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Editorial

NIGHT CHURCH

Last February, as part ofa World Council of Churches group,
I attended two services in a downtown church in Copenhagen: one
on Sunday morning, and one the previous Saturday evening that
began at 8:00 p.m., and closed at 12:30 a.m. This late service hap-
pens three nights a week and is known as "Night Church". Through-
out the evening there were fifty or sixty people in the sanctuary for
varying periods of time; most came alone. Few were known to
anyone else by name. They were not the people who were in the
pews on Sunday morning. There were many young adults and a
few "street people". Some paid a short visit and others stayed for
several hours.

This experiment began three years ago and in the first two
years there were 25,000 visitors. Denmark is a country where over
80% of the population have been confirmed and 4% are regular
church attendees. With the support of twelve churches within its
bounds, the diocese is responding to declining church attendance
in the face of what has been identified as a trend toward "believing
without belonging". They draw on spiritual resources of a long
and rich Christian tradition and offer them beyond their traditional
Lutheran services.

The Night Church is a form of outreach: few who attend are
active in the parish or even make themselves known to others. Much
of the appeal of this "service" is the abundance of silence within

what is recognized as Holy Space. There is a minister and three lay
volunteers from different parishes in attendance. At the back and
along the side of the candlelit sanctuary, there were small tables
with Bibles or leaflets, and notebooks where visitors could write

prayers, or journal about their joys, fears, anger or grief. Silence
was observed in the sanctuary for most of the evening we attended
but apparently on occasion a flute or other solo instrument is played.
The long stretches of time when nothing happened were consid-
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ered part of the service. Some visitors preferred to stay in the en-
trance hall and have a cup of tea or coffee and chat with a volun-
teer. Many just sat in the candle lit sanctuary for a period of time
and left.

At a designated time in the evening there was a half hour
service. Some of the visitors gathered around the wooden frame of
a cross lying on the floor and lit candles and placed them in the
cross. There was a scripture reading, a short reflection followed by
15 minutes of silence, the Lord's prayer and a blessing. At mid-
night there was a prayer service where the personal prayers the
visitors had written in the notebooks were read aloud. On Thurs-

days Holy Communion is celebrated in a simple service where bread
and wine are shared.

The minister said Night Church has become a refuge from the
pressures and demands many feel in their lives to constantly achieve
and thus it becomes a living example of God's grace. The goal is to
offer a place where people can rediscover the church as holy and
spacious: a space into which an individual can enter and find their
own place. It is a space where they can express what is too private
to express in an ordinary service. Even if the individual stays only
a few minutes or comes only once for a couple of hours of prayer,
the attitude taken by the church is that they are connected to a
universal Christian community and incorporated as an individual
link in the chain of the historical path of Christianity.

This fonn of church acknowledges that individualism and tem-

porariness are conditions of many in the city and is an attempt to
minister to those who for whatever reason do not choose to be-

come part of a traditional parish at this time in their lives. There is
something extravagant about this Night Church because it calls on
considerable financial and human resources with no expectation
that the church itself will benefit through increased attendance or
the commitment of human and financial resources.

As much as I appreciated the graciousness of "Holy Space",
the extended silence, the brief reading and prayers, I know how

important congregational life has been in nurturing and sustaining
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my faith. This experience reminded me of the added richness a
silent retreat has brought to my faith but it is not a substitute for
my commitment to participate in the life and work of a worship-
ping community.But the reality ismost youngadultsare notpresent
in our congregations.

We are generous in our traditional forms of outreach, could
we be as open and generous in making our "Holy Spaces" more
accessible, sowing the Word as seed and trusting the rest to the
Holy Spirit?

-M.B.



THE CELTIC CONNECTION: The Iona
Community and Contemporary Worship
by William S. Kervin

Congregations, worship leaders, denominational staftpersons,
and liturgical scholars continue to grapple with the challenges of
worship renewal. Often this leads to the polemics of "worship wars"
in which the terms of the debate are defined as a struggle between
"traditional" and "contemporary" approaches. However, the scope
of the discussion seems limited to largely North American (if not
middle American) terms. We need to broaden the context of con-
sideration. The Jona Community is one source which can offer both
a broadly-based and deeply rooted perspective. As a resource for
liturgical renewal, it suggests an approach in which "living the
Gospel in today's world"! is best practiced through the integration
of worship and work, prayer and politics, spirituality and social
justice.

Before turning to a consideration of the Jona Community, some
reflection on terminology is in order. While the terms "traditional",
"contemporary", and "Celtic", remain popular sign-posts along the
way, they remain problematic.

Contemporary Worship:An Emerging Third Wave
Only in what J would call the First Waveof the worship wars

were the terms traditional and contemporary thought to be helpful.
From a scholarly perspective, both labels lack precision. What tra-
dition is referred to in traditional worship? Liturgical historians
can speak of as many as eleven classical "families" of Christian
worship, and nine "traditions" within Protestantism.2What con-
text will determine what is contemporary in worship? Will it be

I Iona Abbey Worship Book (Glasgow: Wild Goose Publications, 2001) p. 9.
2See, for example, James F. White, Documents a/Christian Worship: Descriptive

and Interpretive Sources (LouisvilIe: Westminster/John Knox Press, 1992) pp. 6-
10;ProtestantWorship:Traditionsin Transition(Nashville:Abingdon,1989).
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the dominant media and music of the middle American baby boomer
demographic, or the alternative culture of an emerging "po-mo"
generation?3

In the Second Wave of the worship wars, analysts speak out

of an awareness of the inadequacy of this vocabulary, and seek a
more balanced approach. However, the results can still be varied.
"Multi-option" worship offers choices in difference kinds of litur-
gical experiences, as appropriate to particular contexts, without
privileging anyone approach.4 "Blended" worship, seeing a dan-
ger in dividing worshipping communities, strives for a combina-
tion of the old and new in order to achieve both "substance and
relevance".5

In an emerging Third Wave of consideration, a way is being
sought which does not merely seek to balance the dichotomies of
the debate, but transcend them. Tom Long identifies characteris-
tics of worship in "vital and faithful congregations" which defy
traditional or contemporary categorization.6 Michael Hawn pushes
the discussion to a needed global scale by questioning the hegemony
of a Euro-North American "centre" in music and worship. "Who is
at the centre of Christian experience," he asks, "and who is on the
periphery? Liturgical practice [in North America] rarely reflects
the cultures in which the gospel originally took root - Asia and

3 Compare, for example, David L. Olsson, Church Leaders Handbook: Willow
Creek Community Church, 2nd ed. (South Barrington, Ill.: Willow Creek
Community Church, 1991, 1993), and Robert Webber, "How Will the Millennials
Worship?" Reformed Worship no. 59 (March 2001): pp. 2-3. For a discussion of
the complexities of "contemporary" worship music see Brian Wren, Praying Twice:
The Music and Words of Congregational Song(Louisville: Westminster/John Knox,
2000) pp. 127-166.

4 See, for example, Paul Basden, The Worship Maze: Finding a Style to Fit Your
Church (Downers Grove, IIl.: InterVarsity Press, 1999); Daniel C. Benedict, Craig
Kennet Miller, Contemporary Worship for the 21st Century: Worship or

Evangelism? (Nashville: Discipleship Resources, 1994).
5 See, for example, Robert Webber, Blended Worship: Achieving Substance and

Relevance in Worship (Peabody, Mass.: Hendrickson, 1996).
6 Thomas G. Long, Beyond the Worship Wars: Building Vital and Faithful Worship

(The Alban Institute, 200 I).

-- -
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Africa." Thus, he argues, "the traditional/contemporary dichotomy
perpetuates a colonial mentality that denies the multicultural real-
ity of society" - and, one could add, the Gospel! "Rather than a
two-part dichotomy, questions concerning the relationship between
the Christian liturgical tradition and contemporary culture need to
be addressed with a multicultural conversation.''7 In this Third Wave
of reflection one can discern the hopeful signs of a shift from the
polemics of worship wars towards a more constructive, substantial
and broadly based dialogue.

The Celtic Connection: A Caution
Celtic is a similarly problematic term. Its commercial capital

is evident in everything fromjewelry and music, to New Age spir-
ituality and Christian liturgical resources. Is it cynical to suggest
that it is symptomatic of a WASP-longing for a more respectable
ethno-cultural identity, one through which even they/we can claim
a minority or marginal status?8On the other hand, it does seem to
speak to a deep need for the rediscovery of spiritual roots, commu-
nity, and eco-theological integrity in an age of consumerism and
alienation.

From an historical perspective, the term Celtic is a relatively
recent invention. "The monastic artists who produced the Book of
Kells and carved the high crosses would not have thought of them-
selves as Celts.''9Eighteenth and nineteenth century linguists first
used the term to describe a network of related languages and
dialects sprinkled throughout most of what is now Europe and

7 C. Michael Hawn, Gather into One: Praying and Singing Global(v (Grand
Rapids: Eerdmans, 2003) pp. 2,4.

8 "In the context of the current revival, it is tempting to suggest that Celtic
Christianity is less an actual phenomenon defined in historical and geographical
terms than an artificialconstruct createdout of wishful thinking,romanticnostalgia
and the projection of all kinds of dreams about what should and might be." Ian
Bradley, Celtic Christianity: Making Myths and Chasing Dreams (Edinburgh:
Edinburgh University, 1999)p. vii.

9 Oliver Davies and Fiona Bowie, Celtic Christian Spirituality: An Anthology
of Medieval and Modern Sources (New York: Continuum, 1995) p. 2.
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traceable to as early as 700 BCE. Popular use of the tenn some-
times suggests that everything from eighth-century Ireland to
present-dayCape Bretonare of one culturalunit. Furthennore, there
is no historical evidence of a "Celtic Church" or a "Celtic Liturgy"
per se.1O

ChristianityamongCeltic speakingpeoples developedin com-
plex ways. For example, the British strain of Celtic culture (what
is now England, Wales and southern Scotland) was the first to be-
come Christian and developed in ways significantly different from
the Irish strain (what is now Ireland, WesternScotland and the Isle
of Man).11The Irish strain has been called Columban Christianity,
owing to the influence of that legendary pilgrim, politician, priest,
and poet, Columba, and his spiritual home ofIona.'2

In spite of the historical complexities, scholars continue to
identify characteristics in Celtic Christianity from which the larger
church can learn. Four featuresare noteworthy:physicality- both
ascetical discipline and everyday domestic life are viewed as the
realm of our relationship with the Divine; nature - God's crea-
tion is good and affinned as a source of wisdom, insight and rev-
elation; imagination- creativehuman imaginationin art and music
is valued as evidence of the work of the Holy Spirit; community
- in monastic organization, village life, interpersonal relation-
ships and the trinitarian structures of prayer, there is an affinna-
tion of the divine mystery of interrelationship and interdepend-
ence.13It is in the context of these historical and theological

10Ian Bradley, Colonies of Heaven. Celtic Christian Communities: Live the
Tradition (Kelowna, B.C.: Wood Lake Books, 2000) p. 123. Some of the earliest
efforts to recover a uniquely Celtic Church by English and Welsh Reformers, for
example, are now acknowledged to involve a good deal of projection of anti-
Catholic polemics and early denominational rivalries onto an earlier context - a
legacy which should temper our contemporary enthusiasm and motives. Davies
and Bowie, pp. 2-4.

IIDavies and Bowie, pp. 8-16.
12 Ian Bradley, Columba: Pi/grim and Penitent (Glasgow: Wild Goose

Publications, 1996) p. 10.
13 Davies and Bowie, p. 20.
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considerations that the lona Community and its contributions to
worship can best be placed.

A Week of Work and Worship in the Iona Community
The history of the lona Community is a fascinating story in

itself - its roots in the sixth century arrival of Columba to found a
monastery, the subsequent thirteenth century establishment of a
Benedictine community on the same site, and the innovative resto-
ration project begun in 1938 by George MacLeod, founder of the
modem community.Several treatmentsof this materialalreadyexist
in both concise and detailed forms.14For our purposes, it is impor-
tant to emphasize the manner in which the worship life at lona
arises out of the context of the life of the community. For most
people this is experienced during a one week stay on lona.

