christians need to be clear about the
basic convictions of our faith that give us a different way of look-
ing at the world, including death and dying. Such convictions do
not dispense answers on end oflife decisions, but they affect how
we see things and set us on a certain trajectory of response. They
determine the selection and interpretation of key principles and
guidelines. Let us look at three basic convictions as illustrative.

(I) What do we believe about life itself? Some say it isthe sacred
good above all other goods. Fromthis perspective,decisionsaround
death are straightforward: always do everything possible to pre-
serve any life. A contrasting conviction is that life is simply an
object of interest to us, i.e., a value, to be weighed alongside other
values. From this viewpoint, we must ask, is this particular life of
sufficient value (yet or still) to us to warrant the cost and effort of
continuing it? Following this trajectory,the bioethicistPeter Singer
recommends that we replace the familiar norm or old command-
ment - treat all human life as of equal worth - with a new one,
"recognize that the worth of human life varies',? In some instances
it is not worth seeking to preserve, indeed should be terminated.

From a Christian perspective, however, our life as human
beings, our creation, is a gift from God. In the apt words of Karl
Barth, it is "a divine loan" or a "divine act of trust". This means,
on the one hand, that we should always treat life with respect, that
is, "astonishment, humility,and awe at a fact in which [one] meets
something superior - majesty, dignity, holiness, a mystery which

2 Peter Singer, "Rethinking Life and Death: A New Ethical Approach" in Michael
M. Uhlmann, ed., Last Rights?Assisted Suicide and Euthanasia Debated (Grand
Rapids: William B. Eerdmans, 1998) p. 174.

- - - -- - - - - - -
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compels [one] to withdraw and keep [one's] distance, to handle it
modestly, circumspectly and carefully."3Life is not merely one
value for the person but rather a good of the person. But on the
other hand, this belief also means that "life is no second God, and
therefore the respect due to it cannot rival the reverence owed to
God." The supreme good is not our temporal life, but God and
fidelity to God. So as much as we respect the precious gift of life,
there are limits to our will to preserve it. This conviction about life
leads us never to seek death for ourselves or for our loved ones.

But at the same time, it indicates we should not cling to life or
pursue its continuance at all costs. Thus, we are led on to a more
subtle task of discernment, namely, when are we as trustees of this
gift, called to let it go?

(2) Of course any view of life must also come to terms with its
inevitable cessation, death. Iflife is the supreme good, death must
always be the final nemesis. The temptation of a culture that idol-
izes life is to banish death from view as much as possible, to hide
dying from public life by banishing it to medical facilities, to re-
place funerals and the presence of the corpse with "celebration"
services extolling the life of the deceased.

Alternatively,if life ismerelya contingentgood, avalue which
we weigh against other values, then death may be viewed as some-
times beneficial. Indeed we may defiantly embrace it as our pre-
ferred choice. A variation of this is the currently popular therapeu-
tic approach in which death is regarded simply as a benign, natural
process to be accepted as part of living. But as Helmut Thielike
observed, "Practically, no one experiences the end of life the same
way as life itself. . . as a practical matter anxiety about the end of
life stands in real contradiction to any theoretical explanation of
death as natural." 4

3This and the following quote are selected from Karl Barth, Chllrch Dogmatics,

111/4, trans. A.T. MacKay, et. al. (Edinburgh: T&T. Clark, 1961) pp. 336 - 43.
4 Helmut Thielicke, cited in Vigen Guorian, Life's Living Toward Dying (Grand

Rapids: William B. Eerdmans, 1998)p. 22.

- ------
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No, in Christian understanding death is an enemy. For death
means not only our personal extinction but separation from those
we love; it removes the beloved. Indeed, the very social fabric of
our lives is violated. "It is love that provides the peculiar shock of
human death, and the only way not to feel the sting of death is to
deny the love which is life.''5The Christian understanding of death
is realistic about its enmity to life and love and thus to God's pur-
pose for humankind. Yet, in biblical terms, death is not the ulti-
mate evil. Rather, the ultimate evil is disbelief in God, and disobe-
dience, which brought discord and death into the world.

The good news is that the power of death has been overcome
by God in the resurrection of Jesus Christ. Death is a defeated
enemy. As the Christian ethicist Vigen Guroian says, "The Chris-
tian belief in the resurrection is not merely a selfish assurance the
'I' will not perish. Jesus says that in his Father's house are many
rooms (John 14:2).Love is the foundationand mortar of that many-
roomed house. 'Those who love me will keep my word, and my
Father will love them, and we will come to them and make our
home with them.' (John14:23)''6

In Christian understanding, then, death "is an ambivalent phe-
nomenon - too ambivalent to be seen only as the greatest of all
evils, or as indifferent." Paul expresses this well, "For to me to
live is Chrfst, and to die is gain. If it is to be life in the flesh, that
means fhIitful1abor for me. Yet which I shall choose I cannot tell.

I am hard pressed between the two. My desire is to depart and be
with Christ, for that is far better. But to remain in the flesh is more
necessary on your account" (Philippians 1:21- 24).

Clearly, in light of this view of death, we are to resist death,
neither seeking it as a goal or using it as a means. Once again, then,
we are led on to a more subtle task of discernment. When might we
be called in our life, as Jesus our master was, to cease opposing
our own death as we aim at higher goods?

5 1. Haroutunian cited in Ibid. p. 28.
6 Ibid., p. 27.
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(3) Who Are We? What does it mean to be a person? The an-
swer is pivotal in shaping what we deem a "quality" life to be.
Gilbert Meilander,a Christianethicist,observesthat tworival views
are operative in health care ethics.7The first, with roots in Greek
thought, has become widely prevalent in our society.A humanbe-
ing is not necessarily a humanperson. To be truly a person - to
"have a real life", so to speak, one must possess certain capacities,
mainly neo-cortical capacities - the ability to think, be self aware,
choose and exercise self-control. Without these, one is not really a
person but simply a human creature. There is, then, according to
this view, a time in our lives when we are most truly or fully alive
as persons. Prior to that we are still becoming persons, and follow-
ing it, with increasing dependence and loss of self-control, we are
declining in personhood. Finally, we reach a quality of being no
longer worth maintaining. In the blunt words of Joseph Fletcher, a
bioethicist in the 1970's, "to the degree that a man lacks control,
he is not responsible, and to be irresponsible is to be subpersonal."
8

Such a conviction undergirds the growing tendency to desig-
nate as futile life-sustaining treatment if it cannot restore or im-
prove impaired cognitive functions and capacities of self-control.
If a human being has little potential to become a "person" or ceases
to be a "person", why treat? Thus parents of severely impaired
children report the struggle they must maintain, when their chil-
dren become ill, to assure treatment for them in emergency wards
and at every level of health care. For in the name of compassion,
many assume without conscious thought that such children really
don't have a "quality" life worth saving.

The second view,more biblical in rootage and congruent with
Christian faith, does not distinguish between human existence and
personhood. We are all "animated earth" (Augustine). As Paul
Ramsey,another pioneer in bioethics, puts it, we human beings are

7 GilbertC. Meilander,Body,Soul,alldBioethics(NotreDame:Universityof
Notre Dame Press, 1995) pp. 38ff.

SCited in Ibid., p. 44.
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on the one hand, "embodied souls", finite earthly creatures, but
wi.tha sense of the mystery of transcendence that lies beyond our
mortal trame. We yearn to be at one with this mystery, our "hearts
are restless till they rest in God" on the other hand, and at the same
time, we are "ensouled bodies". "Our lives also have a shape, a
trajectory that is the body's. Our identity is marked first by the
bodily union of our parents, a relationship that then gradually takes
on a history.'''}Thus, who we are, our identify, is secured through
bodily ties - in nature, through those trom whom we have de-
scended; in history, with those whose lives we have intertwined
with ours. "To come to know who we are, therefore, one must en-
ter that history."loToparaphrase Stanley Hauerwas, this man may
be comatose, but he is still my uncle Charlie.

This conviction undergirds a stricter interpretation of "futile
treatment". It applies only to treatments which no longer provide
any medical benefit or at best only prolong dying.As a character in
Robertson Davies' TheRebelAngels puts it, "Health isn't making
everybody into a Greek ideal; it is living out the destiny of the
body."11

There are, of course, many other Christian convictions that
could be explored for their illumination of decisions at the end of
life. For example, sin - our tendency to seek our own interests
even at the expense of others and to rationalize it as compassion or
care; suffering - as an evil not to be sought, but can be used by
God both for our own growth in holiness and for redemptive work
in others. But hopefully, the above examples have illustrated both
the importance of our beliefs and their tension with alternate be-
liefs which are emerging as the new cultural assumptions which
shape care for the ill and dying and end of life decisions.

