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Editorial

THE HOLOCAUSTA REVELATORYEVENT
FOR CHRISTIANS

I sit down to this Editorial long before it is to be published. It
is January 27, 2005, the 60th anniversary of the liberation of
Auschwitz. Much has already appeared in the papers and on
television about Auschwitz, so that Touchstone readers are already
well reminded of the numbers of people who perished there, and
have had brought back to them the appalling character of the place,
and all that it represented.

What is often missing, however, is the actual significance of
the event of the holocaust for citizens of the Western world, and in

particular its significance for Christians. Jews are regularly probing
the question of its implication for them, but we Christians are not
normally doing the same for ourselves. We ought to be, for the
holocaust is a revelatory event. It wouldn't, of course, be true to
say that it is revelatory on the same level as the Exodus from Egypt,
or as the death and resurrection of Jesus Christ. But it is nevertheless

revelatory, for Jews no doubt, but in a different way for Christians,
especially western Christians. Let me try to say why.

Anti-Semitism was not just a German phenomenon, but a
western Christian phenomenon. One of the most effective Christian
apologists in the English-speaking world in the first third of the
20thcentury was G. K. Chesterton, who is a great favourite of mine.
But I am always disturbed by the blithe anti-Semitism that runs
like a thread through his writings. In so many ways Chesterton
stood above his age, but in his attitude toward Jews he reflected it.
Anti-Semitism was to be found everywhere in western and eastern
Europe and in North America. In my own city of Winnipeg a new
suburb, Tuxedo, was established in the 1920s. The wealthy Anglo-
Saxon business people, who had taken the initiative in bringing it
about, wrote into its by-laws that no Jew could buy property within
it. The prestigious St. Charles Country Club in Winnipeg allowed
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no Jewish members until very recently. When a shipload of Jewish
refugees, fleeing Nazi persecution, approached Canadian shores,
it was turned away.

It was taken for granted amongst the western Christian
population that there is something the matter with Jews, and that
they must be watchedcarefully.Thus the feelings in Germanywere
definitely not unique. What happened there, however, was that
Hitler's white hot hatred of Jews, accompanied as it was with a
strident nationalism, struck a chord with the citizens of the country.
Hitler's assertion that the Jews were a disease upon the human
race, and that they must be eradicated from the body politic, was
part and parcel with assertions about Germany's unusual, if not
unique place in human history. Hitler was able to make Germans
feel positive about themselves, and at the same reinforce suspicion
about what Jews had done and were doing to undermine the well-
being of the nation, indeed of civilization. An indication of how
much Hitler's nationalism took possession of the German psyche
is the way the Protestant Church reacted. It began to put in place
measures to more firmly establish the German identity of the
Church,which includedbroadeningthe sourcesof authoritybeyond
Scripture, beyond the ecumenical creeds, and beyond the
Reformation confessions. German history and Aryan racial issues
would henceforthbecome authoritativefor the EvangelicalChurch,
and the church would see itself more clearly as an arm of the newly
constituted state. It was to this development that Karl Barth and
some of his Protestant colleagues took exception, and out of a
meeting at Barmen in 1934came the famous Barmen Declaration,
which asserted that

Jesus Christ, as he is testified to us in the Holy Scriptures, is the one Word of
God, whom we are to hear, whom we are to trust and obey in life and in
death.

We repudiate the false teaching that the church can and must recognize yet
other happenings and powers, images and truths as divine revelation along-
side this one Word of God, as a source of her preaching.
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It went on to assert the independence of the church from the state.
I have long been an admirer of the group that produced the Barmen
Declaration, but there are some important things missing from the
Declaration. Nothing is said about the racial ideology that was
espoused by Hitler, and nothing about the virulent anti-Semitism.
Indeed there is virtually no concern about the anti-Semitism of the
Nazi regime expressed in the writings of Dietrich Bonhoffer, who
is rightly considered one of the martyrs from that period. In any
case, in the 1930s there was, put in place a process that eventually
led to death camps like Auschwitz.

But it is of the utmost significance that this happened in
Germany, of all places. For one thing Germany was the country
where Jews had found the most comfortable place to live, and where
they took prominent roles not just in its commercial life but also in
its cultural life. (For instance, Franz Rosenzweig and Martin Buber,
two Jewish philosopher/theologians whose influence went far
beyond the boundaries of the Jewish community, were German
Jews who were steeped in the German intellectual tradition. And I
once heard a Jewish lecturer speak of the love affair that at one
time existed in the hearts of Jews toward Germany.) But even more
importantly, Germany had for long been a leader in the western
world, not just in science and technology, not just in the disciplines
of philosophy, history, and sociology, not just in music and art, but
also in theology and biblical studies. The Christian world for
generations had looked to Germany, above all other places, for
enlightenment in the things that shaped the Christian mind. That's
why it's so important for Christians, in particular western Christians,
that it was in Germany that the holocaust took place. It's true that
Hitler wasn't a Christian. He and his immediate circle had no use

for the church unless they could employ it for their purposes. But
this didn't prevent a majority of German Christians from forming
a bond with Hitler. The fact that it went sour when the war began
to go against Germany shouldn't blind us to the fact of Hitler's
popularity with German Christians at all levels of society in the
days when everything seemed to be going well. And, partly because

------
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anybody who objected to government policy was at a real risk of
their own lives, most of them didn't protest when Jews began to be
carted away to the concentration camps. The fact that it was in
Germany that this took place, a beacon in the Christian world, means
that when we look at that phenomenon we are seeing a reflection
of our own faces.

Consequently, if at one time Christians made claims about
Christian superiority over the people of other faiths, it is not possible
for us to do so now. The claims we make about Christ still stand.
We still affirm that Jesus is the Lamb of God who bears the sin of
the world. We still affirm that God so loved the world that He gave

his only begotten Son. We still affirm that Christ has been raised
from the dead, the first fruits of those who have fallen asleep. But
it doesn't mean that Christians have a moral superiority over the
adherents of other faiths. We can rejoice that there have been, and
still are, Christian saints who have given expression to a beautiful
life of faith and service. We must recognize, however, that folk of
other religious persuasions can often put Christians to shame with
the quality of their lives, as did, for example, Mahatma Ghandi.
And the fact of the holocaust is a constant reminder to us that we
Christians share in the sin of all humanity, and that it can break out
in our midst with malignant power and catastrophic results, as it
did in the 1930s and 40s in a Christian nation like Germany.

We must never let it slip from our memory.

-A.M.W.



"DO YOU NOT PERCEIVE IT?"
by Edwin Searcy1

Let us pray:
You who make a way in the sea
You who make a path in the mighty waters
You who promise to do a new thing -
We run quickly to disbelief:
Newness has been promised us once too often ...
promised by new products, but nothing new there
promised by new techniques, but nothing new there
promised by new ideas, but nothing new there.
We do not easily perceive your promised newness:
we see mostly fatigue,
we hear mostly despair,
we taste mostly loss,
we touch mostly hurt,
we smell mostly worry.
Yet we find ourselves longing for your promised faithfulness to
make us new...

and we dare to imagine that this deep longing is, itself,
already the sign of your Holy Spirit inspiring this expiring
church.

You who promise to make a way in the wilderness,
You who promise to make rivers in the desert,
keep your promises
so that we may declare your praise among the nations
as joyful disciples of Jesus Christ,
your expired and risen One in whom all your promises are kept.
Amen.

It is a rare privilege and more than a little humbling to be here
today. But, to be honest, it is also more than a little terrifying.

I This was the Theme Address at the "re:VIVE Conference", sponsored by the
United Church in the BC Lower Mainland, March 21, 2004. It was held in St
Andrew's-Wesley Church, Vancouver.

- - - - -
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Lately I have had the opportunity to be a guest speaker at events
like this outside of BC. And I am learning that there is a certain
freedom in arriving from out of town. You leave the next day! I
come into those situations something of an unknown quantity. And
I leave town before I can get into too much trouble. But you - or
at least many of you - know me. This is home. I won't be hard to
find tomorrow. It could be really terrifying to be standing here at
this moment if I hadn't come to trust you, to love you as my sisters
and brothers in Christ and to know that I am safe to offer my
testimony in this sanctuary. If not, I will soon be enrolling in the
church's witness protection program (By the way, does anyone
know if I can access witness protection through the Employee
Assistance Program?).

In preparing for this morning I could not help but feel a deep
sense of calling. You see, on May 9th I will celebrate the 50th
anniversary of my baptism in Penticton United Church on Mother's
Day 1954. My Dad had not yet entered Union College and my
Mom had no clue that she would one day be the Conference Staff
person for Christian Education in BC. Nor did the United Church
I was baptized into have the slightest idea of what was to transpire
in the course of the next fifty years. The church I was born into
was full of people. From 1955 to 1957 my father was the Student
Associate here at St Andrew's Wesley, in downtown Vancouver. I
asked him this week about those days. Dad said he remembers
coming into church on Sunday morning and finding it full, right to
the back, week after week. Sunday evening worship wasn't quite
so full, but the Ed Sullivan show hadn't yet arrived, so it was still
a large gathering. The big issue at the time was sports on Sunday
and Dad recalls that both papers - the Sun and the Province -
would each send two or three reporters to take notes from Dr.
Cunningham's sermons for their stories in Monday's papers. Now
I knew that things have changed. My father's memories shouldn't
have surprised me. I read all the statistics and know that in just the
past decade the United Church in BC's lower mainland has declined
in every category that one can measure (membership, givers, number

of congregations) by nearly twenty per cent. In ten years! And this
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in the fastest growing urban area in Canada! I know that things
have changed since my baptism all those years ago. But just hearing
Dad picture the scene here, in this sanctuary, on any given Sunday
in 1955 took my breath away. It was a different world and it was a
very different church.

Somehow, in some way that I do not understand, I have been
being prepared to stand here today for a long time. The church that
I have known since my first fleeting memories of running through
this sanctuary as a toddler has been in decline. It has been declining
in numbers and in money and in resources and in energy and in
young people and in hope. When I recall that journey I think of so
many attempts to revive the church. Oh, we dido't call them revivals.
That would have sounded too desperate. Perhaps a little too close
to being a church that could only afford a tent on the outskirts of
town. But my memories are filled with so many attempts to bring
energy and people and faith back into the church - the new
curriculum and then many other even newer curriculums. The move
to contemporary worship in the 60s and in the 70s and in the 80s
and in the 90s. We tried dialogue sermons, danced sermons and
worship without sermons. We tried overhead projectors and sitting
in the round and guitars instead of organs. We tried living love and
doing justice and making peace. Mostly, I think, we tried to be
relevant and appealing. Well, maybe that's too harsh. We were also
seeking to be faithful to Jesus. All I know is that the church I have
known all my life has been trying hard to turn things around, to be
on an upswing rather than a downswing. Sometimes we even
manage to spin doctor our image enough to convince ourselves
that things really are turning around, that less is more, that we've
found the key to a new kind of future. But mostly I sense a certain
level of deep fatigue and even of anxious desperation in the church.
This community that should be a place of great joy and abundant
life and incredible energy feels more often for too many of us and
of our congregations like a drain and a drag and a burden.

But why me, here, today? Well, aside from the odd possibility
that it really is the call of God and not just that I am close at hand
and the next likely suspect, I know of two communities that send

---
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me to you. One of those communities is a circle of colleagues and
a network of friends that I have had the privilege to come to know
over the past decade. They are pastors, teachers and lay people in
churches all over North America. They live in all sorts of
denominations and serve all manner of congregations - large,
small, conservative, liberal. What they have in common with us is
that they, too, long for revival. They tell me that this is not just a
matter for the United Church of Canada. We're not as unique as
we like to think. Nor is it just an issue in such a secularized pocket
of North America as BC - and this is the most secular society in
all of North America. In fact, when they look at what challenges
we face and at what we're up to and at what we're talking about on
days like this they get excited. They ask questions. They sit up and
take notice. They want to know more about how we are and what's
happening. They want you to know that this particular location at
this particular time holds promise for the church beyond our little
world here in the mountains. This work that we are about may be
far more significant than we realize. We think it's another church
meeting, another day, another bunch of talk and song to cheer us
up and keep us going. But there is something else at work here.

