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Editorial

AN ARNPRIOR REFLECTION

In early November our Moderator, Peter Short, convened a
gathering of 106 leaders of our Church in Arnprior, where the
Madawaska and Ottawa rivers converge, to engage and be engaged
around the question, "What ministry will God require of the United
Church of Canada in its third generation 1" Participants were
selected from some 600 expressions of interest from across the
Church and included folk from all streams of ministry, as well as
six former moderators and a leaven of lay leaders.

There were also a group of four who assisted the moderator in
offering kindling to the fire of our conversation: Phyllis Airhart,
Professor of Church History at Emmanuel College in Toronto, who
has often graced the pages of Touchstone, Nora Sanders, a lay person
currently serving as a Deputy Minister with the Province of
Saskatchewan, Anthony Bailey minister at Parkdale Church in
Ottawa, and Ted Dodd currently on staff with the Centre for
Christian Studies in Winnipeg.

Phyllis, who addressed us by letter, pointed out that each
generation misjudged the challenges their successors eventually
faced. "Whereas the first generation tended to discount difference
to a degree that in retrospect appears unhealthy, the second
generation has elevated diversity to one of our most defining
features. As a result we are trying to come to terms with some
disturbing things aboutthe Christianidealsof previous generations.
An ethos of shame has replaced the earlier triumphalism." In a
post Christendom and post residential schools Church culture,
"What ministry will God require of the United Church of Canada
in its third generation1"

Nora Sanders raised with us the challenge of understanding
what might be enduring and what needs to be adaptable as a
community moves into a new social and cultural environment. She
identified from her experience with Arctic peoples some of the
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challengesof rapid cultural and technologicalchange.The practical
whale oil light of a nomadic home is now central to a people's
sense of community and continuity in ritual and community life
even when light bulbs and flashlights abound.

Anthony Bailey challengedus at several levels with a story of
adaptation to a new home in Canada and the alienation of colour
and culture. He dropped the plumb line of hospitality into the midst
of an ideology of inclusivenessand our Church was foundwanting.
However, Anthony also reacquainted us with the coherence of a
powerful evangelical gospel with a deep social conscience and
sensitivity. An articulate Christocentric and biblical piety and
proclamation is our deepest resource for preaching and mission in
the world and for nurturing the unexpected grace.

Through this conversation Ted Dodd led us in engaging the
text of Luke 10:1-24,the sending out of the seventy,without purse,
bag or sandals, but with authority and power, and with the blessing
that their names are written in heaven. We were led through the
text in prayer. We were given time to play with the text. We were
invited to have the text address us directly on the character, shape
and content of the gospel and ministry we have been given for the
third generation of our denomination.

What was most striking about the assembly was the way it
proceeded to engage the question. We divided into three large
groups and responded and reflected (smoldered) on the kindling
offered. We had a variety of process possibilities and followed
different formats.However,the most appropriateformat wasbased,
not on the principle that all needed to speak, but rather that we all
needed to hear. We listened to those who offered kindling to the
fire, we listenedto the Lucan text in prayerand play,and we listened
to others deliberately and intently. So the groups tended to remain
together or in larger circles and therefore participants spent most
of their time listening together - listening together for the heart
of our Church and the call of the gospel. In this process the former
moderators participated as elders and as elders they presided
amongstus as listeners-in-chief.In words oftenused by Jack Shaver

- -- --
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we "suffered the question." We bore the question and let the
scripture and the community speak to each of us and all of us. We
let people speak with the language of their own heart and prayer.

All through the Assembly the Moderator reminded us that we
should be open to unknown outcome. If no generation really
anticipatesthe cominggeneration's challengeand call, open-ended-
ness is not just desirable but necessary. In a closing circle Peter
invited participants to write a note to the Church. Participants
diligently wrote the notes and brought them forward. Peter read
from several and took them all withhim as he considerswhat report
to offer to the Church and the General Council on the Assembly.
The Assembly certainly was not meant to do the work of a General
Councilor its Executive. It was not meant to draw us a proposed
program for Church renewal or an action plan for working groups
and task forces.Arnprioreschewed long lists and preferred spoken
words. It listened more than talked. It waited for the word rather
than proliferating options. It knew it was in the hands of God, as
the mission of the United Church in its third generation will be in
the hands of God. We look forward to our Moderator's Report and
his reflections on the assembly and notes to the Church written by
the listeners of Arnprior. We hope the resources offered by the
kindling group can kindle an even wider conversation. We see as
we are given to see, and hear as we are able to hear, but we know
that God will be about God's own purpose.

As one voice among many, "Friends, Brothers and Sisters in
Christ, thank you for the grace extended to me to listen and explore
the heart of our beloved Church's call and mission. The mission to
bear the marks of Christ to each other, our nation and our world
calls us and burns within us. Peace to you, and grace, from Christ
our Lord and our Brother."

-J.H.

---
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WHO ARE WE? Issues of Life and Death
by TerenceR.Anderson

A well-known,aging English churchman when asked how he
was doing, replied, "the tenant is fine but the house is badly in
need of repair." As one "getting on", as we say, I have sometimes
cited this in responding to inquiries about myself. But I no longer
do. Why? Not because aging has stopped, needless to say.Rather I
ceased using it because it unintentionally conveys (albeit in a
humorous manner)an increasingly prevalentview of human nature
that is proving to have disturbing implications in health care and
related public policy issues.

Human nature - what kind of creatures are we? Our answer

is usually held at the deep unconscious level referred to by social
psychologists as "of course" beliefs. But if these have not already
begun to be brought by us to a more conscious level, they should
be, since such beliefs underlie many of the major decisions and
disputed issues facing us in health care.

The purpose of this article is to elaborate more fully on the
significance of such understandings for health care which I
previously only outlined in a Touchstonearticle, January, 2003. In
particular, the focus here is to explain more fully why Christians
need to be alert to a view of "who we are" that challenges our
traditional Christian assumptions about human nature. This rival
view is a form of "dualism." In my thirty-five years' involvement
with health care ethics, I have observed this dualistic view,seldom
explicitly identified, slowly gain ever wider acceptance. It leads us
in a different direction on a number of important issues from that
of Christian understandings This is but one example of the need
for Christians to become more aware and informed of their faith,
including beliefs about what kind of creatures we humans are.
Christians can no longer rest assured that Christian understandings
of human nature will be assumed in health care. This could make a
difference as to when and how we die.

One challenge to generating conversation even among
Christians on this subject is that an understanding of who we are,
and related beliefs, do not directly or immediately render answers
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to pressing ethical decisions about treatment. Neither can one "read
off" from them a single position on most issues. Instead, such beliefs
are more subterranean, hidden building blocks not readily apparent
that underlie the principles and qualities of character that more
visibly guide moral decisions. Thus an understanding of human
nature informs, shapes, and sets the direction of interpretation and
response to moral dilemmas. It affects what we see and the questions
we ask.

One example: we human beings, from a Christian perspective,
are created and loved by God. This does not tell us precisely how
to care for those that are ill but it does lead us to declare that all

humans have an inalienable worth and should be treated with respect
and care. This makes decisions about the allocation of scarce health
care resources more difficult, for we cannot "write off' as less
worthy of such expenditures the elderly or those with incurable
infirmities or illness, or those no longer productive.

Another example: Christians believe that human life is not
simply a personal possession to do with as each one pleases, but
rather a gift from God to whom we are accountable for how we use
it and when to return it, as it were, to God. Once again, such a
conviction does not tell us precisely when it is time to cease our
resistance to death. But it does lead us away from either the notion
that life is the ultimate sacred good to be sustained at all costs, on
the one hand, and on the other, that ours or another's life has only
the value we ascribe to it at any given time. We cannot subscribe,
therefore, to the notion, growing in popularity, that when our own
or another's life ceases to have such value for us, we have the
"right" to end it. On the contrary, as faithful trustees of God's
awesome gift of life, we should never aim at our own or another's
death. Rather we ask, when might it be faithful to risk death or a
shorter life span by forgoing a particular treatment, for example, in
order to faithfully fulfil a particular God-given task such as care
for another? This question entails a very different purpose or aim.

Other aspects of human nature as understood from a Christian
perspective could be cited, each with its own trajectory of
implications for health care issues.

-- - --
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A Living Body with Mind, Soul, Spirit
I turn now, however, to lift up a widely perceived peculiar

and intriguing human characteristic. We are a combination of a
living body with all its biological functions essential to life and its
corresponding limitations, on the one hand, and at the same time,
we are something more which we variouslydescribe as mind, soul,
spirit. The latter point to our varying capacities to think, remember,
look ahead and anticipate, choose, plan, create. They also point to
the experience of seemingly being hardwired to consciously and
intentionally relate to others together with an immutable sense of
eternity, a yearning to reach out beyond ourselves to a mysterious,
transcendent power and purpose only dimly perceived. As
Augustine reminds us, "our hearts are restless until they rest in
God".

The questions is, in what way and form are these two features
of human beings combined to shape us? How are they related to
each other? The long, historical debate on this matter continues
with important implications for health care. I shall focus here on
the debate's implications for decisionsabout treatments that sustain
life even though cure is not possible.

Returning, therefore, to the elderly Englishman's quip cited
above. Does the human mind/soul/spiritmakeup an "essential self'
that simply dwells temporarily in the "house" of our body? Is our
body merely the temporary and not very worthy habitat useful
though it may be as an instrument for the more lofty, "true self'?
My observation from participating in numerous deliberations
around withholdingor withdrawinglife-sustainingtreatment is that
a growing number of persons assume a "yes" answer to both
questions.

Here is a current version of the ancient "dualistic" view of
human nature to which I referredabove as apotent rival to Christian
understanding. This new version speaks of "personhood," more
than "essential self." The capacities most identified with this
"personhood" are mental functions such as self-awareness, reason,
choice, rational control. According to such a view, then, while our
bodies are, of course, important, since they keep us alive and are

--
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useful to our personhood, they are not really "us". When mental
capacities are diminished or virtually absent, we are not fully
persons.Sowe speakof fetusesand newbornsas hopefullypotential
but not yet truly persons. Those with severe dementia let alone
comatose are correspondingly regarded as no longer persons.

Remembering that while such an understanding of human
nature does not directly settle specific health care treatment
dilemmas, we can already glimpse the direction in which it propels
us. For example, the ethical question most often posed in treatment
decisions, is whether a particular treatment such as a ventilator or
feeding tube benefits the patient or will it be futile or even cause
excessive burdens. But each of these measuring rods - benefit,
futility,burden- is dermedlargely accordingto ourunderstanding
of human nature. Thus in terms of the dualistic view, if a treatment
sustains the body but can do nothing to restore a diminished
personhood, it will be regarded as futile, of little or no benefit.
Indeed, if the patient's "quality of life", understood in terms of the
capacitiesof personhoodis poor,the body-healingor life-sustaining
treatment likely will be regarded as excessively burdensome or
even harmful. In sum, the obligation to care is tied now to the
"essential self' or "personhood". If this personhood is severely
compromised, thereis no longera primafacie obligationto provide
treatment for that "creature". As ethicist Stanley Hauerwas once
asked, "does a patient have to be a person to be a patient?"

An alternative view of human nature prevalent in the Bible
and the main stream of the Christian tradition is that we human
creatures are "animated earth" (Augustine). The two features,
"rational soul" and body are inseparably fused in our being. We
are not merely the sum total of bodily biological processes (a
"materialistic" claim), but neither are we simply noble minds or
souls who are entrapped for a time in the inferior, earthy material
of our bodies. Rather humans are unified beings. Hence, all one's
actions, indeed, one's entire living entails the whole individual.
When Paul speaks of "works of the flesh" he is referring not to
some distinctive bodily acts but rather to all unified body/soul
actions against God and God's will. "Fruits of the Spirit" likewise
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entail one's wholebeing and do not take form only in somediscrete,
special "personhood" area of the individual

We are not only "embodied souls", Paul Ramsey,a pioneer in
bioethics, reminds us, we are also "ensouled bodies". "Our lives
also have a shape, a trajectory that is the body's." Thus, who we
are, our identity,is securedthroughbodily ties- in nature, through
the bodily union of our parents and hence those from whom we
have descended; in history, with those whose lives we have
intertwined with ours. "To come to know who we are, therefore,
one must enter that history."

This "animated earth"understanding of who we are takes us
in a very different direction in health care from the dualistic one.
"Beneficial" treatment is no longer understood as only that which
will restore or improve the patient's rational functioning or
personhood. Now it is interpreted to mean that which will cure or
improve an illness or medical condition or will sustain life or
improve comfort and care. "Futile" accordingly refers only to
treatments that cannot do any of these. This contrasts with the
dualistic assumption that futile applies also to those treatments that
are unable to restore or sustain a "quality of life" defined in terms
of the capacities of "personhood". Likewise, the "burden" of a
treatment is assesseddifferentlyby the two views of human nature.
In terms of the "animated earth" view, "burden" is assessed
according to the effects caused by the treatment itself such as
enduring pain. In terms of the dualistic view,"burden" is assessed
in addition by whether or not the quality of life or personhood to
be restored or sustained by the treatment is worthy.

A Substitute Decision-Maker
Some of the most challenging ethical dilemmas in health care

arise when decisions must be made on behalf of those who are

incompetent to make them for themselves. Who should make the
decisions, and on what grounds? The standard response in health
care ethics is that preferably they should be made by someone such
as a family member who wouldknow what the patient would want
done in that situation.This isknown as a substitutedecision-maker.

- - - - - - -- - -- - -
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But in the absence of such a person, or in the case of newborns or
children, we are pushed to make what is called a "best interest"
decision on their behalf. This is described as what a reasonable

person in that situation would wish. But what is deemed a
"reasonable" judgement? Once again, it depends on our view of
who we are, and what a "real life" is thought to be.

The differences between the two understandings outlined
above come into play once again. In the case of a patient with a
condition in which there is little chance of the patient's personhood
being restored, dualistic assumptions lead toward no life-sustaining
treatment, only comfort care, thereby killing by omission,. Animated
earth assumptions lead us toward providing life-sustaining treatment
for this individual who it is assumed continues to be a respected
and likely loved one with a history of ongoing relationships. Care
for any individual no matter how diminished their prospects
includes providing the basic needs for life unless, of course, these
are futile because the person is irretrievably in the terminal stages
of dying. This likely leaves us facing other treatment decisions in
terms of their burden and benefit since as we saw, Christian
assumptions about human life do not imply life must be preserved
at all costs even though they do indicate we are not to aim at death.