· Paul Ramsey, cited in Ibid., p. 48.
10 Ibid., pp. 48-49.
II Cited in Ibid.. p. 43.

----
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III GUIDING PRINCIPLES
I shall focus here only on guidelines regarding the forgoing of

life-sustaining treatments. For those committed to serving a God
who seeks life, love, and right relationships for the whole of crea-
tion, there is a high burden of proof for not treating or allowing to
die. When in doubt, we should always err on the side of life. But
are there ever anyjustifiable reasons for allowing one to die by not
treating?

First we must ask another question, is there any real moral
difference between allowing someone to die and directly killing
them or assisting their suicide? There is not a morally relevant
difference, say some ethicists, mainly those who judge actions as
right or wrong only on the basis of the consequences they produce.
One is killing by omission and the other is killing by commission.
If we are willing to allow people to die, we should be willing also
to kill them or assist their suicide.

There is a morally relevant difference, say most bioethicists
and virtually all Christian ethicists, who believe that more than
consequences are important in making an action right or wrong.
Needless to say, with this question, we have stepped into a major
controversy. The very important issues of suicide, and active eu-
thanasia or physician assisted suicide, require a whole article unto
themselves. I will not attempt to argue a case here, though my op-
position to them will become apparent in what follows. Rather, I
shall attempt, without delving into the issues of ethical theory en-
tailed, simply to identify three moral differences between killing
and allowing to die

(1) First, the aim or purpose of the two kinds of actions can be
quite different. In direct killing, the aim is always to bring death.
In withdrawing or withholding treatment, the aim might be the
same, in which case there is no moral difference. But the aim can

be instead, not to bring death, but rather to avoid imposing the
burden of heavy suffering the treatment might impose. If only the
consequences of an action determine its rightness or wrongness

--
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and not also what is aimed at, we are unable to make some impor-
tant moral distinctions. If only results matter, we are unable, for
example, to acknowledge the important difference between a per-
son who aims to care for others in an epidemic or flood and dies as
a result (a martyr), on the one hand, and on the other hand, a per-
son who commits suicide because he was weary of life, since in
both cases death is the consequence.

(2) Secondly, some actions are intrinsically wrong, torture for
example, regardless of the motive or consequences. The ends do
not justify the means. Is deliberate killing of ourselves or a person
in our care intrinsically wrong? Gilbert Meilander reminds us that
we are not the Creator but only creatures, and as such obligated
only to do all the good we morally can. The dangers, familiar to
counselors, of assuming a messiah role hover over all care givers.
The infamous policy in the Vietnam war of eliminating villages to
save them from the evil of communism come to mind. Is the delib-

erate killing of patients to save them from suffering and the "indig-
nities" of dependence similar? Surely,"our continued task is not to
eliminate sufferers but to find better ways of dealing with their
suffering" I2

(3) Thirdly, even if we look only at the consequences of ac-
tions, the results of direct killing and allowing to die are not al-
ways the same. Sometimes what is assumed to be a life-sustaining
treatment is withdrawn and a patient does not die. My family once
made an agonizing decision not to give a certain treatment to my
mother, assuming that she was dying. She recovered and lived for
several more years! Irreversible, terminal dying is a condition fre-
quently difficult to diagnose accurately. There is no room for diag-
nostic error with direct killing.

Further, the likely consequences, in terms of who and what is
put at risk in our society, are quite different between regularizing
active euthanasia as a general practice, on the one hand, and on the

12 Gilbert Meilander, Bioethics (Grand Rapids: William B. Eerdmans, 1996) p.
66.

-- ------ -- --
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other, regularizing "alltl\\ ing 10dk'" "," pr"l'lil'l.~.lo cilc hili 1\\0
examples: the damage is pOlenlia"~ mon: 'eH're \\ ilh IhL'possihlc
abuse of the power to killihan wilh Ihe abuse orlhe lesser power
to withhold treatment. And any marginalized group in society will
testify to the likely abuse of concentrated power. The web of rules
that protect life in general and each of us from arbitrary killing are
put at greater risk by the practice of active euthanasia, and so is the
cultivation of a community of the living who care about and for
the dying. Likewise at greater risk is the allocation of scarce re-
sources to palliative care or even pain control.

We can now consider, then, forgoing life-sustaining treatment,
allowing to die, without thereby implicitly committing ourselves
also to killing or suicide. There is wide agreement on one such
guideline, namely, when a competent and informed patient refuses
such treatment. But what should guide me as a patient making such
a decision for myself, let alone guide those families who must de-
cide for one who is not able to make their own decision?

The following are a fairly typical example of the "new con-
sensus" guidelines. These were approved by the Canadian Pediatric
Society and endorsed by the Services for Community Living Branch
ofBC's Ministry of Health. Life-sustaining treatment can be for-
gone:
I) when there is irreversible progression of disease, and death is
imminent;
2) when treatment will clearly be ineffective or harmful;
3) when life will be severely shortened regardless of treatment and
when non-treatment will allow a greater degree of caring and com-
fort;
4) when a patient's life will be filled with intolerable and intracta-
ble pain and suffering.

How do these look from a Christian perspective? The first
seems in accord with Christian convictions regarding life and death.
There is a time to cease opposing death. Regarding the third guide-
line, I confess that I am not clear as to what it adds to the others.. It

is the second and fourth that bear closer scrutiny. If by "ineffec-
tive" is meant that the treatment cannot medically benefit, the guide-
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line seems sOllndand hclpful. But does it open the door to define
"incflcctivc" or futileaccordingto qualityoflife? The fourthguide-
linesecms to move slightlyin this direction.Whatwouldbe deemed
"intolerable"? By what criteria? Is cessation of this life a possible
aim of withholding or withdrawing? There is too much ambiguity
here. I prefer the following formulationbecause it reduces the risks
entailed in quality of life judgments. "When the burdens of the
treatment (note, not the burdens of the life of the person) are dis-
proportionate to - outweigh - the benefits of the treatment to the
patient." This is especially clear if the burdens of the treatment are
such that all the strength and energy of the person will be spent
simply coping with it.

IV. CULTIVATING HABITS OF THE HEART
Our decisions about death, as about life, are shaped not only

by the context, our vision and convictions, commands, principles
and guidelines, but also by the kind of persons we are, the habits of
our hearts. These dispositions are part of our character that relate
us in a fundamental and consistent way to the world. They are
displayed in the attitude, the manner, the way we approach dying
and make decisions about it. We can in the time yet given to us
cultivate good habits of the heart, or virtues, and encourage and
support others in their ongoing formation. The following sample
is intended to evoke further explorations in this area of Christian
preparation for end of life decisions.

A hopeful disposition is founded on the confidence that God's
promises and mercy are "ever faithful, ever sure", the trust that
neither death nor anything in life "will be able to separate us from
the love of God in Christ Jesus our Lord" (Rom. 8:38-39). Such
hope enables us to look squarely at the limitations of immediate
prospects without falling into despair. But hope needspatience to
avoid an easy optimism or a desperate grasping after the object of
hope. Whereas patience without hope "too easily accepts the world
and the self for what it is rather than what it can or should be."13

13Stanley Hauerwas, A Community of Chracter (Notre Dame: University of
Notre Dame Press, 1981) pp.127-8.
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Fortitude or courage is a habit of the heart that orders rightly
the "irascible" or struggling powers (anger, irritability, short tem-
per, fear of death and harm.) so one can do what faith and love
require without being deflected by failure. As my ninety year-old
mother used to put it, "getting old isn't for sissies, you've got to be
tough to be old."

Gratitude for the goodness of God which is greater than any
particular occasion of evil or the sum total of evil; together with
humility flowing from recognizing our dependence on God and
finally on His mercy, are two habits of the heart that enable us to
recognize and accept the interdependence of all life. They assist us
in being a gracious, caregiving host when are called upon to give
others care. And to be respectful guests receiving the help of oth-
ers graciously rather than resentfully in anger over our depend-
ency when that time comes.

Humor may be deemed a virtue. "When we laugh at ourselves,
we are at home with ourselves and with those with whom we laugh.
And together we are at home being vulnerable human beings."14 I
glimpsed this in an extended care home when a nurse said to an
infirm, elderly patient, "we've had our music time, now it is get-
ting late, and it's time we went to bed." He looked up with a twin-
kle in his eye and replied, "tut, tut nurse, we can't have any of that
here!" For a moment the nurse looked startled, and then we all had
a marvelous laugh.