A unique community fonns in the Abbey each week as guests and staff share
in meals, worship, work and a variety of programme and social events. Our
common life together is as much a part of our worship as the special times
shared in the Abbey Church. There is space for reflection and quiet, fun and
laughter as well as thought provoking moments as we seek to engage with
social issues of our day.15

Planning to go to lona involves a process of application which
can rattle one's consumer assumptions. Availability of space or
personal resources will not necessarily permit you to go. Appli-
cants are not accepted on a first-come, first-served basis. The staff
review applications and make selections based upon a variety of
factors, including age, gender, background, newcomers, return visi-
tors, etc. Payment plans allow for students, low income earners,
and unemployed persons to be included. It is the ethos and ethic of

14 See, for example: Ronald Ferguson, Chasing the Wild Goose: The Story of
the lona Community (Glasgow: Wild Goose Publications, 1998); Nonnan Shanks,
lona: God's Energy. The Spirituality and Vision of the lona Community. (London:
Hodder & Stoughton, 1999); What Is the lona Community? (Glasgow: Wild Goose
Publications, 2000); and the community's web site, www.iona.org.uk.

15From theIona Communitybrochure,Thelona Community:IslandsProgramme
2003.

--- --- --
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a dynamic and diverse intentional Christian community which de-
termines the choice of participants.

Getting to lona is a lesson in the classic Celtic discipline of
peregrinatio or pilgrimage. Legend has it that Columba set him-
self afloat in a coracle (boat) to allow the winds of God to carry
him wherever they willed, only to end up on lona. Even today it is
hard to get to. For a Canadian, traveling to this tiny island off the
west coast of Scotland typically involves a long flight to Glasgow,
several hours by train up the northwest coast through the Hebrides
to the harbour town of Oban, a one hour ferry ride to Craignure on
the Isle of Mull, a bus ride across Mull to Fionnphort, and a pedes-
trian ferry to lona. Imagine centuries of pilgrims making their way
to lona long before such modes of transportation were available.
Today the lona Abbey attracts annually over 120,000 day visitors
and a couple of thousand participants in its weekly programmes.
To highlight the centrality of the spirituality of pilgrimage in the
lona history and spirituality, on Tuesday of each week a six hour
pilgrimage around the island offers an opportunity to visit "places
of historical and religious significance" and reflect on "the jour-
ney of our lives and the life of the world".'6

Only a demanding common task builds community.17

Upon arrival you quickly learn that you are not visiting the
lona Community,you are the community.While the lona Commu-
nity has over 240 Members, 1500 Associates and 1500 Friends,
they are not in residence on lona. It is a dispersed community of
persons living out their faith in the context of daily life. The guests
who gather each week from Saturday to Friday are the community
for that week, and take an active role in preparing the meals and
maintaining the facilities in conjunction with the twenty or so resi-
dent staff. The lona Community is neither a retreat centre nor a
conference facility.While a balance is sought between programme

16 Iona Abbey Worship Book, p. 164.
17George Macleod, in What Is the Iona Community? p. 4.

--- -
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and free time, the level of daily participation in all things prevents
passivity. As much holy communion happens with a bucket and
mop as with a chalice and paten.IS

The worship of the )ona Community is the backbone of its embodied and
integrated spirituality.19

Whether one is staying at the medieval lona Abbey or the
modem MacLeod Centre up the hill, the week which unfolds is
marked by a rhythm in which the pulse of worship animates all
else. The Abbey bell calls the Community and welcomes visitors
to daily worship each morning and evening. Communion is cel-
ebrated twice weekly - Sunday morning and Thursday evening.
Worship is normally led by resident staff and volunteers, including
any who have expressed a willingness to offer leadership. In the
Abbey are copies of the Iona Abbey WorshipBook, the latest edi-
tion of the community's prime worship resource, and Common
Ground, an ecumenical hymn book which features music of the
community's repertoire and from around the world.20Music lead-
ership is typically directed by a resident music leader. Simple in-
strumental accompaniment or unaccompanied singing is the norm.
The acoustics of the centuries-old Abbey are particularly condu-
cive to the enjoyment of unaccompanied voices, and people are
often surprised to find themselves singing with vigour. This di-
mension owes mostly to the work of John Bell and Graham Maule,
founders of the lona Community's Wild Goose Worship Group,

18 It is interesting to note that )ona began its modem incarnation as a bold
experiment in theological education. George MacLeod (1895-1991), concerned
about the inability of the church to address the concerns of the unemployed in
industrial Glasgow, left his successful Church of Scotland parish in 1938with six
craftsmen and six young clergy to rebuild the living quarters of the )ona Abbey.
They worked and worshipped together each summer and returned to work in the
cities during the winter. To this day, )ona seeks to be a catalyst for mission and
ministry.

19KathyGalloway, present Leader of the community, in Shanks, p. 120.
20 Common Ground: A Song Bookfor All the Churches (Edinburgh: Saint Andrew

Press, 1998).

---
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who have made a unique contribution to the revitalization of con-
gregational song through their itinerant workshops and numerous
publications and recordings.21Each week a Big Sing, and two Wee
Sings, introduce, prepare, and rehearse worshippers in this style of
group smgmg.

We owe our very existence as a community to the central Gospel conviction
that worship is all that we are and all that we do. Either everything we do is
an offering to God, or nothing. We may not pick and chooseP

Certain regular features and themes support the rhythm of the
week in worship. A Service of Welcome opens the week on Satur-
day evening. A Quiet Time service, the core of which is a fifteen
minute period of silence, ends the day on Sunday. On Monday
evening is A Service of Prayer for Peace and Justice. On Tuesday
afternoon a session on the community's holistic understanding of
the ministry of healing prepares participants for a Service of Prayer
for Healing in the evening. A Service of Commitment on Wednes-
day includes an opportunity to make an outward sign of commit-
ment to Jesus and his vision for the world.

In the morning service we do not end with a benediction, but simply with
responses that prepare us to go straight out to the life of the world, there to
continue worship in the context of our work. In the evening... we do not
begin with a call to worship, for we have been at worship all day 10ng.23

In keeping with this practice of leitourgia, (liturgy,"the work
of the people") the morning programme sessions reflect the identi-
fied concerns and priorities of the community. These are:
ecumenism; justice, peace and the integrity of creation; racism;
inter-faith dialogue; the rediscovery of spirituality; human sexual-
ity; poverty and economicjustice; youth work; healing ministries;

21 See Hawn, "The Wild Goose Sings: John Bell and the Music of the Iona
Community," in Gather into One, pp. 189-223. For an extensive list of their
resources visit www.iona.uk.org.

22lona Abbey Worship Book. p. II.
23 lonaAbbey WorshipBook.p. II.

- -- - - -
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worship.24 In a similar spirit, members of the Iona Community live
by a five-fold Rule which consists of commitment to: daily prayer
and Bible study; mutual accounting for the use of money (includ-
ing tithing); mutual accounting for the use of time; monthly meet-
ing in local Family Groups for mutual support and challenge; com-
mitment to particular local projects of peace and justice.25 As one
can see from even a cursory overview of a week, the practices of
intentional Christian community make it misleading, ifnot impos-
sible, to separate out the experience of worship from its incarna-
tion in work.

Principles of Worship in The Iona Community
The Iona Community makes no claim to create resources for

contexts other than its own. Their Worship Book is "for the Abbey
and all who worship in it".26John Bell has said that their worship
material is not meant "to provide a blueprint for the church's litur-
gical renewal",27 but is intended for liturgical exploration within
their own context. "We deliberately eschew having a 'house
style,'''28 he says. Nevertheless, several general principles seem to
be operative and potentially instructive. Most are reminiscent of
general characteristics of Celtic spirituality, some have been named
in the community's own literature,29 others are interpretative con-
structions offered here. In the list which follows, comments under
each heading are introduced by related material ftom the Iona Com-
munity, and closed with a question for consideration.

2410llaAbbey Worship Book, pp. 9-10; What Is the 1011a Commullity? p. 12.
25Shanks, pp. 56-76; What Is the lalla Commullity? pp. 9-12. Associates and

Friends also follow the Rule to varying degrees as well.
26lalla Abbey Worship Book, p. 8.
27John Bell, "Flight of the Wild Goose," Reformed Liturgy and Music 34:2

(2000): p.16.
28 Bell, p. 18.

29What Is the lona Community?p. 19.



TOUCHSTONE, MAY 2003 15

Incarnational

Not the foremost of her gender,
Not the finest of her race;

Favoured now in reputation,
Flound'ring then in deep disgrace.
Though for her no rights or room,
There is promise in the woman:
There is justice in the womb.JO

A fundamental conviction of the Iona Community is that the
incarnation of God in Jesus proclaims that "there is no part of life
that is beyond the reach of our faith'?' John Bell has criticized
praise chorus genres of music, for example, as often extolling the
"majesty and othernessof Christ" at the expenseof his incarnational
concern for the world. The social justice and political dimensions
of our faith are not an appendix to our worship, but an integral part
of it. It is interesting to note that the public association of the Iona
Community within Great Britain in its early years was due mostly
to its political and peacemaking initiatives. However, as one older
member of the community said to me recently, "But even back
then, we were always, first and foremost, a worshipping commu-
nity!" - an impressive tribute to the incarnational mode of its
liturgical life. For our purposes, it suggests a question for all wor-
ship: Is our worship incarnational enough?

Biblical

The Maker's blessing be yours
on your road
on your journey
guiding you, cherishing you.

The Son's blessing be yours
wine and water

JOFrom a hymn by John Bell, "Justice in the Womb," Inkeepers & Light Sleepers

(Chicago: GIA, 1992), pp. 20-21.
JI What Is the Iona Community? p. 19.
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bread and stories

feeding you, challenging you.
The Spirit's blessing be yours

wind and fire

joy and wisdom
comforting you, disturbing yoU.32

Bell, describing the biblical ethos of the Wild Goose Worship
Group material, has noted that "by biblical we imply that while not
all our material directly quotes from scripture, it is the revelation
of God through scripture and the breadth of human emotions of-
feredto Godin thepsalmswhichguideour thinking."33 Thusthe
liturgy and music of lona seeks not simply to have scripture con-
tained in it (though much of it does), but to be scriptural. The
creative re-imagining and contextualizing of scripture is evident in
the songs, prayers, dramatic readings and liturgies of lona.34An-
other dimension of this biblical foundation is the trinitarian con-
tent and structure of much of the material, a characteristic feature
of both classic and contemporary collections of Celtic prayers.35
Such principles beg the question: How deeply biblical is our wor-
ship?

Historical

And now, may kindly Columba guide you
to be an isle in the sea,

3210naAbbey Worship Book, p. 28.
33Bell, "Flight of the Wild Goose," 18. See, for example, John L. Bell, Psalms

of Patience, Protest and Praise: Twenty-four New Psalm Settings by John L. Bell
(Chicago: GIA, 1993).

34 See, for example, Wild Goose Worship Group resources, Coth for the Cradle:

WorshipResources and Readingsfor Advent, Christmasand Epiphany(Glasgow:
Wild Goose Publications, 1997); Present on Earth: WorshipResources on the
Life of Jesus (Glasgow: Wild Goose Publications, 2002); Stages on the Way:
Worship Resources for Lent, Holy Week and Easter (Glasgow: Wild Goose
Publications, 1998) .

35 The classic source is Alexander Carmichael's nineteenth century collection
Carmina Gadelica: Hymnsand IncantationsVols.I-III (Edinburgh:Scottish
Academic Press: 1928, 1940).
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to be a hill on the shore,
to be a star in the night,
to be a staff for the weak.36

Tradition is not a bad word on Jona, it is a living, breathing
resource bearing much wisdom. "The past is all around us," ac-
knowledges the Iona Abbey WorshipBook.