That is what the other community that sends me to you would
have me say, with clarity and honesty and courage. I have been
serving Christ at University Hill Congregation for nearly a decade.
It is, as some of you must be getting tired of hearing by now, a
congregation that nearly expired in the 1980s. The congregation
owns no property. We do not leave church on Sunday, because we
don't have a church. On Sunday, after worship, the church scatters
into the world until it gathers again on the next Sabbath day. I have
had the huge privilege of learning about the gospel alongside this
surprising congregation that cannot quite figure out how or why it
is alive. Last week we had our presbytery visitation. It is supposed
to be a triennial visit, but you know how it is with presbytery
energies these days. As best as we could tell it was our first visit in
something like twelve years. And on Friday evening I heard
members of the congregation recounting all the various attempts
that had been made in the 70s and 80s to turn things around. None
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worked. All ended in apparent failure. Yet somehow the
congregation did not die, but has come to a surprising place of
deep joy and faith. Then I heard one of our presbytery visitors ask:
"Well, how did this revival happen then?" There was silence in the
room. And then a voice said: "We don't know." Well, that's not
quite true. Wedon't know what we did to bring the congregation to
life. But we have come to believe that it wasn't our doing. On
Sunday the elders of our congregation laid hands on my head as I
knelt at the font at the conclusion of worship. They were praying
for me and sending me to you today. They sent me to bring the
kerygma, the proclamation, the message that there is something
else - someone else - at work here.

The congregation might have sent me to speak about anyone
of the five ancient marks of the church. Over the past few years we
havebeenrediscoveringthis wayof describingChristiancommunal
life. The five marks of Christian community are now the agenda
for every Council meeting and shape the format of our Annual
Report. They are a way of keeping us focused on the kind of
community that Christ is cultivating in our life together. Those
five marks are: liturgia - worship of the God who we meet in
Jesus Christ; didache - teaching of the Way of Christ; diakonia
- servingChrist in the neighbour and stranger;koinonia -living
in Christian community; kerygma - proclaiming the gospel. The
truth is, of course, that none of these marks ever exists on its own.
So, for example, our life as community (koinonia) and our service
in the world (diakonia) is itself a living proclamation of the gospel
(kerygma). And our worship of God (liturgia) is a powerful
communal experience (koinonia) and time of teaching (didache) .
These five benchmarks - liturgia,didache, diakonia, koinonia and
kerygma - are becoming almost everyday language in our
congregation. Of the five, the one mark of the church that we have
found to be most difficult and yet most crucial for us as a United
Church has been kerygma.

So here I am. You have given me the rare privilege of
proclaiming the message of revival for the church, but even more
of revival for these streetsand this cityand yes, evenfor the creation
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itself. I am here to remind you, to cajole you, to provoke you, to
encourage you, to challenge you to be a kerygmatic people ... to be
a people of the message, to be a gospel people, to be an evangelical
people. Now if I hadn't riled you up yet I suspect that I may have
just caught your attention. Kerygma sounds a bit odd, all Greek.
Gospel, well - we can qualify that with "social gospel" if need
be. But "evangelical"? Now, as one of my southern friends would
say, I have just moved from preaching to meddling. Let me be very
clear. When I say that the revival of the church we know is directly
related to our willingness and even our desire to be an evangelical
people I do not have in mind a particular style of evangelical witness,
nor do I imagine that evangelical equals conservative or liberal or
any other political camp within the church. I mean to recover the
word evangelical for the whole church because, you see, Jesus was
an evangelical preacher. Matthew, Mark and Luke all begin their
gospels by quoting Jesus' stump sermon: "The time is fulfilled,
and the kingdom of God has come near; repent, and believe in the

good news." And the word in Greek that we translate as "good
news" or as "gospel" is the word "evangelion". Heaven help us -
Jesus is an evangelical!

Jesus comes announcing and embodying the evangelical good
news of God. He speaks the message and he is the message of the
kingdom come, God's will done. This seems so obvious that you
would think that it would be silly to spend a Saturday morning in a
church, of all places, announcing to church leaders that the kerygma
- the central message of the church - is that God is up to
something astounding and incredible and wonderful in Jesus Christ.
And maybe I am very mistaken, and maybe this odd gospel is the
heartbeat of the life of our congregations. But I am not so sure. I
am not so sure that the kerygma that our lives as congregations and
the message that our lives as individuals communicate is really all
that good or even really news at all. What I mean to say is that
more often than not the message - the kerygma - that we find
ourselves living and speaking is not the gospel that our ancestors
treasured and died for and longed for us to know and to live.
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This silencing of the kerygma, this deep amnesia amongst us
is no accident. For whenever we gather to preach and sing and tell
the gospel, there are always forces present that desire the silencing
of the good news. If we do not know this or name this then we are
easily seduced by these powers and principalities. Perhaps you are
wonderingjust what I am talking about. What I mean to say is that
often our version of the message - of the kerygma - is not the
gospel of Jesus Christ. And this is not our fault. Wedon't set out to
misrepresentthe good news.But we are temptedby powerfulforces
to disbelieve Jesus. It isn't simply a problem of the church being
faithful to Jesus and the world rejecting such faithful witness as
false. More often than not, the church itself has strayed far from
the good news. It has been led there by tempting idols who promise
life but cannot and do not deliver on their promise.

One of those idols turns the gospel into a spiritual product
that meets the needs of religious consumers. Sometimes this
manipulation of the gospel is so blatant that it is almost funny.
Like, for instance, the church signboard that advertises what is
insideby parrotinganAmericanExpresscommercial:"Free Coffee,
Eternal Life: Membership has its Privileges." Weare not nearly so
crass as that. But we are deeply influenced and shaped by a culture
whose functioning gospel is all about acquiring and consuming.
We are submerged in messages - kerygmas - that convince us
that having more and consuming more brings life eternal.
Advertisers know only too well that the best way to sell us a soft
drink or a beer, a car or a retirement plan is to picture the life
eternal that is to be enjoyed while drinking a Coke or driving a
Honda or lolling on the sand into the sunset of life. But have you
noticed? We have more and consume more than any other people
in any other time of history and yet we still do not have enough.
We worry about not having enough. And there isn't anything left
to give. So we, more than anyone, should know that products do
not satisfy.Yet we are powerfully tempted to turn the gospel from
a relationshipinto aproduct.Wesometimesimaginethat the revival
of the church depends upon its ability to market this gospel product
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so as to meet the needs of spiritual consumers. Of course, Jesus
does quench thirst and satisfy hungers. But he does so by calling
us to lives that are not hooked on acquiring and consuming. We
have even taken to including in the searchprocess for new ministry
personnel in the United Church a "needs assessment". Notice how
easily this language entraps us into imagining that ministers of
Jesus Christ exist to meet needs. This is a lie. Servants of Jesus are

called to announce Jesus' need for disciples, for witnesses, for
followers on the Way of Christ.

And there is another lie afoot. The powers of modernity and
the spirits of the age are determined to convert the church. We
don't much like speaking about conversion. But we ignore it at our
peril. For not only are the powers and principalities seeking to
convert our children into well-trained consumers who worship in
the mall but they are also bent on convincing us that the future is
up to us. This is an even more dangerous temptation for a church
that knows its need of revival. We are so tempted to look at the
evidence of decline and to imagine that we had better get busy and
revive this church because God is apparently asleep at the switch.
Weare suchchildrenof productivityand of efficiencyand of endless
"to do" liststhatwe no longeractuallybelievethat the futurebelongs
to Christ. How many of our congregations are proclaiming a
kerygma that sounds something like: "Wearen't doing enough and
we aren't giving enough and we aren't good enough ...better get
busy." After all, not only the church but the world is in need of
revival. Amen? And we can see that too many people aren't doing
enoughand aren't givingenoughand don't seemto be goodenough.
But, of course, that's not exactly news. You don't have to go to
church to figure that out. Itsjust that it is so difficult to believe that
God is up to something incredible until this good news infects us
with the Holy Spirit's strange and life-giving hope that resists all
despair.

My rabbi, Martin (I have come to think that every Christian
preacher needs a rabbi) has taught me something crucial in this
regard. He tells me that he keeps the Sabbath week in and week out
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because it is so hard for him to believe in God. We throw around

the word "faith" as if it were some natural inclination among us.
We make it sound like the church is full of believers. My rabbi
teaches me that the People of God have a very hard time believing
that it's not up to us. Martin says that he must practice stopping
productivity for twenty-four hours every week - no "to do" lists,
nothing that must be done is to be done - in order that when he is
an old man he will trust in his bones that God is the Creator of the
universe who is still creating and producing life.This is astounding
good news that the powers of our age wish to silence because a
people who believe this about God in their bones will trust their
future and their lives and their deaths to God's peculiar ways.

Before I go any further, I want to take a moment to say a word
to the preachers here today. Preaching, after all, is the place where
the kerygma is to be announced when we gather. It is a regular
reminder that there is an odd message at the heart of Christian life.
Youpreachers are our kerygma people. And what I want to say to
you is that your voiceiscrucial inthese daysto helpus allrediscover
the gospel. I, like you, am not always sure that I grasp the gospel or
have words for it. I, like you, know that the people want us to have
an answer, want us to lead them to the promised land, want us to
meet their needs and produce a revived church. I, like you, know
that we don't actually know where Jesus is taking his church. So
what I want to say to you is that you need to find ways to tell the
truth about all of this with Christ's people. Help them to hear that
the good news is not about what we have to do, but about what
God is doing. This daring word that we can trust in Christ, not in a
new program or a new technique or a new theology,is the heart of
the good news. And, if you need it, call the Conference Personal
Minister for help accessing the witness protection program!

While I am at it, perhaps I could also have a word with you
who listen to, support and endure our varied attempts to proclaim
the gospel.Wepreachers need you. Weneed youto give us courage
to dare to speak unexpected news. We need you to assume that
God's word will trouble us as much as please us. We need you to
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keep asking us: "What is the gospel again, preacher?". When we
get busy doing everything else but announcing the odd good news
in Christ, take us aside and remind us of our calling, remind us
how easily the church loses faith, disbelieves, forgets and trusts in
some other gospel. And when we forget and lose faith, proclaim
the kerygma to us until we hear it and trust it and preach it again.
Oh, and by the way, if you hadn't already guessed, you are our
witness protection program!

So, to be clear, my message to you today is that the message
- the kerygma, the gospel- is a crucial mark of a church that is
longing to be revived by God. And this kerygma is always near at
hand. The scripture holds this gospel and brings it to us week after
week. So, rather than pick a favorite proof text today it seemed
wise to include in your packets the readings that are set for
tomorrow, the fifth Sunday in Lent in Year C of the Revised
Ecumenical Common Lectionary. After all, there just might be a
preacher or two here who haven't quite put the finishing touches
on tomorrow's sermon. When we gather later this afternoon for
worship we will hear a dramatic reading grounded in the gospel
narrative of Jesus' anointing. I will preach on the text from
Philippians in order to practice proclaiming the kerygma with you.
But now, to end this time together, I invite you to ponder Isaiah
43:16-21.

The thing about Isaiah and about Jeremiah and about Ezekial
- the thing about these three great prophets - is that they spend
such a long time convincing the people that their decline, their
loss, their ending as a people is not simply a matter of geo-politics
or of cultural change or of sociologyor of economics. Isaiah spends
the first thirty-nine chapters of his prophesy saying that the reason
the People of God are at a loss and have been in decline is because
God has judged their ways and their doings. Jeremiah says the
same thing. And so does Ezekial. I know that the United Church is
very fond of the prophets. They are our heroes. But I don't quite
know what to do with the fact that the prophets notice the hand of
God in the ending ofIsrael's cherished way of life. Yousee, it just

--
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might be that the fifty years of the church's decline since my baptism
is a season of God's judgment on the church we have known and
loved and worked so hard to shape. That is a painful thing to say
here, in the church that has shaped me and loved me into being.
But I am beginning to believe it. And, in believing it, I am beginning
to see something else as well. For beyond God's judgment the
prophets notice an unexpected turn. They perceive that God is not
done with the people yet. And this radical hope of revival is as
hard for the people to believe as is the word of judgment. I wonder
if we sit today somewhere in the midst of God's sure judgment and
God's amazing revival.

Sitting in this place, pondering how revival might catch us up
and make us new, notice tomorrow's text. It is God speaking - the
God that Moses met in the burning bush, the God whose awesome
first name dare not be spoken, and which is a verb that means "[
am what [ am doing". God reminds the hopeless people of the
miraculous events at the exodus from Egypt. A band of slaves,
powerless in the face of the world's mightiest army, is liberated by
God. But this memory is nothing in the face of what lies in the
future: "Do not remember theformer things, or consider the things
of old. [ am about to do a new thing, now it springs forth, do you
not perceive it?" And this new thing is "a way in the wilderness
and rivers in the desert". The people are being promised another
exodus, another wilderness wandering, another homecoming.
Notice that the people are not doing a new thing. The people are
not creating a new future. The text is not really about the people. It
is about God and what God is up to.

At the heart of the text is a deep question, one that must outlast
every sermon on this text. God says: "[ am about to do a new
thing; now it springs forth, do you not perceive it?" We look around

at our tired congregations, our aging buildings, our worn down
lives and we are not sure that we perceive any sign of God's new
future. But this is all that the church is asked in this text. Do you
not see what I am doing? Can't you sense what I am up to? This is
the question that our preachers must keep asking and these are the
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wordsthat ourcongregations,likeMary,mustponder in their hearts.
For then we will be listening when voices answer "Yes, we see",
"Overhere,Christishealing","In mylife, the HolySpirit is reviving
hope", "At the Table, our old familiar quarrels and our deep hurts
are being reconciled". "Yes, we perceive what you are up to, Holy
One".