Death is as mysterious as life, and making decisions at the
end oflife that are faithful unto the Lord is as challenging as mak-
ing decisions for living faithfully unto the Lord. Thank God we are
saved by the grace of God's mercy and not by our own righteous-
ness! Yet precisely because of this immeasurable gift, we are con-
strained to discern God's will and way in our dying and in our
caring for the dying, and to follow it as best we can. May God give
us grace to continue this task.

14 James F. Keenan, Virtllesfor Ordinary Christians (Franklin: Sheed & Ward,
1999) p.130.
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MICHAEL JOHN "JACK"VICTOR SHAVER
(1918-2001) Suffering the Question
by June Lythgoe'

Jack Shaverwas one of the most in-
sightful and iconoclastic theological
thinkers of his generationin Canada. His
life spanned most of the twentieth cen-
tury Canadian landscape;his thought re-
flected fundamental shifts in Canadian
social consciousness;his work undoubt-
edly contributed to the spiritual ethos of
this country. His astute analyses, pen-
etrating interventions, iconoclasticstyle,
and enigmatic personality left an indel-
ible imprinton all who encounteredhim.

Born in 1918, just twelve days before the end of the First
World War, Jack was the second son of the Rev. and Mrs. James
M. Shaver. His mother, born Elizabeth Asselstine, had graduated
with an M.A. (French and German) from Queens University in
1905. After completing her studies she returned to live with her
family, helping out in her father's woollen mill until she married
her "dear boy Jim", whom she adored and in whose shadow she
spent the rest of her life. One of Jack's fondest childhood memo-
ries was swinging from the rafters of his grandfather's mill, now
preserved in Upper Canada Village as a token of Canadian herit-
age. Both sides of the family were rooted in rural Ontario with
claims to United Empire Loyalist origins.

Jack's father, also a graduate of Queens with a theology di-
ploma fromVictoriaCollege,was ordainedby the Methodistchurch

1 All quotations in this piece are taken from unpublished documents, audio
tapes, and personal conversations with Jack Shaver.

---~---------------
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in 1910.2 After ten years working with immigrants in the coal
docks of Fort William(ThunderBay) James accepteda call in 1920
to succeedJ.S.Woodsworthas Superintendentof All Peoples' Mis-
sion in the north end of Winnipeg.An urban mission supported by
the Methodist church, All Peoples' was set up to serve the north
end's immigrant population, offering a comprehensive program of
social, educational, and spiritual services with an aim to bridge the
gulf between middle-class Canadian Christians and immigrants,
often alien in language, race, religion, and social life and values.

All Peoples' Mission was considered exemplary in its contri-
bution to the assimilation of foreigners. As Jack later reflected,
"The Christian call was to build and awaken a nation... ." As a son
of the manse Jack thrived in a cocoon of well-intentioned entitle-

ment. As an adult he vehemently rejected the presumptions of
Anglo-Saxon superiority that were behind the goals of the mis-
sion. "What gave them the right," he demanded, "to go anywhere
in the world and put it right?"

From the time Jack was two until the year before his ordina-
tion in 1942,he lived at home in the manse adjacent to Stella Mis-
sion, which along with Sutherland Mission was part of All Peo-
pies' Mission. Not just the Shaver family residence, the manse
served as the hub of the mission. Staff, student ministers, Student
Christian Movement volunteers, new mothers, depression bums,
and a parade of immigrant parents of troubled teenagers filed
through the house. The manse was an extension of the Mission.
Prayer lists were as routine as filling the wood box, Sunday school
as commonplace as day school, and Bible study linked to sports.

"God-talk" was bred in Jack's bones. As a new-born he was

crooned to sleep with hymn tunes. As a youngster he was plunged
into the life of the Mission. "I went to church kindergarten, Sun-
day School, then Mission Band - then 1was a Trail Ranger, and
then Tuxis," he recalled. He took piano lessons, not because he

2 Editor's Note: TOllchstone carried a profile of James Shaver written by Peter

Douglas in the May, 1989, issue. It is the only instance (so far) of the journal
carrying a profile of both a father and a son.

- - - - - -- -
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wanted to but because "anyone who could play [the piano] around
the Mission would be usefuL" As an adolescent his summers were

spent at Kirkfield Park, the Mission's camp for disadvantaged im-
migrant youth, and on his brother's summer mission field. As an
adult he did theology, the only thing he felt he knew how to do, and
towards the end he staved off night terrors by reciting "Jesus Loves
Me" and repeating the "Kyrie", his mantras, he confessed, to soothe
the sleepless nights of old age.

If Anglo-centric God talk was Jack's first language, ethno-
centric street talk was his second. Without a single Anglo-Saxon
classmate until grade ten, his idiosyncratic speaking style was firmly
set in his formative years. He also learned early in life that one of
his roles was to laugh. During an enforced separation, his father
writes his beloved Bess that all would be well, instructs Jack's

older brother about his responsibilities as deputy at the Mission
and man of the house, and reminds Jack, then five, that his job was
to make his mother laugh. It was an admonition Jack took to heart.

Jack did not excel in school as a child. He was lazy. In grade
four he did so little homework his father convinced the teachers to

hold him back. Although later he came to think of himself as al-
ways left behind, at the time he was quite happy to stay put. It
meant he did not have to work so hard. When he achieved out-

standing results without apparent effort in secondary school his
father wrote to his teachers saying, "You must have an awful good
set of teachers there because as far as I can tell this kid does no

homework and yet he gets these marks!" After being caught uri-
nating against the school wall in his graduating year Jack was not
recommended for the Governor-General's Medal.

While by his own admission Jack was lazy, when an idea or
concept engaged his imagination it was immediately absorbed,
stored for future reference, and could be recalled until the day he
died. When he considered a matter mundane, however, he could
not be bothered. He never, for example, completed his theology
degree requirements. Ironically, all he needed to do was to follow
the advice of Dr. Bill Taylor, then Principal of Union College, to
submit his collated sermons with the promise that on doing so his

------------
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degree would be granted. This was not to be.
During adolescence Jack had been profoundly influenced by

the Oxford Group Movement, which was committed to absolute
standards of unselfish devotion, love, purity, and honesty.As one
of the movement's "family exhibits" the Shavers strove for total
surrender under the guidance of the Holy Spirit through confes-
sional sharing and prayer. For Jack, it was an orgy of soul-baring.
He later recalled with bemused chagrin "being up all night writing
letters - you know this making an inventory of life with all the
things you have to apologize for. Boy, what a high after one of
those nights, I'm tellingyou! I wrote these lettersall over the world.
I had about four or five of those kind of highs where I'd cleaned
my soul right out! And then I found I wasn't practising any of [it].
That's why I was so glad to find out the early Christians backslid
also, or basically waited for the second coming before the final
salvation - that even Paul only knew the first thIits!" What an
enormous relief to find he was not alone in his failure to achieve
ultimate righteousness.

Perhaps because of an overdose of soul-baring in his youth,
as a adult he found it impossible to reveal himself to others. To
many people Jack remained an enigma. In spite of his prodigious
memory, names were not part of his lexicon. Even close friends
were usually referred to as "Doins" or "what's a ma'call its". Few
people, no matter how close, were allowed access to his inner self.
He devised ways to keep his distance. Rarely did he make eye
contact. When he did, his rivetting gaze was penetrating. When he
preached or prayed, he stuck to his notes with his head down, ac-
centing his comments with shrugs, grins, or frowns and punctuat-
ing his petitions with grimaces. Much as he yearned to be known,
he could not risk self-exposure except in prayer. Even then, he
regarded prayer as a wordfrom God, not a word to God or words
for the benefit of others.

It was not until his undergraduate years at the University of
Manitoba that Jack's intellectual curiosity was finally aroused.
When it was, he revelled in the experience, calling it "a love fest. I
just couldn't imaginea more rewardingtime. Digginginto the
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thought and writing of our heritage and making exciting connec-
tions and finding that we were all wrestling with the same thing."
The discovery in English literature of the meaning of myth, meta-
phor and particularly the meaning of tragedy was pivotal in his
thinking. "What's tragedy", Jack would muse, "but the affirmation
of life in spite of the shit? What a nice way to say what faith is!"
Even then he demonstrated an uncanny ability to make conceptual
connections, cast them in theological language, and rephrase them
in succinct, sparse terms. Metaphor to Jack was the essence of
God-talk. How el~e could you say, "Whatever in the world the
word is going to be, it's going to look like a stumbling-block. Take
heed how you hear"?

Although a brilliant connector, Jack was by nature reactive
rather than proactive. He needed, in his words, to be acted upon.
"It's exposure to some kind of solid thinking that generates mine,"
he confessed. On a personal front, too, Jack found it difficult to
take initiative. Projects generally had to be driven by an external
force. Once engaged, however, he was doggedly persistent in his
pursuits.