We are inheritors of the Celtic tradition, with its deep sense of Jesus as the
head of all, and of God's glory in all of creation We are inheritors of the
Benedictine tradition, with its conviction that "to work is to pray," its com-
mitment to hospitality, and its sense of order, all reflected in our services and
our lifestyle. And we are inheritors of the tradition of the Reformers, with
their evangelical zeal, their call to commitment, and their deep understand-
ing of the continuing challenge to every generation to find "new ways to
touch the hearts of all."37

To be historical also means, as with the God of history, to be
revealed in a particular time and place. Bell describes their mate-
rial as "Scottish, incarnational, and biblical".38 To the last two, just
considered, we can add another note of particularity. The character
of music and liturgy in the Jona Community is not so much "Celtic"
(as if in a style set apart), as concretely indigenous and contextual
- in this case, Scottish. Here the use of folk songs, for example,
helps to "incarnate the gospel in the culture of the people".39

There is also a paradoxical dimension to this historicity and
particularity. To a list of positively understood terms which in-
cludes tradition, one could also add order, repetition, and ritual-
all historically bound liturgical means of placing one's practices in
the presence of Divine mystery, transcendence, and an awareness
of the communion of saints. The practice of an historical conscious-
ness in worship is the liturgical expression of the discipline of

36/ona Abbey Worship Book, p. 167.
37/ona Abbey Worship Book, p. 12.
38Bell, "Flight of the Wild Goose," p. 18.
39 John Bell, quoted in Kenneth Hull, "A Decade of Wild Goose Songs," Reformed

Liturgy and Music 34:2 (2000): p. 21.

-----
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pilgrimage, it is both a looking back and a moving forward.40Put
another way, it relates to the question of identity. The historical
question is: Does our worship show us who we are, where we are
from, and where we are going?

Global

Food enough that all may feed,
Grace enough for each one's need:
E'en as we praise you, singing,

you came bringing
gifts at the day's beginning.41

From its beginnings, the Jona Community has been commit-
ted to ecumenical dialogue and interfaith relations. The recent edi-
tion of the Iona Abbey Worship Book, for example, includes an
Agape meal "in recognition of the moments when the Abbey's open
Communion Table can still divide the very people it is meant to
unite."42 Its membership is increasingly ecumenical and its wor-
ship draws liberally on the resources of other cultures. The com-
munity has made a major contribution to the spread of global prayer
and song.43Singing the songs and praying the prayers of other cul-
tures is seen as one means of entering, "to some extent, in deeper
intercession" with our neighbours44 - a liturgical expression of
our efforts at the practice of hospitality, partnership and solidarity
in the Body of Christ and with the whole human family. Such glo-
bal consciousness in worship, or "liturgical plurality,'~5 can be seen
as a contemporary recovery of the ancient meaning of ecumenical,

40 Bradley, Columba, pp. 110-120.
41 ErzsebetTurmezei,"JesusChrist,Our LivingLord,"translatedfrom the

Hungarian in John L. Bell, ed., Many & Great: Songs of the World Church Vol. I
(Chicago: GIA, 1992) pp. 24-25.

4210naAbbey Worship Book, pp. 7, 123-131.
43 See, for example, Bell, Many and Great and Hawn, "The Wild Goose Sings:

John Bell and the Music of the Iona Community."
44 John Bell, quoted on the GIA web site, www.giamusic.com.
45Hawn, pp. 9-17.
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oikoumene, relating to the "whole inhabited earth". It is increas-
ingly imperative that we take the incarnational nature of our faith
seriously in all of its ecumenical, global and creation-conscious
dimensions in worship. We may gather locally,but we are called to
worship globally. How global is our worship?

Sacramental

May we know your presence
in the sharing of this bread,

so that we may know your touch
in all bread, all matter.46

It is commonplace for writers on Celtic spirituality to speak
of the "creatureliness" of God, and all creatures as theophanies,
revelations of God's presence.47The lona Community speaks of its
own worship as "creaturely" - "allowing responses through senses,
as well as intellect".48 Such worship seeks to be embodied, rich in
gesture, symbol, movement and action. lona's Healing Service is a
vivid case in point, where all who wish may function as priests to
one another, laying on hands with prayers for healing. Similarly, in
the Thursday evening communion service, all serve one another
seated around an extended table. On occasion, participants are given
an oat cake (biscuit) as they leave, to offer to a stranger. At the end
of the communion services worshippers follow the bread and wine
out of the Abbey church and the celebration continues. "In sharing
ourselves with one another," it is pointed out, "we share Christ".49
The Service of Commitment typically involves engaging in some
symbolic action of commitment - perhaps the offering of a writ-
ten pledge on the Abbey altar. The pilgrimage around the island
pauses at beautiful Columba Bay and many throw a rock into the

46 Iona Abbey Worship Book, p. 44.
471.Philip Newell, The Book of Creation: An Introduction to Celtic Spirituality

(New York: Paulist, 1999) pp. 67-79.
48 What Is the Iona Community? p. 19.
49 Iona Abbey Worship Book, p. 31.
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ocean as an act of prayer. The point is that this is about more than
regularly celebrating two (or more) sacraments - though that is
an important place to begin! It is about "sacramentality",s° a world-
view which sees God's Spirit permeating "every blessed thing".51
In George MacLeod's memorable exclamation, "matter matters!"52
From this perspective, environmental politics is a deeply theologi-
cal and liturgical concern. And yet in too much of our worship,
sacramentality is all but absent. How can we make our worship
more sacramental?

Communal

We saw a stranger yesterday,
we put food in the eating place,
drink in the drinking place,
music in the listening place,

and, with the Sacred Name of the Triune God,
he blessed us and our house,
our cattle and our dear ones.

As the lark says in her song:
Often, often, often, goes Christ in the stranger's guise.53

A week with the Iona Community demonstrates, perhaps above
all else, the communal character of everything about the commu-
nity and its worship. It is, in a sense, both its richest blessing and
its greatest challenge. Creating intentional Christian community,
"rebuilding the common life",54 in an age of alienation and indi-
vidualism is a great challenge. George MacLeod discovered how
hard this work was when he threw together clergy and craftsmen
to found the community. As any member of the Iona Community
will tell you today, it remains hard work. Any utopian expectations

50 For a discussion of this concept see James F. White, The Sacraments in
Protestant Practice and Faith (NashvilIe:Abingdon, 1999)pp. 13-30.

51 George MacLeod, as quoted in Shanks, p. 7.

52 George MacLeod, as quoted in Newell, p. 5.

53 "The Celtic Rune of Hospitality," [ana Abbey WorshipBook, p. 63.
54[ana Abbey Worship Book, p. 9.
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of communal or liturgical life are often quickly humbled by this
reality. Yet Christian eschatology demands that this work be em-
braced as imperative. The Reign of God is both a promise and
calling. Community on lona has many dimensions. Historically, it
draws upon the monastic ethos of mutually accountable living and
its ethic of hospitality - the welcome of Christ who comes in the
stranger's guise. Politically, it is the practice of solidarity, the call
to stand with those who are in need. Liturgically,it involves inclu-
sive and participatory worship. The former seeks to affirm "God's
welcome to all who seek to worship in spirit and in truth, irrespec-
tive of gender,race, sexual orientation,culture, age or education."55
The latter is evident, for example, in the community's emphasis on
congregational song, as distinct from modes of performance/pres-
entation.56This liturgical ecclesiology, this practice of being the
Body of Christ at worship, is a counter-cultural witness in an age
of individualism and passivity. It is worth asking: Is our worship
communal enough?

These six principles of worship in the lona Community sug-
gest touchstones of analysis and critique which are applicable over
a full spectrumof worshipstyles, whetheridentifiedas "traditional"
or "contemporary". Because they transcend such categories, they
also serve to expose the bankruptcy of the dichotomies themselves.
In this regard, the worship of the lona Community has something
important to offer to the larger liturgical life of the church in our
time.

55 What Is the lona Community? 19.
56 See, for example, John L. Bell, TheSinging Thing:A Casefor Congregational

Singing (Glasgow: Wild Goose Publications, 2000). The commitment to group
process in musical composition and worship planning is also a noteworthy
expression of its communal character. See Hawn, 208-209.



PEOPLE FOR WHOM CHURCHES ARE
NAMED
by Peter Douglas

Margaret Visser in her detailed study of Sant' Agnese' s church
in Rome, the Geometry of Love (HarperCollins Canada: 2000) of-
fers this comment on Patron Saints:

The custom of calling churches after God or after saints continues to this

day. The saint or the particular aspect of God gives a church individuality
and character; the choice is always made for a specific reason, so that an-
other layer of meaning is added to the building. And the custom neatly avoids
naming a church after, say, a rich person or group that gave the money for it.
A saint, for one thing, becomes a saint only after he or she is dead. Sainthood
is perhaps the only honour accorded a person without consideration of physi-
cal beauty or prowess, wealth, birth, political power, intelligence, fame, or
talent; a saint is admired and considered exemplary, entirely for being good.
When such a person becomes the "patron saint" of a church, the building
then remembers the inspiration given and proposes it to others. The trick for
a Christian contemplating the story of such a figure is to turn his or her own

unique circumstances and character into a new Christian configuration, an
original way of following Christ. (p. 88)

In the pages that follow we are going to consider in a very brief
way some of the people for whom churches were named in Winni-
peg Presbytery of the United Church of Canada. They are the
"saints" of a place and time; just as other places and times have
raised up other "saints". It is my hope that readers of this piece will
be inspired to think about, and perhaps investigate, the names of
the churches in their vicinity.

Winnipeg is a city of approximately fifty United churches.
Fully half of those churches are named for the street or neighbour-
hood in which they are located. If it happens that some of those
names are saints' names, that is an accident ofthe Catholic or An-

glican parish that predated the building of a United (Presbyterian!
Methodist)churchand sogave its nameto the neighbourhood.There
is a second group of names that designates the community to whom

--
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the church ministers: the Hungarian Church, the Chinese Church,
the Japanese Church, the Church of the Deaf. A third group are
those names that remember our place in an earlier tradition: Knox,
St.Andrews,WestminsterandAugustine.Only Immanueland Trin-
ity churches carry the name of God on their sign. But that leavesus
ten other churches, some of which have entered into mergers, but
all of whom were named for individuals. It's the stories of those
individuals we want to tell. As we recount these stories we may
wonder what was the particular reason an earlier generation had
for choosing that name, and we may ask ourselves how these
"saints" call us to follow Christ?

JOHN BLACK MEMORIAL UNITED CHURCH
After waiting thirty-five years

for the arrival of a minister of their

own, when John Black (1818-
1882) arrived at the Red River Set-
tlement, for the Scottish settlers he
was "the promised one". It had been
a long wait. First in 1815, when they
were leaving Scotland, and then in

1817 when Lord Selkirk visited the colony on the banks of the Red
River, he promised his settlers that they would have a church of
their own. To that end he set aside land to be used for a church and
a school. On that land a church and school were built. But the first

clergy who came were Roman Catholics, to serve the French-speak-
ing Metis. In 1820, when the governors of the Hudson's Bay Com-
pany sent a Protestant, they sent a Church of England minister, the
Rev. John West. West was a good and capable man but, according
to Alexander Ross in his 1852 history of the events, a Church of
England liturgy was too "popish" for the Scots. Still, the Church of
England used the buildings erected by the Scots, and the Scots
attended the services conducted by West even as they continued to
petition the Hudson's Bay Company to provide them with a Pres-

- --
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byterian minister. It wasn't until 1851 that John Black arrived in
the community. According to Ross, the Scots asked if Black might
preach his first sermon in the church built by the Scottish settlers.
Permission was denied. That day 300 members of Scottish ances-
try left the Church of England; and the first Presbyterian congre-
gation west of Lake Superior was begun.

John Black was born on the 18thof January, 1818, in Eskdale
in the Scottish border country. His parents were shepherd farmers,
but that certainly didn't mean they were uneducated. Along with
farm chores, Black was schooled in Latin, Greek, French and grew
up with a love of literature.

