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Editorial
TIME BOMBS
In a lecture given in 1980,the Canadian novelist Robertson
Davies spoke to a universityaudience aboutthe old "Ontario School
Readers", used when he was a boy.
There was somebody [in the old Readers] of whom I know nothing, called F.

W. Bourdillon, who, when we were eight, told us that The night has a thousand eyes,
And the day but one;
Yet the light of the bright world dies
With the dying sun.
The mind has a thousand eyes,
And the hean but one;
Yet the light of a whole life dies
When love is done.
There's a mind-stretcher

for children!

There is what I think of as an educa-

tion time-bomb, for it reaches its target, and explodes later. I suppose it was
fifteen years after I read that poem in school before I really understood what

it meant, but when I needed it, there it was, ready to mind. 1

An education time-bomb. Our philosophy of education presently,
both in our schools and in our Sunday schools, does not give much
support to the offering of time-bombs. Certainly in our Sunday
schools we too frequently confine ourselves to the equivalent of
popguns, any marks from which may disappear within hours.
And it's time-bombs that we need. We ought to be offering in
our Sunday schools not only things that mean something to growing children now, but also matters they can treasure after they have
reached maturity, when they attain some comprehension of them;
so often they grow up to have a measure of contempt for the too1

Robertson Davies, The Merry Heart (Toronto: McClelland and Stewan, 1996)

p.6.
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consistent infantile character of the items that were said and sung
while in Sunday school. What they are given there should leave
the impression of being the foundation for a lifetime of growth and
learning.
Children will not understand Psalm 46, "God is our refuge
and strength", but if committed to memory it will be there for them
when they need it. This is the case with Psalm 121, "I lift up my
eyes to the hills", and it's the case with Psalm 23 and the Lord's
Prayer. The retentiveness of the juvenile memory being what it is,
if once they get these psalms in their minds they will never completely lose them.
[n her last few months, when her stroke made it difficult for Dorothy to read
or write, she found consolation in reciting to herself poetry she had memorized years ago.:

This is also a reason for us to help children learn the historic
liturgical treasures, like the Agnus Dei "Lamb of God, you take
away the sin of the world, have mercy on us", and like the Sanctus,
"Holy, Holy, Holy, Lord God Almighty, Heaven and earth are full
of your glory", and like the Nunc Dimitus, "Lord, now let your
servants depart in peace, for our eyes have seen your salvation",
I am thinking here of things that could easily be memorized,
though in the case of the classic liturgical material the only thing
really required is repetition, something children love. (It would be
a gain for everyone if those who devise intergenerational services
remembered that.) And in Sunday school classes there is also the
need for simple and regular exposure to the stories in the Bible,
which stories, as the young person grows in mind and body, need
increasingly to be knit together into the overarching salvation story
of both testaments. To help get that framework in the consciousness, and to develop a sense of belonging to a distinct people with
an awesome history, they can be exposed to compressed narrative
summaries like "A wandering Aramean was my ancestor..." (Deut
: A recollection of Dorothy Bishop in The Globe and Mail, Wednesday, February
[0, [999, A26.

--
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26:5-10) and the Apostles' Creed. A Russian grandmother told Lois
Wilson she had taught her three-year-old granddaughter to say the
Nicene Creed, and wondered if Lois had done the same for her
grandchildren! 3
Our Sunday school teachers, bless them, usually know what
is needed to make children feel that someone cares about them, for
if that is missing nothing else is of any avail. But assuming our
Sunday schools are expressing that essential characteristic, where
teachers require assistance is in recognizing, and identifying ways
to offer the Christian educational time-bombs. And there is no aspect of a minister's work that is any more important than helping
to equip our admirable, committed, so often neglected, teachers in
that respect.
And I have left to the last a reference to the greatest of the
time-bombs, an event unique to the Church, the Lord's Supper.
Our children need repeatedly to be taught about, to be present for,
and to be communicants in, the Eucharist.

-A.M.W.
3

Lois Wilson. Telling Her Story (Toronto: United Church Publishing House.

1992)

pp
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WOMEN IN MINISTRY
by Joan McConnell
Under the desk in my office is a very broken-down box, an
old file box with the hand-holds ripped and the red cover tom on
every comer. Stuck to its side is a tape on which is written "Do not
throw this out". The box contains stories from over five hundred
women who have written about their experiences as ministry personnel within the United Church. If you were to explore further in
my office you would find audiotapes in a drawer, with the same
message taped on them: "Do not throw out". On the tapes are more
stories from groups of women across Canada whose excitement,
joy, anger, and sorrow are expressed in their discussions and conversations.
These papers and tapes are the distillation of three months of
collecting and collating information from United Church women
in ministry in 1994, midpoint in the Ecumenical Decade of Churches
in Solidarity With Women. The goal was to gain insight into what
women in ministry within the United Church named as their issues

as the 21sI Century approached. The gathered results of over 500
questionnaires, and many hours of conversation with people from
Newfoundland to British Columbia provided an experience filled
with wonder and anger, joy and tears, excitement and despair, surprise and grief.
"Why do you keep all of this?" I have been asked. "It's now
five years old and likely out of date." I agree. Much can change in
five years, but for me this is one more small chapter in a lengthy
history of experience of women ministry personnel within our denomination.
It is helpful to look back long years before 1994, or before the
"Decade". In the Record of Proceedings of the Seventh General
Council held in Ottawa, September 23 - October 2, 1936, we find
the results of the 1935 remit relating to the ordination of women.
Eighty of the one hundred and fourteen presbyteries indicated their
support of changing the statement on ministry in The Manual to

-
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read "The ministry be open to both men and women". This same
Record of Proceedings lists 351 missionaries working on behalf of
the Church at home and abroad. Of this number, over 340 were
women! It is clear, then, that long before 1936the United Church
recognized the gifts of women in leadership roles. In this recognition, and in subsequent policy, the United Church was far ahead of
many other mainline denominations. However, the creation of
policy in an area does not guarantee support, openness, or understanding.
The Research Report on Womenin Ministry, published by the
United Church in 1983, stated that in 1982 less than 5% of ordained ministry personnel were women. However, 1982 was a
year of significant change. In the mid 70s, for the first time, the
numberof womenenteringtrainingforordainedministrywas higher
than the number of entry candidates for diaconal ministry. In 1982,
in theological colleges within the denomination, 170 men and 143
women were studying to become ordained. The magnitude of the
increase has meant that never again has there been less than 5%
women in the ministry mix!
Although the denominationhad been open to ordainingwomen
for over 40 years by this time, and there had been hundreds of
deaconesses (and subsequently diaconal ministers) for many, many
years, the Church was not ready for this rapid increase of women
in ordained ministry. Almost all of the teaching staff in seminaries
were men. With less than 5% of ordained ministry personnel being women,there were very few role models. Most pastoral charges
at that time had not yet experienceda woman minister. Most women
who were in ministry in the early days of the denomination had
related to overseas missions, Christian education, medical work,
or social ministries. They were filling the traditional roles that the
Church had grown to know and understand as "suitable jobs for
women", but women who were ordained and moving into solo
ministry in pastoral charges were still a novelty. These women
were entering a traditionally male field, and for some it was very
difficult.