In other words, the Christian view of human life entails a richer
and more complex understanding of care for each other. How do
we care for a severely ill individual who faces the prospect of, or
already lives with, dementia or greatly diminished capabilities?
Christian ethicist Gene Outka says care must be in a way that
"honors from first to last the space he or she occupies and the time
he or she has." Hans Jonas, Jewish philosopher, claims that the
body should not be denied its "essential share in the identity of the
person". The body of any human being which "still breathes, pulses,
and functions otherwise, must still be considered a residual
continuance of the subject that loved and was loved." We do not
cease to be God's beloved creatures when our capacities, physical
or mental, are reduced by illness or aging.

Some readers will recognize that the dispute over these two
understandings of human nature has ancient antecedents in Christian
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thought. The dualism which asserts the separation of matter,
including bodies, from the superior reality of spirit/soul was
common in much, though by no means all, ancient Greek
philosophy.It soonbecamethe objectof controversyin theChristian
thought of the early church as for example in gnosticism. It also
surfaces in debates about Jesus as the Christ - the nature of the

incarnation and the resurrection, and the church's final rejection
of docetism.

Many pastors counseling the bereaved, and presiding at
funerals, will recognize how this issue also emerges in discussions
about death and life after death. Do we believe that each of us has
an eternal soul that will after death continue in eternity? Or do we
not rather believe in the resurrection of the body - the whole
person, "embodied soul"?

In bioethics, the matter was raised in the 1970s by Joseph
Flectcher, who asked the provocative question, what are "the
indicators of humanhood?" He argued that neocortical functions
are the key indicator. Only those who possess such indicators can
be said to be "persons" or have rights, includingthe right to survive.
This generated lively response and intense debate. The dualistic
thrust of Fletcher's proposal was soonchallenged by among others
Paul Ramsey, Stanley Hauerwas and later Lisa Cahill, Oliver
O'Donovan, and Gilbert Meilander. The discussion continues to
the present, though notably almost exclusively among Christian
and Jewish ethicists.

The Pressure of Scarce Health-Care Resources
I think that a number of factors make the dualistic view

attractive in our time. A culture that idolizes technological
achievement, productivity and above all independence, personal
choice and control, generates strong feelings of revulsion over the
prospect of ourselves living a life so impaired. The dualistic view
resonates with these feelings in spite of the testimony by those
who live and work with severely disabled children as to their
meaningfulli ves and relationships.Another factor in favouring the
dualistic view is how it makes, as we have seen, decisions about
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care for those with diminished mental capacities so much simpler.
Not only are we freed of the burden of ethical dilemmas but also
the burden of ongoingresponsibilitiesand care for suchindividuals.
The pressure of scarce health care resources also makes the notion
of withdrawing or withholding life sustaining treatments for those
deemed "non-persons" attractive.

My concern, then, is that a dualistic view with its sharp
distinction between person and body leads us toward "de-
humanizing" those who are mentally disabled, whether by birth,
early stage of development, or some form of dementia or
unconsciousness (comatose). By regarding them as non persons,
not having or no longer having "a real life", we open the door first
to passive and then to active euthanasia.As Christian philosophers
Patrick Lee and Robert P. George recently put it, "what is
intrinsically valuable is not the mental functions or qualities we
have, but the being, the substantial entity, that you and I are. "
Substantial entity, they go on to explain is "the thing that one is
rather than the characteristics or properties one possesses." The
latter vary between individuals and at different stages of life. "We
are intrinsically valuable", they assert, "in a way that makes us
possessors of dignity and bearers of rights from the point at which
we come to be, and we remain possessors of dignity and bearers of
rights until we die."

Christians, particularly those working in health care, but also
the rest of us who are presently or potentially recipients of such
care, need to recover our rich heritage of the multifaceted
understanding of human nature which acknowledges that the body
together with the mind/soul/spirit constitutes the self. This
conviction is a key building-block in our discerning how to act as
faithful trustees of the precious gift of life that God has given us.
Most certainlywecan benefitfromre-examiningthe careful thought
of our forbears on various forms of dualism, and why they were
fmally consistently rejected as heresies.

But in addition,giventhe signs of our times, let us also remind
ourselvesof one more aspectof a Christianunderstandingof human
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nature.Wehumansare creaturescaughtup in the net of sin.Libraries
have been written in an attempt to probe the many-sided meaning
of this conviction. Suffice it to note here the wide agreement that
the basic sin is separation from God, a broken relationshipbrought
about by our refusal to trust in God and consequent disobedience.
In Reinhold Niebuhr's insightful analysis, this broken relationship
results in a basic anxiety in humans concerning the twofold nature
of our being referred to above. In our anxiety, we tend to deny or
hide from either our creaturely finiteness manifest in all the
limitations and weaknesses of our bodies, on the one hand, or on
the other hand, to flee from self-transcendence, from our creative
longings and possibilitiesmanifest in our "rational souls".The first
is the sin of pride - are we not already close to being masters of
the universe with power over life and death? The second is the sin
of sloth - can we not escape from all the challenges of reaching
outward and upward by retreating into our own little never-never
land of sensuality?

Surely, we can detect these sins in ourselves and in some of
the current health care debates. I suggest that the dualistic view
with its denigration of the body,except its usefulness to the rational
soul, tends toward denial of our finitude as mere creatures. When
death approaches, forcing us to face our finitude, a final gesture of
defiance is to seek to control at least the time and manner of its

coming. Indeed,it isbecomingclear that it isnot the fearof suffering
from pain (it is now possible to alleviate almost all forms of pain)
thatmost right to die advocatesfear,but sufferingthe loss of control.
They fail to see the irony of taking their life to assert control of it.
The Vietnam war contradiction of destroying a village to "save" it
springs to mind.

But the opposite sin to such pride is the denial of human
creative possibilities and responsibilities.The temptation is bodily
preoccupation. When younger and healthy, it is tempting to lose
oneself in the sensuous desires the body generates, letting them
define one's very identity and dictate behaviour. When older and
ailing, it is tempting to lose oneself in a melancholy sadness
focussing only on bodily infirmities,declining capacities, and loss.
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Both pride and sloth manifestinordinateself-centerednessand
self preoccupation.They therebydeny anotherkey featureof human
nature, namely, that we are made for relationship with God and
others. What is the cure? The grace of God in Jesus Christ!

Laying hold of this gift of mercy and restored relationship
with God by ongoing "diligent use of the means of grace" frees us
to relax with the paradoxical nature of our humanness, the unity of
body and soul, This must be the ground of our preparation for
ministering to others facing illness and death, walking with parents
or familyin such times,or preparingourselvesfor ourown approach
to death. It is the foundationfor discerningthe rightway in ethically
difficult treatment decisions that arise. By the power of the Holy
Spirit, we will be enabled to accept our creatureliness without
desperate fear and loathing of loss of control and dependence on
the care of others, We can trust that even our infirmities and
dependence will be used by God for our own sanctification and
preparation for a resurrected life with Christ and all the saints.

Yet by the power of the same Spirit, we will be enabled to
avoid simply langt.iishingin dark despair. Rather we can heed the
call to fulfil the responsibilitiesof disciplesof Christ with whatever
capacities remain to us. As our Saviour, through his very suffering
and weakness, bore powerful witness to God's saving grace, so
too might we, at least in some small way, bear such witness in our
weakness. And with the Spirit's guidance, we can discern when it
is in accord with God's will for us to cease the struggle against
death.

ToparaphraseHarryEmersonFosdick's hymn, "God of grace,
God of glory, grant us wisdom, grant us courage for the living-
and the dying - of these days."



A TALE OF TWO DAUGHTERS: A Pastoral Care
Response Concerning Issues of Life and Death
by MichelleHogman

All my hope on Godis founded,who doth still mytrust renew:
I through change and chance am guided, only good and only
true.

God unknown; God alone calls my heart eternally home.
(Voices United #655, Joachim Neander)

A 58 year old woman was lying curled up in her hospital bed.
She was thin and appeared to be in a deep, drugged sleep. Sitting
nearby was her 28 year old daughter, "Linda", and her 30 year old
son, "Tom". Just two years earlier their father died after having a
heart attack, his first. Now, brother and sister were sitting in a
hospital room waitingfor their motherto die.They believed,despite
adjustments to the medication, that their mother's pain still was
not under control.

Linda's goal, now that her mother could not speak for herself,
was to ensure her mother received the best care possible, and to
ensure her mother would not be forced to endure a prolonged,
lingering death.

They believedthere wasno purposeprolonginglifewhen there
no longer was a hope for remission or cure. Their vigil, that
indeterminate length of time of waiting for death, was for Linda a
time of anxiety and futility. Given her mother seemed restless, in
pain, and medicated,why notjust let her go, she asked.If shecould,
Linda said, she would end her mother's life, now, Surely it was
wrong to let her mother suffer.

In another area of the hospital "Helena", age 65, had been
visiting her mother for the past four months since her stroke. Her
mother's right side was completely paralyzed and forty eight hours
after being brought to emergencyshe was placed on a feeding tube.
Then, in order to fight the infection that was compromising her
lungs, she was given antibiotics.All this time the decision making
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for her mother's care rested on Helena's shoulders and she was

beginning to struggle under the pressure and responsibility she felt.
When the physician told Helena she would have to decide

whether to have her mother's feeding tube removed, Helena was
unable to decide what to do. For the doctor, Helena's mother is an
81 year old person, a victim of a severe and disabling stroke, with
a short life expectancy as well as questionable probability of
recovery. However for Helena, the patient is her mother, a vibrant
and healthy elderly woman, disabled suddenly by an unforeseen
critical incident, with much reason to stay alive. What would her
mother want, Helena asked? On the one hand, medical procedures
might help her mother recover enough to enjoy a few more months
or years of life. On the other hand, her mother might resent the
invasive procedures and consider them an affront to her sense of
pride and dignity.

The corridor of a hospital is a difficult crucible for making
critical decisionsconcerninglife and death,howeversooner or later
most of us face that reality. Whether or not we feel we can
adequately deal with such situations, these hospital scenes will
occur.

As Christian caregivers, clergy, or chaplains, we encounter
opportunities as well as challenges when ministering to persons
facing illnessor imminentdeath.Yetwherecan we turn for guidance
or wisdom concerning decisions at life's end?

It is naturally tempting to turn to physicians,but they are often
not well equipped to even accept the reality of death. Death to
them is a failure in medical skill, or technology,or even the human
body. Thus I suggest that as spiritual or religious care-givers we
need to recognize the ancient wisdom our Christian faith offers,
and to appreciatehow the drama of Christ's own life and death and
our baptism into Christ's body informs who we are and to whom
we rightly belong.

The difficulties in these situations appear immense. Yet they
may be reframed in ways that help, not to simplify, but to clarify
what are the fundamental options before us as well as to illustrate
what is really at stake.
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In the illustration above, Helena believed she was responsible
for making a decision either for or against her mother's life after
her stroke. Such a burden immobilized her, and she was incapable
of making a decision.

Helena did, of course, need to make a decision concerning the
feeding tube, and she did have to ask the doctors for advice. But
Helena also needed help to realize the limits to her own role. While
there would, of course, be consequences or outcomes related to
any decisions concerning her mother's care, Helena needed to be
reminded that her key role was in being a daughter to her mother,
and the necessary work she had was showing up to love and care
for her mother as best as she was able as long as her mother was
alive.

It is important to note that while Helena's role may have been
restated, it was not made easier. It is excruciatingly difficult to
stand by and apparently do nothing while a mother, a sibling, a
lover or friend dies.

On the other hand, Linda, whose mother had been sick for
twelve months with cancer, resolutely wants to decide when it is
time to die.

Linda believed her mother was not getting better and there
were no more treatment options left to try. Her main purpose in
staying by her mother's bedside now was to ensure her mother
received proper medical care. Under those circumstances Linda
could see no point in postponing death, and she believed the right
thing to do now is to help end her mother's life. It is what she
would do for a beloved pet.

Linda's vigilant care of her mother and her chosen role of
standing guard with little support anywhere in sight was a sad,
dismal scene. Yet, brother and sister held their post with courage
and perseverance, while mourning the still, small figure lying in
bed. It was a scene reminiscent of a funeral or a wake, but lacking
any sign of resurrection faith.

Leaving the hospital room I realizedthe one thing they wanted
was the one thing no one could give. They wanted a greater sense
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of control, and without it, they felt powerless and their mother's
situation seemed meaningless.

There is in our society a growing impulse to control the
moment of death. That underlying assumption concerning what
we can control, experienced by Helena as a burden and asserted by
Linda as a right, is rampant.

We all want to do something to make things better. We need
to do something. However, when we inevitably encounter a situation
where we have neither power nor control, what word of hope can
then deliver us from a sense of futility or despair?

Visiting with each daughter, Helena and Linda, the most
important thing I could offer each of them was a commitment to
accept them as they are. During my brief time with them, I reminded
them that the most important thing they can decide to offer their
mother was their love. Other things may be useful, but loving one
another is vital.

While busy ness or activity is often mistaken for love, love is
far deeper and powerful. Love is the ability to put another person's
well being ahead of our own. Love is the willingness to bear what
may appear to be unbearable.

In order to help make the unbearable less impossible to bear,
clergy or religious care-givers need to be accepting and
compassionate. We have a role in communicating somehow to each
person how precious they are, particularly since many other voices
these days want to say that self-worth is something a person needs
to seize or earn.

By not seeking to change the people we visit, it is easier for
them to be open and vulnerable. By not forcing our beliefs or
opinions on them, it is easier for them to articulate their own beliefs.
By helping them to identify what they believe, we lay a better
foundation for their deeper self understanding, insight, and spiritual
growth. We make space for God.

Both Helena and Linda required some assurance they were
doing what was right for their mothers. They responded with
gratitude for the opportunity to unload their fears and have someone,
however briefly, share their burdens.
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Perhaps Helena's mother managed to recover and leave the
hospital. That remains an unknown. However, Linda and Tom
remained at their mother's hospice bed, where they kept solemn
vigil until she died, without apparent pain, less than one week later.
One wonders what additional solace they might have received if
they had permitted others entry into the tightly closed doors of the
hospital room where their mother lay dying.