Certainly the Second World War gave him the necessary im-
petus to take vocational initiative. On completing his arts degree
he enrolled in the theology diploma program at United College, an
intensive, condensed program designed to replace clergy called to
duty. From the outset, however, Jack was ambivalent about his
vocational call. He loved and hated it, wanted it and didn't want it,
dreaded it and rejoiced in it. Yet he could not get away from the
fact that the church was his home, nor could he ever have imag-
ined a secular career.

Following ordination in 1942, Jack spent ten years in rural
Manitoba and Ontario pastoral charges before returning to Winni-
peg where he served in suburban Fort Garry for another seven. By
this time he had married Dorothy Hamlet from Thunder Bay and
four of their five children, Frances, Wilma, Jim, and John, were
born, with Peter following in the early sixties. Jack would say that
it was when two of the children were hospitalised with polio that
he really learned to pray. "To a loving God, shouldn't all praying

- ------
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consist of 'Thy Will Be Done'? ... What was worthy about saying
'Thy Will Be Done' on behalf of two little people? What was I
proving by making only worthy prayers? ... Our experience and
the New Testament are both constant witnesses to the fact that
nothing ismore capable of cutting us off fromGod than our shoulds
and our shouldn'ts. God can only be met in reality. He is escaped
in illusion and pretence. Desire is not innocent, but it is real. Our
deep wants are not always worthy, but they are there."

His most intensive,albeit informal, theologicalformationtook
place during this period, meeting weekly with clergy colleagues to
discuss and critique the works of contemporary theologians such
as Tillich, Barth, Bultmann, the Niebuhrs, and, later, Bonhoeffer.
Growing up on a diet of British thinkers as he had, the critical
perspectivesof German theologianswererevolutionaryto him.The
ethos of the early fifties was one of optimism and theological re-
newal. "I had been out of seminary for eight years when the theo-
logical revolution struck my part of the world. Theological dia-
logue and discussion raged creatively on all sides. The groups I
participated in experienced a series of transforming events."

One such group was a committee promoted by Jack and his
clergy confreres in Manitoba Conferenceto examine issues offaith
and order. In a paper written for a meeting of the committee in
1955, he named what was to become a life-long refrain: the theo-
logical question is the question of ultimate concern; it is the ques-
tion informing all others;and the point of God-talk is to grapple
with the question. Theology - indeed life itself - was the art of
suffering the question.

In his interpretation of sin-bearing as the crux of suffering the
question, Jack was radically orthodox. Too often, he was convinced,
people "jumped on Nicaea31ike there was nothing motivating those

3 Editor's Note: Jack Shaver is referring here to the first, and among modernist
Christiansover the past three centuriesthe much maligned,general churchcouncil,
which met at Nicaea in the year 325. The council was convened chiefly to deal
with an idea that was deeply dividing the church, namely that Christ the Son
couldnot in the truest sense be identifiedwith God; he was a divinebut subordinate

- - -- --
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guys. The big worry of orthodoxy was the heretical notion that
God so loved the world he sent somebody else! Tosuggest that the
Son is subordinate to the Father - to make out that Godness is too
whoop-de-do to be a sin-bearer, is absurd. It's exactly Godness
that can be a sin-bearer!This is all that the [doctrine of the] Trinity
is trying to fix- but no, no we don't allow that. Well, so we don't
allow that people have their more literal Christology.What are we
scared of losing?"

At its heart, Jack's theological premise was that sin abounds:
there is no ridding the world of it. Its chief source is self-righteous-
ness. The remedy for sin is not its removal but dealing with it. The
Word that deals with sin-bearing is found in the language of justi-
fication: justification as a gracious gift, not as self induced. "If
justification is by grace," he insisted, "then it's by grace and not
good management. If it's a gift then it's a gift and we will receive it
together."

The fundamental paradox of Jack's theology was embedded
in his distrust of righteousness. While this distrust of righteous-
ness, his own included, provoked profound ambivalence, it also
enabled him to embrace the world in all its fragmentation. More-
over, in his struggle to come to grips with the ambiguities of right-
eousness he was uniquely able to name its destructive dimensions
and to raise the critical questions.

The idee fixe of his theology was the centrality of grace, a
potent proclamation to those who heard him, yet one he personally
foundalmost impossibleto hear.The assuranceof gracehepreached
rarely reached the depths of his own guilt. While he had shaken off
the spiritual rigours of the Oxford Group by the time he reached
university, the bad conscience of imperfection continued to haunt
him. Paradoxically, his guilt also served as grist for his theological
mulling.

created entity given by God the Father to be the Saviour of the world. The council
disagreed, insisting that he could indeed by identified with God. It put forward a
creed, later to be known as the Nicene Creed, which affirmed that the Son was

eternally of one being, or one substance, with the Father.

-- - - - - - - -
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Without fonnal academic qualifications beyond a one-year
post-degreediploma in theology,Jack was appointedUnitedChurch
Chaplain at the University of British Columbia in 1959. As the
first such appointee by a Canadian church, he gained a reputation
as confidante and theological mentor to the colleagues who fol-
lowed him into similar positions at other post-secondary institu-
tions. With his help they struggled with their calling in the student
context of the sixties.

By the time Jack arrived at UBC everyone knew God was
dead. As a consequence, students were grasping for meaning in
unprecedented ways. The problem was that with the death of God
the fundamental question had been deleted, giving way to a moral
crisis on campus that led to a pervasive loss of identity among
students. They had lost their bearing. It was a wilderness, he con-
cluded, and in a wilderness silence was the most appropriate re-
sponse.

As chaplain, Jack's presence on campus was both peripheral
and profound. Much of his energywas directed towards, and origi-
nated from, the Student Christian Movement. In the turbulence of
the times, the SCM, with its reputation for critical reflection, be-
came a nexus for radical renewal on campus. Boundaries broke
down. Academic disciplines eroded along with student discipline.
The search for meaning turned inward, focusing on self-explora-
tion and inter-personalexperimentation rather than transcendence.
Redemption came to mean intimacy. While Jack recognized that
the campus community in which he participated was life-giving,
he also realizedthat "its members ate one another as well as blessed

one another." The experience shook him deeply.
His close encounter with the spirit of the sixties set him apart

from clergy colleagues in other settings. His theology, by then in-
fused with the existentialism of Martin Buber and Heidegger, the
psychologyof RolloMay and Erik Eriksen,and the visionaryschol-
arship of Nonnan o. Brown, among others, was not commonly
appreciated. In his role as Campus Minister he had become in-
creasingly distanced from the institutional church. Yet in 1969 he

-- ---
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accepted a position as Research and Development Officer with the
newly formed Metropolitan Council of the United Church in Brit-
ish Columbia. In contrast to his previous position where he had
been primarily concerned with individuals and conceptual analy-
sis, here his mandate was to facilitate institutional maintenance.

Ironically, it was during this time that his impact on future
political and church leaders was most pronounced. Mike Harcourt,
former Premier of British Columbia, recalling Jack's influence on
the student participants of the VancouverInner-City Project in the
early seventies, referred to him as "a ying presence in the midst of
our raging yang between reform and revolution, personal change
and societal transformation." To others, as Marion Best remarked
at his memorial service, he was a "pastor theologian-at-Iarge" as
well as a "beloved teacher, mentor, friend and companion on the
way."

Over time, Jack's frustration with the soul-destroying quali-
ties of institutional structures mounted. Repeatedly he found him-
self in situations where institutional preoccupations undermined
individual value. In his distress he turned to sociologist son-in-law
BillReimer for analyticalperspective.Togethertheydeviseda theo-
logical framework for the cure of institutions, as distinct from the
cure of souls.Individuals,theypointedout, are calledtobe, whereas
institutions are called tofunction. Institutions are formed to per-
form particular tasks or serve specific functions. If these are un-
clear, or the structure is inappropriate to the task, then the structure
is faulty.Faulty structures in turn damage people. Tocorrect faulty
structures remedies designed for individuals alone, such as
attitudinal change, are inadequate. Rather, structural faults require
structural remedies.The Christian mandate,Jack asserted, included
both the cure of institutions and the cure of souls.

Despite his best intent, the tasks he was asked to perform at
the Council and the lack of analysis he perceived in national struc-
tures becameunbearable.After threeyearswith MetropolitanCoun-
cil he tendered his resignation. Following some time out to restore
his balance, he took on a temporary position as Outreach Street



42 TOUCHSTONE, JANUARY 2003

Worker with transient youth in the inner city where he spent his
time, as he said, "tinking" - curing thinking by working with his
hands, his mind in neutral.