- - - -

-----
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Now, let's move to 1994, just over a decade later. In that year
the comments received often paralleled those printed in the 1983
report. Many things had changed, but much remained the same.
Some women spoke very positively.
I truly have not felt discriminated against or looked down on because of my
gender. I have had a wonderful experience and it continues to be such.

Others felt that the increase in numbers of women was changing
the perception of the status of ministry in general.
I fear that as more and more women enter the ministry it will come to be seen
as low status... a poorly paid calling (as happened to bank tellers when women
were allowed to join their ranks).

Now. in 1999, we reach the end of the Ecumenical Decade and the
end of the century. It is a good time to take stock. What is happening now?
Possibly the most obvious is that more and more women continue to answer the call to ministry within our Church. This spring,
the national Transfer Committee had before it the names of 74
ordinands and commissionands, 40 of whom were women. As
women continue to enter the ministry in significant numbers many
congregations have the opportunity to experience being served by
a woman in ministry, and more role models are now available to
other women considering ministry as a vocation.
At the same time, several women also leave congregational
ministry every year. They do not leave the ministry. Their names
may be found as counsellors, outreach workers, co-ordinators of
shelters, teachers in educational settings, chaplains, and so forth.
For many, the difficulty continues to be finding acceptance within
pastoral charges. Their call to ministry is strong and clear, but the
support and acknowledgment of their work as pastoral ministers is
missing in their congregational settings.
Another concern, in these times of decreasing financial viability of some pastoral charges, is that women are frequently in
what is considered the "second" position of a multiple staff team.
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They live with the vulnerability that goes with the understanding
that their ministry is not as valued as that of the more "senior"
person (still most often a man), and find themselves in positions
that move from full-time to part-time, or are seen as totally expendable.
A positive change over the last number of years is the increasing acceptance of the leadership of women in ministry within
the courts of the Church. In the past, many women ministers were
told by their presbyteries that they lacked the experience to chair
some of the major committees, or to chair the presbytery itself. In
most places, that is no longer an issue, and leadership roles are
filled by those with the skills and ability, and are not dependent
upon gender. At the same time, when commissioners to General
Council are being elected, and consideration is given to balancing
gender in the Conference delegations, this is frequently accomplished by sendingmostly lay women and orderedmen. This means
that in some conferences women ministry personnel seldom get to
participate in the meetings of General Council.
Another positive change since that major increase in the
number of women theological students in the early 80s, is that most
theological schools have an increased number of women in teaching roles - in some places there is gender balance in staff, a real
cause for celebration! This provides increased enrichment for all
students, men and women, who may now be challenged to view
their studies and their world through differing lenses - not better,
not worse, but different.
Over the past few years, there has been more attempt made to
ensure some gender balance on committees and other groups within
the Church. Frequently, however, that poses another dilemma for
women. There is often the (mis)understanding within our community that all women agree on everything, that all women have the
same theology and understanding of ministry, and that if there are
one or two women on any committee all women are represented.
This puts great pressure on those who are named to committees or
task groups to "represent women". Some people find it difficult to

- -

---
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understand why some women may express concern, dismay, or
outright anger at a decision or proposal from a group that has included other women in its membership. If there is one thing that
should be clear, it is that all women do not agree on any issue, any
more than all men do. This is not to suggest that gender balance on
committees and other groups is not important, but it may not be
assumed that women all speak with one voice on any issue.
A similar concern relates to what happens when there is dissension within a group of women over an issue. When this group
is made up of women ministry personnel, the courts of the Church
have on occasion thrown up their hands in despair and said "If you
can't agree, how can we do anything about it?" Women struggle
with this too. There is often a strong desire to stand with our sisters, but there may not be agreement on the place to stand. This is
the cause of great stressfor many women's groups,includinggroups
of women in ministry. As a community, we have moved in our
comprehension related to other groups of people not all being of
one mind, but there is still a long road ahead in our understanding
that women are individual thinkers. They have differing theologies, interests, styles of ministry, and personalities, and they think
for themselves, not as a group based on gender. At the same time
they are often forced into positions where they feel compelled to
support other women's ideas because of the pressure of the community to do so.
Within the United Church we share with most other institutions the stress and chaos of constant transition. Many of the familiar landmarks are disappearing or shifting. Often, part of the
natural response to this kind of rapid change is to reach back to
known features of the past. When the community around us no
longer feels like "home", we struggleto maintain a traditional place
of security. Frequentlycomments are heard such as "We used to...",
or "in the past we...". When people reach back for what they remember as a better time, they recall the ministers of other eras who
served them well. Women ministry personnel are seldom part of
these memories.
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The change in social structure also leaves some folk looking
for someone to blame. "If women just didn't push their feminist
agenda." "If women left the few available jobs open for men." "If
she would just spend her time looking after her children instead of
worrying about being a minister." Understandably, women often
absorb these feelings and become filled with self-doubt and selfblame, leading to a downward spiral in relationship with any pastoral charge.
Over the years we have made some major steps in our denomination's acceptance, support and celebration of women ministry personnel, but keeping those steps moving forward will take
continued analysis, critique and advocacy as we face the rapid
changes within our Church. Because the numbers of women in
ministry continue to increase, there can be no assumption that gender bias no longer exists. Because it has been learned that it is not
politically correct for a pastoral charge to say that they do not want
a woman in ministry, it must not be assumed that all are now open
to the ministry of women. There must be care taken that in this
time of rapid and major change within our denomination women
do not pay the price of that change. As a Church with a strong
tradition of seeking justice, a history of working for equality, and
the privilege of many years of experience of women's ministry, we
have the tools of our faith to enable us to go forward together to
face the challenges that will continue to lie ahead.