In hospital settings, we may have just one opportunity to visit
with an individual or a family. We may never have a second chance
to offer reassurance, guidance and our support. Our role as clergy
and religious care-givers is to patiently, compassionately encounter
these persons at the location of their deepest need.

As Christian care-givers, we love others because God, in Jesus
Christ, first loved us. This impulse towards love and belonging,
rather than individual rights or control, is the cornerstone of our
baptismal faith and the Christian life. In life and death, our hope is
grounded in the One who has walked this way before us.

-- - - --



HYMNS FOR SPECIAL OCCASIONS
by Lynette P. Miller

There's nothing wrong with "On Jordan's bank", "Silent
Night", "The First Nowell", "0 Jesus I have Promised", "Jesus
Christ is Risen Today" or "Gracious Spirit, Holy Ghost". They all
are fine and wonderful hymns which will serve their season well.
The thing they have in common is that we know them. We have
been singing them for many years now. The point I would like to
make in this article is that every congregation is capable of enlarging
its scope and venturing deeper into the exploration of its available
hymnody.

An ongoing task for ministry people and musicians in
congregations is making the various decisions around what to sing
Sunday by Sunday. To be responsible for this aspect of the life of a
congregation is an important undertaking, especially in The United
Church of Canada. In churches such as ours, which do not have a
fixed liturgy/prayer book tradition, there is no standard recounting
of the Story unfolding through the year. I do not mean to say that
those who lead our congregations do not tell the story, but that it is
told and heard differently from one congregation to another.

A positive consequence of this pattern of organization is that
creativity is stimulated, and gifts of thought and word are given a
place in the gathered Body. In places of worship throughout the
church, gifted men and women tell the Good News and recount the
Story in phrases that often are poetic and elegant. It is from just
such gifts as these that lasting liturgies and hymnody are formed.

There is another consequence, which can hold us back. We
have such a limited repertoire of common affIrmations. It is more
diffIcult in our churches than in some others to say something into
which everyone present can join.

That is not the case, however, with our hymnody. In a church
such as ours, the hymn book acts as the prayer book and the
catechism. It makes sense if we stop to think about it. Hymns are
the words we sing over and over. They find their way into our
memory and our hearts. Their words can rise to the surface of our
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minds when we are puzzled or distressed or frightened. When we
are at a loss to understand what is happening, some line from a
hymn may come to shed light on the question. When we are in
distress or lacking words for prayer, hymns laid down long ago in
the memory may rise to the surface and give us what we need.

It is a wondrous benefit, but one that can come only if the
foundations are laid. Those foundations are composed of two
elements - variety and repetition.

The variety is needed, of course, for fullness in the gathered
community'sworship.In mostcongregationsthe commonrepertoire
is far too small. Those whose task it is to choose hymns for public
worship need vision and courage to keep introducing new texts
and tunes so that richness may develop. Individuals need variety
also, so that a wide range of texts may be available when the needs
of the soul arise.

Repetition serves an obvious purpose in that it builds
familiarity. Every favourite hymn has moved by repetition from
unknown to its favoured status in the heart of one person or a whole
community.

I am suggesting here some possibilities for the observation of
the Christological half of the year, from Advent to Trinity. Many
will be familiar in some congregations and less so in others. All
are worth learning and repeating. I am, of course, listing only those
which might be new or less well known. So we begin to sing our
way through The Christian Year in Voices United.

ADVENT
7 Hope Is a Star
10 Prepare the Way of the Lord
12 She Walked in the Summer
14 To a Maid Whose Name Was Mary
16 Mary, Womanof the Promise
17 0 Ancient Love
25 Lo, He Comes With Clouds Descending
711 Sleeper's Wake

CHRISTMAS

40 Before The Marvel OfThis Night
42 Down to Earth, as a Dove
45 Joy Is Now In Every Place

-- --
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47 Still, Still, Still
52 Sheep Fast Asleep
72 From Heaven Above to Earth I Come

78 Sing Till Sundown

EPIPHANY
83 Break Forth, a Beauteous Heavenly Light
84 a Radiant Christ, Incarnate Word
85 Midnight Stars Make Bright the Sky
89 From a Distant Home
92 In the Darkness Shines the Splendour
93 When Heaven's Bright With Mystery
95 Born in the Night, Mary's Child
97 When a Star is Shining

LENT
105 Dust and Ashes Touch Our Face
109 Now Quit your Care
115 Jesus Tempted in the Desert
118 Wonder and Stare
119 When we are Tempted to Deny your Son
121 Tree ofUfe and AwesomeMystery

HOLY WEEK
124 He Came Riding on a Donkey
126 Ride On, Ride On, the Time is Right
128 Sanna, Sannanina
129 Said Judas to Mary
131 Dayeinu
132 Bitter Was the Night
134 Shadows Gather, Deep and Cold
137 The Love that Clothes Itself in Light
138 Ah, Holy Jesus
143 My song is Love Unknown
147 What WondrousLove is This
148 Jesus Remember Me (good during distribution of Communion)
151 Lift High the Cross
153 When the Son of God Was Dying

EASTER
158 Christ is Alive
163 Hail, Glad Festival Day (kids love this one)
165 Come, YouFaithful, Raise the Strain
166 Joy Comes With the Dawn
168 The Risen Christ, Who Walkson WoundedFeet



24 TOUCHSTONE,JANUARY 2006

169 Good Christians All, Rejoice and Sing
170 0 Sons and Daughters
176 Who is There on This Easter Morning
177 This Joyful Eastertide
178 Because You Live, 0 Christ
181 Midnight Sharpness, Starfields, Fading
184 As WeWalked Home at Close of Day
185 YouTell Me that the Lord is Risen
186 Now the Green Blade Rises
187 The Spring Has Come
192 Forsaking Chariots of Fire

PENTECOST
194 Filled With the Spirit's Power
195 On Pentecost They Gathered
196 Wind Who Makes All Winds that Blow
198 Come, 0 Spirit. Dwell Among Us
200 0 Holy Spirit. by Whose Breath
207 Spirit of God, Unleashed on Earth

TRINITY
317 I Bind Unto Myself Today

This is, of course, only a partial list. Many [me hymns are not
here because they are already well known and in use. Almost all of
the ones I have listed are within the reach of a congregation with a
reasonably competent musician and a little bravery.

I have confined my list to Voices United because I believe
there is sufficient in that book to support a rich corporate worship
life for many years yet. There is an issue here of the stewardship of
resources. Congregations invest a great deal of money in hymn
books. If only the hundred or so hymns that are already known are
sung, that money has been wasted. In many places the Hymn Book,
"the red book", was resisted and therefore never mined throughout
its life. It was only as Voices United was being prepared that some
began to express affection for what had suddenly become a
"perfectly good hymn book". It would be negligent to allow that
same thing to happen again. Voices United is a remarkable success
in that it contains a selection that includes something for everyone
in a very diverse church. All of us can find a home in this book. It
is time to spread our wings within it.

------
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BETWEEN A ROCK AND A HARD PLACE:
Valuing Family and Prophecy in Christian
Motherhood

by Jane Barter Moulaison

I begin this article with an anecdote drawn from my own
experiences of mothering; unfortunately, not one of the tender
moments drawn from the hallowed vignettes of my repository of
good moments; but rather, from one of those ordinary days of a
harried mother trying simultaneouslyto launch an academiccareer,
while caring for the mind, body and spirits of two rather
rambunctious pre-schoolers.So here I was on an ordinary Tuesday
afternoon, bringing my daughter to ballet class where all the home-
schooling, Jesus-loving, stay-at-home mothers who nurse each of
their fifteen children to puberty bring their daughters.And each of
these kids follows her respective mom like a sweet little duckling
quietly into the conservatory while I can only manage to get my
two into class through alternately offering chocolate and spewing
idle threats ("If you don't hurry up, I will vacuum up all your Lego
blocks! ") In any event, once my princess is delivered to class, I
find myself with my chocolate eating, Lego-playing son, listening
to endless stories of home births, family beds, and most disturbing
of all- praying to Jesus for yet another child. Now don't get me
wrong - I love my children more than life itself, but I also love
my work, and I have managedto convincemyself that Jesusdoesn't
reallywant me to learnhow to make myfood, muchless myclothes,
from scratch.And soI got to thinkingabouthow Christianreflection
about motherhood, like Christian reflection about most political
issues these days, has become deeply polarized. It will therefore
be my task in this article, first to identify the polarization in a world
that is larger than my daughter's ballet class, and second, to offer
something of a biblical and theological account of motherhood by
looking at the relationship between the particular bonds of family
society and the universal and prophetic call of the gospel. I shall
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do so through examining the story of the encounter of Jesus with
the woman of Samaria.

The current impasse
If one were simply to listen to popular Christian media, my

ballet-Momsisterswouldsurelybe vindicated,and myown position
on motherhood, much less that of Christian women who have
elected not to become mothers, would clearly seem heretical.

Consider the widely popular radio program, "Focus on the
Family," founded by James C. Dobson, which is heard daily on
more than 3,000 radio facilities in more than 95 countries. The
mission of "Focus on the Family" could hardly be less ambiguous
about the relationship between Christianity and family.

To cooperate with the Holy Spirit in disseminating the Gospel of Jesus Christ
to as many people as possible, and, specifically, to accomplish that objective
by helping to preserve traditional values and the institution of the family.1

Dobson's ministry elaborates upon this mission with five guiding
principles, which I will refrain from going into right now, save to
note that, according to number five, God has ordained three basic
institutions: the church, the family and the government for the
benefit of humankind. Clearly, these institutions stand in mutual
support of one another, offering a description of family life that
has become familiar within our context: the family exists to serve
the state. The church also buttresses these other institutions as
"divinely ordained". Dobson and his followers are enshrining a
civil religion, where Christian identity is easily confIated with
nationalism. The vehicle for the creation of both saint and citizen

is the family unit.
In spite of the ubiquity of such easy identification between

church, state, and family, this was not always the case within
Christian history, and critics of the Christian right have rightly
pointed outhow such a "focus on the family" is a peculiarlymodem
phenomenonfor Christians,havingmoreto do withthe privatization

I http://www.family.orglwelcomeJaboutfof/aOOO5554.cfrn,accessed October21,
2003.
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of spirituality and family life as a haven from the assaults upon
workers' lives in the Industrial Revolution in the late eighteenth
century. It is here that the modem nuclear family, consisting of a
mom, a dad and some kids, was born. The separation of work-
place and home during this period had serious consequences for
women. The care of the domestic sphere became the primary
responsibility of women, and motherhood took on new meaning,
as childhood and children came to be valued, as did those typically
feminine characteristics - intuition, affectivity, and nurturance.
While women were esteemed for these feminine qualities, such
valorization came at the high cost of forfeiting the public sphere
and increasingly, in the trivialization and infantilization of women.
As the Romantic Christian text par excellence, Schleiermacher's
Christmas Eve: A Dialogue on the Incarnation has one of its female
characters, Karoline, state: "We have at last applied the correct
interpretation to the old proverb that ... women go right on being
childrenwhile ...men mustbe convertedanewto becomeso again."2

Feminist theologian Rosemary Radford Ruether undertakes
the deconstruction of such a sentimentalized view of the nuclear

family in her book, Christianity and the Making of the Modem
Family, and goes on to claim that the Christian right's
romanticization of family values is, in reality, a cipher for its real
aim, which is the social control of women. The return to "family
values", argues Ruether, is really a return to a socially-sanctioned
marginalization of women through an according of religious
meaning to familylife and women's domesticroles. In truth, argues
Ruether, nothing could be further from the historical truth of Jesus
of Nazareth than to identify him with "family values." As Ruether
states:

... [T]he historical Jesus in fact appears quite often to have endorsed views
that might be characterized as "anti family." 3

2 Friedrich D.E. Schleiermacher, Christmas Eve: Dialogue on the Incarnation,

trans. T, TIce (Richmond: John Knox Press, 1967) p. 337.
3 RosemaryRadfordRuether,Christianityand theMaking of theModem Family

(Boston: Beacon, 2000) p. 3.
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Because Christian families have always been detennined by cultural
and social pressures, it is entirely inappropriate, argues Ruether, to
sanction one type of family and consider it the prototype of Christian
life. Better, she claims, to prophecy against "family values" and
institutionalized motherhood, just as Jesus challenged the
oppressive constructions of family that existed within his own time
as he charged his followers to leave behind their familial bonds for
the sake of the gospel:

Whoever comes to me and does not hate his own father and mother and wife

and children and brother and sisters, yes, and even his own life, cannot be
my disciple. (Luke 14: 26) 4

Ruether is fond of this quote, as well as other instances where
Jesus calls his people to challenge the idolatry of family (Matthew
8:21-22; Matthew 10:34-38;Mark 2:31-35), but I wonder if she is
missing something vital in her interpretation of this text: that is,
does this passage not take for granted that families, "natural"
relationships, and indeed life, are compelling, attractive, and even
extraordinarily good? The just-mentioned quotation from Luke is
one of those hard eschatological sayings - it is as painful and
difficult as Jesus' injunction to give away all our possessions-
which he pronounces in the next breath (v. 34).This is one of those
statements which is misconstrued if read chiefly as an ethical
dictum, as law, without reference to the gospel of the new society
of the kingdom - one that is constituted by nothing more basic
than a willingness to follow Jesus. Insofar as family, synagogue,
possessions, and indeed, our own lives impede us from following
Christ, they are to be rejected.Again, this is not an abstract rejection
of the family that Jesus is issuing here; but insofar as our
membershipwithinhuman familyprohibitsour membershipwithin
the new society of the kingdom into which we are called, we are in
serious jeopardy.

4 This and the other biblical quotations in this essay are from the New Revised
Standard Version.
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Biblical
How, then, do we reconcile these confusing messages of the

gospel: a gospel, which on the one hand affirms the particularity of
relationships (Why else would Jesus offer those hard teachings
also on the irrevocabilityof the marriagecovenant?Why else would
Jesus weep over his dead friend, Lazarus? Why else would Jesus
brood over Jerusalem?) while on the other hand, prophetically
challenge those very relationships, so utterly central to the fabric
of human living? How does the universal, prophetic calling to the
ends of the earth remain in creative tension with concreteness and

the blessing of life together among a distinct group of people?And
what does this mean for the Christian woman who is at once a

mother entangled in the intimacy of primary relationships,
profoundlyand bodilyresponsiblefor the nurturanceof her children,
while she is likewise called to a prophetic office - to challenge
precisely those bonds and relations, lest they become idolatrous
impediments to her participation in the kingdom of God? While
Ruether does well to challenge us to embrace the kingdom's
prophetic demands, she may too easily dismiss the blessing that
God grants us precisely as wives, mothers and daughters - as
members of a human family.