When we perceive that God is up to something beyond all
expectation ...when we notice that the church is not simply being
reconstituted as it was in 1954 but is, in some mysterious way,
being inspired by the Holy Spirit that is God's energy and God's
deep hope for all peoples ... when we go home from a day like
today and say "There's something happening, God is up to
something,I can senseit" ...then we will find thatour congregations
cannot help but be places of praise. This is our calling. We are a
people formedfor Godso that we mightdeclareGod's praise (Isaiah
43:21). We praise God not so much because of what God has done
as because of what God is up to now.This praise is a political act.
It announces that in spite of the powers that be, God has another
future in store for you, another future in store for your
neighbourhood, another future in store for this earth. This praise
leads us to live with compassion among the hopeless and the
desperate because we know a message - a kerygma - of
abounding hope.And this praise is sung and lived in a multitude of
ways and voices. Youcan hear it in plainsong and in Taize chant,
you can sing it in gospel and in German chorales, you can read it
from a hymn book or on a big screen.The new thing that revivesus
is not our doing. It is not the latest gadget or fad or program or
speaker. The new thing that God is up to is this: Jesus Christ is
coming, today and tomorrow, turning lives around, making his
people new, reconciling the world to God. Amen? Amen! Praise
God from whom all blessings flow.



WHAT ABOUT MARY? Protestants and Marian
Devotion
by Jason Byassee!

The name of the Theotokos expresses the whole mystery of God's saving
dispensation. - St. John of Damascus (655-750)

In the doctrine and worship of Mary there is disclosed the one heresy of the
Roman Catholic Church which explains all the rest. - Karl Barth (1886-
1968)

There would not seem to be much chance of reconciling these
two descriptionsof Mary,the motherof Jesus.ForJohn Damascene,
a touchstonefigure for Orthodox and RomanCatholic theologians,
calling Mary the theotokos, "God-bearer", or more provocatively,
"Mother of God", is a thumbnail description of the entire saving
work of Christ. The Council of Ephesus in 431 codified theotokos
as Christian dogma, insisting that anyone who fails to affirmMary
as the Mother of God commits a heresy - that of denying that the
one who gestated in Mary's womb is God. Such descriptions of
Mary vindicated and encouraged popular Christian devotion to
Mary, including the invocation of her aid in prayer, the praise of
her in liturgy,and the depiction of and devotion to her in icons and
statuary.

It is precisely such practices that Karl Barth railed against.
For him, as for most heirs of the Reformation, such attention to
Mary is an extrabiblical intrusion into Christian faith that deflects
attention from Jesus. Devotion to Mary may well land its
practitioners in idolatry, leading them to worship one who is not
God, and who called herself merely a humble "servant of the Lord"
(Luke 1:38).

Much of what being Protestant has historically meant has
involved a protest against the Catholic devotion to Mary.

1 Copyright2004ChristianCentury. Reprintedby permissionfromtheDecember
14, 2004, issue of the Christian Century. Subscriptions: $49/yr., from P.O. Box
378, Mt. Morris, IL 61054.

-- -- - - --
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Nevertheless, the Second Vatican Council declared in Lumen

Gentium that Mary is a potential ecumenical bridge, a source of
the future unity of all Christians. That suggestion might seem either
ridiculous or insulting to Protestants. But recently there has been a
flurry of publications by Protestants on Mary, works that suggest
she could be an ecumenical bridge - or at least that the Protestant
aversion to Marian devotion is eroding.

Beverly Roberts Gaventa, a biblical scholar at Princeton
Theological Seminary, has led the charge with Mary: Glimpses of
the Mother of Jesus (1995) and with a collection of essays she co-
edited called Blessed One: Protestant Perspectives on Mary (2002).
Meanwhile Robert Jenson's monumental two-volume Systematic
Theology (1997 and 1999), and another collection of coedited
essays, Mary, Mother of God (2004), has given a certain pride of
place to the Mother of God.

Church historians of all stripes have long granted that Marian
teaching and devotion dates from the earliest days of the church.
And they grant that devotion to Mary was not discarded even by
the leading Reformation figures, Luther, Calvin and Zwingli. The
fruit of ecumenicallabouron this topic can be seen in such balanced
and helpful resources as Mary in the Plan of God and in the
Communionof Saints (1999),aproductof yearsof dialoguebetween
French Catholics and Protestants that calls for both Catholic and
Protestant "conversions" on the subject.

The most interesting new book on the theotokos in terms of
its form is Mary:A Catholic-EvangelicalDebate, by two graduates
of the fundamentalistBobJones University,one now anevangelical
Episcopalian and the other a Catholic convert and professional
apologist (2003). Dwight Longenecker (the Catholic) and David
Gustafson (a lawyer by trade) manage to defend their positions
tenaciously while being gracious toward one another.

The Magnificat
Many Protestants who have plunged into the thought and

spiritual practice of the ancient church have found a Mary more
appealing to them than she was to their forebears. Kathleen Norris,
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a Protestant participant in Benedictine monastic life, wrote the
foreword to the most recent Gaventa book. She notes that she was
not familiar enough with the Bible to know where the monks'
nightly vesper prayer comes from, and only later learned that the
stirring words of the Magnificat come straight from Mary's lips in
the scriptures. It took Catholic monks to reintroduce Norris to one
of the treasured practices of Protestant Christians - memorizing
and singing scripture.

My own participation in such monastic worship has also sent
me back to the scriptures to ponder Mary's place in them - more
prominent than I had thought on the basis of her place in the
churches that reared me. Yet those same monks whose chanting is
so beautiful engage in a most un-Protestant practice: they turn and
face a statue of the Virgin with her child on her lap. They sing,

Hail holy queen, mother all-merciful, our light, our sweetness, and our hope,
we hail you. To you we cry, poor banished children of Eve, to you we send
our sighs, while mourning and weeping, in this lowly valley of tears. Thrn
then your eyes, most gracious advocate, oh turn your eyes, so full of love
and tenderness, upon us sinners.

The description of Mary as "our light, our sweetness, and our
hope" seems to offer her praises scripturally reserved for Jesus.
The song concludes,

and Jesus, the most bless fruit of your virgin womb, show us, when this
earthly exile is ended. Oh clement, oh loving, oh most sweet virgin Mary.

Jesus seems an afterthought in the song, just as his place in the
statuary seems secondary - the lesser god on the lap of the greater.
The prayer is a beautiful way to end a day of contemplative prayer,
with candles flickering on Mary's bronzed face. But is it true?

We might begin considering the place of Mary in devotion by
noting some ways not to renew a discussion about her. We ought
not to speak as though all that matters about her is the virgin birth.
This question, central in the fundamentalist-modernist controversy
of the early 20thcentury, treats Mary herself as a side issue, a mere
conduit for the one she bore. A second way not to proceed is to use
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Mary to say anew that which Protestants already say.For example,
when Luther treated Mary he tended to depict her as a model for
justification by grace alone - that is, as further evidence for what
he already believed. If we are to attend to Mary anew, the effort
should yield something fresh, something neglected in our own
churches and lives.

The most important contribution of these recent reflections is
to give fresh attention to the incarnation. The Council of Ephesus
insisted that what Christians hold true about God is that God is not
unwilling to get involved in the flesh and blood of human life. The
Christian God is enwombed.To say otherwise is to introduce some
sort of split in the Son himself, to suggest that the man Jesus is
born of Mary and the divinity is not (perhaps the divinity is added
later or not at all). To call Mary theotokos is to safeguard the
fleshiness of God, and so the entire saving work of God in Christ.

As the Catholic theologian Lawrence Cunningham puts it,
there is an "almostoutrageousparticularity"about sayingthat God's
presence in the world is localized in the womb of an unmarried
teenage girl from Nazareth. Anyone can claim God as "almighty"
or "omnipotent" or "omniscient" or whatever philosophical word
we wish to append to him. To claim that God is enfleshed, that
God has a birth and death date, that God is Jewish, is the scandal
of particularityto which Christian faith is committed.Claims about
Mary are ways to keep from smoothing out the scandal.As Luther
said, "Mary suckled God, rocked God to sleep, prepared broth and
soup for God." She also taught him the songs, stories and practices
of the Jewish people whose messiah he would later claim to be.
Similarly, Charles Wesley (as Methodist theologian Geoffrey
Wainwright points out) praised God as one

who gave all things to be,
what a wonder to see
him born of his creature
and nursed on her knee.

In Mary the church ties a string around its finger to remember the

particularity of its claims about God. (John Henry Newman argued

---
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more than a century ago that the churches that had maintained strong
doctrines on Mary are those that had not abandoned strong
christologicalones.)

Not surprisingly, this string has led Christians to focus intense
scrutiny on Mary in her own right. The early church assumed that
to bear a sinless child she had to be sinless as well, and Roman
Catholics codified this as dogma in the 19thcentury in the doctrine
of the Immaculate Conception - the claim that by a special work
of God, Mary was spared any stain of original sin.

A Fresh Approach to Scripture
Protestants argue instead that it is Mary's ordinariness that

keeps the incarnation scandalous, not her sinlessness. That God is
born in the midstof aquiteaveragelife is the claimMary safeguards.

A focus on Mary also gives us a fresh approach to scripture.A
standard Protestant objection to Catholic Mariology is that she is
not as importantin scriptureas shehas becomein ecclesialtradition.
To a degree this is true. No one can argue for her immaculate
conception, her assumption into heaven, or her coronation as
heaven's queen directly from scripture. Yet argument over those
points has clouded other scriptural claims about Mary. What she
lacks in quantity of appearance in scripture she makes up for in
quality. Luke's telling of the gospel begins with her, and her fiat
("let it be" in Latin) to Gabriel's announcement of God's
incarnational intent opens the way for a new eruption of grace into
the world. She is present at and indeed an instigator of Jesus' first
miracle at Cana in Galilee (John 2-1-11).She and other women are
present at the cross, when the male disciples flee. Depending on
how one reads the resurrection narratives, she is present there too
(Mark 15:40,47).

It is striking that Mary is in the upper room at Pentecost -
the only womanpresent who is named - to receive the outpouring
of God's Spirit at the birth of the church (Acts 1:14). When Paul
makes his one oblique mention of Jesus' mother it is to point to her
as a sign that Jesus was indeed born, and so was genuinely human
(Gal.4:4).Tocite a morecontestedpassage,her image in Revelation
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12:1-6 as a woman clothed with the sun with a crown of stars in

the agony of giving birth to a son who will rule the nations is, at
the very least, impressive. Mary's appearances in scripture are
indeed limited, but they are tied to crucial moments in salvation
history, without which there would be no church.

Scripture presents Mary as an important agent in her own right,
not just as the mother of her son. If her Magnificat is any indication,
she is an extraordinary reader of the Bible, lyrically weaving
together Jewish scripture into a new song that is perhaps the most
frequently sung canticle in church history. We are twice told that
she "treasures" the words entrusted to her by angels and shepherds
and that she "ponders these things" in her heart (Luke 2:19,51).
Aged Simeon promises her that her child's destiny to be for the
"falling and rising of many in Israel" will cause a "sword to pierce"
her own soul too - suggesting that Mary's importance continues
in the saga of salvation long after her child's birth (Luke 2:34-35).

Mary's interaction with her son on the cross is striking, since
one of his fmal acts is devoted to naming John as her new son, and
her as John's mother. In this and other scenes she is depicted as an
image of the church, the mother of believers, and one to whose
care Jesus is devoted to his dying breath. Scripture presents a vision
of Mary as one whose importance is not limited to the Annunciation
and to Christmas, but extends into the life of the church.

At the same time, scripture also portrays Mary as
misunderstanding her son on several occasions. A precocious Jesus
seems exasperated with her failure to understand that he would
rather be in his father's house than traveling home from Jerusalem
with his parents (Luke 2:49). Jesus speaks to Mary harshly at Cana
before granting her wish (John 2:4). Mary and fellow family
members come to collect Jesus when a crowd accuses him of being
crazy in Mark 3:21 and 31-35. Jesus redirects a passerby's blessing
on Mary to all those who do the will of God (Luke 11:27-28).

Nevertheless, Mary is far more than an eyewitness to key
kerygmatic events and a crucial early theologian and church leader.
She is "a space for the spaceless one", to quote an Orthodox prayer.

-------
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Her womb was the physical site of the enfleshment of God. This
leads Robert Jenson to a conclusion that may sting Protestant
sensibilities - we ought to ask Mary to pray for us.