WHOSE JUSTICE?
by John Badertscher
It is a terrible thing to turn a great word into a cliche. In Christian and Jewish traditions "justice" is a great word. No adequate
exposition of biblical faith can be done without frequent recourse
to it; but we are in danger of turning it into a cliche. "This is a
justice issue", we hear, as if that settled something. The New Creed
affirms that we are called to "seek justice". In a creed, that is a fine
thing to affirm, as long as we remember that creeds are symbolic,
and meant for liturgical use. They are meant to remind us of dimensions of our faith, to evoke our imaginations, rather than to
prevent us from thinking. When we affirm that God "has created
and is creating", we somehow know that the exposition of that
affirmation demands hard work. But we say that it is our task as a
church to seek justice, as if the direction of our action and advocacy were made clear by the use of the word.
We do not seem to be similarly tempted with regard to "peace",
another great word in our faith tradition. We sense that what the
common culture means by the term is the absence of war. To signify that we mean something more profound and complex, we sometimes use the Hebrew word shalom. We have our Jewish brothers
and sisters to thank for placing that word in our vocabulary. Because no similar device is available to us for the term "justice", we
run the risk, when using it, that we will be understood as meaning
what the world around us means. Our failure to be aware of and
wrestle with this problem means that the use of the term by Christians, whether speaking to the world or among one another, can
easily become cliche, mere verbiage masquerading as thought. The
point of this writing is to enlist readers in the struggle to save this
word so that in its use it can bear the full weight of biblical faith.
There is a Greek word in the New Testament, dikaiosune,
which is best translated as "justice". The Romans translated it as
justitia, and so it came, through predecessor languages, to us, going through changes in form and connotation on the way, as living
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language does. But the apostolic church, unlike the people of the
original covenant, did not have their own language. They had to
borrow, and try to transform the common language of their world.
The scriptures on which they drew were in Hebrew. Writing and
speaking in Greek they were faced with the challenge of cramming
into one Greek word the meanings of several Hebrew words, including sedaqah, often translated "righteousness", and mispat, often translated "judgment".' Their challenge was like ours in having to use a common language in a way that opened up new meanings. It was unlike ours in that they had no previous history of
Christian use and abuse of the word to overcome.
The Magisterial Reformation
To understand our own situation it is necessary to consider
what happened at the time of the Protestant Reformation. The
Reformation movements that were politically successful Lutheran, Reformed, Anglican - gave responsibility for the administration of justice to the magistrates in the public realm. Thus
one of the names for this stream of the Reformation is the magisterial Reformation. To their opponents, this stance looked like crass
opportunism, a deal in which the Church gave away its distinctiveness in exchange for political and military protection. The Reformers saw it as an affirmation of the ministry of all Christians. The
administration of justice - the vindication of the innocent, the
punishment of the lawless, and care for the poor and vulnerable is a lay ministry of the highest order. This understanding of justice
still commands our respect.
However, their theology of justice presumed that we live in a
Christian world. The Reformer's goal was not simply the reform
of the Church, in the more narrow understanding that is common
now,but the reform of Christendom,a politicalcommunity in which
everyone was presumed to be Christian unless they chose otherwise. With the benefit of hindsight, we know that the Reformation
I For a thorough treatment of this topic, see the chapter by John R. Donohue,
"Biblical Perspectives on Justice", in John C. Haughey, ed., (1977).
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of the Sixteenth Century stood at the beginning of the end of Christendom. The long dying of that entity2 brought about a slow but
enormously significant development in consequence of placing
justice in the hands of the magistrates. For the magistrates came to
belong strictly to the secular realm, i.e., outside the realm of faith.
Over the course of this transformation, what happened to discourse about justice? To answer properly, we must keep in mind
the preoccupation within Reformation theologies with the issue of
justification. Was the believer justified by faith alone, or by some
combination of faith and good works? These debates put justice in
the realm of doctrine and biblical interpretation, while the concept
of righteousness came to have the connotation of personal conduct
appropriate to a believer. The ethics invoked by Christian preaching through references to injunctions from both testaments became
increasingly a matter of personal morality. In relation to the secular world, its primary connotations were honesty and respect for
the law, an understanding that left the culturally accepted practices
in commerce, industry and politics unchallenged.

The Social Gospel
Such perceptions sound inadequate to us, reflecting a debt we
owe to the Christian theologians who, in the nineteenth and early
twentieth centuries, developed the "Social Gospel". Whatever the
deficiencies of these theologians, they were the ones who awakened the churches to our loss of the connection between biblical
justice and the justice of the secular realm. Biblical justice, they
reminded us, has to do with this world as well as the next. Biblical
faith demands not only personal righteousness, but "social justice".
We need not diminish the contribution of the Social Gospel in
order to recognize that the work of recovering justice as a central
theme of Christian faith is incomplete. Part of our legacy from this
era is an uncritical affirmation of the project of modernity as a
2

As an ideal. (e.g., as the Moral Majority movement in the USA) it is not yet

dead. By a wonderful irony, many of its current advocates are among the heirs of
the Radical Reformation.

-----
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whole. While the proponents of the Social Gospel excoriated the
social sins of capitalism, its encouragement of greed and its blindness to human needs, few of them had any doubts that modem
industrial society, if properly managed, would lead to a world in
which those needs could be better met than ever before. Justice
was understood to consist of judicial fairness and the application
of democracy to the economic realm, as well as the political. If
everyone were free to participate in rational decision-making, and
to co-operate with others in the application of modem technology
to practical problems, the basic work of justice would be done. In
this way, the appeals of the Social Gospel to biblical norms of
justice, the references to the prophets and the teachings of Jesus,
came increasingly to sound like pious rationalizations for a social
democratic version of modernity. The biblical texts might stir the
fervour of the faithful, might prick the conscience of a Protestant
industrialist or two, but were not seen to challenge the modem
spirit at its core. On the contrary, Christians were encouraged to
view the best of modernity as the long-deferred fulfillment of biblical faith and the Protestant Reformation. The justice of Englishspeaking modernity and the justice of Jesus and the prophets, liberally interpreted, were taken to be virtually synonymous.
The great theologians of the middle of this century were critics of theological liberalism and the Social Gospel. They questioned our optimism about the modem project, and pointed to the
distance between the world of the Bible and our own. Reinhold
Niebuhr, in particular, called attention to the irreducible plurality
of our interpretations of justice, and our failure to account for the
way our interests distort our view of what justice requires. They
supported the intention of the Social Gospel to bring a biblical
sense of justice to bear upon the public realm, and sought, through
their critique of the Social Gospel, to strengthen the public witness
of the churches. But none of them, I would suggest, challenged the
assumption, part of the legacy of Christendom, that, when Christians speak of justice, they are referring to the same thing as secular culture means in using the term. They assumed that justice is a

--
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universal category. Eventually, we will return to that assumption
and see the sense in which it is justified; but first we can, with the
benefit of a generation or two of hindsight, offer two addenda to
their critique of the churches' discourse about justice.