I will attempt to tease out something of such an understanding
by considering John's story of the encounter of Jesus with the
woman of Samaria (John4: 1-42).This is an unusualplace to reflect
upon motherhood, for although this woman is revealed by Jesus to
have had five husbands, there is no mention of children. This
passage is also an unusual choice for our purposes, for feminists
have often read this text as one about Jesus' overcoming of
boundaries, as he dares to speak to a Samaritanand a woman.While
this is an important dimension of the text, I am more interested for
our purposes in what this passage reveals to the Samaritan woman
about her own navigationand overcomingof boundaries and roles.
For, as I shall offer, this story might serve as a parable for those of
us caught between the rock of our hearths and homes and the hard
place of a truly radical kingdom.

--- ---
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For the earliest hearers of this story, there would have been a
familiar ring: a journeying man, a son of Abraham, stops at a well
and encounters a strange woman. It is a story already told in Genesis,
in the betrothal scenes of Rebekah and Isaacs and of Rachel and

Jacob. As is written in Genesis 29: lOb: "Jacob went up and rolled
the stone from the well's mouth and watered the flock of his

mother's brother Laban. Then Jacob kissed Rachel and wept aloud."
Now one not need be a Freudian to recognize the sexual symbolism
within this scene. It is one where a covenant is struck between

Jacob and Rachel with the removal of the stone and the gushing
forth of the water, symbolizing eros and fecundity (although the
fecundity in this case is for Rachel mainly of a vicarious sort). At
the very least, the first hearers of the story of Jesus and the Samaritan
woman would have anticipated an encounter between a man and
woman at a well to have something to do with sexual union, and
hence, propagation. And yet, the union between Jesus and the
Samaritan woman is of a different order, as the blessing that she is
given is not a son, but a calling and a mission.

A Samaritan woman came to draw water, and Jesus said to her, "Give me a

drink." (His disciples had gone to the city to buy food.) The Samaritan woman
said to him, "How is it that you, a Jew, ask to drink of me, a woman of
Samaria?" (Jews do not share things in common with Samaritans.) Jesus
answered her, "If you knew the gift of God, and who it is that is saying to
you, 'Give me a drink,' you would have asked him, and he would have given
you living water. The woman said to him, "Sir, you have no bucket and the
well is deep. Where do you get that living water? Are you greater than our
ancestor Jacob, who gave us the well, and with his sons and flocks drank
from it?" (John 4:7-12)

Jesus offers something other than the kind of union that one would
expect at the well. The living water is of a spiritual, rather than a
bodily kind. It takes a while for the Samaritan woman to understand.
She mistakes Jesus' talk of living water for water from a live source,
as opposed to standing water. Confused, she resorts to a rather
nationalistic kind of challenge to Christ. The well of Jacob was of

5 See 24: 10-21.
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great importance to the Samaritans: Jacob was a kind of national
hero to them. One of the visible signs of discord between the Jews
and the Samaritans was their fractured worship: the Samaritans
worshipped at Jacob's well in Gerizim, the Jews in Jerusalem.6
Jesus' claims to know a true source other than Jacob's well for

replenishmentcame as an affrontto the Samaritanwoman,for Jesus
would seem to be usurping the very tangible ties that bind her still
within her community.

Jesus again interrupts the woman's social ties even later in
the dialogue; this time, it is not hernationalidentity,but her familial
one that is addressed:

Jesus said to her, "Go, call your husband, and come back." The woman an-
swered him, "I have no husband." Jesus said to her, "You are right in saying,
"I have no husband"; for you have had five husbands, and the one that you
have now is not your husband. What you have said is true!"

Jesus encounters the woman precisely within the very complexity
of her embodied life; yet he neither rebukes nor rejects her for
them. And it is here, within this intimate encounter - it is through
the very moment where she is addressed in all her messy and
entangled embodiment - that the Samaritan woman recognizes
who Jesus is, and hence leaves behind her water jug and is
compelled to return to her ownpeople, proclaiming: (v.29) "Come
and see a man who told me everything I have ever done!"

What does the story of the woman of Samaria have to teach
us about motherhood? Nothing within the story tells us that she
even is a mother, and yet, she is a woman with whom Christian
mothers can relate.An outsider,both as a woman and as Samaritan,
her identity is even further confused as she encounters this Jewish
rabbi who dares to speak to her. She comes to a well at the height
of the sun's heat to fulfill her traditional role: one of sustenance of
her household, and there she encounters a man. One would
anticipate that her maternal identity shall now become a fait

6 Judith Gundry-Volf, "Spirit, Mercy and the Other," Theology Today (51:4)
January 1995, p.512.
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accompli, and yet, she is offered something radically different by
this stranger - no gendered demands, but a reversal, indeed a
subversion of her prescribed role as nurturer: v. 15 "Sir - give to
me this water that I may drink and never be thirsty or have to keep
coming back to draw water."

What this story may demonstrate is that the goal and
destination of Christian women in the new covenant is no longer
bound inexorably to our biological roles, and yet this does not render
our natural ties inconsequential, for it is through them that God
encounters us. It is not through a spiriting away of our relationships,
but rather, it is through and within them that we are called, we are
upheld, and we are sent. Rowan Williams describes this nuance
perfectly as he writes:

If the Church exists, as it does, at an angle to the fonns we treat as natural,
the temptation is to seek to ignore or abolish these fonns; to treat people as
though they were not deeply and pennanently moulded by their natural and
unchosen belonging, to a family or a language group or a political system.
But this is manifestly damaging and illusory. The Jesus of the gospels is not
a human cipher; any attempt to pretend otherwise simply means that it is not
the whole or real person who is bought before God. The persons who are
invited in the community of the Kingdom are not "new creations" in the
sense of having all their relationships and affiliations cancelled. The ques-
tion thus becomes how existing patterns of belonging can collaborate with
the patterns of the new community, if at all, how the goals and priorities of
these existing patterns are to be brought together with the constructive work
of the Kingdom, the Body.7

Implications
The Christian mother's work and witness will invariably be

to those with whom she is closest, and it will therefore likely involve
her in the offices of teaching, pastoral care and worship within her
own family. However, such practices are also to be prophetic. Just
as the woman leaves the water jug behind and runs out into the city
to proclaim the good news, Christian women who are mothers might

7Rowan Williams, "Incarnation and the Renewal of Community," On Christian

Theology (Malden: Blackwell Publishing) p.236.

- - - - --
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be compelled through their encounter with Christ to talk about him
in the most radical and surprising of ways. Such prophecy might
not be the Victorianscene of perfectharmonious families,nor even
the nouveau utopianism of the family that I seem to encounter, in
the stay-at-home, Christian earth mothers; however, in a world of
rampant consumerism, and in a world where children's needs are
persistently overridden, it may be so too. Yet perhaps Christian
mothers' discipleship will be of a less self-confident nature - one
that acknowledges human frailty and uncertainty in this entirely
daunting task. Like the woman at the well, the Christian mother is
called also to be enthusiastic, joyous and, it is to be hoped,
occasionallyas efficacious.Her witnesswill mirror the ambiguities
of the life that she lives daily as a mother at the threshold of birth
and death, of pain and joy, of thirst and replenishment. In short,
instead of the attributes commonly proffered by our church and
world of what a mother is supposed to be, we have this one: she is
a creature endowed even in her creatureliness with an exquisitely
high calling. Her calling is nothing short of proclaiming the One
who knows (and forgives) "everything she has ever done", and
because of this, she is freed from water jug and from the dictums
of gender to tell this story through prophetic word and in caring
deed to her family and to the world beyond.



PATRICKHAMILTONAND JOHN KNOX ON
"THE PITH OFALL DIVINITY"
by William KIempa

2005, or possibly 2004, marked the 500thAnniversary of the
birth of Patrick Hamilton, "the fIrst preacher and martyr of the
Scottish Reformation."l Another 500thAnniversary celebration
mighthave been in the offing,had not historical scholarshiprevised
the centuries' -long-accepted date of 1505 for John Knox's birth.
Alas, the evidence,2suggests that the principalleader of the Scottish
Reformation was born c.1515, so all those churches and colleges
which bear his name will presumably need to hold off their
festivities for ten more years. Yet not to fret! There is a strong
reason for beginningthem this year3by recallingthe brief reforming
career of Patrick Hamilton, then marking in 20 I0, the 450th
anniversary of the Scottish Reformation, all preparatory to the
commemoration in 2015, of the 500thAnniversary of Knox's birth.

Three Scottish Reformers
Three names occupy the front rank of Scottish reformers:

Patrick Hamilton, George Wishart and John Knox. Hamilton's
reforming career was extremely brief but its impact was
considerable.His gentle appealas a preacher and martyr influenced
many individuals, including George Wishart, another martyr, and
of course, John Knox. The aim of this essay is to explore Patrick
Hamilton's and John Knox's contributions to the Scottish
reformation.

I cr. Peter Lorimer, Patrick Hamilton: The First Preacher and Martyr of the
Scottish Reformation (Edinburgh: Thomas Constable and Co., 1857).

2 So argued David Hay Heming (cfThe Bookman (September, 1905). The later
date makes more sense and has been accepted by most recent biographers of
Knox.

3 Editor's note: This article was to appear in 2005, but circumstances made it
necessary to delay its publication to the present issue of the journal.
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Forerunners of the Scottish Reformation
It is generally said that the Scottish refonnation was "a Johnny-

come-lately". While it is true that the refonn movement crystallised
somewhat later in Scotland than in Europe and England, there were
earlier attempts at church refonn. These were either stamped out
or stifled by church and civil authorities who acted in concert to
protect the church from what they regarded as heresy. James Resby,
an English Wycliffite and Paul Craw (or Crawar), a Hussite were
burnt as heretics at Perth in 1407 and at St Andrews in 1433,
respectively. How far their views gained a hearing is unknown but
it appears that Wycliffite teaching posed a threat since an oath was
imposed in1417 on the masters of arts at St Andrews to defend the
church against the Lollards.

John Knox's History of the Reformation in Scotland provides
the sole account of a group trial in 1494 of thirty Lollards from
Kyle in Aryshire.4 Most of them were men but there were two
women in the group (Lollardy recognized women as preachers).
The trial was held in Glasgow before King James IV. They were
charged with denying transubstantiation, indulgences and masses
for the dead. Knox's account states that they were merely
admonished. According to Peter Hume Brown, "the young
king...was not of the stuff of which inquisitors are made, and he
good-naturedly contrived to end the trial injest."5 Lollardy in Kyle
helped to make Ayreshire a fertile field for the seed ofRefonnation
teaching in the following century.

The advent of Lutheranism posed a more serious threat on the
east coast where Lutheran writings came pouring into its seaports
in the early 1520s. To put a stop to this influx of purportedly
heretical teaching, the Scottish Parliament enacted a law in 1525
that forbade the importation of Lutheran works on pain of
imprisonment. For skippers and traders to take the risk indicates

4 John Knox, John Knox's History of the Reformation in Scotland, ed. William
Croft Dickinson (reprint, New York: Philosophical Library, 1950) Vol I,
pp.7-11.

5 Peter Hume Brown, History of Scotland (Cambridge: Cambridge University
Press, 1902) vol. 1 p. 303.

- - - -
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that there was a ready market for this literature. Many copies of
William Tyndale's English New Testamentwere reaching Scotland
after it was published in Antwerp in 1526.

It is difficult to assess the extent of Lutheran influence on

Scotland at this point but it was probably less than John Knox
claimed.6 Yet unquestionably, Luther's writings and Tyndale's
English New Testamentwere being read. Biblical themes and some
Lutheran ideas abound in the writings of Sir David Lindsay, the
foremost literary figure of sixteenth-century Scotland. He called
for a moral and spiritual reformation of the spiritual estate in
accordance with scripture.?During this early or Lutheran phase of
the Scottish reformation emphasis was placed on the sole mediacy
of Jesus Christ, the supremacy of scripture (rendered into the
vernacular) and the doctrine of justification by grace through faith
alone.

Patrick Hamilton
The main exponent of Lutheran theology in Scotland was

Patrick Hamilton to whom John Knox gives first place in his
History.8Hamiltonwasborn in 1504/05at KincavelnearLinlithgow
and was distantly related on both his mother's and father's side to
Scottish royalty. Named titular abbot of Fearn in Ross-shire in
1517,9he went to the University of Paris, the foremost university
in Europe for the study of theology. It was while he was at the
Sorbonne that he probably first imbibed Luther's teaching. After
further studies at Louvain, Hamilton returned to Scotland and was
incorporated at the University of St Andrews in 1523,on the same

6 John Knox's, History of the Reformation in Scotland, I, p. 15
7 The Works of Sir David Lindsay of the Mount 1490-1555, ed. D. Hamer

(Edinburgh, 1931)
8 Vol1:p. II.
9 This practice shows how leading families controlled church lands. Michael F.

Graham says it highlights the central problem of the Scottish church before and
after the refonnation; namely money. See Michael F. Graham, "Scotland" in The

Reformation World, ed. Andrew Pettegree (London: Routledge, 2000) p. 415.
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day as the renowned exponent of the old scholastic learning, John
Major.

Shortly after his own incorporation, Major returned to Paris
where his lectures were attendedby,among others, Ignatius Loyola
(the founder of the Jesuit order), George Buchanan, Frans:ois
Rabelais and John Calvin. If Major represented the old learning,
Hamilton was a follower and teacher of the new. St Salvator's,
Major's college, was regarded as orthodox while St Leonard's was
more suspect, a place where new doctrines, including Lutheran
views were countenanced. Many drank, as it was said, "of St
Leonard's well".

Hamilton was probably one of them. Beginning, it seems, as
an Erasmianhumanist,duringthenext fouryearshe becamefamiliar
with the Bible and Luther's teaching, so that by 1527, he was a
convinced Lutheran. Summoned by Archbishop James Beaton on
a charge of heresy, Hamilton fled to Wittenberg, Germany, ending
up at the new Lutheran University of Marburg where he gained the
friendship of Francis Lambert, William Tyndale and John Frith.