Jenson argues that death does not sever the bonds ofthe body
of Christ - as even most Protestanteucharisticprayers make clear.
Toask for a departed saint's prayer,then, isnot inprincipledifferent
from asking another Christian for her prayers. We hold that the
saints are not simply gone but are ever alive to God, and so we
ought also consider them to be available as intercessors, and
powerful ones at that.

This is precisely the point at which Protestant theologians get
most nervous. Such a request of prayer from Mary smacks of an
effort to gain divine favour by some route other than Christ - the
height of idolatry.Toprop the door openhereeven an inch threatens
to bring back the medieval systemsof venerationof scoresof saints
in an effort to earn the favour of a distant and foreboding Jesus.
Hence we slam the door shut. To honour Christ, the saints must be
excluded.

Yet this needn't be so. Jenson insists that "the saints are not

our way to Christ; he is our way to them." Each saint's particular
graces can be seen as reflections of the grace of Christ, whose
greatness grows in our eyes as we attend to the saints' individual
stories. The strengthening of the bonds of the body of Christ,
stretching as they do across the divide between earthly life and
death, should bring tribute to Christ rather than discredit.

Overcoming Patriarchy
Attention to Mary has been embraced by some theologians as

part of a feminist strategy of overcoming patriarchy. They point
out that the Protestant rejection of Mary has meant losing the
powerful woman who gave birth to Christianity in the beginning.
As Reformed theologian Christopher Morse notes, at the "most
important event of all history the mighty male is excluded!" Simeon
the NewTheologianargued in the 11th century that Godhad already
made a child from no parents (Adam) and had made one from a
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male with no female (Eve). God often makes children from two
parents, male and female (the rest of us). One thing only remained
for God to do - to make a child from a female alone. Hence it was
fitting for God to work through a woman, Mary, without aid of a
man. Perhaps God's enfleshment in human history via a woman
alone should be seen as a resource for feminism, if used carefully.

On the other hand, some theologians regard an emphasis on
Mary's submission, self-effacement and purity as a potential step
backward for women. And there is always the danger of treating
Mary as a "blank screen, a perfect canvas for our projections",
according to the historian Shari Turner.

If thereis acommonthemethat resonatesin Protestantattempts
to recoupsomethinglostin the rejectionof Mary,it is the description
of her as the archetypical Christian, the mother of believers. "We
too are 'virgins' who are incapable of bearing God", until God
deigns to be born in our ordinariness as in Mary's, argues
Presbyterian theologian Cynthia Rigby.

Sara Coakley articulates a particular kind of mariological
feminism by defending kenosis, self-emptying, against feminist
objections. With mystical theologians throughout the history of
the church, Coakley argues that self-emptying does not mean
submission or loss of self; it means growing into the fullness of
creation, becoming as radiantly full of the divine presence as was
Mary at the ninth month of her pregnancy.

So what can we conclude? Maya Protestant sing praise of
Mary at compline, and "hail" her as a "holy queen"? Yes, we can
participatein Marian liturgythat reflectshercrucialrole in scripture,
that protectschristologicalconfession,and thatdirects our attention
to Christ in new ways. Such a yes will necessarily entail a no to
practices that ignore the rich texture of scripture's portrayal of her,
that attend to her instead of her son, and that offer back doors for
patriarchy's return. In this area, as in others, Protestants have often
thrown out the baby with the bath water.

A friend of mine, speaking of the Catholic move to prune
excessive Marian doctrine and practice after Vaticann by moving

--



TOUCHSTONE, MAY, 2005 27

her statue to the side, observed that Protestants moved her out the

door altogether. We can return Mary to the pew beside us, in the
communion of saints, in our highest dogmatic confessions - the
apple of our eye as the first to believe in God's new work in Christ.
Not to do so is to lose something at the heart of things. As Reformed
theologian Willie Jennings says, "Salvation begins with Mary's
yes".

If that's true, Protestants can talk about her at other times of

the year than at Christmas and perhaps Mother's Day. Lutheran
theologian David Yeago suggests observing the other mariological
feasts of the ancient church, such as the Annunciation on March

25 (nine months before Christmas) and her saint day on August 15.
He also suggests we sing the Magnificat as often as possible.

Perhaps we might even say a Hail Mary or two. Luther objected
only to the second half of the Hail Mary, not to the first. To pray
"Hail Mary, full of grace, blessed art thou among women and
blessed is the fruit of thy womb, Jesus" is merely to cite scripture,
he thought. To say "Holy Mary, full of grace, pray for us sinners,
now and in the hour of our deaths" seemed to him to express an
extrascriptural accretion. But perhaps asking Mary for her prayers
is not in itself un-Protestant. To do so may even guard christological
dogma and defend against patriarchy. Who knows? Mary might
just be key to the future of ecumenism after all.

--



WHAT IS SPIRITUALITY?
by Peter C. Erb1

In the early 1970s, having recently completed my graduate
studies in medieval spirituality, I proposed a university course,
"Introduction to Christian spirituality", only to be told that the
curriculum vetting committee had reservations about the title. The
term "spirituality," it seems, was unknown to most of the
committee's members. "An excellent course proposal, but the title
will confuse students, and in so far as it has any meaning today
'spirituality' is a negative term," I was told. "Wouldit not be better
to replace it with 'mysticism'?"

We live in a fickle world: a mere decade later, in the early
1980s, new committee members turned the previous advice on its
head: "Why not call your course 'Christian spirituality', Peter? It
would attract more students." Their observation was well made,
but it stirred a new problem: a term which ten years earlier was
next to unrecognizable was by the mid 1980s so widely used as to
be meaningless. There was women's (and feminist) spirituality,
men's spirituality, nature (and natural) spirituality, native
spirituality, the tautology of contemplative spirituality, the
spiritualityof art, of exercise, and of archery. Spiritualityhad come
to define all that was good in contemporary life, and in less than
another decade it stood firmly against the source which had
originally spawned it, the now negatively understood "religion".
"I'm spiritual, but not religious", was the byword of students who,
having initially flocked to the course, entered my office at the close
of the first class to drop it. "I, like, thought it was, like, spiritual; I
didn't think there would be, like, so much reading, like, so much
religion."

Thereare few signsof changein the mid-noughtsof the twenty-
first century.And the "spirituality against religion" commonplace

1 Thisarticleis takenin part frommyJ. J. ThiessenLectures,LateMedieval
Spirituality and the Sourcesfor Peace and Reconciliation: Bridget of Sweden,
Catherineof Siena,Julian of Norwich, delivered at the Canadian Mennonite
University, Winnipeg, October 19-20, 2004, now in preparation for publication.
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has grown so all-pervasive that Christians struggle to redefine the
traditionalcentre of their liveswitha nowopaqueshibbolethframed
within implicit therapeutic structures and pelagian self-help
promises.

However widely applied the term "spirituality" may be in
present usage, if one looks to earlier Christian spiritual treatises -
books on growth in the spirit, spiritual direction, devotional life,
piety, prayer, meditation, contemplation, the ascetic and mystical
lives - they are all rooted finally in the Christian concept of love,
and in the structure of that love as it develops out of the two-fold
formulation of the Jewish commandment to love God and
neighbour, above all as the first of these is enunciated in the Shema
Israel: "Hear, 0 Israel: the Lord our God is one Lord; and you shall
love the Lord your God with all your heart and with all your soul
and with all your might"(Deut. 6:4-5).

The study of spirituality, then, is the study of all those
individual and communal forms of Christian worship: all Christian
thinking, willing, feeling, and doing - all those activities, rituals,
institutions,literary,musical,architecturaland artisticcompositions
- immediatelyor mediatelydirected to the love and praise of God.
Spirituality marks that human restlessness which can find its rest,
as Augustine put it so well, in God alone.

Love as one and communal: The first commandment
Three aspects of Shema Israel deserve close discussion: (1)

the definition of God as "one," (2) the requirement that the chosen
of God, Israel, "love," and (3) the application of the principle of
unity to the nature of that love: the Lord is a communal, "our,"
God, and the Lord is to be loved in a communal unity of heart,
soul, and might, three different aspectsof humanendeavour,which
when operativeas one, whetherin the political, social,or individual
realms, are at peace. On the second part of this call, - "and your
neighbour as yourself' - the second tablet of the Decalogue, and
its relation to the first, we will return shortly,but before we can do
so, we need to consider more closely the nature of love in respect
to the understanding of God as "one".

---
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From its beginnings, indeed, fromthe time of the apostle Paul,
orthodox Christianity firmly opposed a pattern of spiritual
endeavours,looselydesignatedas "gnosticism,"2sonamed because
its adherents trusted their knowledge (gnosis) to save them.
Christians, on the other hand, lived simply by faith, trusting in
love the gift of God freelyofferedto them. From a very early period
Christians understood the differencebetween knowledge and love,
and the nature of the unity each brings. By knowledge I come to
know and have a sense of being united with the thing or person
known. The more we know a person, for example, the closer we
sense our relation to that person, but the mystery of this sense of
unity and peace among individuals is that as our knowledge of,
and unity with, a person increases, the wider is our knowledge of
that person and the greater is the resulting distance between us!
Knowledgein fact separates;we know throughfacts, and as a result
knowing seldom results in a sense of peace. On the personal level,
"the more we know,the more we know we do not know"; it always
marks our distance from the person or thing known. On the
communal/political level, its only application can be compromise.
The same holds true in personal relations and this is why our
English-speaking forbears understood sexuality as "carnal
knowledge" - the first act out of Eden (Gen. 4:1) is not one of
love but of knowledge.

Unity and peace are available only in love. Love unites one
directly with the person or thing loved, and what must be loved
above all else is the highest Good. If I love possessions, I become
possessions; I loose my integrity, splintered as I then am among
many things, and when my possessions or any part of them are
lost, "I" am lost. If "I" am to be saved, I must then love that which
is fully and totally "one", that which in its comprehensionembraces
all in peace, and which, by loving, by becoming the fullest I can
be, I rest my soul in peace.

2 Whether or not one ought to designate the wide variety of religious options in
the early Church with the title "gnosticism", so designated by orthodox Christianity,

isanopenquestion.Foragoodoutlineof theproblemseeKarenL. King,What
is Gnosticism? (2003).
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To love God is the one thing necessary. In that love, not only
am I at peace, but I am at peace with my neighbours; if I love the
ultimate One, I can do no other. Polytheism, even as manifest in
our present secular doctrine that "all religions are the same", is
problematic, not because it pretends to accept all particular
mythologies, but because it requires that all seekers of the
transcendentlower their expectationsand limit their ideals to ethnic
and nationalends.The principleof the secondcommandment,"you
shall have no other gods before me", and of the finality of God's
revelation in Jesus the Christ, is not a means to sectarian division
or triumphalist crusade, but to peace within both the religious and
the secularorders.And thatpeace,whethermanifestin human social
and political formations, or individual and communal religious
experiences, is a mark of, and marked by, the hope of the beatific
vision, that final unitive form of the mystical vision.

To pray and to work: The second is like unto it
In Christian spirituality any consideration of the love of God

is inseparable from the love of neighbour. In the incarnation the
first and secondcommandmentsare fused,as are the contemplative
and active lives. Thus the Benedictines, the only Christian order
predating all divisions in the Christian church, have as their motto
ora et [ahora(prayand work).3But despite its antiquity,the phrase
reflects a long division of another kind in the Church, and one
which is still with us. In our own time we too often are faced with

a supposed division between mass-going or protest-marching,
spirituality or discipleship, (sometimes strangely transferred into
those two increasingly meaningless designations: conservative or
liberal).

3 And so too the Rule of St. Augustine (reflecting perhaps an even older order
opens with the words: "ante omnia,fratres Carissimi, diligatur deus, deinde et
proximus, quia ista sunt praecepta principaliter nobis data" (Before all
things,dearest brothers, love God and then neighbour; these are the first precepts
given to us). Luc Verheijen, La Regie de Saint Augustin (2 vols.; Paris, 1967),
1:148,417.

- - - - - - -- - -
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What must always be kept in mind, however, is that the
Benedictine motto is not orare aut laborare (to pray or to work)
but orareet laborare(toprayand to work).The firstcommandment
is notdividedfromthe second- the Christianspirituallife includes
both the love of God and the love of neighbour: they cannot be
separated. This point is made, perhaps no better than in Luke's
telling, to the lawyer's concern over inheriting eternal life. (Luke
10:25)

When asked to respond as to what is written, the lawyeroffers
a proper two fold answer:

A. You shall love the Lord your God with all your heart, and
with all your soul, and with all your strength, and with all your
mind;
and

B. your neighbour as yourself.
Nothing could be simpler,but to avoid the implications, the lawyer
asks for a definition of neighbourand Jesus responds with the story
of the Good Samaritan,as an example of the secondcommandment
(B), and admonishes the lawyer to go and act in a like manner.