Justice is a Quality of Human Activity
First, justice is a virtue. By that I do not mean to praise it
vaguely, but to remind us that, like the other virtues, justice is a
quality of human activity. It is something people do. This is one
thing we can say about justice that holds universally, but it is abstract. It is worth noting primarily because modem discourse about
justice tends to obscure it, making it appear that justice is a state of
affairs to be achieved, rather than a human activity to be practiced.
Does this mean that we should resist systemic analysis of injustice? By no means!Thecritical scrutiny of structures and institutions is important to questions of justice. A biblical sense ofjustice
also involves them. What is to be resisted is the uncritical acceptance of the culture of technology, with its assumption that justice is
only a matter of systems; for with this assumption come such consequences as the politics of protest (with its partisanship), widespread political apathy (only experts have real power), disillusionment and burnout (when it becomes clear that political problems
are not susceptible to "final solutions"). So let us not be afraid to
plunge into the ocean of systemic analysis, but let us not drown in it
either. One way to avoid this fate is remember that justice is a
virtue, and to make sure our discourse reflects that.
Second, if justice is a virtue, what sort of virtue is it? Our
guide here can be Thomas Aquinas, whose exposition of justice as
a virtue is unequalled for depth and subtlety.3 Let us note three
points. First, Aquinas follows Cicero in holding that justice is action directed towards others.4 The purpose of justice is to hold
, See Summa Theologiae 2a2ae, questions 57 - 62. English translation by
Thomas Gilby 0, P. (1975), London, Eyre & Spottiswoode. (The "Blackfriars"
edition)
· Q 58, art. 2.

--

--
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human beings together in a common life. Second, Aquinas follows
Aristotle in holding that justice is not just one virtue among many,
but that it is a "general" virtue, for "the acts of all the virtues can
belong to justice in that it orders a man [hominem]to the common
good".5 Third, while general justice is the perfection of our capacity to be good citizens, members of a political community, there is
also a particular dimension of justice, which transcends any already-existing community.Justice can shape our relationships with
other individual humans, both neighbours and strangers, so that
our actions are directed to their well being as to our own. Thus
Aquinas can affmn Augustine's statementthat "justice [is] the love
of God and our neighbour pervading the rest [of the moral virtues]"6, as well as Ambrose's definition that: "It is justice that
renders to each what is his and claims not what is another's; it
disregards one's own profit in order to maintain a common equity."7
Bearing these points in mind will protect us from oversimplification if we say that justice is the virtue by which we live in
community. But one does not have to reflect on this understanding
very long before a set of problems become evident. If we all participate in multiple communities, what is justice when the well
being of one of these communities conflicts with another? For example, it has been clear at least since the Antigone of Sophocles
that the conflict between the claims of family and state can have
tragic consequences. T. S. Eliot's Murder in the Cathedral is but
one reminder of the possibility of tragic conflict between Church
and state. These conflicts are tragic, rather than merely difficult,
because two irreconcilable senses of justice claim our allegiance.

The Ethos of Pluralism
Modernity, our dominant culture, has its own sense of justice,
and it is a powerful one. One of the values which expresses it is
5

Q 58. art. 6.

6

Q 58. art. 8

7 Q 58. art. 11

-
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called "pluralism".x This value enfolds the undeniable plurality of
communities and senses of justice that exist within a presumably
more comprehensive sense of justice. One does not want to discount the ethos of pluralism lightly, for it includes the virtue of
tolerance; and the practical alternative to this virtue is, all too often, bloody conflict. So we do not locate pluralism as part of modernity in order to dismiss it, but in order to particularize it, so that
another form of interaction between communities, one which we
may call dialogue, can take place. Dialogue is a conversation between communities, each of which recognizes its distinctness from
the others, in which mutual respect is expressed and mutual understanding is sought. Those who hold the world view of modernity
do not, however, see themselves as one of the communities in the
dialogue, but as the umbrella world view that comprehends all the
others, and it is out of modernity that the assumptions about pluralism are held. Thus the invocation of pluralism subtly removes
one possible set of partners from the dialogue, for it exempts the
values of modernity from critical scrutiny. If we recognize the
multiplicity of communities, and speak of justice in a way that
calls attention to the differences between the senses of justice of
these different communities, including modernity, we can help to
promote a climate of genuine dialogue. But if we speak of justice
as though it is only one thing, we uncritically endorse the sense of
justice of our dominant culture, the one that exempts modernity
from examination, and we allow it to present itself as the presupposition for all other perspectives.
Mending the World: An Ecumenical Visionfor Healing and
Reconciliation, the document affirmed and promulgated by the 36th
General Council of the United Church, illustrates well the need for
greater clarity. Itself a product of both Inter-church and Inter-faith
· "Pluralism", is to be distinguished from "plurality", the descriptive term. In
ordinary speech the former is often used when the latter is meant. This confusion
illustrates the way in which a dominant culture presents its values as "the way
things are". Those who would keep their critical awareness sharp would do well
to use these words precisely.
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dialogue, as well as a growing awareness of environmental concerns, the document articulates a powerful call for "whole world
ecumenism", a pursuit of dialogue in which Christians recognize
the full plurality of their world. The document recognizes the importance of being clear about our own particularity, about recognizing our common roots with Judaism, about the need to have
dialogue among Christians about Christology. But when it comes
to justice, the language of the dominant culture prevails. One passage, of which there are echoes elsewhere in the document, asserts: ..the churches are called to make common cause with individuals and institutions of good will who are committed to compassion, peace and justice in the world."9 One does not wish to be
unduly critical of such well-intentioned utterances, but the question, "whose justice?" must be asked. If it is not, it is safe to predict that the sense of justice that will shape the dialogue will be the
unexamined one, that of the culture in which technology plays such
a religiously potent role. Such an outcome will have predictably