In 1841, when Black was twenty-three, hard times forced the
family to emigrate to the United States, to New York State where
they had relatives. By now Black had recognized that he had a call
to ministry. But where should he study? Princeton was a possible
choice, but its Old School Presbyterian views on slavery didn't fit
with Black's abolitionist views. With the encouragement of some
Canadian friends he found his way in 1844 to Toronto, to what was
to become the new college of the Free Church, Knox College. In
this, as in all things, Black understood himself to be led by provi-
dence.

Having completed his studies, in 1851, Black was faced with
three possibilities. The French Canadian Missionary Society, a call
ITomNorth Georgetown, and the urging of Robert Bums, the chair-
man of the Committee on Mission to Red River, were all before
him. At first he turned Red River down. But, when Bums came
back to him a second time, he responded to the call as the Call of
God and came to Red River.

In spite of the great flood of 1852 which washed away the
building supplies for a new Presbyterian church, construction was
begun in August of that year. Black was becoming more and more
committed to the people of Red River, though still not sure he was
the right person for the job. He spoke French and could read Greek,
but what some of the people wanted was the Gaelic. In 1853 he
returned to Toronto to report to the Mission Committee and con-

--
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template his call. It wasn't long before he knew where he belonged.
During the thirty years he ministered in Red River, he saw the

settlement become a city, and the territory become a province; he
laid the groundwork for a Presbyterian College, known as Mani-
toba College; and encouraged the beginning of missions to Native
people on a model of residential schools.

In 1882 he was laid to rest in the churchyard of his parish
church, his work complete.

GORDON KING MEMORIAL UNITED CHURCH
Gordon King Memorial

United Church carries the names of
two persons: Andrew Gordon and
John M. King. It reflects the merg-
ing of King Memorial and Gordon
United Churches in 1967.

King Memorial was originally
E1mwoodPresbyterian Church and

was organized in 1903,moving into its own building in 1904.The
congregation moved to its present site on Cobourg Street in 1913
and built the present building over a period of fourteen years. It
was in 1913,with the move to the new site that the congregation
took the name of King Memorial to honour the first Principal of
Manitoba College, John Mark King.

Gordon United Church began in 1896 as the Louise Bridge
Methodist Church, growing out of Sunday School classes held in
private homes for a year prior. In 1907, with the building of the
new Redwood Bridge, the congregation moved to Poplar Avenue
and took the name of their first minister, AndrewGordon.

Andrew Gordon (1830 - 1922) was born in Ireland, an Or-
angeman who claimed a distant relationship to British General,
Charles Gordon, popularly known as "Chinese Gordon". Andrew
Gordon immigratedto Canadaand was ordainedin TheBible Chris-
tian Church (a Methodist denomination) in the 1860sin Port Hope,
Ontario. After serving in Ontario he was sent to Manitoba to open

- -- -
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the work of the Bible Christian Church at Thornhill in 1882.Two
years later, a merger of the Wesleyan, Episcopal, Primitive, and
Bible Christians created a more united Methodist presence in these
areas of western expansion. People who sat in competing pews
were now learning to work together. Over the next few years,
Gordon served in Alexandria, Manitou, Carman and Roland (all in
southern Manitoba). He supported a family of eight on three hun-
dred dollarsa yearplusmanseand horseallowance.Whenhe moved
to Winnipeg to retire he was asked by Zion Methodist Church,
where he was worshiping, to help give life to their outreach mis-
sion, the Louise Street Methodist Church.He became the first min-

ister to this new congregation. He was seventy-seven years old
when they honoured him by calling themselves Gordon Methodist
Church.

John Mark King (1829 - 1899) had already died when the
congregation that would bear his name was organized. At the time
of his death, he'd been in the province of Manitoba for only six-
teen years. He'd come in 1883,under appointment of the General
Assembly, to be the principal, and professor of theology, for the
new and struggling Presbyterian college, Manitoba College.

Born in 1829, eleven years younger than John Black, John
Mark King came from the same border region of Scotland. He was
educated in Edinburgh and then at the University of Halle in Ger-
many. He was deeply rooted in the Scottish evangelical tradition.
It was this theological heritage, with its centre of gravity in the
doctrines of sin, grace and regeneration, that King later represented
in his preaching, teaching and writing.

In 1856 the United Presbyterian Church sent him to Canada
as a missionary. He worked for a year helping establish congrega-
tions in frontier settlements in Ontario. Then, in 1857,he was or-
dained and accepted a call; first for five years in rural Ontario and
then for twenty years in Toronto. As the minister of Gould Street
Church in Toronto, King gained the respect of his colleagues. In
1882, he was the first recipient of a Doctor of Divinity Degree
from Knox College. The next year he was elected moderator ofthe
General Assembly.
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In 1883, Dr. John Mark King, 54 years old, husband to a wife
who the year before had undergone an operation for breast cancer,
moderator of the Presbyterian Church, distinguished minister of a
Toronto congregation, was asked by the General Assembly to ac-
cept an appointment to be Principal of a struggling college in Win-
nipeg (population in 1881, 7,985). There were many people in east-
ern Canada who thought the college should never have been opened.
It was $40,000 in debt. There were lots of reasons to decline the
request, but King accepted the appointment. It was his duty. Over
the next few years he canvassed the church, not only in Canada but
also in Britain, for funds. His dedication and the power of his per-
son made him very successful in raising the money to clear the
debt.

It was not his financial acumen alone, however, that made

him a good principal. He brought with him a high commitment to
scholarship, a critical openness to new ideas. He read widely and
encouraged disciplined study in his students. In a lecture on pasto-
ral ministry he directed them to have a set time every day to spend
in their study. There must be, he emphasized, a reason such as you
could plead before God for not entering your study at that hour
every day of the week except Monday.

Theologically, the Protestant world at the end of the 1800s
was in flux. Orthodoxy was in collapse. There were debates about
the new sciences, biblical criticism, the rise ofliberal theology, the
social gospel, and progressivist views of human nature. King urged
upon his students an eager search for truth mixed with a large de-
gree of caution. Theology and theological truth exist in relation to
the permanent and universal needs of humanity, he argued. He re-
joiced in an increased emphasis on the ethical dimensions of the
gospel, but was very clear that sin is an enslaving power at the
centre of our being. It requires the work of Christ in redemption
and regeneration. As Gordon Harland wrote in his article on King
in Prairie Spirit (University of Manitoba Press: 1985)

Theology was for King a very practical as well as an intellectually demand-
ing discipline. He often urged his students to preach the great doctrines of

-
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the faith, not as pieces of an abstract system of thought, but in the most
intimate relation to the universal need of people for meaning, consolation
and regeneration. Only the great doctrines, he emphasized, were adequate
"to the full strain of human need". (p. 182)

MCCLURE UNITED CHURCH
McClure United Church

came into being in 1977, a
merger of two congregations:
Chalmers and Greenwood
United Churches. Located on
the site of the former Green-
wood, McClure church is lo-
cated on the ground floor of
McClure Place, a seniors apart-

ment complex. Using its land as collateral it was able to build a
space that would be maintained by the management of the com-
plex. It was a second congregation in Winnipeg to try to get free of
building maintenance in order to engage in mission. That is sig-
nificant in the naming of this church. In 1977, Bob McClure was
alive and well and blessed with very clear opinions about how his
name should be used.Any church(and there are fourof them across
the country) who wished to be known as McClure United Church
would have to demonstrate to him that they had a high commit-
ment to missions. Through the years, this congregation has con-
sistently had the highest per capita giving to mission of any church
in Winnipeg Presbytery.

Robert McClure (1900 - 1991) was the first non-ordained
moderator of the United Church. Elected in 1968 and serving for
three years, McClure brought excitement to the church. Laity felt
they had a champion. Missionaries felt they had a voice. And they
did. Tirelessly,McClure traveled the country; in churchbasements,
at dining room tables, in coffee shops; telling stories. They were
stories of adventure, and stories of faith, and stories of the church
at work in the world. In 1977(the year McClure Church was built)
the first volume of a two-volume biography appeared, The China
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Years (Scott, Munroe: CANEC Publishing and Supply House, To-
ronto: 1977). It was a best seller in the United Church.

Robert Baird McClure was the child of Presbyterian mission-
aries. His father, a medical doctor like his son who would follow
him, had come to China in 1888. The fact that Robert was born in
Portland, Oregon, in 1900 was because he was a refugee from the
Boxer Rebellion. Within a year he and his family were back in
Weihwei in Honan Province. Here the Canadian boy grew up with

a Chinese language, in a world where criminals were punished by
public beheading in the street, where life and death were close at
hand.

In 1915 in order to complete their children's education, the
family returned to Canada, to Toronto. This was the first time the
Canadian, Bob McClure, had ever been in the country. After a cou-
ple of years of secondary education he enrolled in medicine at the
University of Toronto. Being able to enrol in medicine at age 17
had more to do with the fact that thousands were dying on the
battlefields of France than with his academic genius. Over the next
five years he learned many things. He learned medicine in the uni-
versity. But he also encountered humanists and liberal theology.
From Dr. George Pidgeon at Bloor Street Church he learned not to
be afraid of the humanists nor intimidated by the conservatives,
but always to search for the truth. Working on the docks to finance
his education, he learned to value people from diverse backgrounds
and not to judge them by their past mistakes. He learned the im-
portance of compassion and presence from people in the final stages
ofTB.

Graduation from the Faculty of Medicine came in 1922, fol-
lowed by a year in which McClure gathered training in surgery, in
genitourology and in cataract surgery. In 1923 he accepted the in-
vitation of Bloor Street Presbyterian Church to be their missionary
in Weihwei - back to his home.

The stories of Bob McClure were the stories of bending the
rules; of finding ways to make things happen. One of the tasks of
the mission hospital in Weihwei was to train indigenous doctors. A
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necessary teaching tool was human organs, specimens that stu-
dents could look at and examine. Chinese sensibilities prevented
gathering these in China. When it was learned that the Pathologi-
cal Museum of the University of Toronto was being reorganized
and there were specimens that could be donated, all that had to be
figured out was how to get them into the country. Bob McClure
took them with him in a pine box with a soldered zinc liner. His
papers boldly declared his occupation as "missionary", one of the
Jesus people. The box had, in large letters, the word ORGAN with
a small "s"; big enough to be argued in a court of law but small
enough to be missed in a baggage shed.

During his years in China he organized rural medical serv-
ices. Inthe Sino-Japanese war he was field director for the Interna-
tional Red Cross. Then, for five years, he led the Friends Ambu-
lance Unit in China. From China he went to Palestine to work with
refugees, then back to India to superintend a hospital. This Cana-
dian was seldom in Canada, but he caught the imagination of Ca-
nadians.

When he was elected moderator in 1968 he uttered the chal-

lenge (perhaps spontaneously, perhaps pre-meditated) that he
wanted every member ofthe United Church - every man, woman
and child - to give "One Day's Pay" to the mission fund of the
church. That touched off one of the most successful appeals the
United Church has known. People wanted to stand with Bob
McClure. He'd done so much. They couldn't do less.

The second congrega-
tion in the merger that cre-
ated McClure United is
Chalmers (originally a Pres-
byterian congregation). Lo-
cated a few blocks away,
Chalmers United Church

was the second building to
bear that name.The firstwas
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built about 1907 and was known as Clifton Street Presbyterian
Church. When that building was renovated in 1915, it took the
name Chalmers,carryingthatnamewith it intoa newUnitedChurch
building in 1928.

The person for whom Chalmers United Church was named
was Thomas Chalmers (1780 - 1847), a Scottish divine and first
Moderator of the Free Church of Scotland. Chalmers was a power-
ful intellect, effective communicator, superb organizer and pas-
sionate reformer. Enrolled in St.Andrews University at age eleven,
he focused his studies on mathematics. Licenced as a preacher in
1799and ordained in 1803,he continued to lecture in mathematics
until the university had to discontinue his teaching because of the
disruption caused by his enthusiastic students. As well as math-
ematics, he wrote on and lectured in economics and moral philoso-
phy.

Although already ordained, it is fair to say that Chalmers was
converted to Christianity in 1811.At his own request, he under-
took to write the article on Christianity for theEdinburgh Encyclo-
pedia. In doing so he became convicted by the content of the faith.
In addition to an effort to attain the morality of the Gospel, his life
underwent a profound spiritual revolution. From this time on, his
preaching was marked with an evangelical zeal.