Although most contemporary homilies close with this Jesus'
admonishment, the Lucan passage is, in fact, linked to the event
that follows. The lawyer is told to "go", and the disciples appear
to have grasped the message "going on their way" to the home of
Mary and Martha. Martha too seems to have had some sense of
the Samaritan's example, busying herself, as she ought, with
serving,whereasMary sitsat herLord's feetand "listens", fulfIlling
the model of that other Mary, the mother of the Lord, who once
some 30 years earlier had also waited and listened to the Word.
Little wonder then that Martha's sister is told she is doing the "one
thing necessary", the word "one" here linking love, unity, and
commonalityto which herpeopleweredirectedin the Shema. Mary
thusexemplifiesthe life of the first commandment(A) and provides
the settingforLuke to move onto the lessononprayer in the opening
section of Luke 11:"Lord, teach us to pray And he said to them:
When you pray "
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What we have in the telling then is a chiasmus:
A. The commandment to love God

B. The Commandment to love neighbour
B. the exemplum of loving neighbour
A. the exemplum of loving God.

The love of God here has primacy, enclosing the love of neighbour
- without the former the second is dissipated, and there is no
possibility of moving on in the life of prayer. The love of neighbour,
however, does not stand as a distant second - it stands, as it were,
as the content, at the centre, of the love of God, the latter shaping
and directing it, but not negating its matter.

There is also a second way in which the two loves are linked.
Contemporary homilists, obsessed with the "ethical" and
"political", regularly develop the parable by calling individuals in
their congregations to play the role of the Samaritan and treat their
suffering neighbours with the same care he did. But the one who
"proved" himself a neighbour was not, according to the answer of
the lawyer to Jesus' query, the one who had fallen among thieves,
but the Samaritan himself! The implied message is that the wretched
one, redeemed by the grace of a passer-by from another country,
discovers he has a neighbour where previously he lay alone and
dying, and this redeemed one is called to love this neighbour. The
Samaritan is thus parabolically linked to Christ, not to the individual
Christian. The second commandment is thus implicitly turned to
the love of God once again, the love of God in Christ, the one in
whom all Christians are united mystically and through whom alone
our spiritual journey of purgation and illumination can be
undertaken toward its fulfilment.



A GOD REAL ENOUGH,A CHRIST PRESENT
ENOUGH, TO DEAL WITH THE ENORMITYOF
EVIL

by Colin Peterson1

I want to begin by saying thank you to Father Klassen for
inviting me to speak to you about my work as chaplain at the
Manitoba YouthCentre. I've been worshipping here at St. Michael
and All Angels for over a year and I welcome the opportunity to
tell you, my brothers and sisters, about the ministry to which I've
been called and the important role you play in supportingmy work.
I speak to you in the name of the Father, the Son and the Holy
Spirit.

I was glad when I heard that the theme for these Lenten
presentations would be "nurture and outreach" for it seemed to me
that anyone who is engaged in a ministry of outreach needs to be
nurtured. To be engaged in a ministry of outreach is to be exposed
to the pain and sufferingof the world.It is to haveone's eyes opened
to the reality of evil. Without sufficient nurture, the pain and
suffering and evil would be overwhelming, sucking life from those
who seek to make a difference. It is my intention this morning to
tell you a little bit about the evil I've seen, the ways in which I've
found nurture, and the kind of outreach to which I've committed
myself.

As people of faith all of us are painfully aware that we live in
a world of evil. We read about it in the newspaper, we see it on
television. But for most of us evil, in its most profound and
disturbing forms, can be kept at a safe distance. That was certainly
true for me as I served the church in congregational ministry. I
spoke often then about the evil in our world, but I usually spoke as
a spectator,relativelyunaffected in any significantor personal way

I This was delivered on February 20, 2005 at St. Michael and All Angels' Anglican
Church, Winnipeg.

-- --
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by the things that I saw on the evening news or in the morning
paper. But when I began my work as chaplain at the Manitoba
Youth Centre I was exposed to evil in a most profound and
disturbing way.And I'm not talking so much about the evil (if you
can call it that) of 13 year-old children stealing cars, or reckless,
angry acts committed by drunken teenagers. I'm talking about the
evil of poverty that destroys human dignity and forces people into
dehumanizing roles of dependency. I'm talking about the evil of
sexual and physical abuse, and the immeasurable damage done to
the human spirit when a twelve year-old girl is pinned down by her
mother so that her abusive step-father can rape her. I'm talking
about the sexual exploitation of crack-addicted teenagers by men
of wealth and privilege and power. I'll never forget watching as a
man in an expensive SUV (complete with infant car seats in the
back) picked up a 16 year-old girl with whom I had worked. It
infuriated me to think that at the end of the night he would return
to the safety and comfort of his suburban home and the
companionship of his wife and children, while that poor, addicted,
homeless girl would find herselffrightened and alone in somedirty
crack house until the police once again dragged her into custody.
And so, I'm talking about the evil of ajustice system that is clearly
biased in favour of the rich and the powerful. I'm talking about the
evil of an overburdened child welfare system that moves children
from foster home to foster home, from institution to institution,
sometimes exposing them to further neglect and abuse. I'm talking
about the evil of 5 or 6 big police officers throwing a skinny little
15 year-oldgirl to the ground and kicking and clubbing her in front
of her two-year old baby because she's poor and aboriginal and
has acriminalrecordand no one willbelieveheranyway.I'm talking
about the evil of powerful drug dealers enlisting the services of
poor kids on the streets of Winnipeg to form gangs and sell crack
and put their own young women out on the street in the sex trade
and kill each other in drug-related gang wars. I'm talking about the
evil that sickens the heart when you learn that 98% of the young
women in the youth centre have been sexually abused and that

-- - ~

hot omYTOm-eValues we share in common or our affection for one
another, but to the mystery we share in the Eucharist. We are made
the mystical body of Christ by what we do here each Sunday. Your
friendship each week, your prayerfulness, your radical
inclusiveness, is an important part of the nurture I have received. It
has reinforced my conviction that spiritual nurture consists of two
things: a resilient faith that is deeply rooted in tradition, and a

community of love that breathes life into that tradition through its
life of worship, fellowship and outreach.

So, you're probably wondering, after I've been nourished here

what exactly does this ministry of chaplaincy look like? Well, let
me say, most emphatically, it is not, first of all, about "fixing" kids.

- - --

- ----



36 TOUCHSTONE,MAY,2005

almostall of the gang-involvedyoungmenin the youthcentrejoined
a gang, not because they wanted to do crime, not because they're
bad little punks, but because they wanted to belong to some kind
of family, they wanted to feel safe as they walked the streets of
increasingly violent neighbourhoods, and they wanted some kind
of financial security so that they too could participate in the
acquisitive materialism that dominates our society.

Well, my lament could continue all morning and I would still
fall short of adequately describing the heart-breaking evil that I
encounter in my work every day.The list is a long one and perhaps
at some other time and in some other setting I could tell you much
more. After my first year at the youth centre I became aware of the
great toll that was being taken by what I was seeing. I suffered
from the kind of weariness that comes when you realize that if
there's any change at all it is painfully slow and almost intangible.
I was discouraged by how small and insignificant the efforts of the
faithful seem in the face of such evil. I was spiritually hungry. I
knew there was no social policy, no act of charity, no political
initiative, no effort of mine, however persistent and dedicated, that
could fix the dirty, stinking mess I saw every day. I couldn't make
sense of it until, nearly starving, I found myself once again at the
foot of the Cross, amazed by the love I found there, knowing that
somehow there, and there alone, in the body and blood of our Lord,
the evil is addressed. I'm not sure how it works, I just know that
God has done something there that changes everything and makes
right all those things that can never be made right.

The kind of evil done to the children at the youth centre
produces incredible rage. With the intense anger come fantasies of
revenge. You want to hurt the people who have hurt those kids.
How hard it is to let that stuff go, to trust it all to God and his
justice. In our longing for revenge we cry out, "Somebody has to
pay for this! Somebodyhas to pay for the cruelty that these children
have suffered and for the irreparable damage that has been done to
so many of them!" But I know revenge doesn't fix it. Revenge
doesn't bringpeace, partly because the people who havedone these
things have been victims themselves and none of them has enough

---
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to lose to ever pay the price for the harm they've done! A price
must be paid, our sense of justice demands it, but no one can pay
enough to compensate for the torment of those children, their broken
hearts and their ruined lives. No, it is on the Cross that the price is
paid. It is on the Cross that the only sufficient sacrifice is made. It
is on the Cross that God offers himself to pay the price. And in
believing, in accepting such gracious love, we are set free. And
only then, can we let it go.

"Indeed, God did not send the Son into the world to condemn
the world, but in order that the world might be saved through him."

I want you folks to know that one of the reasons I'm
worshipping here at St. Michael and All Angels is because I find in
the worship here a God who is real enough and a Christ who is
present enough to contend with the enormity of the evil I've seen.
In the Eucharist, we kneel before the Cross receiving its grace and
its freedom. There I find food adequate for the journey and a faith
with roots deep enough to survive in the desert and still bear fruit.
As most of you know, those roots, the roots of Anglo-Catholicism,
bring together radical social concern and an orthodox faith. For
me, the two are inseparable. There is nothing more radical -
politically, socially, economically - than the gospel of Jesus Christ.
There is nothing more subversive, more revolutionary than the
scandal of the Cross and the empty tomb. But I have also found in
this place a supportive family - a family which owes its existence,
not only to the values we share in common or our affection for one
another, but to the mystery we share in the Eucharist. We are made
the mystical body of Christ by what we do here each Sunday. Your
friendship each week, your prayerfulness, your radical
inclusiveness, is an important part of the nurture I have received. It
has reinforced my conviction that spiritual nurture consists of two
things: a resilient faith that is deeply rooted in tradition, and a
community of love that breathes life into that tradition through its
life of worship, fellowship and outreach.

So, you're probably wondering, after I've been nourished here
what exactly does this ministry of chaplaincy look like? Well, let
me say, most emphatically, it is not, first of all, about "fixing" kids.
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It's about loving them. When I first started to work in corrections
at the Winnipeg Remand Centre in 1996 a colleague warned me
that some ofthe staff would see me as a "con lover". By the end of
my 6 months there I had come to believe that there was no better
way of describing my role. I have to remind myself of that all the
time. It so easy to embrace the dominant agenda of a correctional
facility and to see one's self as an agent of what we like to call
"cognitive restructuring" or, to put it simply, helping kids to make
better decisions. But, I have to keep reminding myself, I'm not
there to do cognitive restructuring, I'm there to do spiritual
restructuring, to be an instrument of Christ's compassion, to be a
non-judgmental source of grace, to offer hospitality and humour
and playfulness.A retired chaplain, with whom I meet on a regular
basis, put it well when he said, "Instead of talking about trying to
help kids change we should be talking about helping them grow." I
like that image because it reminds me that growth is a gradual
process and, in the plant world, growth is only possible when
externalconditionsare right - whenthere's enough lightand water
and food. It is my responsibility as chaplain, and our responsibility
as a society, to ensure that young offenders are provided with what
they need to grow.

One imagethatgivesshapeand meaningto myrole as chaplain
is the image Christ gives us in Matthew 25:36 when he declares, "I
was in prison and you visited me". As chaplain I'm engaged in the
business of bearing witness to the "Christ" that I fmd in God's
"little ones". And it may well be that the Christ I find there is the
mocked and beaten Christ, victimized by the authorities and
destined for some kind of crucifixion. Even so, it requires, on my
part, a celebration of that which is holy in them. It requires an
affIrmationof their humanity,theircreativity,their senseof humour,
their broken hearts, their dreams both shattered and intact, their
hunger and capacity for love and, of course, their resilient and
persistent hope. And so, it is not primarily about the patronizing
and paternalisticbusinessof "bringing"Christto inmates.It is about
bearing witness to the holy light that those kids bear within that
dark, dehumanizing prison. It is about proclaiming the mystery of

- - -
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the Christ who in his dying and his rising has claimed them by his
love forever.

That image from Matthew 25 also implies that it is my
responsibility to provide a place of refuge within the lonely walls
of the prison. A few years ago, one of the residents with whom I
worked was asked by a teacher to draw a picture of the one place
in the world where she felt most safe. I was humbled and moved

when the teacher showed me the picture. She had drawn a picture
of my office. I gave thanks for the privilege of being able to offer a
place within the prison where she felt safe and protected. It was a
very vivid image of what correctional chaplaincy is all about.

As a chaplain, I understand spiritual care to be informed by
the Incarnation. In the Incarnation we discover that God takes this

physical, earthly realm seriously. So correctional chaplaincy isn't
ministry to a "part" of the person, to some detached soul or spirit,
but to the whole person. For that reason, spiritual care in the
correctional setting is about tending to the physical, emotional and
intellectual needs of young people. Institutionally, this creates some
interesting tension, as the "God person" who is supposed to "just
pray" with the "lost souls", lobbies for a resident who is in need of
specialized medical treatment, or sets up a special visit for a resident
whose pregnant girlfriend has had a miscarriage, or challenges an
institutional policy regarding discipline, or lobbies the government
for better social programs or more equitable economic policies.