dismalresultswhenit comesto dialoguewith theenvironment.10
What can we learn from this, those of us would bring the power
of a biblical vision of justice to bear upon the world in which we
live? I believe that if we are as faithful as we can be to a biblical
sense of justice, the power of the community which lives out of
that understanding of justice will flourish in some way of God's
mysterious choosing. That vision can speak for itself, but it is up to
us to bear witness to it, both within our own community of faith,
and in our dialogue with those of others faiths. Our discourse, when
we are faithful, will reflect the grounding of our sense of justice in
the covenants between God and Israel, and the one made in and
through the Christ. Seeing that covenantal tradition through the
lens of a narrative whose unity includes plurality will make us
y
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"' An important study of the ways in which several of the modem Christian
communities have misunderstood the conflict between the biblical and the modem
senses of justice is Travis Kroeker's Christian Ethics and Political Economy in
North America (1995), Montreal & Kingston, McGill-Queen's University Press.
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alert to, and appreciative of, the plurality of both the Christian communities and the world which they are called to serve.
An adequate account of a Christian sense of justice will also
bear witness to its inclusivity or universality. The God of the covenant, Old and New, is also the Creator of heaven and earth. So our
discourse should reflect what we believe, namely, that the purpose
and love of God includes "all things (and people) visible and invisible". Justice is, for such a universalizing faith, a universal category. The great theologians who built upon the Social Gospel
heritage were not wrong about that, and Christian usage should
continue to recognize it. We believe that there is, hidden in the
mystery of God's purpose, a justice which includes us all. But we
should not speak as if we were walking by sight, rather than faith.
We should not expect our grasp of a biblical sense of justice to be
self-evidently valid for all our neighbours, especially in light of
the manifestly contrary ways in which Christians interpret it.
Good apologetics and a sound mission strategy require that
we respect the plurality of contemporary usage. Our quest for the
Kingdom of God and its justice will not be advanced by either
cultural imperialism, or by syncretism. Christian political action
will not be made more effective by the assumption that our adversaries in the public realm are either stupid or mendacious, or by
the surrender of a biblical sense of justice to the agenda of the
dominant culture and its implicit religion. A dialogical strategy
will lead us to bear forthright witness to our covenantal, inclusive
sense of justice, and to do so in a way that reflects our awareness
of the alternatives presented in the world around us. The most difficult, and perhaps the most important, part of that task will be to
call the sense of justice of our dominant culture out of its takenfor-granted dominance, and into dialogue as one particular vision
of justice among the others.
So whether we speak of justice among ourselves or with oth-

ers, let us be careful to ask: "whose justice?" .11
II

If the title of this article is not enough, let me here make clear my debt to

Alasdair MacIntyre's work, especially Whose Justice? Which Rationality? (1988),
University of Notre Dame Press.
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Post modern Canada:
Characteristics of a Nation in Transition
by StanleyJ. Grenz
Witchcraft, genetic mutants, bizarre murders, psychic phenomena, past lives, guardian angels, revelatory dreams, aliens from
other planets - ideas like these that only a few years ago would
have been dismissed as the products of irrational, superstitious
societies, no longer lie outside the contemporary field of reference. Just when we thought the age of science had created a nation
of materialistic, anti-supernatural sceptics, television channels became inundated with programs that include the likes of Touched by
an Angel and The X-Files, which during its filming stint in Vancouver was consistently the most popular series in Be. Welcome
to postmodern Canada!

"Postmodern"is a notoriouslydifficulttermto define.I Basically, it refers to the intellectual and cultural shift occurring in
Western society that involves the questioning of many of the assumptions and ideas of modernism, including the focus on reason
as the sole arbiter of truth, and on science as the sole vehicle for
the discovery of truth. Postmoderns celebrate such values as diversity, particularity and non-rational ways of knowing. In a sense,
Canada stands at the leading edge of the postmodern wave. Yet
postmodernism takes on a specific form in contemporary Canada,
a form that can be delineated by pinpointing eight central characteristics of our nation.

I. Multicultural
Perhaps the first characteristic we are drawn to note about
Canada is that ours is a multicultural country. On July 11, 1994,
together with thirty-plus others, I appeared before the citizenship
I

For the author's fuller depiction, see Stanley J. Grenz, A Primer on

Postmodernism

(Grand Rapids, MI: Eerdmans, 1996).
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judge for the swearing-in ceremony that would complete the naturalization process as a Canadian citizen. In a homily crafted for
this occasion, the judge outlined for us what lies at the heart of
being Canadian. Her answer was simple: Canada means
multiculturalism.
In the 1960s and 1970s multiculturalism became Canada's
national policy. Yet its roots lie much earlier. Writing in 1963,
Canadian historian H. H. Walsh claimed that the Canadian ethos
was influenced by a philosophical and religious Romanticism that
imbued Canadians with a sense of "space". This sense, in turn,
opened the way for multiculturalism to become an integral part of
the Canadian psyche.2
In the years since multiculturalism was enshrined as national
policy the demographic face of Canada as a nation of immigrants
has changed dramatically. Prior to 1961, 90 per cent of those who
came to our shores migrated from Europe. In 1994, in contrast, 80
per cent of immigrants were classified as visible minorities.Equally
significant is the degree to which Canadians seem to support a
multicultural immigrationpolicy.In a surveyconducted in the early
90s the statement, "Non-whites should not be allowed to immigrate to Canada", netted a mere 10per cent agreement, whereas 87
per cent of respondents disagreed.3
In keeping with the new face of Canada, Michael Adams, author of the best seller Sex in the Snow, and president of Environics
Research Group, writing in Maclean's "2000: Essays on the Millennium" series, suggested that we change "our 19thcentury imperialistic motto 'From Sea Even Unto Sea'" to something "more
21't century". His proposal is "Within one, many",4 a phrase that
typifies Canadian postmodern sensitivities and at the same time
2 H. H. Walsh, " A Canadian Christian Tradition," in The Churches and the
Canadian Experience: A Faith and Order Study of the Christian Tradition, ed.
John Webster Grant (Toronto: Ryerson Press, 1963), p. 148.
, As cited in Context: Research to Make Religion Relevant (Fall 1998): p. 3.
· Michael Adams, "Looking for Leadership," Maclean's 112/4 (January 25,
1999): p. 53.
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sounds almost stylistically contrived to stand as a stark contrast to
the motto of the United States, "E pluribus unum".
Apart from aboriginal peoples, however, Canada's visible
minority population is concentrated in Vancouver, Toronto and
Montreal. Non-First Nations visible minorities comprise only a
small segment of the population in places like Saskatchewan and
the Atlantic Provinces. Postmodern Canada is becoming a mosaic
of diverse cultures, a hologram of the world. Nevertheless, in vast
regions of the nation the mosaic retains a predominately white face.
Multiculturalism affects many aspects of Canadian life. One
important result has been the reopening of the historically unresolved question of the place of First Nations peoples in the Canadian mosaic. At least in the public forum, if not in actual practice,
postmodern Canada affords greater place for aboriginal culture in
general and First Nations religious practices in particular. But the
dimension of multiculturalism most crucial for our consideration
is its effect on the religious climate of the nation. In contrast to the
recent past in which only two main alternatives loomed in the minds
of most people - atheism or Christianity - we find ourselves
living in a land that embraces many religions and many gods. In
the modem era, the original Anglican and Roman Catholic establishments in Canada found themselves making peace with each
other and making room first for "nonconformist" Protestants and
later for Orthodox churches. In postmodern Canada, Christian
churches are trying to come to terms with religious traditions from
around the world, together with the spirituality of indigenous peoples.