In the autumn of 1527, he returned to Scotland and began
preaching around Linlithgow, prompting Archbishop Beaton to
summon him once more on charges of heresy. Hamilton presented
himself for examinationat StAndrews about the middle of January,
1528, but was allowed freedom to teach and preach openly,
presumably, to incriminate himself further. Alexander Alan
(Alesius),10was commissionedto confutehim but instead converted
to Hamilton's views. It is to Alesius that we owe the information

that Hamilton married, shortly after his return from Marburg.
Patrick Hamilton's trial took place before a council of clerics

and theologians. The rejection of purgatory and of the mediation
of the saints figured in the accusations but the main charge was
that he denied free will and taught thatjustification is through faith
in Christ alone.He wasfoundguiltyand sentencedto dieby burning.
Permitted to recant, Patrick Hamilton replied:

10See John T. McNeill, "Alexander AIesius, Scottish Lutheran (1560-65)" An:hive

for Reformation History 55 (1964) pp. 161-191.
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As to my confession, I will not deny it for the fear of your fire, for my
confession and belief is (sic) in Christ Jesus... I will rather be content that
my body bum in this fire for the confession of my faith in Christ, than my
soul should bum in the fire of hell for denying the same."

His slow and horrific death by burning took place at the
gateway of St Salvator's on February 29,1528. It lasted six hours,
for the wood was green and the wind was contrary. John Lindsay,
James Beaton's associate, facetiously quipped to the archbishop
that in the future he should have heretics burned in deep cellars,
"for the reek of Master Patrick Hamilton has infected as many as it
blew upon."12

"The Pith of aU Divinity"
After Hamilton's martyrdom, theses which the young Scot

had prepared and defended at Marburg University were translated
from the Latin by John Frith and came to be known as Patrick's
Places.13Frith called it "the pith of all divinity" since it dealt with
the evangelicalcore of Christian belief, the doctrine ofjustification
by grace through faith alone. Luther held that justification by faith
is the articulus stantis et cadentis ecclesiae, the article by which
the church stands or falls.14For Calvin it is the "main hinge on
which religion turns." 15 Lutheran and Reformed theologians agreed
on the fundamental importance of this doctrine. Its basis is the
confession of Jesus Christ as the sole mediator, for grace alone,
faith alone, scripture alone, really mean: Christ alone.

Patrick'sPlaces reflectsthe influenceof Luther's TheFreedom

of a Christian (1520), his Defense and Explanation of All the

.. Robert Lindesay of Piscotie, The History and Chronicles of Scotland, ed.
Aneas J. G McKay (New York: Johnson Reprint Corporation, 1966), I: p. 308.

12John Knox, History, I: p. 18.
13The full text of this treatise appears in John Knox's History 1: pp. 219-229.
14 In fact, the phrase does not occur until the seventeenth century but it is usually

attributed to Luther for it encapsulates his view of this central doctrine.
IS John Calvin, Institutes of the Christian Religion, edited by John T. McNeill,

translated by Ford Lewis Battles (Philadelphia: Westminster Press, 1960)
3: p. 11.2; I: p. 726.

--- - - -
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Articles (1521) and Melanchthon's Loci Communes (1521). It
makesuse of Luther's distinctionbetween law (demand)and gospel
(promise) as a method to interpret the Bible. Hamilton's treatise
contained eighteen theses: eight relating to the law and ten relating
to the gospel, each supported by arguments and biblical references. 16

The law, expressed in the Ten Commandments and summarized in
the twofold commandment of "love God" and "love your
neighbour" has as its function to show us our sin since it bids us to
do the impossible. On the other hand, the gospel is essentially "good
tidings." Hamilton then proceeds to contrast the nature and office
of the law and of the gospel as follows:

The law shows us our sin (Rom 3). The gospel shows us a remedy for it (In
1). The law shows us our condemnation (Rom 7). The gospel shows us our
redemption (CoIl). The law is the word of ire (Rom 4). The gospel is the
word of grace (Acts 20) ...

Law and Gospel are in dispute with each other:

The law says, "Pay your debt."
The gospel says, "Christ has paid it."
The law says, "You are a sinner, despair: you shall be damned."
The gospel says, "Your sins are forgiven you: be of good comfort: you shall
be saved.......

Hamilton speaks next of faith which he states is not in our power
but is the gift of God. It justifies us apart from the works of the law
(Rom 3: 28).

Hamilton, like Luther, rejected the medieval view that a person
who performed good works in a state of grace, co-operated in the
attainment of salvation. He asserted that none of our works either
save or condemn us but

whoever thinks to be saved by his works denies Christ is our Saviour, that
Christ died for him For he calls himself the Saviour which pertains to
Christ only. What is a Saviour, but he that saves? and you say, I saved my-

16For what follows see John Knox, History 2: pp. 219ff.

-- -----
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self; which is as much to say as 'I am Christ;' for Christ is only the Saviour
of the world.

Was this a disparagement of good works as Roman Catholic critics
often charged? No. Hamilton, like Luther, denied that the doctrine
of justification by grace encouraged moral laxity:

1condemn not good deeds, but 1condemn the false trust in any works: for all
the works wherein a man puts confidence are thereby poisoned, and become
evil. Wherefore, you must do good works but beware that you do them not,
to deserve any good through them.

Patrick's Places is an important monument of the Lutheran
phase of the Scottish reformation. It breathes an irenic spirit and
concludes on this positive pastoral note: "He is a good and gentle
Lord Let us, ... follow his footsteps, whom all the world ought
to praise and worship." Justification by faith is a gift of God's
grace,manifestedand present in Christ our "goodand gentle Lord."

Continuance of Lutheran Teaching
Lutheranbooks continuedto pour into Scotlandincludingnow

Patrick'sPlaces.Persecutionpersisted.BetweenPatrickHamilton's
death in 1528and CardinalBeaton's assassinationin 1546,nineteen
personswereput to deathfor heresy.ManyfledincludingAlexander
Alan, while others including Catherine, the sister of Patrick
Hamilton, recanted. According to John Foxe, Catherine Hamilton
appeared before an ecclesiastical tribunal at Holyrood and stated
that she believed no person could be saved by their works. Her
questioner pointed out that there were different sorts of works -
of congruity and condiguity, whereupon she called out in
exasperation "Work here, work there, what kind of working is all
this? I know perfectly that no works can save me but the works of
Christ my Saviour." She recanted on the King's advice. I?

17Chattley's Foxe, iv. p.579.
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George Wishart and John Knox
Both George Wishart and John Knox were influenced by

Luther's teaching. Wishart was forced to flee Scotland where he
was preaching on Romans, presumably on justification. He lived
for a time in England and then in Switzerland where he translated
the First Helvetic Confession (1536) into English. On his return to
Scotland in 1543, he made several preaching tours including one
to East Lothian, accompanied by Knox as his bodyguard. Early in
1546,Wishart was arrested, condemned, hanged and burned in St.
Andrews. His nemesis was Cardinal David Beaton, the nephew of
Archbishop James Beaton, whom Margaret Sanderson describes
as "a politicianfirst and a churchmanafterwards",a man who "used
force as the firstrather thanlast resort." 18WhenWishartwas denied
the Eucharist by the Cardinal he made his last meal, taken with
John Beaton, the Cardinal's nephew, into a Lord's Supper.19

Wishart's execution affected Knox deeply. When Cardinal
Beaton was assassinated two months later by Norman Leslie and
others, Knox condoned the cardinal's murder as God's vengeance
on "the shedding of the blood of that notable instrument of God,
Master George Wishart..."20 W. Stanford Reid, believes that Knox
disapproved of the murder but "was too emotionally involved to
be dispassionate."21 Thomas McCrie, however, held the view which
seems closer to the truth, that Knox justified the action of the
conspirators, viewing it as similar to tyrannicide.22

Call of Knox to be a Preacher

Knox joined the Castilians, as those holding the castle were
called, after Easter in 1547. He was a relatively young man in his

18Margaret H. B. Sanderson, Cardinal of Scotland: David Beaton. C. 1494-
1546 (Edinburgh: John Donald Publishers Ltd., 1986), pp. 2-3.

19 Margaret H. B. Sanderson, p. 219
20.. John Knox, History I: p. 78
21W. Stanford Reid, Trumpeter of God (New York: Charles Scribner's Sons,

1974), p. 38.
22ThomasMcCrie,Lifeof JohnKnox( reprintof 1831edition,Philadelphia:

Presbyterian Board of Education, n.d.), pp. 42-43, 397-99.
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thirties and not the man in his forties that Thomas McCrie and

older biographers have pictured. Born in Haddington in 1515, he
was a student at the same school that a generation earlier Major
had attended. He studied at St Andrews under Major (who had
returned from Paris in 1531), and was ordained to the priesthood
in 1536. Thomas Guillaume converted him to the Protestant faith.

It was while he acted as a chaplain to the Castilians, that he received
his call to be a preacher.

Knox's abilities were evident to all and John Rough, a preacher,
and Henry Balnaves, a lawyer, tried to persuade him to take the
office of a preacher. Knox refused saying "he would not run where
God had not called him." But the two men would not be deterred.

They met with Sir David Lindsay and agreed on a course of action
Rough preached a sermon on the election of ministers and turning
to Knox charged him in the name of God to take up this office. The
congregation concurred. Completely overcome, Knox burst into
tears and withdrew. Was there "a yellow streak" in Knox's make-
up as Charles Warr suggests?23 Perhaps. Certainly Knox had every
reason to believe that he might suffer Wishart's fate. At any rate,
the call created a profound spiritual crisis. This was resolved a few
days later when he confuted Dean John Annand in St Andrews
Parish Church and was invited by the congregation to preach the
following Sunday.

John Knox and ''the Pith of aU Divinity"
For his fIrst sermon to the St Andrews parishioners, which

included his former teacher, John Major, Knox took as his text,
Daniel 7: 24, 25. He argued that the papacy was the Antichrist
foretold in Scripture and that the whole hierarchy placed a barrier
between God's message and the people. Knox then proceeded to
deal with the doctrines of the Roman church which contradicted
the New Testament.

23 C. L. Ware, The Presbyterian Tradition (London, 1933), p. 256.

-- - - -
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The chief doctrine24 was justification which teaches that we
are ''justified by faith only". He contrasted this doctrine "that the
blood of Jesus Christ purges us from all our sins" with the doctrine
of the papists which attributes justification to the works of the law,
"yea, to the works of man's invention, as pilgrimage, pardons, and
other such baggage."25 It was a powerful sermon and it had a
profound effect on the congregation.

No sooner had John Knox entered into his calling as a preacher
than 5t Andrews Castle was captured by the French in July 1547.
Its serious consequence for the reformer was that he was sent to
France and spent the next nineteen months as a rower in the French
King's galleys. It was during this period that Knox received a treatise
on justification which Henry Balnaves had written while a prisoner
in Rouen. At the time, Knox was "lying in irons and sore troubled
by corporall infirmitee, in a galley named Nostre Dame... " Pleased
with the treatise, Knox revised it, divided it into chapters and wrote
a brief summary of it.

Balnaves' treatise, as summarized by Knox, acknowledges that
there are different views of justification. "Yet", Knox says,

they alone, in whom the Holy Spirit works true Faith (which never wants
good works) are justified before God The substance of Justification is, to
cleave fast unto God by Jesus Christ, and not by our self, nor yet by our
works.26

Knox then proceeds with Balnaves to explicate the nature of
"Justice" which can be divided into human and divine justice. The
former consists in political and ceremonial obedience, which are
within our own power, while the latter, obeying the Law of God is
not, since we cannot love God with all our heart, strength and mind.
We can only pray with the Psalmist: "Enter not in judgement with

2AIn his last tract written in 1572 , Knox spoke of "the chief head of justification".
See "An Answer to a Letter written by James Tyrie, a Scottish Jesuit", in The
Worlcrof John Knox (edited by D Laing), vol.vi, p. 499.

25 John Knox, History, 1: p. 85.
26The Works of John Knox (edited by David Laing), III: p. 15 (spelling

modemised).
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thy servant, 0 Lord; for in thy sight no living creature shall be
foundjust" (143:2).Therefore, we must seek the Justice of another,
that is, of Jesus Christ, "in whom if we believe, we are received in
the favour of God, accepted as just without our merits or
deservings"27

This "Justice" which is acceptable to God proceeds solely
from the mercy of God; faith is the instrument by which we
apprehend it and in Christ it is given freely without our deserving.
In an allusion to Romans 1: 16, Knox's summary of chapter 16
concludes:

And this Justice is plainly revealed in the Evangel, from faith to faith, that is,
we should continue in this faith all our life. For the just live by faith, ever
trusting to obtain that which is promised to us by Jesus Christ.28

T.F.Torrancehas made two important observationsregarding
Knox's teaching: ftrst, that Knox knew that the whole question of
the Reformation was at stake in the doctrine of justiftcation; and
secondly thatjustiftcation for Knox is not a principlebut a doctrine
that directs us to Jesus Christ.29This is evident in the Scots

Confession(1560) where there is no separate articleonjustiftcation
but is discussedin the context of the doctrine of Christ.Justiftcation
is expressly linked with the resurrection since Christ rose "again
for our justiftcation."30In Knox's view, to say we are justifted,
means not only that our sins are forgiven but that Christ's
righteousness is bestowed on us through our union with him:

For as God the Father beholds us in the body of His Son Christ Jesus, he
accepts our imperfect obedience as if it were perfect, and covers our works,
which are defiled with many stains, with the righteousness of his Son.31

27Ibid., p. 18 (spelling modemised).
28 Ibid, pp. 19-20 (spelling modemised)..
29T.F.Torrance,"Justification:ItsRadicalNatureand Placein ReformedDoctrine

and Life" in Scottish Journal of Theology, vol. 13 (1960), p. 225.
30Scots Confession, chapter X.

31Scots Confession, Chapter XV.
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Knox had learned well from Calvin who stressed that faith
unites us with Christ so that "Christ is not outside us but dwells

within US."32Through our union with him, we receive the twofold
gift of forgiveness and renewal, i.e.justification and sanctification.
The two must not be confused, which Calvin accused the Council
of Trent of doing. We participate by union with Christ in the
righteousness which he achieved by the whole course of his
obedience. "It is therefore faith alone which justifies, and yet the
faith which justifies is not alone.33It can no more be separated
from works than the light of the sun from its heat. This was
essentially Calvin's and also Knox's teaching.