The reconnection with youth and the inner city served its re-
storative purpose and in 1973 Jackjoined the ministry team at First
United Church in the downtown Vancouver east side. Here he be-

came a fixture until his retirement in 1982, in the meantime serv-
ing the wider church in various capacities including as President
ofBC Conference of the United Church in 1979. Just as the "north

end" of Winnipeg was Jack's beginning, so the "east side" of Van-
couver was, in a sense, where he ended his pilgrimage.

Once into his "sabbatical era" (as he justified retirement), Jack
gradually retreated from the world he had once loved so much.

The last time he had a thought, he said, was in 1986. Prodded by an
article I had come across in The London Times, he revisited the

notion of "suffering the question". The contemporary challenge,
he concluded, was not so much to suffer the question as toframe
the question to be suffered.

While he remained active as a member of the congregation at
West Point Grey United Church, he was adamant about wanting
nothing more to do with the courts ofthe church. He especially did
not want to be subjected to visioning processes. "I just can't listen
to vision! We grin and rejoice in how great we are! How can the
church be great? The church militant was never great - what a
funny image to be scrambling for! What you can rejoice in is that
you're forgiven!"

In the end there was no need for Jack to have completed his
theology degree requirements. The award of two honorary doctor-
ates, one from the University of Winnipeg in 1980 and another
from the Vancouver School of Theology in 1982, more than made
up for any academic deficit. As Mac Watts confirmed in his cita-

tion when presenting Jack as recipient in Winnipeg, he had the
"uncanny talent for seeing below the surface of things... and put
his finger on the point at issue with such unerring accuracy that the
deliberations have then to move on a different dimension."
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Whether Jack Shaver was by definition a memorable theolo-
gian is open to question. What is not in question is that he was a
profound and radical theological thinker who left his mark on a
generation of Canadians. In the true sense of the word, Jack was a
mystic. He distilled the language of transcendence, fertilizing the
incarnation, never more so than in his annual Christmas greeting,
like this one in 1979:

The Christian World's most winsome festival draws near,
Anything that winsome is bound to get used in offensive ways.
Something that promising is going to encourage make-believe

Which is sure to disintegrate into bitterness.
Only God's own coming in the flesh will enable us to keep the

feast of God's coming in the flesh,
Not make-believe, but made-to-believe.

Not won by glitter but God's love of the world,
That's what's in store for broken believers
As the festival of Christmas draws near.

God bless us everyone.

Not long before Jack died I grilled him about his personal
faith. After forty years of knowing him, I said, I still did not know
what or whether he really believed. His reply was swift and firm.
"I do when I pray!" And the praying goes on.

Prayer Offered at West Point Grey United Church
October 25,1997, by Jack Shaver

God of All, we know lots of words about you; we USE lots of
words about you. But all these become vain unless we hear a word
from you. Your word is living and active; that's the word we need.

We've been told often enough that nothing can separate us
from your love. But God, we find that all manner of things manage
to separate us from you, both trivial and overwhelming.

--- -- ----
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Each one of us here, whatever we are going through, what-
ever we face, needs to hear YOU say, "Nothing can separate you
from the love of God."

Gracious God, Lord of life and death, YOU tell us that nei-
ther death nor life, nor anything else in all creation can separate us
from your love. God, in your mercy.....

Gracious God, you have given us to each other in this congre-
gation. Along with this gift came differences of opinion, frustra-
tions, disappointments, and a great deal of trivial business. These
sour the spirit. Renew a right spirit amongst us. Open our hearts to
each other so that we bear with one another, and bear each other's
burdens, and rediscover what a blessing we are to each other. God,
m your mercy....

God, we're tired of the life-destroying burdens and dreads
that we seem determined to cling to. Empower us to gladly give
them up in exchange for your light yoke and easy burden. Find us,
a God, under the uplifting burden of your love of the world.

Hear our prayers for the nations and peoples of the world.
Break the vicious circle of terror and strife. Drive out the spirit of
revenge with the spirit of reconciliation. Drive out the spirit of
greed with the spirit of sharing. Hear the cry of the homeless, the
hungry and the tyrannized. Dear God, hear especially the cries of
the children. God, in your mercy....

Lord of the universe, so infinite in the size of its expanses,
and wondrous in its order, yet containing our tiny planet with its
atmospheresustainingmanifoldformsoflife and beauty.How read-
ily we forget the miracle of creation. How much of the time we
live as though we weren't the receivers of the miraculous gift of
life. Dear God,our livesareunimaginablydifferentwhenour hearts
are grateful. Help us to keep them that way. God in your mercy....
Amen.

--- --
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Review Article

BELEAGUERED RULERS: The Public Obligation
of the Professional.
by William F. May. Louisville, KY: Westminster
John Knox Press. 2001. 286pp. $39.95

This welcomebook puts somethingofa capstoneon the think-
ing, teaching and writing that Professor William F. May has done
in the field of professional ethics over the last twenty-five years. I
first encounteredMay throughan articleon physicianethics ("Code
and Covenant or Philanthropy and Contract?") published in 1977.
From medical ethics, he branched out into the ethics of other pro-
fessions - law, clergy, education, and business. But one could
detect that he was discovering ethical commonalities among the
professions as well as ethical challenges that would differentiate
them. At the heart of the commonalities is May's idea ofthe virtue
of "public spiritedness".

This idea is the thread that unifies Beleaguered Rulers. Pro-
fessionals are "knowledge workers", and in a culture like ours that
means they hold significant power. Sometimes professionals see
this, but more often they feel "beleaguered" - they feel that their
special expertise is denied, resented, or constrained, and so feel
their power is blunted. May's plea is not that all constraints be
removed, but rather that they be so designed that professionals
themselves, and society at large, maximize the contributions pro-
fessionalsalone can make to thepublic good and our common flour-
ishing. The moral justification for professional power is that we
are all better off for it, provided that it can be harnessed to this
social purpose.

By definition, to be a professional is to "profess something (a
body of knowledgeand experience);on behalfof someone(or some
institution); and in the setting of colleagues" (p. 7). Accordingly,
professionalism bears three "distinguishing marks" (p. 7) - an

- - - -- - - - - -
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intellectual mark, a moral mark, and an organizational mark -
and three "correlative virtues"(p. 7) - practical wisdom, fiduci-
ary responsibility, and public spiritedness.

May contends that American (and I would add, Canadian)
culture has largely divorced private life from public life, and has
encouraged us to look for the value of our "careers" on the side of
private satisfaction. This, he says, is the "Ur-problem" (p. 185).
Professionals sense the problem, even if they cannot pin it down.
Despite the weight of a contrary cultural paradigm, they sense that
the satisfaction to be found in, for instance, doctoring or minister-
ing is to be found in the way in which their work enhances the life
of other individuals or communities. The resolution of the prob-
lem is not to see how doctoring and ministering can be turned into
means of private satisfaction, but rather how professionals can
witness to the rightness of work that contributes to the public good.
Consequently,"this book deals chiefly with the question ofprofes-
sional identity and its recovery, what Dean Anthony Kronman of
Yale Law School has called the soul of a profession" (p. 7).

The book is divided into an Introduction that defines the cat-

egory of "profession" and the common "marks" and "virtues" of
all professions, and two Parts. Part I focuses on physicians, law-
yers, engineers, business executives, and politicians; Part II fo-
cuses on three "teaching professions" - media professionals,min-
isters of religion, and university professors. May does not suggest
that these are the only professions, but believes the selection is
sufficient to make his point about shared "public obligation", and
varied enough to show that different professions present different
socio-ethical challenges.

Chapter 1takes up issuesof money in medicineand law.Chap-
ter 2 explores the proper ends of the legal profession (truth and
order). Chapter 4 addresses the proper ends of the art of politics
(the pursuit of the common good).

Chapter 3 says "the engineer's integrity depends upon preci-
sion, an unwavering devotion to accuracy, a respect for 'what is'"
(p. 93). In a very interesting account of the failure of the "0" rings

--------------
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in the 1986 explosion of the space shuttle Challenger, Professor
May recounts that some senior engineers at Morton Thiokol (the
manufacturer of the "0" rings) were seduced into setting aside
their engineering knowledge. He argues that they would not have
been so easily co-opted if engineering in the USA had had a stronger
"guild" organization to counterbalance the power of the corpora-
tion. Engineers were in the unique position of being able to "whis-
tle-blow", and it would have been good had they done so. But-
and he means this to be a general point - exercising professional
independence is harder if you are a solitary individual than if you
have the force of collegial accountability to stiffen your spine.