The matter of how we as a society deal with young offenders

has been given much attention by the media lately. In our anger, it
is easy to move quickly to thoughts of punishment and revenge.
We hear the cries of protest, "We're too soft on young offenders,
let's do more for the victims!" Well, let me tell you, most of those

young people were victims long before they were perpetrators. I
have come to believe that love not punishment is the most faithful
instrument of change. If I help a young offender grow as a person
it is not because I have sought to change them but because I have
sought to love them. And believe me, it's not so difficult. There is
much in those young people that is lovable. In the end, it is healing
they need, not cognitive restructuring. They need the kind of healing
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we all need - the healing that flows from the Cross - the healing
that is love. In this season of Lent we come face to face with our

own need for healing and the reality of a sinfulness that breaks the
heart of God, a sinfulness that is not just around us but in us. May
our faith allow us to relinquish the simplistic solutions born of
self-righteousness and pride, so that we may allow our hearts to be
broken by that which breaks the heart of God, and strive instead
for the kind of worldwhere all humanbeings may flourish together,
receiving the things we need to grow. May our faith be strong
enough to see beyond our vengeful musings to the vision of a new
kind of world, a world made by the Carpenter, a world rooted in
grace and forgiveness, a world of freedom - a world fashioned
there by him, in love, upon his cross.

Amen.

- -- - - -
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THE VARIETIES OF RELIGIOUS EXPERIENCE
IN AN INDIA MEDICAL MISSIONARY:
Belle Chone Oliver
by Ruth Brouwer

IJ

In 1922,on furlough from
the work shehad begunin India
twenty years earlier, Chone
Oliver (1875-1947) copied out
passages fromWilliamJames's
The Varieties of Religious
Experience. The subject was
close to her heart. As a young
missionary she had shown an
inclination towards asceticism
and a strong concern with
making converts. With the
passing of the years she moved
haltingly away from these

CourtesyofUnitedChurch/Victoria tendencies, seeking external
UniversityArchives. and inward reassurance that

Photonumber86.272P/8 Christian service was in itself

an acceptable expression of her ardent faith. In these circumstances,
some lines from James's chapter on "The Value of Saintliness"
perhaps struck a particular chord: "each of us must discover for
himself the kind of religion and the amount of saintship which best
comports with what he believes to be his powers and feels to be his
truest mission and vocation."1

Chone Oliver's adult preoccupation with how to live out her
faith was not an unlikely one for someone who, as a little girl, had
tried to improvise a headpiece like those worn by the local nuns

1 William James, The Varieties of Religious Experience (New York: Collier,
1961) p. 297.
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and then later asked her mother for a Salvation Army-sty Ie bonnet.
Years later when the Presbyterian-born Oliver recalled these forms
of religious role-playing, and her youthful fondness for attending
the worship services of her Baptist, Methodist, and even Catholic
friends, it was to trace the roots of her affinity for the ecumenism
that had lately resulted in the creation of the United Church of
Canada.2 This brief article deals with aspects of Oliver's life that
reflect the evolution and interconnectedness of her spirituality, her
ecumenism, and her commitment to medical professionalism. All
three elements were interwoven in her sense of mission.

Chone Oliver - she was named for a Jesuit priest who had
saved her father from drowning - was born in Ingersoll, Oxford
County, Ontario. It was a part of the province known for producing
Protestant missionaries and preachers, among them the spectacular
evangelist Aimee Semple McPherson. Yet like Aimee's family,
Chone's was scarcely representative of the type that produced
missionaries. Her businessman father, Adam Oliver, the first mayor
of Ingersoll and a Liberal member of the provincial legislature,
was involved in several high-profile political controversies.
Following his death, his troubled second wife, Chone's mother,
proved incapable of caring for her children. As a result, Chone and
two brothers were removed for some years to another community
to be cared for by the Presbyterian minister and his wife.

Whether because of this upbringing, or in spite of it, Chone,
as noted, was intensely interested in religion even in her girlhood.
As time passed, missionaries replaced her earlier role- models. She
was particularly drawn to the medical aspect of mission work after
attending the designation service for a fellow Presbyterian, Margaret

2 Belle Chone Oliver, "Adventures in Interdenominationalism," draft of an article

(n.d. [1925]). I am most grateful to Ms Glenna Jamieson for providing me with
duplicate copies of this and other material by or about Oliver, most of which she
subsequently donated to the United ChurchlVictoria University Archives, Toronto.
Unless otherwise indicated, information and quotations used in the remainder of
this article are drawn from and cited in Chapter 2 of my Modern Women
Modernizing Men: The Changing Missions of Three Professional Women in Asia
and Africa. 1902-69 (Vancouver: UBC Press, 2(02).

--------------
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McKellar, who had returned to public school in adulthood in order
to study medicine and become a medical missionary. Although
Chomfs own schooling was frequently interrupted, she was an
outstanding student. After studying medicine at the Woman's
Medical College in Toronto, and interning in Philadelphia, she
prepared to leave for India, arriving in 1902 to begin her career as
a medical missionary in the Presbyterian Church in Canada's
mission, established in 1877.

Neither women missionaries, nor those with medical
specialties, were unusual in the church's India mission. Indeed, an
Ontario schoolteacher named Marion Fairweather, having gained
experiencein anAmericanPresbyterianmissionin India,had played
a vital if controversial role in establishing the Canadian mission's
first station. Located at Indore, it was the capital city of the state of
the same name. Indore and other princely states in the region, then
known as Central India, enjoyed a degree of independence from
the British imperial government, which nonetheless had its own
officials on the ground. Both Indore's prince and local British
officials were initially opposed to the establishment of the mission.
In these circumstances, the work of missionary womenas teachers,
and especially as doctors, was recognized by the mission as having
an important role to play in overcoming the opposition. Even those
male missionaries,who wereotherwiseuneasyabouthavingwomen
colleagues, strongly supported medical work, not only as a tool to
disarm opposition but also for the perceived value of western
medicine in opening doors for evangelism. Given this situation on
the ground, and the success at home of the Woman's Foreign
Missionary Society in securing volunteers and raising funds, the
Central India mission had a majority of women on its staff from
the first year of its existence. For a time in the 1890s more than
one-third of the women missionaries were doctors. Though
professionally trained in modern medicine, they were far from
indifferent to the spiritual side of their job. Indeed, they were as
eager as their non-medical colleagues to win converts to
Christianity.
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Coming into this environment as a spiritually sensitive and
intensely earnest first-term missionary, Oliver felt a strong
obligation to look for opportunities for proselytizing both within
and beyond her medical work. Diary entries from this period in
her life reveal moments of personal anguish and self-reproachover
occasions when she felt that she ought to have seized, or created,
opportunities for presenting the claims of Christianity, but was, at
the same time, uneasy about that task. The tension between her
personal discomfort with overt evangelizing and her longing "for
souls" during a period of revival in the mission in 1906-07, along
with the guilt that she experienced over such stolen pleasures as
novel reading, led Oliver into a period of depression about her
own spiritual state so intense that it occasionally left her incapable
of routine work. A furlough in 1907-08 restored her to better
physical and mental health. And through reading, reflection, and
periodic contacts with medical missionaries serving elsewhere she
gradually developed a new understanding of the place of medical
work in modern Christian missions. In time, these experiences
would give her greater personal peace of mind. They would also
transformherprofessionallife.Beginninginthe1920s,Oliverwould
playa leadingrole inecumenicaland internationaleffortsto upgrade
the professional quality of medical missions in India, and in
developing a new rationale for their existence. And the last two
decades of her career, during which she served as the ftrst full-
time secretary of the Christian Medical Association of India, saw
her struggling for the cause that would become her single most
important goal: the establishment of a fully professional Christian
medical college so that Indian doctors could become, in her words,
"colleagues and eventually successors".

But all this still lay ahead when the tall, attractive doctor
arrived in India in 1902, just as she was turning twenty-seven.
Oliverservedher apprenticeshipin Indore,stillthe mission's largest
station, where a women's hospital had been completed in 1891, its
structure and daily operations designed to conform to purdah
traditions and caste distinctions. (Despite such care, Hindu and
Muslim women for long avoided the mission hospitals except as

- - - - - - -- - - - - - -
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day patients, and much medical work continued to be conducted
through dispensaries and in patients' homes and impromptu
roadside clinics.) There followed appointments to Neemuch and
Dhar, smaller centres where Oliver herself was in charge of the
mission hospital.

Of course, no medical missionary was freejust to do medical
work. In addition to the various forms of evangelistic work that
she supervised or undertook personally, she sometimes had to
arrange for and supervise the construction of mission buildings,
especially if no male missionary was available. There were also
staffing needs to be met, conflicts to sort out, and sometimes even
marriages to arrange, since Indiansattached to a missionwere often
alienated from their families. Sometimes the medical missionary
had to step outside her professional role altogether to fill in in
another mission institution during a colleague's absence. It was
this policy that led to one of the unhappier intervals in Oliver's
career. Followingher returnfromfurloughin 1908shewasassigned
a periodof responsibilityfor the largeorphanagein Neemuch,where
girls rescuedfrom the tum-of-the century faminewerebeing raised.
Diary entries at the time, and even years later, suggest that she had
little affinity for such work and as a result was occasionally as
hard on the vulnerable girls in her care as she was on herself. On
the otherhand, the resumptionof medicalworkin Neemuchbrought
her into a happy working partnership with her former mentor, Dr.
MacKellar, and won praise from the senior British medical official
in the cantonment. The two women, he declared, had overcome
his prejudice against "lady doctors" by their hard work and their
breadth of mind. His use of the latter phrase probably signaled his
approval of their low-key or indirect approach to evangelizing
patients; one reason for imperial officials' opposition to mission
work in volatile areas like Central India was their concern that
over-zealous proselytizing would stir up strife.

Followingher return from furlough in 1915Chone Oliver was
assigned to open medical work in Banswara, a remote town some
sixty miles from the nearest railway. Banswara. would remain her
base until 1929, her longest and most congenial posting as a
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conventional medical missionary. Working first from makeshift
facilities and then from her bungalow, Oliver oversaw the
construction of a dispensary, completed in 1920. Two years later
there was a hospital to celebrate, the first in the state. But it was
not only the pioneeringaspect thatmade Banswaraa happyposting.
The station's principal constituency was the aboriginal Bhil
population. Desperately poor, and largely un-Hinduized in terms
of their cultural and religious practices, the Bhils - "despised,
oppressed, timid folk" - were a rarity in India missions: fertile
soil for Christian conversion, though even here what Oliver called
"the reaping time" was neither early nor easy.3Once won over, the
Bhils were also appreciative of medical services that met their
needs, and because they had no strong traditions of purdah and
caste they could be treated in a general rather than a sex-segregated
hospital. For Oliver, who was eager to avoid unnecessary gender
divisions in the administration and conduct of mission work, it
was a welcome change from her experience in other stations.
Finally, she enjoyed amicable relations with her Canadian
colleagues and Indian assistants, and the support of state officials
and local merchants. Although she had not joined the Canadian
Presbyterian mission until 1902 she knew enough of its early,
conflict-filled history to realize that the internal harmonyand local
acceptance that existed in Banswara could not simply be taken for
granted.

But if Oliver was happy in her work at Banswara, she was not
content to stagnate. Anxious to stay abreast of developments in
modem medicine and new missionary thinking, she tried to keep
up by reading the medical journals and mission literature that
eventually reached her in the remote station. She also attended
national conferences of medical missionaries and took advantage
of opportunities such as that provided in 1920by the Government
of India's Women's Medical Service to take a short course on

venerealdiseases.Participation in the course gaveher future access

3 Dr. Chone Oliver, "Medical Work in a Bamboo Hut," Missionary Messenger
(Jan. 1917) pp. 12, 13.
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at government rates to drug supplies for treating such diseases. It
was perhaps also a stimulus to critical thinking about the quality
and conduct of mission work, and medical missions in particular.
In an autobiographical fragment she recalled that sometime about
1923 she had been struck by the challenge to missions contained
in a reprinted address by Joseph Oldham, secretary of the
International Missionary Council (IMC), "to survey their work,
deal ruthlessly with what was ineffective, and plan for at least ten
years ahead." A subsequent conversation on this subject with
William Paton, then the secretary of the National Christian Council
of India (NCC), specifically with regard to medical missions led to
her paper in 1924 at the conference of the Medical Missionary
Association. The title was "Do we need a Survey of Medical
Missions?"