John Knox was first and foremost a preacher and a pastor.
His first sermon focussed on justification and his very first
theological work was a summary of Balnaves treatise on
Justification. His final work, "An Answer to a Letter Written by
James Tyrie, A Scottish Jesuit" (1572) concerned "the chief head
ofjustification".Tyrie,Knoxbelieved,had compromisedthe Gospel
of God's Grace as had the Judaisers of Galatia with whom Paul

disputed, and simply had to be answered. From the beginning to
the end of his career, Knox emphasised "the pith of all divinity,"
which along with Patrick Hamilton he viewed from a thoroughly
Christological perspective.34

PH is inscribed in the pavement in front of St Leonard's
College; GW in front of the St Andrews castle; and IK in front of
St Gile's in Edinburgh. The Scottish reformation revolves around
these six initials. Hamilton, Wishart and Knox laboured well, and
we who call ourselvestheirchildren,are gratefulthatwe,and indeed
the church universal, have entered into the fruit of their labours.
Soli Deo Gloria!

32Calvin, Institutes 3.2.24. I: p. 570.
33Calvin, Antidote to Canon XI in Calvin:SOTracts and Treatises. Vol. 3: p. 152.
341am indebted to lain R. Torrance's fine article "Patrick Hamilton and John

Knox: A study in the doctrine of Justification by Faith" in An:hive for Reformation
History, 65 (1974), pp. 171-185 but I believe that Professor Torrance (now
President of Princeton Seminary) might have emphasized more strongly the
thoroughly Christological character of Hamilton's doctrine which shines through
in his final confession of faith.
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SHAWUNDAISOR JOHN SUNDAY(c. 1795-1875)
by DonaldSmith

My book, Sacred Feathers:
The Story of the Rev. Peter Jones
(Kahkewaquonaby) and the
Mississauga Indians of Upper
Canada (a joint publication -
Lincoln: University of Nebraska
Press, 1987; and Toronto:
University of Toronto Press,
1987), recounts the life of an
important Mississauga (Ojibwa)
chief and Methodist minister in

the Toronto area in the early and
mid-nineteenth century. Based
largely on Jones's writings, it
records one Native person's
reaction to the European
settlement of Upper Canada
(Ontario). Thanks to the

abundance of Jones's personal letters, reports to his missionary
superiors, his journal, and his history of the Ojibwa, I was able to
write an in-depth studyof this important Mississauga missionary.
The lackof suchrich sourcesfor otherearlyNativeChristianleaders
in mid-nineteenthcentury Canada makes the task of writingsimilar
biographies difficult. But, this being said, enough evidence exists
to complete short narrative accounts of several other Christian
Mississauga contemporaries of Peter Jones. One such individual
is Shawundais, or John Sunday (the name "Sunday" appears to be
a slurred version of Shawundais's Ojibwa name, Shawundais-
like "Sh'wundays"), a Mississauga from the eastern end of Lake
Ontario.

Engraving by J. Thomson of a
painting by W. Gush, published in
the Wesleyan-Methodist Magazine,

London, March, 1839.
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In 1996, J. William Lamb wrote a biographical sketch of John
Sunday using letters the Mississauga leader dictated after his
conversion to Christianity, and references from both Methodist
church and governmental records. The essay appeared in Number
four of The Hay Bay Guardian, the annual journal of Methodism
in Upper Canada & News of the Old Hay Bay church. This essay
owes a great deal to this important article, and to Bill Lamb's
references to John Sunday in his book, Bridging the Years. A
History of Bridge Street United/Methodist Church, Belleville 1815-
1990 (Winfield, B.C.: Wood Lake Books, 1990). John Sunday, or
Shawundais (c. 1795-1875), whose name meant "sultry heat"-
such as the sun gives out in summer just before a refreshing rain,
was a celebratedNative Methodistmissionaryin the mid-nineteenth
century. Once converted to Christianity, the hardened warrior
renounced alcohol, which had been his curse, and won back the
respect of his Mississsauga community at the eastern end of Lake
Ontario. He learned English, and became, first a Methodist class
leader and exhorter; and then, an ordained Methodist minister. On
several occasions he travelled on missionary tours of the Upper
Great Lakes, and visited England in 1836/37. He served as a
Methodist minister and leader of his community until his death in
1875. From his conversion by Peter Jones in 1826 to his death,
John Sunday remained true to his adopted church. A narrative
account of his people, a review of the times in which he lived, and
a description of his incredible power as a public speaker, follows.

The Mississauga in the Early Nineteenth Century
The Mississauga First Nation called themselves in their own

language, "Anishinabe", or in its plural form, "Anishinabeg"-
"human beings." The Anishinabeg belonged to the Algonquian
linguistic family, the largest of the approximately dozen First
Nations linguistic families in what is now Canada. Members of
Algonquian-speakinggroups,extendedfromtheAtlantic(Mi'Kmaq
or Micmac) to the foothills of the Rockies (Siksika or Blackfoot).
While Mi'Kmaq and Blackfoot speakers cannot understand each
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other, the Great Lakes Anishinabeg spoke dialects of a common
language, Ojibwa. About 1700the Anishinabeg moved south into
present-day southern Ontario. Approximately a century later the
British made treaties with them as the First Nation occupants of
the north shore of Lakes Erie and Ontario.

In southern Ontario the Anishinabeg obtained new European
names. Most English-speaking people termed the Algonquian-
speakers from the north, Chippewa (or Ojibwa). The Europeans
also used another name for the Ojibwa on the north shore of Lake
Ontario: Mississauga. The Anishinabeg at the eastern end of Lake
Ontario, Shawundais's people, believed they obtained the name
because Mississauga meant many river mouths, which described
the northeastshoreof Lake Ontario well.For someunknownreason
the Europeansused the term "Mississauga"and, in English, it stuck.

Two centuries ago the Mississauga at the eastern end of Lake
Ontario still followed the Anishinabeg's seasonal way-of-life.
During winter or "peboon", the freezing weather from November
to March, families lived on their trapping grounds. When the days
once again became longer and brighter - "seegwun" or the sap
season - relatives and friends reunited at the sugar bushes for
several weeks to tap the sugarmaples. After sugarmaking, families
travelled to the river mouths along the northeastern shoreline of
Lake Ontariofor the springsalmonrun.Ducksand geese,and flocks
of passengerpigeons returned, the pigeonssometimes so numerous
that on occasion they darkened the entire sky.

About the fIrst of May, the Mississauga held their religious
festivals, their dances and games,after which the communitybroke
up into smaller units and returned to their summer encampments
along the eastern shore of Lake Ontario, and by lakes and rivers in
the interior. When, as the neighbouring Iroquois said, the white
oak leaves had reached the size of a red squirrel's foot, the women
planted com on the river flats. During "neebin" or summer, "the
abundant season", the women looked after the crops, and collected
berries. The men fIshed and hunted. At the end of summer, the
Mississauga harvested their com on the river flats and gathered
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the highly nutritious wild rice growing in the shallow lakes and
slow streams. With the beginning of fall, or "tuhgwuhgin", the
fading season, many returned to the CreditRiver for the fall salmon
run. In late autumnthe annualcycle recommenced,the Mississauga
travelled back into the interior to their family hunting grounds.

The Mississauga believed in the existence of the Great Spirit,
the creator of all things. But they could not rely on the Great Spirit
for protection,as he alreadyhad responsibilities tooencompassing.
The Anishinabegfelt the presenceof spirits,or manitous, all around
them.They revered the friendly forces believedto have the greatest
power, such as the sun and the moon, and sought their aid. Every
evening at sunset the elders thanked the sun for the day's heat and
light. At the sun's rising they sang hymns of praise to welcome its
return. Similarly, they held in high esteem the moon - or "night
sun"- and the stars that guided them in darkness.

Two great beings or groups of beings added balance to the
world. The thunderbirds, gigantic birds related to eagles, lived in
the heavens and had electrifying power. When they flapped their
winds they caused thunder, and threw out lightning when they
flashed their eyes. The thunderbirds waged war against their great
rivals the underwater monsters. These water spirits or manitous
had an awful power. Mishebeshu, the Great Lynx or Cat, both a
huge water cat and a serpent, the foremost of these underwater
creatures, drew people down to their deaths. It also caused floods.
Greatly feared, one could only speak of the Great Lynx in the
winter, when it was inactive, being imprisoned under ice. So great
was its power that only the thunderbirds challenged it.

Hardly threatening - more of a nuisance - were the
Mamagwasewug or elves, who played tricks on humans but never
harmed them. Elders had talked to these strange beings that stood
about a meter high. Walking erect they had human form, but faces
covered with short hair. After the Anishinabeg had encountered
European traders the little people loved shooting off guns stolen
from the Mississauga or taken from their graves. Unlike the
Mamagwasewug, the Mississauga feared the evilWaindegoos, the

---
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most dreaded of all. These terrifyinggiants, tall as pine trees, pulled
down and pushed aside dense forests as humans parted tall grass.
Always on the verge of starvation, they never obtained enough to
eat. Invulnerable to arrows, or bullets, these monsters devoured
people.

By the 1810sthe Mississauga's world seemed dominated by
Waindegoos.Between the 1790sand 1820ssmallpox, tuberculosis,
and measles killed almost two-thirds of the Mississauga at the
western end of Lake Ontario. The community's numbers fell from
roughly 500 to barely 200. While similar figures are not available
for the Mississauga at the eastern end of Lake Ontario, probably
they sufferedsimilarlosses. In contrast,by 1812,the Non-Aboriginal
settler population of Upper Canada approached 75,000. Now
weakened numerically, the Mississauga consented to British
demands for additional treaties.

The Mississauga community continued to disintegrate in the
early 1820s. The War of 1812had caused great damage to the
Mississauga's fisheries and hunting grounds, as did continuing
European settlement in the late 1810s.Epidemics further reduced
the First Nations' numbers, particularly among the young. Unable
to provide for their families some warriors lost their self-esteem.
Alcohol abuse grew. Mississauga men began to treat women as
inferiors without the former respect. People perished in the winter
from exposure while intoxicated, or in the summer from drowning.
Others died from injuries received in drunken brawls. This is the
context in which Shuwandais reached manhood in the early
nineteenth century. His people's traditional leaders could not keep
out the hordes of settlers, stop the epidemics, and end the poverty
and alcoholism.

The Mississaugas' Cultural Revolution
In the early 1820s,Peter Jones, the son of a Mississauga woman

and an American born surveyor, returned to his mother's
community. After the War ofl812, his father, Augustus Jones, seeing
the disintegration of the Mississauga community, had taken him to

--
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live with his Mohawk family on the Grand River, fifty kilometers
to the west. At his father's, Peter learned how to farm, to care for
poultry and livestock,and how to build houses and barns.Although
initially indifferent to Christianity his conversion at a Methodist
gathering in 1823 led him to devote his life to teaching the
Anishinabeg about Christianity.

Able to speak Ojibwa, and knowledgeable about Anishinabe
culture, Peter made the new faith comprehensible. He emphasized
similarities between the ancient Hebrew customs and those of
the Anishinabeg. The talented interpreter translated into Ojibwa
lively hymns that brought out common Christian and Anishinabeg
religious beliefs. The Wesleyan hymns taught the same ideals of
right dealing, and honesty, that the Mississauga had learned from
childhood. The egalitarianism of Jesus' teachings appealed to the
Anishinabeg.

By 1825the bilingualand biculturalchurchworkerhad brought
one half of the Mississaugas at the western end of Lake Ontario
into the Methodist church. He worked first amongst his own
relatives: his mother, uncle, and cousins. The values of the
Christians seemed compatible with their own: generosity, caring
for others, sharing. In addition, the Methodists taught them how to
farm, and care for livestock. The women learned sewing, knitting
and hygiene. The instruction provided in weights and measures,
and on money and debt, helped the Credit people deal with the
traders. Finally, Methodism's strict temperance stance allowed
many converts to escape from substance abuse.

On account of his skill in English, the Native evangelist and
his Methodist missionary allies convinced the governor of Upper
Canada in 1826 to construct a permanent village, using the
Mississauga's own funds (according to the provisions of the treaty
ofl818,the government madean annualpaymentto the Mississauga
for their territory). They selected a site on the crest of the western
embankment of the Credit, above the river flats, three kilometers
from the rivermouth. By the end ofl826 almost all of the remaining
members of the Credit River Mississauga had joined the

- -
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Methodists. A revolution occurred in the community's leadership.
In a society that respected the elderly, to whom they looked for
direction, young people - Peter Jones and the young English-
speaking Mississauga converts - now directed the community.
They also began a vigorous campaign to reach out to other First
Nations in the Great Lakes area to tell them about the Christian

Gospel.

The Conversion of John Sunday to Methodism
In 1826 Shawundais turned thirty. Born near the Black River

in New York State opposite Kingston he had grown up on the
northeastern shore of Lake Ontario. In his boyhood he saw the
inland spread of settlement with the continued growth of inns,
stores, mills and blacksmith shops at the core of emerging
communities like Kingstonand Bellevilleon the northeasternshore
of Lake Ontario. In his late teens he fought on the British side in
the War of 1812. This veteran of the Battle of Chrysler's Farm
covered his face with red paint, wore feathers in his hair, a blanket
and leggings, and silver ornaments on his chest. He carried a rifle
on his shoulder and a tomahawk and scalping knife in his belt. Yet
appearances can be deceiving. At the time of Peter Jones's fIrst
missionary tour to the eastern end of Lake Ontario in February
1826, Shawundais wanted to learn about Christianity.

Peter Jones's greatest problem in converting the Anishinabeg
to Christianity lay in convincing them that non-Native settlers and
the First Nations could share the same religion. All individuals, he
explained, traveled down one of two roads: "the broad road that
leads to destruction, and the narrow road that leads to heaven."
When John heard that all drunkards walked the wide path to
everlasting fIre,he trembled.The hardened warrior could not sleep
for four nights, convinced he belonged to the devil.

Only several months later did John Sunday fInd peace. On
Peter Jones's second missionarytour to the Bay of Quinte, he asked
John to pray in Ojibwa. He did so, saying only, "0 Keshamunedo,
shahnanemeshin, "0 Lord have mercy on me poor sinner." It
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happened. Those few Ojibwa words led Shawundais to shout and
shake with joy. "I feel something in my heart," he told Peter, who
replied, "the Lord blesses you now."