Even the hardiest and most ethically sensitive professional
associations will be unable to compete with the power of the mod-
em for-profit corporation, however: "today the business commu-
nity wields a power that vastly exceeds that of any other group in
our society" (p. 133). In May's eyes this means that we all have a
huge stake in the shape of the character of those who lead the cor-
porations. Revelations of this last year involving Enron, Arthur
Andersen and others should make believers of any skeptics. The
paradox at the heart of the market-driven corporation is that there
is a public good served by "what we call private enterprise" (p.
133). Few people in business would describe themselves as "pub-
lic servants", but the burden of Chapter 4 is that the business lead-
ers to emulate are those who understand the market as a "mecha-

nism" for the production and distribution of socially worthwhile
goods, not as an end in itself.

Given the knowledge base that underpins law, medicine, busi-
ness and other professions, the power of the university professori-
ate deserves the scrutiny it receives in Chapter 8, despite the fact
that responsibility for the moral formation of their students would
be far from the mind of most professors.

Some of May's most searing comments are reserved for the
media and media professionals (Chapter 6) who, in his judgement,
have defected from the "telos" of a free press (p. 198), entertaining
us with celebrities rather than opening the doors for effective de-

- -- -- - ---
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liberation of public issues.
When May writes about the public obligation of the ministry

in Chapter 7 he does not first focus, as we might expect, on the
"prophetic voice"; what is brought to the fore is what is strikingly-
described as the "political implications of the liturgy" (p. 217),
especially the Lord's Supper, baptism, and prayer.

This is only a (somewhat idiosyncratic) sampling of May's
comments, but sufficient, I hope, to induce readers to look for his
full analyses. The richness of the book acknowledged, I do none-
theless, have a few questions.

Has something important been lost by the exclusion of the
female-dominated professions? One wonders what nursing and
social work, for example, might teach about professional ethics in
general. More than most professions, nursing embraces a model of
teamwork comprising not only other nurses but other profession-
als as well. An appreciation of the social nexus of care is integral
to the formation of nurses. As well, social work is predicated on a
feel for the ecology of social problems and their solution. These
professions would seem apt models of the public-spiritedness that
May promotes and some other professions resist.

Is the book sufficiently suspicious of professional power? I
find many clergy wary of the "professional" label. For some this
may be because they see the marginalization of the ministry that
has occurred in the past century. (For instance, when the media are
looking for considered opinions on the issues of the day, ministers
are no longer the commentators of choice.) For others, though, it is
the feeling that "professional" connotes a kind of privilege and
status-consciousness that a good minister ought to reject. Despite
Professor May's valiant contention that the heart of a profession is
in the service it provides, his words often seem so far from the
reality and common sense of the word "professional" that those
ministers and others who really are service-driven long for a dif-
ferent descriptor.

William F. May is both an ordained minister and a university
professor. He is consequently doubly a "teaching professional",

- -
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und us stich someone who "supplies people with their perceptions
of the world and themselves and gives them their clues for behav-
iour" (p. 193).In this book and in other publications, he has illumi-
nated a great deal of the world by means of the theologically rich
concept of "covenant". As one example, May argues that the domi-
nant ideology would teach us that the typical workplace is defined
by "contract" - a deal calculated to promote the self-interest of
the parties to the contract while preserving the distinctness of par-
ties intact. But the lived reality gives the lie to the ideology -
people generally give more of themselves to, and are themselves
shaped more by, their work than the concept of contract can ac-
count for.As Professor May shows (pp. 138-146),the significance
of the workplace, even for relatively "low-level" workers, is much
better captured by "covenant".

That said, I wonder whether "covenant" is a term that will
communicate outside the perimeters of the Jewish-Christian com-
munity, as May intends. A perennial challenge for a teacher of
Christian ethics who is vocationally compelled to address not only
the church but the world beyond the church is to find the language
in which to make him/herself heard. A whole school of thought
says the task is fruitless. "The more theologians seek to find the
means to translate theological convictions into terms intelligible
to the non-believer, the more they substantiate the view that theol-
ogy has little of importance to say in the area of ethics," wrote
Hauerwasin his 1983essay,"On KeepingTheologicalEthicsTheo-
logical".' From what I observe, William May is more successful
than Hauerwas supposes. He has a wide readership. Yet one won-
ders how much his readers will truly learn the language of cov-
enant, and take its meaning to heart, if they do not know the em-
brace of God who covenantally embraces all humanity, and if they
are not sustained by a community that believes that human well-
being is contingent on covenantal relationships.

I Stanley Hauerwas, "On Keeping Theological Ethics Theological," in Stanley
Hauerwas and Alasdair MacIntyre, eds., Revisions: Changing Perspectives in

Moral Philosophy (Notre Dame: University of Notre Dame Press, 1983): pp. 31-
32.

------- --
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This is a wise book. It does not delve as deeply into the ethi-
cal "dilemmas" as other books that restrict themselves entirely to
one or other of the professions. But it supplements those other
books by allowing - or perhaps forcing? - professionals to see
what they have in common with professionals in other disciplines,
and persuading them of the importance of the shared public obli-
gations they bear. It should resonate especially with those profes-
sionals who want to see connections between their Christian faith

and their "vocation" (see May's delightful contrast of "vocations"
with "careers", pp.14-19).

Last, but far ITomleast, a brief review cannot represent an
author's style, but I assure you that those who appreciate the well-
crafted sentence will relish Professor May's writing.

- JamesE. Read
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Reviews

THE LIFE OF PI

by Yann Martel. New
York: Harcourt 2001

336 pp. Paperback $21.00
Hardback $38.95

At the end of Yann Martel's
novel his central character, Pi, un-
dergoes an interview by two inves-
tigators representing the company
responsible for the shipwreck from
which Pi was the sole survivor. In
the course of the interview Pi tells
the story of his 277 days at sea in a
lifeboat with a Bengal tiger. When
his interrogatorsexpressdisbeliefPi
tells a second story with a similar
plot but with different characters.
The first story is zoological;the sec-
ond anthropological.At the conclu-
sion of his secondtelling Pi asks the
two men which of the stories they
preferred. In spite of their initial
incredulity with the first story they
concludethat, indeed,thestorywith
the animals is "the better story." In
commentary on this Booker Prize
winning novel, Martel himself has
identified this phrase - "the better
story" - as the novel's key words.

It is important to note that
choosing the better story does not
represent an abandonment of rea-
son. Pi prefaces his offer of choice
with the caveat, "since it makes no

- --

factual difference to you and can't
provethequestioneitherway,which
story do you prefer." The choice of
"the better story" is not a mundane
consideration. It is, rather, a pro-
found metaphysical decision. For
Martel, it is central to the theologi-
cal bias of his novel. When the in-
vestigatorsexaminingPi choose the
former story - the one with the
animals - Pi comments, "And so
it goes with God." The "better
story," in other words, is not about
facts but is, rather, about the role of
the power of symbols and human
imaginationto transcendday-to-day
realityandto findmeaningand even
glimpses of the divine. The experi-
ence on the lifeboat is at times tedi-
ous, at others terrifying or even de-
spairing. It is a testimony to the
power of Martel's craft that the
reader feelscompelledto endure the
tedium, the terror and the despair
with Pi in that lifeboat. Is this be-
cause the reader intuits well before
the end of the novel that it is pre-
cisely in the midst of a desperate
situation that seems to have no end
that there is a "better story" - a
telos in the midst of it all?

Christianity has been marked
until the present age by its need to
communicate its understanding of
both divine intervention in human

history and eschatological promise
beyond that history in language
which is accessible in a particular
human context. Creating a bridge

---- - --
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between the realmof God and lived

experience has always required a
worldly dialogue partner. For most
of its history western Christianity
has relied on westernphilosophy to
shape the conversation in which
apologies for the faith are expli-
cated.

In our present age this conver-
sation betweenphilosophyand the-
ology has become seriously com-
promised. Nathan Scott attributes
this unraveling of an ancient dia-
logueto theprofound secularization
of contemporarywesternculture.In
an essay in Symbolism in Religion
and Literature (Rollo May, ed.,
NewYork:G. BrazilIan,1960)Scott
states: "In an age when all is in
doubt and when, as Yeats says,
'Things fall apart' and 'the center
cannot hold' - in such an age, the
philosopher may not be utterly crip-
pled, ifhe is willing to have his vo-
cation confined to the analysis of
nothing more than the structure of
sentences." This perceptive com-
ment on the limitation of our age
on the discipline of philosophy rings
just as true today as it did forty years
ago. When philosophy attempts to
survive in an age without a cohe-
sive cultural vision of the meaning
and purpose of reality by turning to
functional tasks, it becomes unhelp-
ful for theology. Theology, because
of its essentially teleological nature,
requires a radical concern for mean-
ing and purpose (even if it takes the

form of an existential longing for
that which one does not believe ex-
ists) in itsassessmentof reality.The
attempts of theology to continue in
conversation with philosophy in its
reduced role of deconstructing re-
ality results in a discourse which is
the intellectual equivalent of the
ecclesiastical temptation to trans-
formdiscipleship into the morecul-
turally acceptable modes of inclu-
sion and fellowship. Both the intel-
lectualenterprise and the ecclesias-
tical enterprise prove to be boring
becausethestorytheytell is no"bet-
ter" than the culture itself.