His great experiment in parish life spanned eight years, from
1819 to 1827. Concerned that large numbers of people in urban
centers were disconnected from the church, Chalmers argued that
they lacked personal influence, spiritual oversight and a parish or-
ganization to meet their needs. In 1819 he was given a parish in
Glasgow to test out his theories. There were 2000 families, 800 of
whom had no church connection. He organized the parish into
twenty-five districts, each being the responsibility of an elder and
a deacon. The elder had oversight of the spiritual needs of the peo-
ple; the deacon, their physical needs. Through a variety of self-
help programs for the poor, he reduced the welfare costs to the city
for his parish by 80%. He established two schools and over forty
Sabbath schools offering both secular and religious instruction.
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In 1841 Chalmers found himself at the head of a party within
the Church of Scotland which stood for the principle that "no min-
ister shall be intruded into any parish contrary to the will of the
congregation." In 1843,470 clergymen broke away from the Gen-
eral Assembly and constituted themselves the Free Church of Scot-
land with Thomas Chalmers as their moderator.

There was a third congregation that became part of McClure
United Church and that was Harstone Memorial.

Frederick Stevenson Harstone (1866 -
1947) was an active layman in the church, first
in the Presbyterian Church and then in the United
Church. Born in Roseneath, Ontario, he was edu-
cated in the local public school and then at the
Toronto Business College. After working in the
family's general store in Roseneath for a number
of years, he came to Winnipeg in the early 1900s
to join his brother in running the Harstone Coal

Company. Interested in education, he served on the Winnipeg
School Board for a number of years as well on the Board of Re-
gents of the United Church's college in the city, United College.

As a member of Westminster Church he was interested in the

expansion of the city to the west. When it seemed that a new con-
gregation should be developed in an area where his coal yard was
located, he made the property available to the Home Mission Board.
That was in 1943. Three years later a basement had been constructed
and services of worship were begun. It's interesting to note that
there had been no large gathering of the congregation for worship
or any other purpose until the dedication of that basement in 1946.

In 1991 the congregation moved out of that building and joined
McClure. The former Harstone Memorial church is now used by
the Korean United Church.



TOUCHSTONE, MAY 2003 33

YOUNG UNITED CHURCH

J.M. Bumstead in the Dictionary of
Manitoba Biography (University of Manitoba
Press: 1999)says of George Young(1821-191O):
"During the Red River Rebellion of 1869-70 he
supported the Canadian Party, ministering to the
spiritual needs of Thomas Scott and serving as
one of Scott's principal hagiographers".It's a sen-
tence that drops Young, and the church of which
he was a part, into the midst of a debate over the

relative merits of Louis Riel and Thomas Scott that is still unre-

solved by historians of Manitoba. In the memorial published in the
Minutes of the Manitoba Methodist Conference(1911) they wrote
of Young:

Amid the troublous period of the first Riel Rebellion, when the defenders of
British freedom were imprisoned, or in constant danger of their lives, he
[Young] counseIled gentleness and loyalty, and when the martyr to patriot-
ism shed his blood, it was he that stood by Scott in his last moments, and
spoke to him of faith in the atoning sacrifice of Christ.

So, who was he? George Young, born in Prince Edward County
of Upper Canada, was raised in the home of Methodist grandpar-
ents, his mother having been widowed some months before his
birth. The family were United Empire Loyalists from the United
States. That British loyalty first found expression in George Young
when at age sixteen he enlisted in a company of Dragoons to sup-
press the abortive uprising of William Lyon MacKenzie and his
band of reformers.

Ordained in 1846, he served in Upper Canada until in 1868 he
heard an address to the Wesleyan Methodist Missionary Board by
George McDougall. McDougall had been engaged in a mission to
the Indians in northern Manitoba for a number of years but on this
occasion he was talking about the needs of the community of Red
River. At Red River, he said, "there was already a population of
ten or twelve thousand, including natives and foreigners, many of
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whom were insufficiently supplied with the ordinances of religion."
Young became convinced that this was where he was needed. His
entry in his journal for July 41h,1868, would suggest, however, that
he was less than impressed when he reached Winnipeg:

What a sorry sight was presented by that long thought of town of Winnipeg
on the day we entered it! ... neither church nor school in sight or in prospect
... population one hundred instead of one thousand as we expected.

He did, however, stay and began construction of a church. This
would be Grace Church, the first Methodist congregation in west-
ern Canada.Toread his autobiography,Manitoba Memories (1897),
one might be persuaded that he built the church single-handed,
"wielding the hod for the plaster and hauling the logs in his own
buckboard."

The Methodist mission, if it were to succeed, had to spread
farther than the town of Winnipeg.Youngconductedservices regu-
larly at Sturgeon Creek, at Headingly, and at Portage la Prairie.
From the beginning, he experienced good relations with the Pres-
byterians; less sowith theAnglicans, sometimesmeeting open hos-
tility when he sought to invite people to services of worship.

Like the Presbyterians,Youngand the Methodists understood
education to go hand in glove with worship. In 1872 he opened a
small building on the property of Grace Church and began a school
with one teacher. During the next year he solicited funds in On-
tario for the support of a larger Wesleyan Institute and returned
with enough money and equipment to make a start. That institute
lasted only a few years, but a decade later was reborn as Wesley
College under the principalship of J. W. Sparling.

George Young returned to Toronto in 1876 and then came
back to Manitoba in 1879. He served as minister of a parish in
Emerson, Manitoba, until he took on the responsibility of Superin-
tendent of Mission for the North-West District, which meant re-
sponsibility for everything ITomManitoba west. This was a time
of rapid expansion as immigrants poured in ITomOntario and the

--- - - - -
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United States. In three years, the number of preaching places in-
creased from 269 to 548. Ill-health cut short his time in this posi-
tion. He retired to Toronto to write his memoirs. He died in 1910.

SPARLING UNITED CHURCH
In 1905 the Epworth League

of Maryland Methodist Church
began a mission in a working class
district of Winnipeg,a community
built around the railyards. In that
year they entered into their min-
utes a resolution: "that we erect a

building costing $2000. Carried."
To meet the cost, J.W. Sparling, the Principal of Wesley College
offered "that if the people would raise $500 he would come good
for $500 and raise the balance; $1000 to be raised by a mortgage
on the church and property." His offer was accepted.

Joseph WalterSparling (1843-1912)was born in Blanchard,
Ontario, educated at Victoria University in Cobourg Ontario and
at Garrett Institute in Illinois. Beforecoming to Manitoba he served
congregations in Chicago, Montreal, Ottawa and Quebec. When,
in 1888,he was invited to take the position of principal of a fledg-
ling college in Winnipeg, he was President of Montreal Confer-
ence, and minister of a large congregation in Kingston. Those re-
sponsibilities delayed his arrival by a year.

During that first year of WesleyCollege there were seven stu-
dents and two professors meeting in the parlour of Grace Church.
The next year, when Sparling took up his responsibilities they
moved to a clap-board building with an inadequate stove and 37
students. Five years later Wesley College was developing its site
on Portage Avenue (the present day University of Winnipeg).

Sparling was not a great scholar but he was a very able ad-
ministrator. He oversaw the construction of a college campus with
a studentbody of 400 and was within $10,000of raisinga $250,000

- - -
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endowment fund to support its future when he died of a heart at-
tack during the annual meeting of the Methodist Conference of
1912.

Sparling was a moderateman. His conference wrote of him in
their memorial:

He had an educational ideal. His motto was the complete, symmetrical de-
velopment of the whole man, physical, mental, spiritual. For this he lived.
He was a great financier, just because he was a great sane man, with great
ideals which appeal to great hearts. Men trusted him.

DONNELLY UNITED CHURCH
Donnelly United Church came into being

in the heyday of Church Extension. Suburban
areas were growing, and there was enthusiasm
for the construction of local neighbourhood
churches. In 1954,FortGarryUnited Churchrec-
ognized the need for a church in the new hous-
ing development to the west of its parish. With
the help of the presbytery Church Extension

Council, it followed the typical pattern of a survey, setting up a
Sunday School in the local school, bringing in a portable building
and obtaining the services of a retired minister. That minister was
WalterE. Donnelly (1890-1969).WalterDonnelly began his min-
istry with this congregation in 1958.By February of the next year,
there were two congregations, Westridge and Windermere, each
with its own board; and by 1964/65,with their own buildings.As it
turned out, two congregations proved not to be viable so they
merged, making use of the Westridge building. In 1975, the con-
gregation changed the name to Donnelly United Church to honour
their first minister.

WalterDonnelly came to Winnipeg in 1935to be the minister
of YoungUnited Church, having served several Ontario congrega-
tions: Brockville, Amherstburg, Exeter and Stratford. In his first
service at Younghe enunciated this Mission Statement; the call of
God is

---
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a call to all Christian people to give themselves to the great task of building
a new world with love, truth and righteousness.

For 23 years he served Young Church. People who had been his
parishioners spoke of his eloquence, hard work, sincere faith, and
the genuineness of his pastoral care. Beyond the congregation, he
was active in the life of the city and had a popular radio ministry.

When he retired from Young in 1958 he kept right on work-
ing, beginning a ten year ministry bringing into life the congrega-
tion that would eventually bear his name.

ROBERTSON MEMORIAL UNITED CHURCH
ROBERTSON HOUSE

Presently RobertsonMemorial United
Church in use as a community centre. This
is not, however, the first time this congre-
gation has ceased functioning. In 1920,
when J.R. Mutchmore came to the settle-

ment house at Robertson, the neighbour-
hood around the church was ninety percent
newCanadians:Ukrainians,Poles,Germans
and central European Jews. There had been
no services in the church for more than a

year.There was, however, a Sunday School treasurer and a savings
account and a tradition of an annual picnic. Within a couple of
years, the Sunday School had an enrolment of nearly 300 and there
were servicesbothmorningand evening.The Churchand the House
came together to form a single Christian ministry.

Robertson Memorial Church and Robertson House were
named to remember James Robertson (1839-1902). Robertson
was the first Presbyterian Superintendent of Missions on the Prai-
ries, holding that office from 1881 until his death in 1902. That
was a time of remarkable expansion in the West in general, and in
the Presbyterian mission in particular. The number of congrega-
tions grew from 4 to 141. In addition, at the end of Robertson's

--- - - - - - - -
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tenure there were 226 missions all together serving 1130 preach-
ing points.

Robertsonwasborn in Scotland,emigratingto Canadain 1855.
Educated in the University of Toronto, Princeton Seminary, and
Union Seminary,he spent some time working in a New York City
Settlement House. In 1869he accepted a call to Norwich, Ontario.
Exhausted at the end of five years, he took a sabbatical before
volunteering to supply the pulpit at Knox Church in Winnipeg.
The years that followed were hardly a rest.

In. 1874, Robertson became the first pastor of Knox Church.
In addition to his congregational duties, he joined John Black and
others in teaching in Manitoba College. His subject was system-
atic theology. Scholar though he was, from the first days of his
arrival in Manitoba Robertson took an interest in the expansion of
the Presbyterian cause throughout the West. He was fiercely com-
petitive about his church. Church extension was a race; a matter of
who got to the people first. There is a story told - probably apoc-
ryphal - about the Presbyterian and Methodist superintendents
meeting one another on a train.

They greet one another warmly, asking after one another's families; until the
Methodist excuses himself on the pretext of having some business to attend
to. He hurries off to find his friend the conductor. He asks to be allowed into

the baggage car which is closer to the front of the train because whoever got
to the next town first would be allowed a free hand to organize a congrega-
tion. The Methodist superintendent is quite delighted with himself until the
train pulls into the station and he leaps onto the platform only to find his
Presbyterian counterpart waiting to greet him. - When the train had taken
on water some miles back, the Presbyterian had made his way up to the
cowcatcher.

Whatever the truth of such stories might be, certainly the Home
Missions Committee of Presbytery was urging the Church to pro-
vide more money and more missionaries. The committee report of
1880 recommended that a missionary should appear in the field as
soon as some families had gathered in the area; here the mission-
ary should hold prayer and praise at a central point for any who
would come.