Immediately he stopped his drinking habits and in time won
back his self-respect and the respect of his community. With great
commitment he began to learn English, apparently knowing before
his conversion, according to one Methodist story, only three words,
"pint", "quarter" and "whiskey." In his own words, the man now
known to the non-Native settlers as John Sunday later recalled: "It
took me only half an hour to learn the alphabet, and it was not
many months after I began to read a little. The ftrst word was
b,a,g, and by-and-bye I knew the word G, 0, d, and I thought I
learned a great thing then, and at last I began to read." Within two
years, William Case, the Methodist missionary superintendent for
First Nation work, reported that John could read and comprehend
several parts of the New Testament.

John became the acknowledged Native leader of the several
hundred Mississauga converts at the eastern end of Lake Ontario.
As an evangelist Sunday stressed the Ten Commandments, and
the importance of hymns. As he once explained in the early 1830s:
"The Indians have good voices and they love to sing, and especially
when they become Christians. They love to sing the hymns about
our Saviour's dying love to sinners. When they have learned the
ten commandments we can say what the Great Spirit has said, and
they understand it."(reported in the Methodist newspaper, the
Christian Guardian, 2 October 1833). The Methodist First Nation
converts lived ftrst at a mission station at Grape Island on the Bay
of Quinte. A decade or so later they moved to the new settlement
of Alderville, to the northwest of Belleville, just south of Rice
Lake.

J~hn Sunday's Incredible Talent As a Speaker
John's English, as recorded in Methodist church publications,

remained broken as he learned the language late, while in his early
thirties. His English vocabulary remained small. It must be
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remembered that he was simultaneously faced with unfamiliar
objects, activities, and concepts, as well as with a strange language.
What was a book? money? Christian theology? Yet, on account of
his skills as an orator, and his precise knowledge of wildlife and
the natural environment, he had a wonderful way of speaking to a
non-Native audience. Years later Rev. Egerton Ryerson Young
remembered his phenomenal skill as a platform speaker, both witty
and humorous. He wrote (p. 54) in his The Apostle of the North.
Rev. James Evans (Toronto: William Briggs, 1900): "He [John]
could charm and fascinate an audience, playing upon their feelings
like a master musician on an organ. The halls and churches were
crowded wherever it was known that John Sunday was to speak."

A number of excellent examples of his ability to speak in
English survive. One of the best was recorded in the Christian
Guardian (23 March 1836) in Rev. Joseph Stinson's report of the
Quarterly Meeting just held on Grape Island: "Dear Brothers, it is
now little better than eleven years since I fIrst began to serve the
Lord. Sometimes I fInd it very hard to get along - sometimes it
just like when I was in a swamp surrounded by flies, had to make
a fIre and smoke them away: so in religion have to keep a good
fIre in my heart to keep away wicked thoughts and bad spirits."

One of his most popular talks, "Come out, Mr. Gold; Come
Out", delivered at a missionary meeting in Hamilton in early 1845,
became a favourite of other Methodist speakers. Rev. Matthew
Richey provided the fIrst written account of the speech in the church
publication, Missionary Notices, 12 (1846): page 7.

There is a gentleman, I suppose, now in this house; he a very fine
gentleman, but he is very modest. He does not like to show himself. I do not
know how long it is now since I saw him, he comes out so little, I very much
afraid he sleeps a great deal of his time, when he ought to be going about
doing good. His name is Mr. Gold. Mr. Gold, are you here to-night? Or are
you sleeping in your iron chest? Corneout, Mr. Gold! Corneout, and help us
to do this great work, to preach the Gospel to every creature! Ah, Mr. Gold,
you ought to be ashamed of yourself, to sleep so much in your iron chest!
Look at your white brother, Mr. Silver, he does a great deal of good in the
world, while you are sleeping. Corne out Mr. Gold! Look, too, at your little



TOUCHSTONE, JANUARY2006 55

brown brother, Master Copper. He everywhere! Your little brother, running
about all the time, doing all he can. Why don't you come out, Mr. Gold?
Well, if you won't come out, Mr. Gold? Well, if you won't come out, and
give us yourself, send us your shirt, that is, a BANK NOTE.

One final example will suffice to prove John Sunday's gift
for communication. In a letter he sent to Rev. Robert Alder on 10

March1846,he spoke of his sorrow in losing eight of his children
[the except is taken from The WesleyanMissionary Notices, 12
(1846): p. 65]:

Last winter, when I was in the woods, I found what we call a 'bee tree' that

is a hollow tree where the bees make their nest. Now I believe that honey is
the sweetest thing in the world and every body like it very much. Now when
I found the bees' nest the bees were in the honey; but I did not mind them,
because I liked the honey so well that I got hold of them all together and
began to eat, and thought, if they stung my hand, I could not blame them; for
they make the honey, and the honey comes from them. Now, it is just so with
the Lord: it is from him that we receive all our good; therefore, when he
sends us afflictions and trouble, we cannot say any thing, because it is from
the Lord; and we still love him, and say with Job, "The Lord gave, and the
Lord hath taken away, and blessed be the name of the Lord."

Blind in his final years John Sunday died at Alderville in peace
on 14 December 1875, aged about 80. A tall obelisk marks his
grave in the community's cemetery.

--------
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CHJUSTPLAYSINTEN
THOUSAND PLACES:
A Conversation in Spir-
itual Theology
by Eugene H. Peterson
Grand Rapids, Michigan:
William B. Eerdmans,
2005. 368 pages.

Every so often - thoughnot
nearlyas oftenas mightbehoped-
one runs across a book so rich and
challenging, that it can be hard to
resist the temptation to purchase a
copy for each and every friend,
acquaintance and stranger. Eugene
Peterson's Christ Plays In Ten
Thousand Places is one such book.

Described by its subtitle, as "a
conversation in spiritualtheology",
Christ Plays is actually the first
book in a projected five volume
series on spiritual theology.
Although one can only wish (and
pray!) that Peterson - now retired
from Regent College in Vancouver
where he taught spiritual theology
- will be given the time, stamina
and inspiration to complete the
entire series, the good news is that
this first volume standsquite nicely
on its own. Indeed, Christ Plays
provides a wonderful framework,
not only for subsequentvolumes in
Peterson's project, but for anyone
looking to explore more fully the

complex relationship between
"spirituality" and "theology". Nor
is Peterson oblivious to the
complexities which mark that
relationship in the current North
American climate.

Central to this book's genesis,
is Peterson's recognition of the
countless ways in which
"spirituality" and "theology" have
become divorced from each other:
not only in the wider culture but
within the church's own culture.
And yet,he refuses tojettison either
"spirituality" or "theology,"
insisting that "the two terms keep
good company with one another."
As Peterson explains in the book's
introduction:

"Spiritual" keeps"theology" from
degenerating into merelythinking
and talking and writing aboutGod
at a distance. "Theology" keeps
"spiritual" from becoming merely
thinking and talking and writing
about the feelings and thoughts
one has about God. The two
words need each other, for we
know how easy it is for us to let
our study of God (theology) get
separated from the way we live;
we also know how easy it is to let
our desires to live whole and sat-
isfying lives (spiritual lives) get
disconnected from who God actu-
ally is and the ways he works
among us.

And so Peterson, with this
volume,sets for himselfthe lofty-
but urgently necessary - task of
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bridging the "gap" between
spirituality and theology,providing
a conversation that incorporates
both into a larger whole.

Part of what makes that
endeavor so successful, is
Peterson's seemingly effortless
ability to draw on a wide range of
sources.Peterson is clearlyat home
in the world of academic theology,
conversant with Barth, von
Balthasar and countless other
theologians of this and previous
eras. But Petersonis equallyat ease
in the worldsof socialcommentary,
environmental writing, literary
criticism, and poetry. (Quite
appropriately, the book's title -
and much of its basic stance -
derives from a poem by Gerald
Manley Hopkins.) And, since
Peterson is himself a gifted story-
teller (his hugely successful
paraphrase of scripture, The
Message, is always bracing, even
when taking liberties with the text),
as well as a shrewd observer of the
world around him, he is able to
weavetherich threadsof his reading
into a cohesive fabric of reflection
that is authentically personal
without betraying the genuinely
corporate dimension of the Gospel.

The book's other strength is its
clarity of structure. Following a
lengthyprologue in which Peterson
unpacks the assumptions he brings
to the field of "spiritual theology",
the book is divided into threemajor
sections:"ChristPlays in Creation",

- - --

"Christ Plays in History", and
"ChristPlaysin Community". Each
section begins with a brief
exploration of the "neighborhood"
in question (creation, history and
community); each section includes
extensive exegetical comments on
well chosen biblical texts; and each
section concludes with provocative
reflectionson thedefiningpractices
(Sab bath/Eucharist/B aptism)
through which the Christian faith
community has characteristically
responded to God's initiative in
creation, history and community.

Happily, every page of Christ
Plays is leavened by Peterson's
conviction that lived "response" to
God's initiative is central to the
work of spiritual theology: a field
in which there is a tendency either
to leave "God" out of the equation
altogether,or to forgetthat theology
entails more than gaining
"information" about God. As
Peterson aptly concludes:

The single most important thing
to understand in spiritual theology
is that it is not about theology, not
a body of information gathered in
the classroom and from books;

rather, it is a cultivated disposition
to live theology, to live everything
that God reveals to us in Scripture
and Jesus and then live it in the

neighborhood, in our neigh-
borhood. Most of us know far

more about God than we actually
live in obedient faith in God.
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As an attempt to address that
sorry - but generally accurate -
state of affairs, Christ Plays in Ten
Thousand Places, is highly
recommended.

- Foster Freed

CANADIAN METHOD-
IST WOMEN 1766-1925:
Marys,Marth~,Moilie~
in Israel
by Marilyn Fardig
Whiteley, Canadian Cor-
poration for Studies in
Religion, Wilfrid Laurier
University Press, 2005
$49.95

I was finishinga church history
manuscript. My daughter, an
undergraduateatAcadia University
under the influence of Margaret
Conrad, asked me if there was
anything about women in the book.
I answered, "No, not much - there
isn't much about women in the
Covenanters." My daughter's
response, "Oh, there must be. Look
again."

We know the stories, we're
aware of the histories of itinerant
preachers, missionaries - the great
ones - in the magnificent
Methodist movement. We do not
know thehistoriesof the women-
the little ones - who supported,
undergirded and nourished them.
Not onlydo we notknow the stories

of the women behind the scenes,
until recently we have hardly been
aware of their existence. Whiteley
is a leader among historians
awakening us to another side of the
history; a tableau of which we were
unaware. This is the little tradition,
spread before us, carefully,
colourfully - well nigh completely
- by Whiteley. When this book is
finished, it's improper to call
CanadianMethodistWomena little
tradition. It's a magnificentstory,in
itself. And it enlarges, transforms
and enhances the entire Methodist
movement.

Whiteley has read the histories
of thegreatones.But she has a third
eye. She sees details, perceives
characters long since overlooked.
She opens our eyes and our
imaginations. The tapestry now
reveals new perspectives, other
persons. It is not a matter of
embellishing the record. It is a
matter of awareness, evoking the
reader's imagination, prying open
the eyes of the soul to see what was
formerly obscured, overlooked or
lost.

This method is clear when we
look again at the original heroic
itinerant preacher. This process of
looking again is emphasized
throughout: "Several studies had
told part of the story of the
deaconessorder,but another sideof
that history has not been explored.
It is the support given by Methodist
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women to those women who were
deaconesses" (185, italics mine).
That's themajor thrust in this book:
those formerly in the background
are brought forward. Now is the
time and place to explore these
persons, their visions, hopes,
disappointments and dreams.

This book's title and sub-title
describes the contents, briefly. An
introductionguidesthe reader in the
themes that unpack the title.
Whiteley has read everything it
seems, yet she extracts carefully
from a vast archival storehouse. It
is thewordsof verymanyMethodist
women who are given voice; but
Whiteley, careful listener, has
orchestrated an orderly process
makingsenseof thecacophony.She
hears the nuances of change,
resistance, challenge, frustration,
vision; she intuits and interprets
carefully different cadences as the
decades unfold.

Whiteley's insightful second
look sometimes changes the plot.
The received tradition about the
formationof theLadies' Missionary
Society records a movement
subservientto existinginterests and
authorities. There is a different
trajectory when the sources are
carefully examined: women
themselves took the initiative, then
carefully strategized to bring the
authorities on side.

The voices of these various

Marys, Marthas and Mothers in

Israel come fromacross thecountry
- St. John's to Victoria;Athol, NS
and Amherstburg, ON; Montreal,
QC and Dominion City,MB. They
alsoemergefromthe yearsbetween
1788 and 1925. It is evident that
seeingthroughandbehindthe usual
histories has propelledWhiteley to
all the available archives across the
country. Whiteley writes, but the
spokeswomen emerge from the
archives. The excitement, humour,
delight, pathos, frustration come
fromthe heartsand mouths of those
researched. The riches of this
endeavourare laid beforethereader.

Methodist women had many
obstacles - isolation, lack of
financial resources, poor
communication,Canada's weather.
The chief obstacles for Methodist
women, however, were Methodist
men. Women's contributions were
consistently undervalued and
overlooked. This is a consistent
theme throughout, most obvious in
the last chapter. As Methodist
women's confidence and strength
grew, it was almost matched by
Methodistmen's obstinacy,fortified
by theologyand scriptureof course.

I'm intrigued by Whiteley's
'seeing'. That is, hearing the true
voice and words and thoughts of
persons which many of us do not
know,or hear,or see.As a gayrights
activist,I'm aware that much of gay
history is unknown, unseen. Might
anotherWhiteley see and hear what

---------
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we, largely straight, cannot see?
Maybe not. But there are a couple
of hints. A particularly devout and
devoted Methodist duo were

"Clarkson and Chapman [who]
were unmarried, and many of the
collectors were ... women... Most
of the Wesleyan collectors were
female" (143). When married men
were wanted by Methodism, some
didn't fit: "it's a general opinion
'that there is somethingwrong'; and
old ones shake their heads and say,
'I'm afraid he'll never do for our
work'." (41)

This is a book well researched

and written; carefully shaped,
interpreted and indexed to hear and
give voice to its subjects. I
commend it highly.

- EldonHay

THE IllDDEN LIFE OF
PIERRE ELLIOTT
TRUDEAU: The Faith
Behind the Politics
Edited by John English, Rich-
ard Gwyn and P. Whitney
Lackenbauer (Toronto:
NovaIis, 2004) $24.95

I opened the local daily
newspaper this morning and found
some articles on the National
Energy Program, a budget policy
created in the early I980s, and still
remembered and vilified by some
to this day. The person normally

blamed for this policy is the late
Pierre Elliott Trudeau. The mere
mention of his name can raise
hackles here in western Canada.