II. Focused on relationships
"The contest isn't even close," begins Bibby and Posterski's
1992 published depiction of Teen Trends. "What young people

---
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value more than anything else are relationships ... some 85 percent
report that friendship is 'very important' to them."s
The second characteristic of postmodem Canada is the focus
on relationships endemic to the emerging ethos of our land.
Relationships have increasingly come to be viewed as the one
antidote for a deeper longing - the craving for a sense of purpose
or meaning in a seemingly purposeless world. The headline on the
cover of the October 10, 1994 issue of Macleans announced this
trend: "Mainstream North America searches for meaning in life."6
Especially today's younger adults (those whom Douglas Coupland
has dubbed "Generation X") look to relationships to dispel what
American GenX writer Tom Beaudoin calls his peers' "intense
sense of aloneness" nursed by their profound "anxiety about a lack
of meaning

in their lives"7

and the "significant

emptiness

... si-

lence, and ... darkness" they fee1.8
At the same time, people today are uncertain as to what they
are actually seeking. This uncertainty is evidenced in Canadian
pop singer Alanis Morissette's mid-1990s award-winning song "All
I Really Want". In the dishevelled lyrics, Morissette sifts through
the competing desires she finds present within and around her. Yet
between the lines of seemingly disconnected and hopelessly superficial preferences is evidence that her genuine longings lie
deeper. Living in a world of picky people, what Morissette really
wants is patience and peace. Feeling herself knocked down and
strung out, she longs for deliverance and some means "to calm the
angry voice". Alone and frustrated by the apathy and flippancy of
others, she desperately yearns for a soul mate, a kindred spirit,
someone who truly understands. In short, she seems certain that
the only possible context in which she can discover the meaning
she is longing for is in relationships. Yet these relationships are not
'Reginald W. Bibby and Donald C. Posterski, Teen Trends: A Nation in Motion
(Toronto: Stoddart, 1992), p. 9.
"Maclean's 107/41 (October 10,1994).
7 Tom Beaudoin,
Virtual Faith: The Irreverent Spiritual Quest of Generation X
(San Francisco: Jossey-Bass, 1998), p. 24.
· Beaudoin, Virtual Faith, p. 117.
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inherently satisfying. In this, she represents postmodern Canada
well.

III. Consumerist
Eighty-five percent of Canadian youth report that friendship is
"very important" to them. Yet this statistic is down from 91 per
cent in a 1984 survey. Bibby and Posterski view this decline as
"one of many indicators of an increasing emphasis on the individual over the group in Canadian society."9In contrast to the pollsters, I maintain that this trend indicates not so much the rise of
individualism but the growing influence of consumer culture in
Canadian life. Thus, I note thirdly that postmodern Canada is a
nation of consumers.
Historical anthropologists today speak about a "consumer
revolution" that occurred in Western nations in the modem era.
Although scholars are divided as to when and where this revolution began - whether in England in the fifteenth and sixteenth
centuries, 10 England in the eighteenth century I J or nineteenth-century FranceJ2 - there is widely-held agreement that it marked a
fundamental shift in Western culture. This shift extended to such
central cultural understandings as our concepts of time and space,

society and the individual, the family and the state. L\
The reorientation of society under the consumer impulse has
been at work in Canada since at least the 1950s. Michael Adams
"Bibby and Posterski, Teen Trends, p. 10.
10See Chandra Mukerji, From Graven Images: Patterns of Modern Materialism
(New York: Columbia University Press, I983).
11

Neil McKendrick,John Brewerand J. H. Plumb.The Birth of Consumer

Society: The Commercialization of Eighteenth-Century England (Bloomington:
Indiana University Press, 1982).
12 Ibid.
"Grant McCracken,Cultureand Consumption:New Approachesto the Symbolic
Character of Consumer Goods and Activities (Bloomington: Indiana University
Press, 1988), 3. For a helpful summary of the major theories of origin, see
McCracken, pp. 3-30.
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hints at this when he reports, "The social values research Environics
conducts in Canada has been showing a long-term evolution of values away from traditional patriarchal Judeo-Christian moral codes
and practices and toward the values of autonomy, self-fulfilment and
personal choice in many areas of life."'4 All three of the new "values" Adams pinpoints are hallmarks of a consumer society.
Adams' observation also confIrms our sense that the consumer
revolution has had a profound effect on contemporary attitudes
toward religion. The rise of consumerism as a cultural phenomenon has produced a corresponding consumer approach to religion. In his book Fragmented Gods, Bibby suggests that Canada
now boasts "a religion of isolated fragments" to which people relate not so much as committed believers but as consumers. People
are increasingly "drawing upon religion as consumers, adopting a
belief here and a practice there." Hence, he concludes, "The gods
of old have been ... broken into pieces and offered to religious
consumers in piecemeal form."'s

IV. Relativistic
Bibby's comment leads to the fourth characteristic of
postmodern Canada. Wehave become imbued withrelativism.This
relativism takes various forms, but at its heart is a phenomenon
Bibby and Posterski have poignantly noted: "Canadian society has
largely discarded the idea of 'better' and 'best' choices."'6
While rightly acknowledging its connection with the consumerist mentality, the two researchers suggest that the roots of Canadian relativism lie in multiculturalism. The pollsters then indicate
just how widespread this new mentality is:
As of early 1991, 66 per cent of adults agreed that everything's relative.
Following suit, 65 per cent of teenagers...agreethat "what is right or wrong is

14

Adams, "Looking for Leadership," 53.