-- -- - -- - -
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In the years that Robertson was Superintendent of Missions,
he had access to a Building Fund of$100,000. This allowed him to
recommend grants up to one fifth of the cost of a church or manse
and loans up to forty percent. He also had funds to purchase prop-
erty in anticipation of a church being built. In the first four years of
the Building Fund, seventy-five churches and manses were built
compared with fifteen in the previous eight years. Now the chal-
lenge was finding clergy to serve them. Robertson observed that
God seemed often to speak through a young man's family to tell
him that he was being called to serve close to home. At least
Robertson could offer his fledgling congregations financial sup-
port to top up salaries beyond what cash-poor homesteaders could
afford. At the end of twenty years, the Presbyterians had caught up
to the Methodists in the number of congregations and preaching
points they had established. That was largely due to the enormous
energy and organizing ability of James Robertson.

WESTWORTH UNITED CHURCH
There is no one named

"Westworth".There isno streetor neigh-
bourhood from which this congregation
took itsname. It's a madeup name.There
was, however, a first minister called
Henry B. Duckworth.

The story goes like this: When the
congregation was getting organized in the western end of the River
Heights district, and putting up a building, the people said, "What
shall we call our church?" In typical United Church fashion they
put out a questionnaire asking for suggestions.Answers came back
with names like "West River Heights" and "Grosvenor" (which is
the street on which the church is located); but the most popular
name was the name of their first minister: "Duckworth". Henry B.
Duckworth was, however, alive and well and in attendance at the
meeting. He leapt to his feet with a resounding,"No!" He had never
been greatly fond of his family name and he certainly wasn't going

- -
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to see any congregation burdened with it. In a stroke of practical
genius they took the "west" of a variety of suggestions, and kept
the "worth" of Duckworth, to make Westworth.

Henry B. Duckworth (1879 - 1958) was born near Fergus,
Ontario. When he entered university in Toronto at the age of24, he
had received no high school training. Having to work from a young
age when his family lost their farm, Duckworth had to struggle
financially during the years of university and the beginning of
married life. The entry in his college yearbook says: "My life is
one dem'd horrid grind." Eventually it got better. He graduated
and was ordained, but delayed his entry into full-time ministry until
the books were balanced. He and his wife Ann came to Winnipeg
in 1912 to take ajob as an agent with the Confederation Life Insur-
ance Company. By 1915 the debts were paid off and Duckworth
accepted a call to Rivers, Manitoba. Over the years he served in
Transcona, St. James and at St. Andrews (Elgin Avenue); all in the
greater Winnipeg area. In a summary of his father's theology, Harry
E. Duckworth says:

My father was not blatantly doctrinaire, but he believed in the Virgin birth,
in the divinity of Christ, and that those who loved their neighbours were
destined for Heaven.

H.B. Duckworth retired in 1948 but, like many other retired
ministers, continued to serve the church faithfully nurturing a new
community.That community remembers his name in their name.

As Margaret Visser said in her comment on Patron Saints,
these individuals give the churches who bear their names "indi-
viduality and character". They add another layer of meaning to the
building. As she said:

The trick for a Christian contemplating the story of such a figure is to turn
his or her own unique circumstances and character into a new Christian
configuration, an original way of following Christ.

-- -
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FRANCES PRIMROSE MACLELLAN: "Girl
Preacher"
by MiriamBowlby

My first memory of a
minister comes early, when I
was only three or four years
old. Some time in 1977 my
brother and I were baptized; I
was three or four and my
brother was one. I remember

standing beside my parents looking up at a woman clad in maroon
holding my brother, Nathanial, as she baptized him. My mother,
Carol Sifton,' tells me that after my brother and I were baptized,
my favourite game was to play "baptitizing". I would line up my
dolls and sprinkle them with water and say the words of baptism.
The minister who inspired this childhood game of "baptitizing"
was Frances MacLellan. It is because of her influence that it never
crossed my mind that a woman could not be a minister. Growing
up knowing Frances, I never thought of her as a pioneer in the
United Church, nor did I have any clue what her life as a minister
was like.When doing research intothe historyofthe UnitedChurch
of Canada, however, I read sections from Voicesand Visions: 65
Yearsof the United Church of Canada,where her name often ap-
peared as one of the first of the church's female ministers. Frances
MacLellan was one who made it possible for me and others to
believe that it is perfectly normal for a woman to be a minister.

Frances Primrose MacLellan was born in Barrie, Ontario on
July 12, 1917, the daughter of Alonzo G. MacLellan and Bessie L.
Lowe. Frances lived with her family in Barrie until she was six-

I Paul Bowlby, Margaret Murray and Carol Sifton were all members ofSt. John's
United Church in Halifax while she was minister and all attendedthe 9:30 worship
service.

- --
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teen, when the family moved to Yannouth, Nova Scotia, where her
father, a bank manager, was transferred. There is very little recorded
about her fonnative years with her family. In a newspaper article
written much later, she told an interviewer that ministry was "not
her cup of tea. ... But I had been brought up all my life to do what
God wanted me to do, and this was what I really had to do."2 She
later recalled, "[Belonging to a congregation] was as natural as
breathing because I had been brought up in a home where the lives
of both my mother and father included taking responsibility for the
life of the church. My mother found time and strength to be both a
homebody and president, at different times, of the Woman's Asso-
ciation and the WMS, as well as taking her Christian witness into a
number of community organizations."3

In 1935, after completing high school, Frances went to Mount
Allison University. After three years of study she graduated in 1938
with her Bachelor of Arts degree (magna cum laude).4 She then
attended the University of Toronto, completing her Master of Arts
in English in 1939. It is not clear what Frances did between 1939
and 1941, although it is likely she tried her hand at teaching. Be-
tween 1941 and 1942 Frances returned to college to attend the
Ontario College of Education where she received her teachers cer-
tificate.5 In a later interview with Paul Bowlby, he reported that
"Frances was always very proud of the fact that she was a well-
educated woman." After completing her degree, Frances taught in
Toronto, Kincardine and Port Hope. Her final teaching post was at
Port Hope High School near Toronto.

One Sunday morning at Port Hope United Church, after eight
years ofteaching at three different schools, Frances received what
she describes as a call to ministry as she was sitting in church
listening to the Rev. Keith Cronk preach. "Suddenly she sat up

2 London Free Press, June 24, 1969.

JDavy, Shirley ed., Women Work & Worship in The United Church of Canada
(Toronto: Division of Mission in Canada, 1983) p. 96.

4 TribunePost,SackvilleNewBrunswick,June5,1969.
5Archives Biography Form, 1982.

----- --
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straight when she heard the minister say, 'the church needs men
and women for the ministry.' She had often heard it but the 'men
and women' startled her.''6Reflecting on her own call to ministry
Frances wrote, "I had never heard of a woman minister before that.
How many times I was to hear that same remark frommen, women
and children even of the United Church over the next thirty-odd
years, from the west to the Atlantic seaboard!'>?Frances' call to
ministry had, at the time the words were spoken in church, been
developing foryears. Upon completingher degree at MountAllison
she wrote to the United Church Training School with an offer to
serve the church, drawing a response that she was too young. Ten
years later "she had another attack of conscience and felt maybe
she should be a missionary.She wrote the church headquarters and
was too 0Id."8Now in Port Hope the call took. By the following
Sunday a special meeting of the session was called and Frances
became a candidate for ministry in 1950.The next fall she moved
to Halifax to attend Pine Hill Divinity Hall, becoming the first
woman accepted to live in residence.

Over the course of her training at Pine Hill she had the oppor-
tunity to do somepreaching. Frances writes, "In conservative Cape
Breton where I supplied for a Sunday,an elderly gentleman, hold-
ing my coat for me after the service, remarked, 'We didn't know
whetherwe were goingto likehavinga lassie,butyou're all right'.''f}
For her first mission field Frances went to southern Saskatchewan
where she was met with reservations similar to that of the man
from Cape Breton. Clearly Frances' ability managed to win over
the people in Saskatchewan because "at the end of the summer
they asked if they could submit a strong application to have [her]
for their student next year, and at the end of the summer an old
bachelor gave [her] what was...his highest commendation: 'It's

6 "The School Teacher God Called to be ...Girl Preacher The Rev. Frances
MacLellan, M.A., B.D.," The United Church Observer, I December 1955, p. 10.

7 Davy,pp. 96 - 97.
'''Girl Preacher," p. 10.
9 Davy,p. 96.
10 Davy, p. 97.
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going to take a big man to fill your shoes."'10 Frances graduated
from Pine Hill in 1953, the same year that Lydia Gruchy received
an honourary degree from Saint Andrew's College in Saskatoon."

After ordination in 1953 by Maritime Conference, Frances
went to Alberta to serve Bow Slope Pastoral Charge. Frances says
that she went to Alberta "for I had strong feelings that I was not
particularly wanted at home."12In 1955 she was one of thirty-eight
ordained women, a rather low number considering that the United
Church had been ordaining women for almost twenty years. Frances
was one of two women serving pastoral charges in Alberta Confer-
ence. In what the Observer describes as "a man-sized charge, with
four preaching places in Alberta's irrigation country. "l3she led three
services each Sunday: Rolling Hills in the morning, either Scandia
or Bow City in the afternoon, Rainier in the evening. While there
she lived in a five-room manse with her cat, Rusty MacLean. The
various accounts of the manse describe it as run down with a pool
of water in the basement. Frances wrote, "I was settled in the Bow
Slope Pastoral Charge because I had no children to drown in the
water in the manse cellar. "14

It is clear that Frances worked hard. She organized or reor-
ganized the Woman's Association at each point, conducted joint
Bible studies and communicant classes, continued the active Rainier
Youth Group, did some social work, and arranged an annual preach-
ing mission.15 The compassion she was known for throughout her
life was evident. Under her leadership the pastoral charge was able
to become a self-supporting congregation, no longer needing as-
sistance from the Home Mission support grants.

In 1957, she moved to Foremost Pastoral Charge. It is clear
that although Frances won people's respect, the job was demand-
ing and likely quite lonely. Margaret Murray says that it was dur-

II The United Church Observer I June 1953.
12 Ibid.
13 "Girl Preacher" p. 10.
14 Davy, p. 97.

15 Davy, p. 103.

--
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ing her time in the west that Frances had an experience that would
sustain her throughout her ministry. "It was after a particularly long
and hard day that Frances came home and lay on her bed crying.
She was tempted to give up ministry. As she was crying she had
what she called a vision of Christ. The vision said to her, 'I never
said it would be easy."'16 While in Alberta, Frances was the chair-
person for Alberta South Presbytery, served as a commissioner to
General Council in Windsor, and in 1956 was nominated to be
president of Alberta Conference. Frances writes, "That same year
I was nominated as president of Alberta conference and died a
thousand deaths as my name hung on until the Conference finally
came to its senses and elected Dr. Preston MacLeod, then of

Calgary."'?
In 1962, due to her father's failing health, Frances accepted a

call to Barrington, Nova Scotia, in the Waterford- Woodford Pasto-
ral Charge where she served until 1969. Frances was the first woman
to receive a call to a pastoral charge in Maritime Conference. While
there she served as the secretary for Yarmouth Presbytery and was
convenor of the Conference Committee of Colleges and Students,
and thus a member of the national committee. Her successful ef-

forts to amalgamate her pastoral charge with a congregation in
Berwick meant that she had to seek another call. "'I almost did

myself out of a job,' she said with a smile, 'for as time went on and
no call came, I began to understand how lonely the minority groups
must feel. There seems to be quite a prejudice against women min-
isters in the Maritimes, and some woman had to take the initiative
in tryingto overcomethis."'18 She lateraccepteda call to Nashwaak
Pastoral Charge outside of Fredericton. Frances and her mother
moved to Taymouth in the summer of 1969.'9

At Maritime Conference in 1969 Frances was nominated by
Troro Presbytery to be President of Maritime Conference. After

16 Margaret Murray, interviewed December 11,2000.
17Davy, p. 98.

18Tribune Post, Sackville, New Brunswick, June 5, 1969.