To the rescue comes literature!
When philosophy has become self-
limiting we need another dialogue
partner. We need it because Chris-
tian theology is dependent upon a
livelyconversationbetween imma-
nence and transcendence. The lan-
guage of transcendence alone can-
not express the human longing to
which the gospel is addressed.
Every pastor who has tried to re-
spond to the contemporary
Nicodemus who comes at night
seeking a new reality (to be "born
again") by using traditional philo-
sophic formulations of the faith
knows that it doesn't work.This age
needs new language to express the
reality to which the Word is ad-
dressed. It can be argued that art,
and the written arts in particular. is
the most appropriate medium for
this task in our ag~. Flanncry

----
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O'Connor has stated that the writer
is driven by the nature of his or her
craft beyond the mere arrangement
of words to the creation of a "be-
lievable world." "The novelist al-
ways has to create a world and a
believable one. The virtues of art,
like thevirtuesoffaith, are such that
they reach beyond the limitationsof
the intellect, beyond any mere
theory that a writer !11ayentertain"
(Religioll alld Modern Literature:
Essays ill Theory and Criticism,
Tennysonand Ericson(eds.),Grand
Rapids: Eerdmans, 1975).

It is in O'Connor's notion of a
"believable world" that the power
of Martel's fiction becomes appar-
ent. As stated earlier in this review,
Martel does not intend to supplant
human reason with his creation of a
"better story." That agenda would
only have appeal to religious liter-
alists with no imagination. Rather,
his task is to create a believable
story which is dependent on truths
much more importantthan the facts
of the situation. By the end of the
story the reader does believe that it
is possible to share a lifeboat on
endless stretches of ocean with a
Bengal tiger and survive.

More important, the reader also
knows that this believable world is
not only created by Martel's well-
researched knowledge of the rela-
tionship between an animal trainer
and his or her much morephysically
powerful partner but also by his

evocative invoking of the transcend-
ent truths which inform the story.
For example, when Pi as an observ-
ant Hindu (he is also a faithful Mos-
lem and Christian) kills his first fish
in the midst of his hunger he reflects
on the burden of being as guilty as
Cain and remembers in the midst of

death that, "all sentient life is sa-
cred." This knowledge is also trans-
formed into action as he assures us

that from that day forward he has
never forgotten to include the fish
in his prayers.

In a broadening of this regard
for creation Pi in his lonely boat
identifies the Creator. Looking up
at the endless sky he proclaims
aloud, "THIS IS GOD'S EAR!" He

makes similar proclamations about
God's ark (the lifeboat), God's wide
acres (the ocean) and God's cat (the
tiger). However, in the midst of de-
spair he confesses that God's ear
"didn't seem to be listening." In one
paragraph the reader alone on that
boat with Pi is transported back and
forth between the "heavy black-
ness" of despair and the creator God
who remains "a shining point of
light in my heart."

When death appears close for
both Pi and the tiger (who has the
anthropomorphized name of Rich-
ard Parker), Pi realizes with an in-
credible sadness shared by the
reader that not only is he near death
but that he no longer has the energy
left to care for thetiger."I cameto
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the sad conclusion that I could no
longer take care of Richard Parker.
I had failed as a zookeeper. I was
more affected by his imminent de-
mise than I was by my own. But
truly,brokendown andwastedaway
as I was, I could do no more for
him."

For the theologian this story is
replete with examples of sin (the
killing of the fish), the paradoxical
nature of our relationship to God
(the interminglingof despairandjoy
on the boat) and the amazing real-
ity of self-giving love (Pi proclaim-
ing the value of the life of Richard
Parker as greater than his own).
These truths, while articulated in
Christian theologyover thegenera-
tions, are made believable in the
story told by Martel.

In the early part of the novel
before the shipwreck Pi unknow-
ingly prepares for his ordeal by
learning from his zookeeper father
and, more important,by seekingout
the religiousresourcesof his Indian
home. In the course of his quest he
adds to his Hindu heritage by be-
comingboth Muslim and Christian.
While this tripartite religious iden-
tity defended solely on the basis of
love may frustrate the reader who
might see this theological eclecti-
cism as being less believable than
the story which follows, Pi is able
to remindboth the religiousauthori-
ties he encounters and the skeptical
reader that, "there are always those

who take it upon themselves to de-
fend God, as if Ultimate Reality, as
if the sustaining frame of existence,
were something weak and helpless."

With this statement out of the

mouth of Pi, Martel makes the point
that in "the better story" the divine
is not approached through a set of
coherent propositions but rather
through the creation of a believable
world in which a sixteen year old
boy and a Bengal tiger can share a
boat and experience sin, grace, re-
demption and hope.

- BrianThorpe

PEOPLE OF THE
PROMISE: Sunday
Sermons for Weekday
Christians
by Robert Campbell.
Winnipeg: Westminster
United Church, 2002
178 pp.

Books of sermons do not
abound in UnitedChurch circles, so
it is refreshing to have one of our
own preachers venture forth with a
contribution. Robert Campbell, a
native of Manitoba and trained at
Emmanuel College, offers this col-
lection of sermons developed
throughout his ministry and
preached mostrecently at Westmin-
ster United Church in Winnipeg

-- -
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\\ here he has served as minister
since 19X9.

The sennons of this book are

directed to the people of the prom-
ise - the Church. With the spotlight
on God's action in Jesus Christ,
thesesennons are thoroughlyChris-
tian,goingwellbeyond serviceclub
inspiration or a little "Chicken
Soup."

Almost half of the twenty-two
sennons arise out of the context of
the church calendar. A Christmas
sennon declares the joy that is for
all people. On Epiphany,we are led
to reflect on Christ in a pluralistic
world. At Transfiguration, we are
invitedto see theglory of God shin-
ingnot only in the transfiguredface
but also in the disfigured faceofthe
cross.

Outside of the church year the
balanceof thesennons explorevari-
ous topics in the life of faith such
as forgiveness, community, hope,
prayer and mercy. The sacraments
also figure significantly in these
works with a number of references
to table and font.

Campbell uses a variety of
homiletical approaches. Some ser-
mons areexpository,such as a mov-
ing sennon on Psalm42..Inanother,
the story of the woman caught in
adultery is creatively retold as ifby
a bystander. Most often Campbell
uses a short text that is explored
without being overly exegetical. It
is interesting to note that the Re-

membrance Day sennon, the only
one not grounded in a scriptural
text, is also the only sennon that
strays from distinctly Christian
proclamationand could,withminor
editing, be delivered as a Legion
Hall address.

Campbell's presentationisclear
and straightforward, making his
points easily understood. His style
and language tend toward the for-
mal rather than colloquial, a tone
reminiscent at times of the Scottish
tradition exemplified by James
Stewart.

The content of the sennons is
solid and grace-filled, containing a
number of challenges to moralism.
In "Blessing or Burden?" Campbell
describes how blessings pro-
nounced upon us, such as "You are
the light of the world," are some-
times twisted into burdens: "you
ought to be the light of the world."
Likewise, in "Role Models or Faith
Models?" he points out that Chris-
tian leaders are called to be models
of humblefaith,notmodelsof moral
perfection.The finalsennon, which
gives the collection its name, Peo-
ple of the Promise, reminds us that
we are notpeople of a program ush-
ering in the Kingdom of God but
people waiting by faith for God's
promise. These sermons provide
balance to any church, such as ours,
that is tempted by activism. That is
not to say that Campbell steers us
towards quietism. Throughout,
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RESTLESS GODS: The
Renaissance of Religion
in Canada
by Reginald Bibby.
Stoddard Publishing,
Toronto,Ontario. 2002
304pp. $32.95

there is a concern for right relation-
ships, as titles such as Finding Your
Neighbour, Finding Yourself and
Refugees: Human and Divine indi-
cate.

In some ways, reading books of
sermons as opposed to hearing them
is akin to the difference between

reading a script and going to the
theatre. There were times in the

book that I longed for the colour and
dynamism that would have been
part of the spoken word. Still, there
is enough substance in these ser-
mons to commend this as a book of
Christian nurture.