15

Reginald

W. Bibby, Fragmented

Gods: The Poverty

in Canada (Toronto: Stoddart, 1987), 85.
16

Bibby and Posterski, Teen Trends, 175.
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a matter of personal opinion." We have assumed that diversity in itself is a
wonderful vinue and that any opinion is as valid as another.

I

In one important respect, however, this characterization is
wide of the mark. The contemporary turn to relativism is less a
return to the individualistic variety propagated in late modernity as
much as an embracing of a new, communal relativism. The emerging postmodern society is connected in part to the advent of the
"information age", which many observers see as supplanting the
modem industrial era. Just as multiculturalism places Canadians in
contact with people of many cultural backgrounds, so also widespread access to information imbues us with a consciousness that
we live in a "global village" characterized by great cultural diversity.Thisawarenesstendsto disposeus to a radicallypluralistmindset
that goes beyond mere tolerance for other practices and viewpoints
to affirm and celebrate diversity. The celebration of cultural diversity, in turn, leads to eclecticism as the "style" of postmodernity.
This eclectic ethos, together with the shift from mass to segmented
production - from the assembly-line production of vast quantities
of the same objects to the fast-changing production of varying objects - tolls the end of the mass-cultureof modernity,consisting as
it did of a few styles that changed with the seasons. And it heralds
the advent of the fragmented "taste culture", that offers a plethora
of genres simultaneously.
But this development runs deeper. The demise of a common
standard by appeal to which people in society measure, judge or
value ideas, opinions or even aspects of lifestyle produces a
"centreless" society, one lacking any clear focus that unites the
diverse and divergent elements within it into a single whole. As
the centre dissolves, the former mass society devolves into a conglomerate of societies, which may have little in common apart from
geographic proximity. Thus, high-schoolers today categorize their
schoolmates into as many as a dozen different groups reflecting
differing styles. Postmoderns, then, live in self-contained social
17

Bibby and Posterski, Teen Trends, pp.175-76.
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groups, each of which has its own language, beliefs and values.
Beliefs, in turn, are matters of social context. The older individualistic relativism elevated personal choice as the "be all" and "end
all". Its maxims were: "Each to his own", and "Everyone has a
right to her own opinion". Postmoderns, in contrast, espouse a communal relativism, expressed in maxims such as, "What is right for
us, may not be right for you", and "What is wrong in our context,
may in your context be okay or even preferable".
V. Oriented Towards the "Screen"
Postmodern Canada is a nation whose eyes are glued to the
screen. One such screen is the computer, the icon of postmodern
society. Perhaps even more significant to date, however, has been
the television screen, whose way was paved by the advent of the
film. By offering its collage of images, television unintentionally
juxtaposes the irreconcilable. But in addition, it obliterates spatial
and temporal distinctions. It merges the past and the present, the
distant and the local, bringing all together into one perpetual hereand-now-the "present" of the television viewer. Thereby, television represents the postmodern psychological and cultural condition, for it presents a multitude of images which are readily detached from their reference to reality. These images circulate and
exchange in a ceaseless, centreless flow.IS
Canadians are a people of the screen. And increasingly
postmodern Canadian attitudes are being influenced by "screens"
that originate in the USA.

VI. Negative
A sixth characteristic of postmodern Canada is apocalyptic or
nihilistic negativism. As a reaction against the modern,
postmoderism is inherently negative. However, in postmodern
-------IX

Lawrence Grossberg, "The In-Difference of Television," Screen 28/2 (1987):

pp. 28-45.
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Canada negativism emerges in a unique constellation.
One aspect is a paralyzing pessimism about the future. In his
early 1999 report on the nation, Michael Adams offered this chilling appraisal:
Among the more than 80 social trends that my colleagues and 1 monitor is
one we call "apocalyptic anxiety"-the fear that the world is rushing towards
some as-yet undefined disaster. This anxiety has grown over the past year,
with a sense of impending doom extending from coast to coast."

Further, Canadians are becoming a people who neither strive
for excellence nor laud its presence in others.20 In recent years,
this perennial Canadian cautionary stance towards excellence has
created a nation without its own heros. In a 1995 Bibby poll, 76
per cent responded to the question "Who in your opinion is the
greatest living Canadian?" with "no one comes to mind" or said
nothing. And when the question was broadened to "Who, in your
opinion, is the greatest Canadian of all time?" respondents faired
only slightlybetter.Fifty-eightper cent said "no one comes to mind"
and 15 per cent offered no response.21
When the pessimism and ambivalence about excellence that
typifies the Canadian psyche comes under the influence of
postmodern sensitivities it leads to cynicism, especially cynicism
about institutions. In 1967, David Putter claimed that what had
hitherto distinguished Canadians from Americans was their loftier
conception of governmental authority and the role of government
in setting the tone for national values. "Canadians," he observed,
"believed that the statethrough some authorityshouldprovidemoral

directionfor the societyit governed."22 This appearsno longerto
" Adams, "Looking for Leadership," p. 50.
20

RobertLewis,"Lightinga Dark Place,"Maclean's107/52(December26,

1994): p. 2.
21 Reginald W. Bibby, The Bibby Report: Social Trends Canadian Style (Toronto:
Stoddart, 1995), pp. 47-48.
22 David Putter, "TITLE," in Canada Views the United States: Nineteenth Century

Political Attitudes, ed. S. F. Wise and R. C. Brown (Seattle: University of
Washington Press, 1967), pp. 128-29.
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be the case. Rather, Canadians have become increasingly distrusting not only of government but of all institutions.
In the 1995 Bibby poll, no major institution except the police
garnered a vote of "a great deal" or even "quite a bit" of confidence from more than 45 percent of Canadian respondentsY Especially worrisome is the crisis of institutional credibility among
Canadian youth. Writing in 1992, Bibby and Posterski concluded,
"Over the past decade, there has been approximately a 10 percent
drop in the confidence that young people say they have in Canada's leaders, with virtuallyno sphereescapingthe declinepattern."24
Recently, Michael Adams confirmed the pattern, offering this stark
assessment: "Many of those born before the end of the Second
World War wish for a restoration of traditional values and institutions. Boomers ... would still like to reform them. But for GenXers ... traditional institutions and values are pretty well irrelevant."25

VII. Spiritual, but Unchurched
In a manner unprecedented in the late modem era, contemporary North Americans appear to be open to the spirituaI.26Eight
out of ten adult Canadians say they believe in God, eighty-two
percent consider themselves to be "somewhat" or "very spiritual,"
and about half report that their lives have become more spiritual in
the last several yearsY And words like "values" and "soul" are
common parlance today.
Nevertheless, Canadians are not expressing their spirituality
through participation in the nation's churches. In 1945, 60 percent