19 Gleaner, Fredericton, New Brunswick, August 2, 1969.

---- --
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the third ballot she defeated the Rev. Ralph Chambers, the Rev.
Donald I. MacIntosh, and the Rev. Allan Reynolds to become the
first woman President of Maritime Conference. Newspapers across

Canada reported this achievement. "This really brought the church
into the press for a few days, so much so that when I was flying to
Toronto to attend the presidents' conference the man sitting next
to me turned and remarked rather sheepishly, 'I dreamt about you
last night.' I could scarcely refrain from asking for details, but my
better nature won out."20 As her year as conference president came
to an end, she was awarded by Mount Allison University an
honourary Doctor of Divinity degree?1

It was Frances' profound sense of God's call that led her to
take two years of study leave in England between 1972 and 1974
to learn more about the Roman Catholic scholar Teilhard de
Chardin. Her book Come and See - An Insight into the Thought of
Teilhardde Chardinwas published a decade later.

Upon her return to pastoral ministry Frances accepted a call
to Saint John's United Church, one of Halifax's larger congrega-
tions, where she was the congregation's first female minister.
Frances came to the church to do healing work in a congregation
that was deeply divided over whether or not there should be a day
care centre in the church building.

Frances had many gifts for ministry. She was an incredible
preacher who did not shy away from addressing difficult issues
from the pulpit. There were times when she spoke the unpopular
word because it had to be spoken.22She had the ability to make a
story come to life and to make people feel welcome. Frances was
adept at encouraging lay leadership. This was most visible in her
involvement in the 9:30 Service, as it was called. The 9:30 Serv-
ice, begun by Frances' predecessor, Vic Moriarity, was a lay-led
service in which all present were involved in worship leadership.
Frances supported the 9:30 Service not as "the minister" but as an

20 Davy, pp. 98 - 99.
21 "Prizes, Scholarships" The United Churchman May 1970, p. 9.
22Margaret Murray, interviewed December II, 2000.
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equal participant. Her main roles were ones of regular attendance,
participation, and administration of the sacraments. Although it is
clear that Frances had many strengths, perhaps her great weakness
was that she took on too much work, leadingto stressrelated break-
downs. One of these occurred in the mid-seventies while she was
serving at St. John's. She received the care she needed and was
soon able to return to work.

Frances' spiritual life was of central importance to her. She
also walked with others as they explored their faith. She had the
ability to put people at all stages in their faith journey at ease,
including young people, who sought her out to talk with about life
and faith. Even toward the end of her life when suffering from
memory loss due to Alzheimer's Disease, she could still reflect on
scripture in inspiring ways. One Easter Sunday morning I asked
her to read scripture and share a short reflection. Frances then gave
the most moving account of the women at the tomb I have ever
heard. Frances talked about the place of women in that time and
the depth of courage it took for them to tell of what they had seen.
It was an insightful, lucid commentary on the passage, revealing
the depth of her belief and understanding that went beyond cogni-
tive skills to an intuitive, spiritual planeP

Throughout her years serving as a minister, Frances was not
only involved in congregational work but was ecumenical in her
outlook. She participated in Ten Days for WorldDevelopment and
other ecumenical ventures. Her work with others was marked by
compassion, commitment to service, and an understanding of the
importance of caring for others.

Frances retired ITomactive ministry in 1981 and became a
member of Edgewood United Church, Halifax. There she was in-
volved in outreach projects such as the Christmas stockings for
local shelters, as well as occasionally participating in worship. In
1987 she published a book called Brother Lawrence SoKitchen Sink.
In 1989, when I was confirmed, she was there to lay hands on me.
As she grew older, Alzheimer's disease began to affect her ability

23 Carol Sifton, interviewed December 17, 2000.

- - - -
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to care for herself and she eventually moved into Windsor Elms
care home where she died on March 1, 1997. Over the course of
her ministry she watched the church change, and had the courage
to persevere facing loneliness and discrimination in order to gain
acceptance and recognition for her work.

The life of this "girl preacher"24 was filled with many ups
and downs as she struggled to find her place as a woman and a
member of the clergy.Inan articlewidely distributed when Frances
became President of Maritime Conference, she remarked, "I had

to do t~is for the other young women coming Up.''25I am one of
those young women.As a member of one of her congregations and
a newly ordained woman, I feel an immense sense of gratitude for
all she fought for.A few years ago I read an article that said female
authors of today do not stand alone in their writing, for they stand
on the shoulders of all the named and unnamed women who went
before them. Today,as I serve my first congregation, I know that I
stand on the shoulders of the Rev. Frances Primrose MacLellan,

"girl preacher", who managed to accomplish so much in a time
when it was commonly thought that a woman's place was in the
home.

24 From the title of the article "The School Teacher God Called to be ...Girl
Preacher The Rev. Frances MacLellan, M.A., B.D.," The United Church

Observer, 1 December 1955, p. 10.
25St. John's, NFLD, Telegram, June 18,1969.



Prayers

PRAYERS OF WALTER BRUEGGEMANN

You live at the hinge
You brood in the night in its fearfulness,
You dawn the day in its energy,

You move at the edge of night
into the margin of day.

You live at the hinge between fear and energy.
You take the feeble night and give us strong day,

You take our fatigue and bestow courage,
You take our drowsy reluctance and fashion

full-blooded zeal.
What shall we say?

You,only you, you
You at the hinge - and then the day.

You- and then us,
from you in faithfulness,us for the day,
us in the fteedom and courage and energy,
and then back to you - in trust and gratitude.

Amen.

Allegheny College / August 17, 1989

Move off the page
For a week now we have been cast in the role of

readers,
students,
scholars,
doctors.

A week in the leisure class: air conditioning,
many books,
assured food,
free time

with only a modicum of anxiety.

- -- -----
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In our leisure, we have watched you move from verse to verse,
noticed the force of your verbs,
pondered your elliptical textual pauses,

And now we dare interrupt your anticipated sabbath
with one imperative, for a moment
not scholars but petitioners in urgency.

So listen up:
You, majestic sovereign... move off the page!

move off the page to the world,
move off the page to the trouble,
move out of your paged leisure to

the turmoil of your creatures.
Move to the peace negotiations,

and cancer diagnoses,
and burning churches,
and lynched blacks,
and abused children.

Listen to the groans and moans,
and see and hear and know and remember,

and come down!

Have no sabbath rest until your creatures rest well, all of us.
Be your Friday self that your world may be Eastered.

Move off the page!
Amen.

Old Testament theology D. Min. class/July 14, 2000

Reprinted by permission from AWED TO HEAVEN ROOTED IN EARTH:
Prayers afWalter Brueggemann. Edited by Edwin Searcy 8 Augsburg/Fortress
(www.augsburgfortress.org).



Review Article

THE BLACK CHURCH IN THE POST CIVIL
RIGHTS ERA
by Anthony B. Pinn. Maryknoll, NY: Orbis Books,
2002. Pp. xvi + 175, $32.95
CHURCH: Community For the Kingdom
by John Fuellenbach. Maryknoll, NY: Orbis Books,
2002. Pp. xiv + 238, $45.52
THE CHURCH OF THE LIVING GOD: A Re-
formed Perspective
by Wallace M. Alston Jr.. Louisville, KY:Westmin-
ster/John Knox Press, 2002. Pp.viii + 148, $30.27
RE-CREATING THE CHURCH: Communities of
Eros
by Pamela Dickey Young.Harrisburg, PA: Trinity
Press International, 2000. Pp.x + 158, $26.95

The Christian denominations that have traditionally been
dominant in Canada have been in a crisis for over a decade. This

manifests itself partly in the continued decline in membership lev-
els that began in the 1970s (but which may now be levelling oft),
partly in a loss of social influence and effectiveness,and in a short-
age of clergy and candidates for the ministry. Yet even those be-
longing to congregations enjoying substantial attendance at wor-
ship, Sunday School and mid-week activities sometimes experi-
ence an inner crisis of authenticity, as numbers alone do not indi-
cate a healthy or faithful church. As traditionally dominant de-
nominations in Canada have become disestablished, they share an
uncertaintyabout their future,their calling,and the criteriaby which
to judge their faithfulness.

The four books listed above all offer different, sometimes
overlapping, sometimes conflicting, assessments of the present
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crisis that affects fonnerly "mainline" churches, drawing on dif-
ferent traditionsand speakingfromdifferentcontexts.Each is worth
reading on its own. Togetherthey present a lively, infonnative and
stimulating debate on the challenges facing churches today and
how the church should understand itself as it tries to meet these

challenges.
Pamela DickeyYoung,professor and Head of Religious Stud-

ies at Queen's University, Kingston, Ontario, begins by observing
that while the fonnerly dominant denominations in Canada are
plagued by falling membership and declining social status, they
exist in societies in which people ask profoundly religious ques-
tions and are moved by religious concerns. According to Young,
these denominations face a two-fold challenge. First, they must
become places where people can live out their religious quests and
questions. In order to do this, congregations need to find "their
common identity in the shared memory and presence of Jesus
Christ" and seek "to embody God's transfonning grace by foster-
ing flourishing and right relationship for all creation" (p. 30).
Churches need to be bounded by a rootedness in the gospel and
Christiantradition,while remainingopen, "with penneable bounda-
ries," (p. 130) to the religious questions and concerns of today.
Second, they must effectively present themselves as places where
people from outside their doors can bring their religious questions
(p. 20). Both concerns are equally important, for while many con-
gregations have shifted towards what Youngcalls for, non-mem-
bers frequently continue to perceive such congregations in tenns
of out-dated stereotypes. Churches in Canada have now become
voluntary organizations.They represent "active choices rather than
social givens" (p. 39). As such they need to concern themselves
with their public presentation, with how they are perceived by pro-
spective members.

WallaceAlston Jr., Director of the Center for Theological In-
quiry in Princeton, writing from a Refonned perspective, recog-
nizes that the church is a human organization or institution like
any other, yet also claims that it is an object of faith, a part of the

- -
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gospel (p. 63). His beautifully written book, coming out ofa mid-
dle-classAmericanperspective, begins by asserting that the church
exists as a result of God's initiative and as such has existed since

creation began. The church as the people of God exists to serve
God's purposes. Though a profoundly human institution, it is also
an instrument of God's grace. As Alston unfolds a classically Re-
formedunderstanding of the church, he moves, like PamelaDickey
Young, from a theological outline to practical directives and sug-
gestions for the present crisis (p. 99).

John Fuellenbach teaches at the Gregorian in Rome and writes
from a Roman Catholic and more international perspective. He
argues that the church should understand itself as the continuation
of the community of disciples that formed around Jesus during his
ministry.As the proclamation of God's Kingdom was key to Jesus'
ministry, seeking the Kingdom is the central mission and reason
for being of the church (pp. 23f). It is through the church doing this
that Christ remains present in the world. Directly related to this is
Fuellenbach's assessment that the central challenge facing the
church is one of authenticity: "Will people be able to experience
communityor churchas the tangibleChrist?"(p. 55)Will the church
be able to relate Jesus' proclamation of the coming of the King-
dom in the many diverse cultures of the world, and will it be able
to embody this proclamation in contrast to the growing global dis-
parities between rich and poor?

Anthony Pinn, writing out of the experience of the black
church, chronicles the more recent history ofthis traditionof Chris-
tian commitment that spans denominations, describing its ebb and
flow, strengths and weaknesses. What is particularly interesting is
the way Pinn's portrait of the black church shows how the strug-
gles, strengths and weaknesses of the black community shaped the
way the gospel was received there and the black church's under-
standing of its mission. Pinn shows how the ethos of black com-
munities influenced the black church, so that while it has histori-
cally been publicly committed to cultural and economic liberation
for Afro-Americans and been active in campaigns against the il-
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licit use of drugs, it has been slow to address the HIY /Aids epi-
demic that has ravaged black communities (p. 98) and the homo-
phobia and hetrosexism present in black church life (pp. 105-115).
This historical overview is an excellent case study of how the church
is shaped by both faith in Jesus Christ and the historical particu-
larities and concerns of its members.