Those whose task it is to preach
might have another reason to read
sermons - to see how someone else

does it and, in the process, to hone
their own homiletical skills. If that

is the goal, there are a number of
very fine examples here fi'om which
aspiring preachers can profit.

Campbell's book is published
by the congregation with whom he
serves. That alone is certainly a trib-
ute to the spiritual nurture they have
found in his preaching. This collec-
tion is a commendable distillation

of that ministry.

- David Hoffman

---

Preachers and denominational
leaders in Canada should be read-
ing and carefully assessing the re-
search and conclusions of Reginald
Bibby in Restless Gods. This book
represents the mature reflections
and research of one of the most
prominent observers of Canada's
religious and spiritual life.

Bibby identifies"remnant resil-
ience" in the mainline denomina-
tions in Canada. There are fewer
people in the mainline population
than in the past but those who are
there are showing signs oflife. Be-
tween 1990 and 2000, for the first
time in three decades, the propor-
tion of the "mainline remnant" re-
mained fairly constant.One in three
people involved in mainline
churches say their congregations
have been growing in recent years.
In referring to the United Church,
Bibby observes, "the core, with the
help of younger and committed ad-
ditions, is showingsigns of contrib-
uting to a measure of denomina-
tional resurgence" (p. 78).

Canadians continue to demon-
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strate a high degree of denomina-
tional identity. Churches have an
enviable position in that "custom-
ers" will be coming to them (p.90).
Canadians will be looking to those
who have provided spiritual re-
sources to their families over the

generations, showing remarkable
reluctance to give an audience to
religious expressions that are very
far removed from the ones they
knew growing up (p.239). Name
brand credibility is rooted in rela-
tional ties and deep personal asso-
ciations. Canadians are customers
with a difference- they are social-
ized to their own brand of spiritual
life (p. 68t).

The secularization hypothesis
has unraveled before its academic
proponents could begin to draw
their pensions. The hypothesis was
not just wrong, in Bibby's view,but
not particularly rational. "Wedon't
expect thedemiseof essentialneeds
just becausethesocialorganizations
are having delivery problems"
(p.58). People have spiritual needs.
These identifiableneedscontinueto
animate the lives of Canadians.
Ironically, secularization itself has
tended to stimulate religious inno-
vation and competition.

Bibby describesthree indicators
of latent spirituality in the lives of
Canadians- mystery,meaningand
memory. People are seeking pur-
pose in living. Quoting Vancouver
SunreporterDoug Todd,Bibbysees

the real spiritual story today, "is
about how we cobble together
meaning in our lives" (p.93t). Peo-
ple are tripping over wonder and
depth in life. For example, the most
commonresponsesto death are sor-
row and mystery.Canadiansarenot
looking for "an explanation for suf-
fering as much as they need some-
one to cry with them" (p.III).

Canadians have a profound,
though highly private, spiritual di-
mension to their lives. Five in ten
saytheykeep theirspiritualitypretty
much to themselves. Three in ten
say they sharetheir spiritualitywith
some people close to them outside
their religious group. Only about
one in ten indicate they can relate
their spirituality to others in their
religious group. There is a need for
churches to recognize they have
somethingto bring to conversations
about spirituality and to find crea-
tive ways of opening up the com-
munication lines, beginning with
their own people (p.200t). Many
Canadians believe the church has
offered important personal support
and are looking for community be-
yond their immediaterelationships.
Moreover, the Church continues to
have a social role in seeking a just
and caring society without neglect-
ing the spiritual, personal and rela-
tional needs of members and affili-
ates.

It is interesting that two of the
most reliable indicators of durabil-
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ity of belief are prayer and an expe-
rience of the presence of God.
BibbyquotesRalphMilton's obser-
vation favourably: "one of God's
favourite ways of communicating
with individuals is through prayer"
(p.156). 75% of Canadians pray
privately and 50% report having
experienced the presence of God.
Bibby reminds us of the direct ex-
periential and participatory dimen-
sions of our common spiritual life.
Spiritual life is something about
which traditional religiouscommu-
nities have considerableexperience
and an ongoing commitment and
passion.

One of the alerts for the United
Church is the pattern of spiritual
renewal from more conservative

and pietisticroots within a denomi-
nation or tradition. "In the US, for
example, McKinney and Finke
maintain that signs of new life
among mainline denominationsare
frequently associated with the in-
volvementof young clergy in evan-
gelical organizationsbefore and af-
ter seminary" (p.72). Perhaps the
renewal of prayer and appreciation
for the experience of God's pres-
ence can deepen a lifeof prayer and
piety in a new generation of lead-
ers. On the other hand, United
Church renewal may still require a

--

more profound appreciation of our
biblical and theological affirmations
and proclamation. There is an
agenda of apologetics and evange-
lism yet to be engaged.

There is a wealth of insight and
wisdom in this volume. There are

indications of how our congrega-
tions and ministers can respond ef-
fectively to the needs of members
and affiliates as they reappear at our
doors. There are strong indications
that the United Church is well posi-
tioned to respond to Canadians spir-
itual needs. "Even the frequently
maligned United Church of Canada
has four thousand franchises, a core
of staunch supporters, an enviable
pool of affiliates, a rich tradition and
young and upcoming leaders who
are determined to see congregations
flourish" (p. 233).

Nevertheless, nothing can be
taken for granted. "Though I have
been maintaining that established
religious groups have the potential
to experience revitalization, this
does not for one second mean that
revitalization is inevitable "as far as

I know, the gods don't do it on their
own" (p. 240t). However, there is a
rumour that God does not leave it
to us alone either.

- John Hogman
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MODERN WOMEN
MODERNIZING MEN:

The Changing Missions of
Three Professional Women
in Asia & Africa, 1902-69
by Ruth Compton
Brouwer.
Vancouver, UBC Press,
2002. 212 pp.
Hardback $85.00
Paperback $29.95.

In the May, 2002, issue of
Touchstonewe carried a profile by
Ruth Brouwer of Dr. Florence
Murray, who worked as a doctor in
Korea from 1921to 1969on behalf
of the Presbyterian Church in
Canada, and after church union on
behalf of the United Church. The
scholarly underpinning of that fine
profile could have been missed by
many readers, since Professor
Brouwer deliberately avoided the
use offootnotes. In this book, how-
ever, with its forty full pages of
endnotes in small print, we seejust
how broad and deep was the schol-
arship behind it. Here we have a
volume that focuses not just upon
Murray, but also upon two other
Canadian women who served the
church abroad, Dr. Chone Oliver,
and Margaret Wrong. Oliver was
also a Presbyterian/United Church
medical missionary, who served in
India. Wrongwas anAnglican who

worked with several church-related

agencies mainly out of London, but
who spent much of her time
traveling to Africa, not only provid-
ing inspirational leadership there
but also being an informed advo-
cate for Africa in the West.

Professor Brouwer notes at the
end of her book that the careers of
these three remarkable women have

been lost to public memory. Part of
the reason for that is the develop-
ment of a negative attitude, even
inside the church, toward mission-
aries, and the missionary move-
ment. There was a time when peo-
ple who had given their lives for the
sake of the church's work overseas

had a heroic profile among church
members at home. The Women's

Missionary Society, through its
regular study programs, kept the
wider church informed on the work

of people like Murray and Oliver,
and perhaps even of Wrong (though
the latter was not in fact a "mission-

ary"). But then such folk became
branded as being tools of colonial-
ism, and were accused of imposing
western patterns oflife on the hap-
less people with whom they worked,
showing no respect for the qualities
of the local cultures.

Professor Brouwer deals with

these charges, showing the degree
of unfairness involved. At the same

time, much of this book outlines the
self-critical processes the churches,
including the missionaries them-

---
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selves, were going through in the
1920s, 30s and 40s toward the mis-

sionary enterprise, and traces the
significant changes of attitude and
practice that took place in that pe-
riod. One obvious change of im-
mense importance was the growing
number oflocal people who rose to
positions of authority and respon-
sibility in institutions begun by the
work of missionaries from abroad,
where at one time only people from
the West held those positions. Al-
most always those local people were
men, and this is what led Professor

Brouwer to title the book in the way
she did. The three subjects of her
study came to their impressive
achievements largely in a world of

male colleagues, whether Western
or local.

This quality book can bring
back for ourcommonmemory three
Canadian church women whose
work was deeply appreciated, and
publicly recognized, in the areas of
the world where they served. It also
paints a picture of aspects of the
missionary movement in the first
half of this century, of its growing
ecumenical character, of its draw- ..
ing back from the primary empha-
sis upon evangelism, and its
reorientation toward what came to
be called "development". The vol-
ume deserves to reach a wide read-
ership.

- Mac Watts