To be honest, I've alwaysfound
Trudeau an interesting, mysterious
and highly misunderstood
individual. There seems to have
been a mythical Trudeau complete
with towering intellect and
passionate ways, and a private
Trudeau who was protective of
important elements in his life like
familyandfaith. Therewasalso the
Trudeauwhoregularlywentto mass
and read as widely as any
theologian.

In May 2004, St. Jerome's
University in Waterloo University
organizeda seminarwiththesubject
being Trudeau's "Faith Behind the
Politics". People such as Ron
Graham and Gregory Baum came
together from different parts of
Canadian life to present and discuss
their thoughts on what Trudeau
believed and how this affected his
work as a politician.

Should a Christian become
politically involved? Should a
believer run for public office?
Theseare questionsChristianshave
struggled with through the years.
This is especially true of people
within the United Church of
Canada. We've taken informedand
important stances on numerous
political issues. We've shared in
debates over Aboriginal issues and
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labour disputes. We've taken a
collective stand on same sex
marriage.

The Hidden Life offers an
example of one trying to struggle
with such questions and live out a
balance between belief and
involvement. Can our private
beliefs and public lives really be
separated? In his contributionto the
project Michael Higgins writes,
"The faith of Pierre Elliott Trudeau
wasprivatein its intensitybutpublic
in its expression." Higgins seems
to be suggesting that it is possible
for a person to bringboth important
elements together.

While he may not have been, to
use Richard Gwyn's phrase, a
"conventionalbeliever",he wasstill
committed to the church and its
teachings. What set Trudeau apart,
as an example we can learn from,
was how he understood theplace of
the individual within institutions
such as the church.

The news media did not make a
big dealof Trudeau's religiousfaith.
In fact, I think the intensity of his
faith came as a bit of a surprise to
people he was working with
throughouthispoliticalcareer. John
Turner's contributionto this project
seems to reflect this as he talks
about one particular ChristmasEve
in which Trudeau expressed an
interest in attendingmidnightmass.
Trudeau'sbeliefscertainlyprovided
much of the foundationfrom which

he worked. This included

legislation concerning abortion,
divorce and homosexuality. Much
of the material in this book goes a
longwayin explainingwhyTrudeau
shared in the work of bringing this
legislation about. We learn about
his understanding of church
teaching and how it affects the
individual. We hear about
Trudeau's commitment to a multi-
cultural society and his reluctance
to force his views on other people.
This goes far in explaining his
commitment to keep government
out of the bedrooms of the nation.
It was this concern for the common
good that led to initiatives such as
the National Energy Program.

While he may have sent mixed
messages,Trudeau's essentialcreed
remained intact throughouthis life.
In an interview with the United
ChurchObserverTrudeaustated,"I
believe in life after death, I believe
in God, and I am a Christian." This
underlying statement seemed to be
present in themany differentpieces
that come together to form this
book.

With the varied voices
contributing material to the volume
my one concern was that too many
cooks were going to spoil the final
product. The combination of
presentations and discussion
transcripts offers a balanced,
effective and honest representation
of whatTrudeaubelievedand how

-- -
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he lived these beliefs out in his
everyday life. There is a good mix
of scholars, politicians, and
theologians represented in these
pages.

I think TheHiddenLifeof Pierre
Elliott Trudeau is an important
volumefor anyonewanting to learn
more about thisprivate,mysterious,
and almost mythical person. It is
certainly significant for readers
wanting to learn more about the
faith of such a prominent figure in
Canadian history. It is also an
important book for people asking
seriousquestions about theplace of
Christianityin politics. I hopemany
will take the opportunity to read it,
ask questions about their
engagement in political issues, and
learn more about Pierre Elliott
Trudeau.

- Michael Jones

THE BOOK THAT
BREATHES NEW LIFE:
Scriptural Authority and
Biblical Theology
by Walter Brueggemann.
Edited by Patrick Miller
(Minneapolis: Fortress Press,
2005). 228pp + xx. Cloth,
$45.50.

There is no better known
Protestant American biblical
scholar today than Walter
Brueggemann.Hisconcernwiththe

--------

intersectionof biblicalcriticismand
biblical theology has made him
prominent among Protestant
theologians, biblical scholars,
clergy and lay people. It is surely
this large audience that is the
impetus for the publication of this
collection of essays, written
between 1986 and 2002, with the
majority written after 1995. The
essays were originally published in
a variety of books andjournals, and
althoughtheyhave notbeen revised
or updated for this collection, there
is an advantage to having them all
together in one volume. There is
some repetition between the
individual essays; although this
helps to reinforce Brueggemann's
main points, it also reinforces that
this is a collection and not an
integrated work.

The only new piece in the book
by Brueggemann is his five-page
preface. In the preface he sketches
out some of the ways he has come
to think about the issue of scriptural
authority, and in a related way,Old
Testament theology,and in a sense,
summarizes the main arguments of
thebook. He situateshimselfwithin
a trend that he calls "canonical"
criticismor interpretation,although
he seems to understand this term
differentlyfromitspioneer,Brevard
Childs (see below).

The rest of the book is divided
into three sections. The first has
three essays that deal with the issue
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of scriptural authority. The second
has sixessaysthatdealwiththe field
of Old Testament theology. The
third has four essays that see
Brueggemann in dialogue with
other Old Testament theologians;
the final chapter is actually a
dialogue between Brueggemann
and BrevardChilds. So, in essence,
there are two major themes
addressed in the collection:

scriptural authority, and a
contemporary biblical theology.
Because of the nature of the
collection(individualessays),I will
limit my remarks to a discussion of
one point in each theme.

Brueggemann's discussions of
scriptural authority are timely and
worthwhile. He argues that
scriptural authority can only be
understood in community; that is,
scripture demands obedience from
the community, but scripture also
gives license to the community to
resist oppression. This is an
importantinsight,andone thatholds
within it a certain tension. He goes
on to say that the imperative of
scriptural authority cannot wait for
doctrinal statements from the
church or interpretive statements
from the academy: it is up to the
communityitselfto grapplewiththe
authority of the foundationaltext in
every instance, and to enact it in
contemporarylife. Thiscall to work
is important - but it is difficult. It
is always easier to wait for someone

- -

else to provide the answers.
Brueggemann's Theologyof the

Old Testament(1997) was the first
comprehensivebookon (orof?)Old
Testament theology since Gerhard
von Rad's of the 1950s. The

remaining essays in the collection
largely spinoff fromthat work, and
in none of them does Brueggemann
actually do biblical theology.
Instead,he is largelyconcernedwith
situating himself within the field.
His touchstone is von Rad; his
opponent is (mostly) Brevard
Childs, although he claims at
severalpoints to be simplyworking
out Childs's programme (e.g., pp.
170, 175). It is here that we see his
claim of the preface, that canonical
criticism is key to contemporary
biblicaltheology,beingworkedout.
At several points in the collection,
he argues that Childs's canonical
criticism is authoritarian and
dogmatic, nostalgic for a simpler,
pre-Enlightenment time (e.g., pp.
122-125),andclearlyBrueggemann
does not see this as helpful. This
leads me to wonder,what precisely
does Brueggemann mean by the
"canonical" criticism that he sees
himself within? It seems to be a
focus on the final form of the text,
rather than on atomizing the text as
in the historical-critical tradition of
scholarship. It also seems to be a
focus on claiming the canon's
authority (relevance?) for the
church - so this is why he can quite
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legitimatelyclaimto be workingout
of Childs's programme. Ultimately,
he wants to have it both ways: he
wants to have a canon of scripture
authoritative for the church today,
and he wants that canon's texts to
be in constant dialogue, with
biblical theology created
dialogically. This is a creative
tension that can be held, but
Brueggemann needs to be more
explicit about it.

Ultimately, this collection is
worthwhile,even if there is nothing
in it unavailable elsewhere. I
wonder, however, if its hefty price
tag ($45.50) will dissuade some
from buying it. For the same
amount, one could purchase
Theologyof the Old Testament,now
that it is available in paperback.

- ChristineMitchell

PREACHING AND
HOMILETICAL
THEORY
by Paul Scott Wllson (St. Louis,
Missouri: Chalice Press, 2004)
184 pp. $27.50 (paper)

As a preacher and adjunct
professor of homiletics I
acknowledge an ambivalent
affection for the writings of Paul
Wilson. Everything about Wilson
begs appreciation. He is a
Canadian, a United Church

minister, and a professor at
Emmanuel College in Toronto. He
is a prolific writer in the field of
homiletics, is past President of the
Academyof Homiletics,and writes
with such clarity and practicality
that he is a "must-have" for any
preacher's library. Despite my
respect for Wilson's work I have
struggled with the neo-orthodox
theology which subtly surfaces in
some of his writings. In previous
books such as Imagination of the
Heart and The Four Pages of the
Sermon Wilson holds to some very
traditional Christian views. In his
instructive text The Four Pages of
the Sermon, Wilson insists that
sermons need to include an
exploration of the doctrines of the
church. Among those doctrines he
lists atonement, the omniscience of
God and revelation as relevant
topics for exploration (p.47).
Wilson's law/gospel emphasis
seems to clearly support the
conclusion that Jesus is the Christ
who fulfils the longing and laws of
the Hebrew Bible. In a chapter on
grace he writes:

When we speak of grace in the
sermon, we primarily think
ChristocentricaUy and of God as
Redeemer, who in freedom re-
stores us to unmerited commun-

ion in covenant love. Although
as humans we broke our cov-

enant with God, God renewed

- -- - - - - - - -
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it in Christ. What was needed
God has done in an ongoing re-
lationship that overcomes hu-
man sin (p.158).

Although there are many in the
United Church who share a similar
theological perspective, Wilson's
writings had revealed little
awarenessof themoreradicaledges
of contemporary theology. In his
latest text, Preaching and
Homiletical Theory this concern is
addressed in a very forthright
manner. In addition to being a
remarkably comprehensive survey
of the writings of most of the major
homeliticiansof the past fifty years,
Preaching and Homiletical Theory
seriously engages post-modern
perspectives in theology and
homiletics,whilecontinuingto offer
much practicaladvice to preachers.

The text is divided into
three sections entitled Bible,
Theology, and Practical Theology.
In his opening chapter he declares,
"Our starting place is the Bible. As
a church we grant scripture
authority over our lives. Good
preachers understand that their role
is to proclaimGod's Word,not their
own"(p.7). He acknowledges that
it is increasingly difficult to find a
consensusaroundthe interpretation
of a given text sohe encourages the
preacher to engage a variety of
exegetical tools (fromthehistorical
critical method to reader response

criticism) in an attempt to establish
a thesissentence. He concludesthat
a sermon is assessed as successful
to the extent that the gospel is
proclaimed and the listener finds it
meaningful. To this end Wilson
declares: "A well deployed thesis
sentence can be a listener's best
friend"(p.23).

In the concluding chapters on
Bible, Wilson advocates for a non-
linear way of doingexegesis where
the preacher is moving from
exegesis, to imagining the
congregation to whom the text will
be preached, and back again. This
allows the text to become "the
congregation's story in the sermon
by the sermonperforming what the
text performed (in its original
venue)"(p.42). Wilson argues that
it is not the text itself that the
congregation needs to encounter,
but the God who is both within the
text and active in the listener's
world.

This assertion is renewed in the
opening chapters of his section on
Theology where Wilson maintains
that the purpose of preaching is to
facilitateanencounterwithGodand
not merely to convey propositions.
He uses the term "perfor-
mative"(p.64) to describe the
sermon's role in generating
experience and suggests that to this
end poetry,art,metaphoranddrama
are all legitimate tools for the
preacher's craft.

---
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Wilson spends considerable
time taking the reader back through
the history of the tensive
relationship between law/trouble
and grace/gospel tracing its
evolution through Luther, Wesley
and a host of more contemporary
writers. He then examines how
homileticians have employed this
tensive experience to engage the
listener. The "Lowry Loop" with
its movement from upsetting the
equilibriumthroughto experiencing
thegospel, is onemodel thatWllson
examines as he explores how this
tensive relationship engages the
listener at an experiential level.

Moving beyond the ideas
developed in TheFour Pagesof the
Sennon, Wilson suggests that the
trouble/grace continuum move
along two respective axis, one
vertical, and the other horizontal.
He encouragesthepreacherto move
beyond simply describing the
vertical axis where trouble is
represented by the fall, and grace
by the Christ event. He advocates
giving significant attention to the
horizontal axis where trouble is an
encounter with identifiable death-
dealing powers, and grace is the
power of God to overcome those
life denying forces.

The concluding section on
Practical Theology begins with a
chapter entitled "Pastoral and
Prophetic Homiletics" which is a
survey of a host of writers who

-------

consider the multi-facetednatureof
the horizontal axis. Two of
numerous examples include his
reference to Kathy Black's
preference for "healing services to
focus on healing in the midst of
disability, for instance the healing
of broken relationships and
isolation"(p.124). A second
example is of Charles Campbell's
call for redemptive preaching for
privileged congregations which
means "redemption from captivity
rather than liberation from
oppression"(p.128).

In the final chapter,
"Postmodern or Radical Post-
modern," Wilson further explores
the horizontal axis or what he calls
ethics in preaching. He considers
those writers in the field of
homileticswhohave narrowedtheir
concern to only the horizontal axis
by emphasizing the social system
over individual spirituality, by
flattening sources of authority and
by promotinginterdependenceover
independence (p.136). While he
applauds them for their significant
contribution, Wilson ultimately
parts company with them. He
concludes, "their theory does not
clearly account for the notion of a
God whois truth andwho iscapable
of transcending even the limits of
our language to impart
knowledge"(p.141).

In the final pages of the book
Wilson suggests that one of the
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challenges for the future of
homiletics is to help preachers
preach "the gospel and ethics,
instead of one or the other"(p.157).
This is an aptconclusionforWilson
has demonstratedin this volumehis
abilityto engagethe insightsoffered
by liberationist and feminist
theologies. In the end Wilson

maintains his perspective that God
must remain the focus and source

of the preached word but his
openness to, and advocacy for, a
horizontal axis expands the wisdom
that he offers to the modern reader.

- Brian Walton