There are interesting debates here. One is around the relation-
ship of the church to Jesus Christ. For Fuellenbach, the belief that
the church is the body of Christ in the world, inspired by God, is a
source of hope and empowerment. Without this sustaining faith,
one would despair and give up on the church (p. 53). For Dickey
Young, on the other hand, to posit such a close connection be-
tween the church and Christ is untenable in light of the sins of the
church, particularly in relation to women, gays and lesbians, and
in light of a Protestant emphasis on the difference between divine
authority and human institutions. Yet Alston Jr., also writing from
a Protestant perspective, affirms that the church was created and
will be preserved by God, that "there is more to the church than the
eye can see" (p. 21). This is a very pressing question today. How
do we understand the church in relation to other human organiza-
tions, religious and social justice bodies, and in relation to the God
it worships and proclaims? What is distinct about the church, and
how can this be affirmed without falling into a triumphal ism that
ignores or blinds one to its sins and inadequacies?

A second debate is around the nature of the church in relation

to its members. For Fuellenbach, the church exists to serve the
coming of the Kingdom of God. For Alston Jr. its purpose is to be
an instrument of God's greater purposes. Dickey Young, on the
other hand, is critical of these views. She argues that churches
should not be communities of agape, of self-sacrificing giving and
service to others from whom they receive nothing, but rather com-
munities of eros, of relatedness, in which people receive what they
seek as they live out their faith. Pinn also argues that the black
church only remains vital when it remains responsive to the needs
of its people. There are important and far-reaching questions here.

- -- - - -
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How do congregations maintain and understand themselves as vol-
unteer communities amidst competing options, without becoming
self-servingto their membershipand themselves?How canchurches
develop an ethos of giving in which people also receive? What
kinds of giving are life-giving to the giver as well as to the re-
ceiver?

Yet there are also deep commonalities present amongst these
differences. Pinn notes that in the 1980s, black churches also had
to come to terms with religious pluralism and a certain
disestablishment in relation to their constituency,just as formerly
dominant denominations in white society had. Also, while Alston
Jr. stresses that the church exists as a result of divine initiative, like
Dickey Young he, too, recognizes that congregations have now
become volunteer communities, and that churches must seek to
meet the needs of their membership if they want to maintain it. In
a fascinating section, he argues that clergy, in order to be effective,
now must, like politicians, seek to develop a constituency in their
congregations that is loyal not only to the community but also to
themselves as clergy, sharing their vision of the church (pp. 97-
102).

Another commonality is that while Dickey Young,
Fuellenbach, Alston Jr. and Pinn use different language to describe
the mission of the church, all see it as directed towards seeking
peace and justice, and offering its members something even as it
asks them to give. All see the life of the church involving a giving
in which members also receive.All see that while the church serves
God, it is also a profoundly human institution. Further, all empha-
size the importance of the local dimensions of church life.

Each of these books is worth reading. All are a manageable
length for busy church folk. Though they are all very different,
they wrestle with a similar set of issues that are central to the life
of the church today, both as congregations and a denomination.

- Don Schweitzer
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PASTOR:The Theology
and Practice of Ordained
Ministry
by William H. Willimon,
Nashville: Abingdon Press,
2002. 386pp. $41.99

Over the last three decades,
William Willimon, Dean of the
Chapel and Professor of Christian
Ministry at Duke UniversityDivin-
ity School,hasbecomeoneof North
America's most influential theolo-
gians and preachers. Through his
numerous books and sermons,
Willimon has nurtured, challenged
and inspired countless Protestant
pastors to remain true to their vo-
cational calling, and to focus on the
key pastoral tasks of teaching and
preaching so that the church can
more faithfully embody the Chris-
tian gospel.This latest volumecon-
tains the accumulated wisdom of a
lifetime of pastoral experience and
sustainedreflectionon themeaning
and practice of ordained ministry,
and offers a wealth of important
insights to pastor and seminarian
alike.

Moreover, it is a thorough ar-
ticulationof a historically informed
pastoral theology that reflects the
perspective of the so-called "Vale
school" and the influenceof authors
such as StanleyHauerwas, William

--

Placher, George Lindbeck and
Walter Brueggemann. Willimon
emphasizes that the pastor's voca-
tionofleading Sundayworship, in-
terpreting scripture, preaching,
counseling, teaching,evangelizing,
prophesying, and modeling the
Christian life is qualitativelydiffer-
ent from the ministry to which all
Christians are called. It is also dis-
tinct in several important respects
from the approach taken by those
who work in the secular world as
media commentators, political ne-
gotiators,therapists,corporateman-
agers, and political activists.
Through the church, God ordains
certain women and men to preach,
teach,lead,care,and gatherthecon-
gregation together around the story
of God in Jesus Christ as reported
in Scripture. Those called to this
ministry are expected to give their
ultimate loyalty to God rather than
to the secularnormsof modem con-
ventional wisdom, and to otTer a
leadershipthat is inherentlysubver-
sive to secular understandings of
powerand authority.Moreover,pas-
tors are called to nurture, sustain
and strengthenthechurch in its task
of being "an alternative polis, a
countercultural social structure
called church . . . something the
world is notand can neverbe."(114)

Willimonbelieves that the heart
of ordained ministry is preaching,
which begins with an intensive en-
counter with the Biblical text. He
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encourages the preacher to identify
the unusual, strange, challenging or
engaging aspects of a particular pas-
sage, and then to share that discov-
ery with the congregation so that the
world in which we live can be in-

terpreted in light of God's reign in
Jesus Christ. The preacher's goal is
not only to help people understand
the Bible, but to enable the church

to stand under scripture and be sub-
servient to the Word in faithful and

discemable ways. This spiritually
and enervating work cannot be
maintained without sustained study
and reflection - and Willimon urges
his readers to resist the ever present
temptation to allow other congre-
gational demands to distract from
this endeavor.

The author also challenges pas-
tors to recognize that they are tied
in a unique way to the believing
community in Christ. While lay
Christians sometimes erroneously
feel that they can live out their per-
sonal relationship with God outside
of the church, ordained persons are
intrinsically connected to the body
of believers. 'The pastor is expected
to profess the faith of the church, to
represent the church's account of
what is going on in the world, to
bear the burdens of the church's tra-

ditions before the congregation, to
help contemporary disciples think
critically about their faith, to test the
church's witness by the canon ofthe
saints." (20)

-
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The book also encourages pas-
tors to adopt a "transformational"
type of leadership that affirms,
"God is makingall thingsnew,even
us, and that conversion, change,
transformationis a typical,expected
gift of the faith."(279) Pastors need
to get out of the business of church
management and instead stretch
themselvesto risk seeingthe church
as God intends is to be. "The
countercultural quality of the gos-
pel requires leadership that is will-
ing to be a means of constant con-
version, constantly willing to stand
in that tension, between the end of
an old world and the beginning of a
new, always reformed and reform-
ing." (281)

Willimon's discussion is firmly
grounded in the biblical models of
ministry found in Paul's writings
and in the Book of Acts, and also
draws heavily from the writings of
seminal historical figures such as
Ambrose, Augustine, Gregory the
Great, Luther, Calvin, Wesley and
Kierkegaard. At the same time,
however, the author is well aware
of the dilemmasand challengesthat
confront the modem pastor. He
mines his own pastoral experience
to present a comprehensive, engag-
ing, thorough, and provocative
overview of every facet of Chris-
tian ministry.Every ordered minis-
ter in the United Church of Canada

should read and ponder this book.
- IanManson
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AWED TO HEAVEN
ROOTED IN EARTH:
Prayers of Walter
Brueggemann, edited by
Edwin Searcy
Minneapolis: Fortress
Press, 2003.

I was excited to see that Walter
Brueggemann, professor of Old
Testamentat ColumbiaTheological
Seminary, has just published a col-
lection of his prayers. I take prayer
very seriouslyand amalwayson the
look-out for stimulating resources.
Brueggemann's stature is undeni-
able, his influence extensive, his
theology bracing. I fully expected
a book which would provoke, ex-
cite, delight and awe me, as well as
one which I could mine for mate-
rial for use in local worship. Per-
haps my expectations were unrea-
sonable but they are not met in this
volume.

Brueggemann offers two justi-
fications for this very personal col-
lection of classroom prayers. The
first is that "these prayers may be
suggestive resources for those who
habitually utter public prayer." De-
ploring the "careless and slovenly"
nature of much public prayer in the
church, he offers his own material
as examples of carefully crafted,

biblically rooted, "modestly ven-
turesome" supplications.

His secondjustification is more
personal. This volumeappears dur-
ing Brueggemann's last semesterof
teaching at the close of a forty-one
year career at two distinguished
seminaries.He offers the volumeas
"an acknowledgementof and thanks
to [my] students... and a host of
teaching colleagues."

The volume is modest: 178

pages comprising 128 prayers. It
has been divided into nine sections
based on themes, and includes both
a Tableof Contents and an Index of
Biblical References. Each of the

prayers has been named, and the
date and place of utterance are
noted. Most include the theme for
the class in question, the scripture
upon which it was based, or some
recent event that it might reflect.
This structure is useful, reflecting
the hand of the editor, Edwin
Searcy, a United Church minister
and member of the editorial board

of this journal. Although
Brueggemann taught for forty-one
years, this collection of prayers is
more recent, with only three com-
ing from 1976 and the majority
within the last five years.

The prayers themselves are not
long; most do not fill a page. They
were all offeredin thecontextof the

classroom and so have a similarity
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about them. There are not a great
variety of types of prayer; rather,
most would qualify as prayers for
illumination, requests for the open-
ness to approach a certain text on a
certain day. Perhaps because of the
commonality of intent, the prayers
all take on a faintlyconfessionalair.
As befits a personsteepedin theOld
Testament, Brueggemann displays
a deep sense of awe at the power
and greatness of God, and a recip-
rocal sense of the frailty and
fallenness of humanity. This reci-
procityoffeeling is most frequently
displayed in a balanced structure
that holds the two elements up in
juxtaposition. This example is from
the first prayer in the book, "And
then you":

We arrange our lives as best we
can,

to keep your holiness at bay,
with our pieties,
our doctrines,
our liturgies,
our moralities,

our secret ideologies,
safe, virtuous, settled.

And then you -
you and your dreams,
you and your visions,
you and your purposes,
you and our commands,
you and our neighbors.

59

Mostof theprayersscourdeeply
the inability of humans to live the
fullness of our calling, but in a col-
lection their insistent reiteration of

our imperfectionmakestheirimpact
dour and Calvinistic. Although
Brueggemannuseswords like"daz-
zle" and "joy" and "awe" repeat-
edly, one does not sense any lifting
or lightening by their introduction.

Brueggemann is a great mind,
and these prayers may only appeal
to similar great minds. I was inter-
ested to read that Searcy had "test-
driven" these prayers with his own
congregation. This is a very sensi-
ble approach, to ensure that the
materialbeingofferedwillmake the
transition from academe to the
wider church. Time did not allow
me to do the same as a reviewer,
but I did solicit the opinion of the
chair of the worship committee for
the rural,retirement-agedcongrega-
tion in which I serve. I asked
whether she felt the prayers could
be used in our context. H~r nega-
tive response mirrored my own res-
ervationsthat Brueggemann's intel-
lectualapproachwouldnot resonate
with non-academically inclined
congregations.

This collection preserves well
Brueggemann's voice of faith for
those who have attendedhis classes

and who have been moved by his

--



60 TOUCHSTONE, MAY 2003

leadership in prayer. Searcy speaks
movingly of that experience for
himself :"Each class, each day be-
gins with evocative prayer, crafted
for the moment and offered with
daring humility."Theprayers them-
selves preserve the cadences of
casual speech, and carry the feel of
genuine, deeply felt emotions of

longing, love and humility. Perhaps
the greatest gift of this book will be
to offer to those who have come to

love Brueggemann the professor a
memory of his leadership as
Brueggemann the priest.

- Kate Crawford