What followed was predictable: along with an American
Presbyterian colleague, Dr. Robert Goheen, she was asked to
undertake an investigation of medical mission work for the
Association's newly formed Survey, Efficiency, and Cooperation
Committee. The resulting report, published in 1928 as Survey of
Medical Missions in India (it includedCeylon), tactfullybut clearly
declared that medical missions, however noble their record of
pioneering work among needy Indian peoples, were no longer
keeping up with the best of what the Government of India and
some provincial governments were providing, or at least aiming to
achieve. Should missions, then, simply abandon this part of their
work to the state and to private practice? The Survey's answer was
an unequivocal No. Medical missions must remain an integral part
of the church's work in India, but they must be continued with a
clearer understanding of their role and with a greater concern for
their overall quality and efficiency. The stage was set for the next
development in Oliver's career.

By the time the Survey waspublished,the MedicalMissionary
Association had transformed itself into the Christian Medical

Association of India (CMAI), an organization open to Indian
Christian doctors and any other practitioners with "a recognized,
registrable qualification or its equivalent" and a commitment to its

----
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aims. It was as a member of the CMAI and as co-author of the
Survey that Oliver was sent from India to the !MC's Jerusalem
conference in 1928 along with a Danish colleague.As two of only
three medicaldelegatesto the Jerusalemconference(therehad been
no plans to include medical work on its agenda), Oliver and Dr.
Christian Frimodt-Moller not only drew insights from the Survey
to the attention of an international audience; they also presented a
rationale for Christian medical work that officially moved beyond
the old view that its function was simply to open doors for the
preaching of Christianity.

Of course, strict adherence to the "old view" had long since
been abandonedineverydaypracticeby manymedicalmissionaries.
But the argument that medical work in a mission was "a spiritual
service in itself' and not merely an instrument for proselytizing
had not previously been enunciated as a basis for a general policy.
It was Frimodt-Moller who presented the new theology of medical
missions to a plenary session of the Jerusalem conference. But in
1932 in The Ministry of Healing in India, an enlarged and updated
version of the Survey, largely prepared by Oliver, the arguments
were developed more fully, and care was taken to reassure any
who were worried that medical missionaries were not being
encouraged to see their work exclusively in technical and
professional terms. Still,here, as elsewhere,Oliver and her reform-
mindedcolleaguestookthe positionthat theycould be truedisciples
of "the Great Physician" without aggressive and unwanted
preaching.

Through her role on the medical missions survey and at the
Jerusalem conference Chone Oliver had become associated in a
public way with the task of rethinking Christian medical work in
India in order to make it viable in a rapidly changing political and
professional environment. It was this background that the NCC
and the CMAI were drawing upon when in 1929 they asked the
United Church of Canada for her services. Like most of her
Presbyteriancolleagues in India she had beena supporterof church
union in 1925 and of her mission's new denominational identity.
Indeed, she was enthusiastic about ever larger ecumenical
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endeavours and thus welcomed the opportunity to take on this new
role. It was initially a temporary position, and she was to act
simultaneously as the NCC's secretary for medical work and as
secretary-treasurer of the CMAI. In 1933 when her position with
the CMAI became permanent, her connection with the NCC was
also continued. For the rest of her working life she was to make
her home in Nagpur, the NCC's base and the bureaucratic centre of
Christian ecumenism in India. In her new career she would initiate
or advance such diverse undertakings as a nurses' auxiliary linked
to the CMAI, a hospital supplies agency to coordinate purchasing,
social hygiene work (including birth control), and a prayer cycle
for medical personnel. Though not formally the editor of the
CMAI's journal, she was responsible for writing or arranging for
many of its regular features. She also represented and publicized
CMAI causes through her frequent travels in India to inspect
medical work and attend regional gatherings. When she was about
to retire in 1944, a former CMAI president would aptly observe
that "[t]o all intents and purposes. . . Dr. Oliver is and has been the
C. M.A. I."

While Oliver threw herself into all of the CMAI's projects,
the most demanding and the one closest to her heart was the
establishment of a fully professional and ecumenical Christian
medical college.4 The project, which was still a work in progress
when she died in 1947, faced numerous hurdles from the moment
it was presented to the CMAI membership. Originally put forward
as a project to establish an institution for training male doctors, it
was soon redefined with a coeducational medical college as the
goal. But questions remained about where the college should be
located and, most importantly,how such an expensiveundertaking
could be funded. Three Christian medical schools already existed,
those at Ludhiana, in the Punjab, and Veilore in South India for
training women, and the American Presbyterians' school at Miraj
in the Bombay Presidency for training men. But all three offered
only licentiate-level training, and each would require substantial

4 I havewrittenmorefullyaboutthisprojectelsewhere;seenote2, above.

---
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upgrading in staffing, curricula, and facilities before it could win
university recognition as a facility providing fully professional
medical education. Should one of these sites be asked to give up
its single-sex identity and undergo upgrading, or should an
altogether different site be chosen? As the Depression worsened
and financial support for all forms of mission work dried up, such
questions seemed irrelevant, for ecumenical leaders like William
Paton, now in London with the IMC, declared that the project was
simply not viable and withdrew their initial support. Meanwhile,
the charismatic Dr. Ida Sophia Scudder and her US supporters
remained committed to upgrading the Missionary Medical School
for Women at Vellore as an exclusively women's institution and
thus became rivals for already scarce ecumenical funding from
Britain and North America. It was only in1943 with NCC and
IMC leaders once again supportive of the CMAI college project
that Scudder and her supporters abandoned their stand and agreed
with an outsideexpert's earlier recommendationthatVelloreshould
be the site for a coeducational medical college. Oliver was able to
preside over the first stage of the transition in 1944,the opening of
an outpatient department for men, but it was not until 1950 that
Christian Medical College, Vellore, won full accreditation from
the University of Madras and began its developmentas a nationally
recognized centre of modem medical excellence.

In the tributes they wrote at the time of her retirement and
following her death in 1947, CMAI colleagues emphasized that
Oliver's personal faith had been a crucial element in seeing her
through the long years of struggle for a fully professional Christian
medicalcollege. Even in the 1930sit was a faith that had continued
to evolve, fmding inspiration in sources as diverse as the Oxford
Group Movement, Gandhi's spirituality, and the controversial
Rethinking Missions: A Laymen s Inquiry after One Hundred Years,
which she reviewed for The New Outlook.5 Oliver would perhaps

S Miss B. Chone Oliver MD, "On Rethinking Missions," The New Outlook,
Jan. 18, 1933, p. 58.
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have been disappointed if she had lived to see how quickly her
name and the contribution of the CMAI to the establishment of the
Christian Medical College disappeared from its institutional
memory. Nevertheless, I suspect that her faith-life would have
continued to evolve and that she would have recognized that her
legacydid live on atVellore:in medicalpractitionerswhocombined
Christian faith, professional skill, and Indian identity in ways that
reflected her long-held vision: "men and women capable of being
colleagues and eventually successors."
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THE MIRACLES OF
JESUS
by Richard S.Ascough
Toronto: Novalis,2003.159
pp. Paperback. $16.95.

Since the dawning of the
Enlightenment scholars have
attempted to explain the miracles
described in the Bible. Various
explanations are offered for the
partingof theRed Sea.Attemptsare
made to identify exactly what star
was seen over Bethlehem.
Rationalizations are made to

explain the numerous miracles that
are attributed to Jesus. None have

been particularly satisfying, and all
seem to generate controversy.
Miracles of Jesus introduces us to
a new way of looking at these
seemingly inexplicable events.
Instead of trying to explain the
miracles,RichardAscough's goal is
to help the reader understand their
meaning and see how they are
relevant to present day Christians.
In my opinion he has achieved this
goal.

Ascough devotes one brief
chapter to each of twenty-seven
miraclesthat areoutlinedin the four
Gospels.He beginswiththosein the
Gospel of Mark, considered to be
the first Gospel written, and then
follows with the miracles from

Luke, Matthew and finally John.
Miraclesthatoccurin morethanone

gospelarecomparedto demonstrate
the way in which the story has been
adapted to address the specific
concerns of each author.

Each chapter starts with
identifying the biblicalpassage and
the miracle.Ascough then provides
historical information that sets the
stage for the story. Understanding
the socio-political and geographic
settings is important for
understanding how the story would
be received by the people that the
Gospel writers were addressing. It
also helps us to see how the early
Gospel reader would have
understood the story. After setting
the story within its historical
context, and detailing the
implications of the miracle for the
people in that setting,Ascoughthen
brings those implications into
today's setting. He ends each
chapter with a suggestion of what
that miracle says to us today. The
end of the chapters present us with
challenging questions and thought-
provokingcomments for readers to
consider as they relate the miracle
to present day circumstances.

Although the information in
each chapter does not build on the
previous chapter, in order to grasp
the full significance of the healing
miracles the reader must read
chapter one before proceeding to
any other part of the book. This
chapter outlines how illness was
perceived in antiquity, and the role
of the healer. It also sets the stage
for understanding how and why the

- -- -- --
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miracles in the Gospel of John,
covered in the last seven chapters,
differ from the miracles in the
synoptic gospels.

This book is not an academic
study for the biblical scholar. It is
written for the average person who
has some knowledge of the
Christian Scriptures, and who is
looking to further their faith. It is
well laid out, interesting and easy
to read. The appendix at the end
provides a quick reference to the
miracle storiesand their placein the
various Gospels. This is a very
versatilebookthat couldbe used by
a Bible study group. Or, given that
each chapter is only about four
pages long, it could be used as a
personal daily reflection book. It is
certainlyan excellentresource to be
consulted when preparing a
meditation on one of the miracle
stories in the lectionary. Anyone
who is interested in exploring their
faith through reflection on biblical
passages will find this book well
worth reading - and rereading.

- DeborahShanks

CARUNG THROUGH THE
FUNERAL
by Gene Fowler. St. Louis,
Missouri: Chalice Press,
2004 $29.95

"Never, ever, be late for a
funeral". With these words of
practical wisdom Gene Fowler
delves into the world of funeral

leadership. Fowler has published a
work that can be useful to students,
clergy andlay people. Anyone who
is asked to officiate at a funeral can
use this text.

The book helps fill in some of
the blanks left from both our
theological education and the
changes happening in the world
around us. Wedon't always have a
lot of opportunity to study funerals
when we are training for ministry.
This is ironic, as one of the main
opportunities for community
outreach comes to us in the form of
a funeral. I have had a number of
conversationswithpeoplewhohave
indicated their place in a church
community was facilitated by a
funeral. They often point to the
workdoneby thepersonleadingthe
service and caring for the circle of
people involved. When a funeral
service has been completed I have
frequently been asked about the
congregationsI have served.It is an
important opportunity to talk about
the people and the kind of
community we share. People have
often expressed an interest in
checking out the congregation and
the worship offered there.

While this "on thejob" training
may be helpful, one can only cringe
at the potential mistakes we can
makebeforereachinganappropriate
levelof competence.GeneFowler's
book is one of the sources of
information that can help us
achieve that competence. Caring
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Through the Funeral can help us
avoid some of the mistakes that
cause additional pain for the
grieving individuals and families.
It's a call for students and
practitionersalike to builda levelof
skill and knowledge that can be an
asset, a blessing and a comfort to
the people we meet in oureveryday
ministries.

Fowler deals withcritical issues

such as loss and grief. He examines
the changes that happen when a
person close to us dies. He reviews
the different types of loss, and
discusses important concepts such
as bereavement. Stories are told
that illustrate what he is trying to
say. These stories help us imagine
the human face that is an important
part of any funeral. Fowler strikes
a strongbalancebetweentheoryand
story. It's a balance that helps us
see how the information provided
can fit in our everyday lives.

The people we minister to face
tremendous challenges when they
losesomeonecloseto them. Caring
for these folks is an important part
of what we do. This focus on
pastoral care is consistent
throughoutthebook. Fowlerinsists
that it has to be one of our priorities
throughout our work with
parishioners.

Fowler includes practical
information on scheduling,
organization, pastoral care and
comfort. He also reviews some

--- ----

funeral liturgies from different
denominations. The funeral liturgy
fromtheAnglicanBook of Common
Prayer is compared with that from
the United Methodist Book of
Worship.

Some definitions are offered
that can help us in ourwork.Wecan
see important opportunities for
supporting people as they move
through the grieving process. It's
not so much the passing through a
set of stages but the confrontation
of certainrealitiesconnected to loss
and grief.

Fowler discusses different

situations we may encounter when
working with an individual, group
or family. He names the potential
for conflictbetween people and the
various kinds of relationships
individuals share.

The material on grief and
mourningis a goodintroductionand
a detailed bibliography is available
for thosewho wantto pursuea more
involved study of this important
topic. There are also lists available
to help us identify important things
to look for when people talk about
their grief experience.

This resource is one that clergy
and lay leaders can share. While it
can be an effective textbook for
students, it can also be a resource
for anyoneleading funeralservices.
It doesn't seem to be focussed on
anyone group. The language is
accessible to students and
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experienced leaders. The
infonnation is in a fonn that can be
quickly accessed with references
that can help in more detailed
studies.

- Mike Jones

IN THE END. THE
BEGINNING: The Life Of

Hope
by Jiirgen Moltmann
Minneapolis:Fortress Press,
2004.180+ xiipp. $22.95
paperback.

Many clergy and lay people find
the theology presented in Jurgen
Moltmann's larger books intriguing
but difficult to decipher. If you are
one of these people, this book may
be for you. Here Moltmann lays out
a wide-ranging theology of hope
written in a styIe accessible to clergy
and educated lay people.

The central theme is that in
God's creativeand redeeming love,
peoplecan finda sourceof hope that
remains even in the face of death
and disaster. In this hope one can
find thecourageand strengthto love
and lead a truly human life.
Beginning with chapters on
childhood and youth, Moltmann
then moves through essays on
deliverance from evil, the
enervatingpowerof hope,and hope
in the face of death. Hope is not
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optimism, but rather a trust that
through God's love, "in every end
a newbeginninglieshidden"(p.35).
Moltmann also explores how the
creativity of God's love is a key to
faith in God being a source of hope.
In his view, to be remembered by
God is in itself not really a source
of comfort (p.l 07). Comfort comes
instead from the faith that God is
greater than death, and that our
relationship with God, through
which we are transformed,
continues despite death, because
God's love is greater. As such,
God's love is able to complete after
death, lives that have been cut short
or marred by violence. It is notjust
that we willberememberedby God,
butbeyond that,the redemptionthat
hasalreadybegunwillbecompleted
by God, which is a source of
comfortand hope in the faceofloss,
violence and death (p.117). This
creativepower of God's love is also
key to hope for those whose
violence toward others in the past
may become for themselves a
sourceof shameand alienationfrom
which they cannot escape (p.53).

The theological heart of all this
is a visionof God as having entered
into thehumancondition,ultimately
in Jesus, to be with people in their
sorrows andjoys. God helps first of
all by suffering with us (p.70-71).
But this is matched also by a sense
of God's radical transcendence or

divinity,fromwhich flows thehope
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that evil will finally be overcome.
This immanenceand transcendence
of God is revealedin a concentrated
way in the cross and resurrectionof
Jesus, but experienced in many
different situations of faith and
human need. While the book
concentrates on the kind of
"personal experiences oflife" (p.x)
in which people search for new
beginnings, its end is to move and
enable people to engage in public
struggles for peace and justice.

For those familiar with
Moltmann's writings, there are
some things old here, but alsosome
things new. Familiar themes from
his previous writings are repeated,
yet often further elaborated, and
new topics are touched upon as
well. No one will agree with every
thing that Moltrnannwriteshere.At
one point he concludes that
"[T]hrough their faith, the sick
make it possible for Jesus to heal
them" (p.67).This could lead to the
dangerous idea that people will be
healed of their illness or affliction
if only they have enough faith.
Moltrnann does not say this, and is
careful to say that in the gospels,
healing happens "where thehealing
power of the divine Spirit in the life
of Jesus meets the power of faith in
the person who is sick" (p.67). But
he does seem to say that a person's
havingfaithis a necessarycondition
for the possibility of their being
healed by God.

This book provides solid and
stimulating reading for clergy, lay
people and academics. For those
who haven't read Moltrnannbefore
and who would like to start, this is
a greatplaceto begin.For thosewho
have read him before and want to

continue, it is a worthy addition to
his previous work.

- Don Schweitzer

All Things Human: Henry
Codman Potter and the
Social Gospel in the Epis.
copal Church
by MichaelBourgeois.
Champaign, IL: University
of IllinoisPress, 2004. 224
pp. + notes,bibliography,
index. $34.95(USD)cloth.

ProfessorMichaelBourgeoisof
Emmanuel College, Toronto, has
produced a study of interest to
students of the Social Gospel
movement. Although his mono-
graph concerns an American
Episcopalianfigure,UnitedChurch
of Canada readers will find his
analysisquite intriguing,especially
as it relates to questions regarding
the intersections between
theological beliefs and praxis, and
the mission of the church.

Henry Codman Potter (1835-
1908) studied at Virginia

-----------
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Theological Seminary and was
ordained an Episcopal priest in
1857. He served a number of
different parishes throughout the
northeastern part of the United
States before becoming bishop of
New York in 1886, a position he
held until his death. Potter was an
evangelical liberal who "helped to
institutionalize the Social Gospel
within the Episcopal Church"
(p.21). A well-knownfigureduring
his life time, Potter published
numerouscollectionsof hissermons
and lectures, as well as several
collections related to citizenship,
labour, and women.

Bourgeois's book is not a
biography, although biographical
material is used. Rather, his aim is
to examine Potter's thought
regarding a number of significant
themes: ecc1esiology(Chapter 1),
racism and immigration (Chapter
2), the role of women (Chapter 3),
politics, reform, and nationalism
(Chapter 4), and the economic
system (Chapter 5). In these
chapters, Bourgeoispresents a man
who was of his day, yet who also
spoke with some distinction and
much compassion. Potter was
convinced that Christianity needed
to be practical; he believed that
Christians in the church needed to
prove their "religion'sworth to poor
and working people before
Christians could reasonably expect
them to embrace it"(p.57). He held
that the church, and religion itself,
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needed to concern itself with the
whole of life and humanity.
Bourgeois argues that Potter's
emphasis on the "lived faith" as
central to "religiousconvictions" is
not a weaknessof theSocialGospel
movement. Rather, it is a "sign that
its practitioners have grasped the
relationship between action and
ideas in Christian life"(p.217).

Potterwas notperfect,however.
Along with other social gospelers,
he upheld an ideal of human
equality through advocating the
Fatherhood of God and the
Brotherhood of Man. Yet he often
confused this ideal with
"Americanization, Anglo-Saxon-
ization,andChristianization"(p.8I).
This was especially true in his
efforts to improve theconditions of
blacks and immigrants. While
Potter was paternal, Bourgeois
notes that his paternal "ethic was
decidedly benevolent"(p.82).
Perhaps the same could be said for
his viewson women. He advocated
for increasing the participation of
women in church and society, yet,
at the same time, he upheld
idealized views regarding women
and domesticity and women's
"special" nature. (According to
Bourgeois, Potter was surprisingly
silent on the issue of women's
suffrage.)

Bourgeois's book is
ultimatelya studyof thethoughtand
work of one career churchman who,

despite overwhelming societal

- - -
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circumstances and much internal
church conflict, figured out how to
stand with integrity in the church
while not becoming myopic about
it. Potter visualized a compre-
hensive church that would concern

itself with "all things human".
Accordingto Potter,this was indeed
the central mission of the church.
Bourgeois quotes Potter: "Our
Christianity must prove itself the
helpful and saving power that it
claims to be, or else it must get out
of the way"(p.224).

All Things Human is published
in the Studies of Anglican History
series and is intended largely for a
scholarly audience. Its notes and
bibliographyare therefore compre-
hensive. As religious scholar Peter
W. Williams (Miami University,
Oxford, Ohio)writes in thepreface,
Bourgeois not only "recovers the
memory of a neglected figure in
American religious life," he also
shows how one white Episcopal
male engaged in influencing his
religioustraditionfor thebetterment
of the world. Bourgeois's
examination of the thought and
work of Bishop Henry Codman
Potter thereforecontributesnotonly
to the scholarly research on the
Social Gospel movement, but also
to contemporarydiscussions regar-
ding the church, its basic purpose,
and the responsibilities of church
leaders themselves.

- EleanorJ. Stebner

INTERSECTING
VOICES: Critical Theolo-

gies in a Land of Diversity
Edited by Don Schweitzer
and Derek Simon Ottawa:
Novalis Press, 2004. 372 pp.
$34.95.

"This book is located in an

uncomfortable place; at an
intersection,"writesMaryJo Leddy
in her foreword to this collection of
essays. ''The intersection is where
critique and creativity flourish"
(p.7). So begins this important
gatheringof recollection,reflection,
and synthesis based on theological
developments in the Canadian
context during the period of
ecclesial and theological
deconstruction and development
during the past thirty years.
Nineteen essays by some of the
most dynamic, prolific, and
esteemed theologians in Canada
today, including offerings by
Douglas John Hall, Michael
Bourgeois,GregoryBaum,Carolyn
Sharp, Loraine MacKenzie
Shepherd, Harold Wells, Marilyn
Legge, and Pamela Dickey Young,
offer the reader a simultaneously
diverse and comprehensive viewof
whatcritical theologyin Canadahas
looked like, how it continues to
contribute to the life of Christians,
and provides a glimpse to what
someof that thoughtmightlook like
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in the near future.
The book is divided into four

sections. The first sets the tone by
describingvarious historicaltrends,
while the second explores the
theological themes of creation,
ecclesiology, scripture and
christology. In the third section
contextualissuesrangingfromFirst
Nations sovereignty, to same-sex
perspectives, food sustainability
and globalization are explored.
Finally, two summative essays by
Raymond Morrow and Pamela
Dickey Youngmove the reader into
areas of continuing development
and application.

Though hardly constituting a
single genre, "critical theology" is
more or less identified throughout
the collection with reference to
Baum's description as "theological
reflection on the emancipatory
meaning the Christian gospel" that
"uncovers society's structured
injustices and explores God's
summons to compassion and
solidarity" leading to "theoretical
understanding that sustains
emancipatory action."(p.52-53). It
is a way of thinking critically about
social and religious practices that
leads to action; it is a path from
deconstruction, to constructive
ways and means of being Christian
in the world. That is the necessary
path of a critical theology. This
book,however,is concernedmostly
with the task of remembering what

hashappenedwithreferenceto what
is happening today. While there is
consistent reference to future
developments in almost every
chapter, no one presumes to say
where the dynamic,dangerous,and
absolutely necessary practice of
critical theology will lead.

Why is it necessary?Because in
the postmodernworldof increasing
globalization and the relativism of
localandcivil society,thereprevails
a sense of helplessness and
worthlessnessagainsttheglowering
darkness of market and
technological developments that
purport to offer final answers (one
is temptedto borrow the term "final
solutions") to human existence.
Why is it dangerous?There are two
reasons. The first is this: at every
criticaljuncture ofhumanexistence,
people of faith of all religions are
challengedto the task of walkingby
faith and not by sight, and
responding to a divinely offered
"hope against hope" in
contradiction to what Hall
elsewhere has called "the covert
despair" that is so much a part of
the world today.The second reason
that critical theology is dangerous
is because anyone who practices
sucha difficultdisciplinemightwell
be likenedto a bird thatfoulsitsown
nest, because critical theology
points always to the persistent need
for transformation in a religion that
consciously seeks to maintain the

--
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status quo... which is always the
means of deterioration.

People engaged in public
theology,particularlythepracticeof
ministry to congregations,might be
tom somewherebetweennostalgia,
despair, and dissonance while
reading this book. Since the
chronological starting point is
located in the 1970s, many will
remember how it is that we entered
into the theological milieu in the
firstplacethroughthegatesof social
justice, action, and integration.Yet
today, many practicing clerics will
agree (along with severalauthors in
Voices) that the current posture of
many congregations is one of
simple survival. Indeed, to many
clergy, it would seem that the
dynamic liveliness of critical
theology has moved out of the
churches altogether. While the
essays in this book make reference
to a lot of "posts"(post-modernism,
post-colonialism, post-founda-
tionalism, post-socialist and post-
capitalism, to name only a few) it
all seems very dissonant to those of
us who live our lives and carry out
our ministry in communities that
sometimes feel barely beyond
feudalism. But we must remember
that dissonance is the basis for
learning, and despair is the
predicate of hope.

All of whichmakes thebook all
the more essential for every

-- ------

Christian theologian practicing in
Canada today. Even those aspects
that some might consider lacking
highlight the need for address. For
instance,withthe notableexception
of Harold Wells, and some
reference by Hall and Young, there
are few attempts to move from
doctrine or even scripture into
theological reflection, and David
Jobling's essay entitled "The Bible
and Critical Theology: Best Friend
or Unstable Ally?", when held up
beside Lee Cormie's inspiring
account of the Canadian
Ecumenical Jubilee Initiative,
indicates a worrisome chasm
between public theology and
biblical scholarship.Both illustrate,
and will hopefullyinspire, the need
for intentional fusion in future
theological efforts.

But make no mistake; this is an
important book. As a recollection
of the development of critical
theologies in Canada during a
tumultuous and complex time, it is
also a voice calling us into
thoughtful and faith-filled,
theologicallyexplicitactivity in our
communities today. One can only
hope that Schweitzer and Simon's
compilation will be required
reading in every theological school
for many years to come.

- David Zub,