-------2.1Bibby. Bibby Report, p. 110.
24 Bibby and Posterski,
Teen Trends, p. 173.
25 Adams, "Looking
for Leadership," p. 51.
26

See, for example,John Naisbittand PatriciaAburdene,Megatrends2000:

Ten New Directions for the 1990s (New York: Avon Books, 1990) pp. 295-96.
27 Sharon Doyle Driedger, "On a Higher Plane," Maclean's 108/52 (Dec. 25,
1995.Jan. I, 1996): p. 23.
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of Canadians attended religious services nearly weekly. In 1995,
this number had fallen to 25 percent. Not even church members
are attending regularly. Only 30 percent of Canadian Catholics are
regular attenders, a figure that is significantly higher than the 19
percent attendance rate for mainline Protestants. (If there is any
good news, it lies in the 64 percent of conservative Protestants
who are regular attenders.2H)Michael Adams poured theological
content into the statistics:
religion ... is imponant, even for the three-quaners of us who no longer
show up in church on Sunday. However, it is a personal religion in which
God is understanding and forgiving. not the omniscient, omnipotent, transcendent figure sitting in judgment whom we feared in our childhood,
Whereas our American cousins seem to never tire of that Old Time religion,
Canadians prefer a more modern and nuanced interpretation of Christian
values, with less emphasis on guilt and fear, and more on spiritual fulfilment
and a quest for meaning.29

This characterization reveals Adams' Boomer mentality. In his instalment for the Maclean's series on the Millennium, "Searching
for Purpose," Peter C. Emberley offered this theological description of the spiritual quest of Baby Boomers:
For the generation weaned on positive thinking and the inherent goodness of
all human prompting, the old theological language of sacrifice, discipline,
guilt and sin is a problem. So are doctrinal and creedal authority-expressions of a religion that is censorious, judgmental and restrictive, extinguishing openness and joy:'"

Younger Canadians share the ambivalence of the Boomer generation, A 1992 poll indicated that only 18% of 15- to 19-year olds
attend religious services weekly. Worse yet, this figure drops to 13
percent when 19-year olds (Le., those who are no longer required
-------2. Bibby, Bibby Report, pp. 124-25.
29Bibby, Bibby Report, pp. 124-25.
"'Peter C. Emberley, "Searching for Purpose," Maclean's III/52 (Dec. 28, 1998Jan. 4, 1999): p. 102.
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by their parents to attend) are viewed separately.-'IWhile Xers
resemble Boomers in their ambivalence toward the church, they
espousea differentunderlyingtheology.In his intriguing,postmodem
work of fiction Life After God, Douglas Coupland, the Canadian
writer who coined the designation "Generation X," capsulizes the
pilgrimage of his generation. For Coupland, they comprise the first
generation raised "after God." They have grown up this side of the
demise of the cultural dominance of Christianity.And yet Coupland
characterises them as yearning for God. The author's literaryjourney comes to a climax with the lead character baring his own soul.
For one brief moment he has found an openness of heart that he
doubts he will ever achieve again. Speaking from the depth of his
soul he voices an unexpected confession:
My secret is that I need God-that I am sick and can no longer make it alone.
I need God to help me give, because I no longer seem to be capable of
giving; to help me be kind, as I no longer seem capable of kindness; to help
me love, as I seem beyond being able to 10ve..12

In contrast to the desire for a sentimental God who is "understanding and forgiving" so indicative of the therapeutic culture of
the Boomers, the quest for God among younger postmoderns is
born out of a sense of loss and experiences of pain. Writing from
his perspective as an IVCF worker at Harvard (but equally applicable to the University of Toronto), Andy Crouch finds in governmental indebtedness which the younger generation has inherited
from their parents a symbol for this:
The national debt symbolizes. . .a deeper emptiness that fonns what I would
call the "core experiences" of this generation. These experiences of pain are
lodged at the heart of who they are, in the innennost chambers of their identities and memories; and like the core of an apple, they contain the seeds of
their actions, attitudes, hopes, and fears.J3

-------)1Bibby and Posterski, Teen Trends, p. 50.
)2Douglas Coupland, Life After God (New York: Pocket Books, 1994), p. 359.
H Andy Crouch, "A Generation of Debters," Christianity Toooy 40/13 (November

II, 1996):p. 32.
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VIII. Searching for Identity
Finally, postmodern Canada is characterized by a search for
identity. Much ink is being spilled over our search for a national
identity. Canada is not the only nation currently in the throes of
this crucible, however. Rather, we may merely be on the leading
edge of what appears likely to become a growing phenomenon.
Futurists now anticipate the demise of the nation-state under the
onslaught of postmodern globalism/localism with the attendant
difficulty of finding an agreed upon "canon" upon which to construct a viable national society.
Equally significant, however, is the contemporary quest for
personal identity.I noted earlier Michael Adams' proposal that we
change our official national motto "From Sea Even Unto Sea" to
"Within one, many." Adams remarked that his proposed motto "not
only describes our society, but also the increasingly flexible multiple personalities of the 30 million of us who live in it.".'4
In one sense, the current interest in spirituality is the contemporary, postmodern embodiment of the age-old human search for
personal identity. Yet the postmodern situation has altered the focal point of this quest. Ancient cultures placed humans within the
context of the cosmos. The modem era, in turn, pried the human
person loose from creation, now understood as "nature," and focused on the construction of the self according to the ideal of individual autonomy, understood as the ability to choose one's own
purposes from within oneself apart from the controlling influence
of natural and social forces.35Thereby, the modem self became
self-created and self-sufficient, the highly centred, "true inner person" persisting through time and standing above the vacillations
and shifting relationships that characterize day-to-day living.
The postmodern ethos is marked by the rejection of - or
even more strongly stated, the deconstruction of - the modem
-------J4
J5

Adams, "Looking for Leadership," p. 53.
Charles Taylor, Human Agency and Language: Philosophical Papers, Vol. I

(Cambridge: Cambridge University Press, 1985), p. 4.
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self. Postmodems realize that rather than the disengaged, isolated
individual who then enters into relationships, the human person is
in some sense constituted by social relationships. Postmodem thinkers routinely picture this engaged human self as a position in a vast
web, a nexus, a point of intersection. The postmodem self is a
bundle of fluctuating relationships and momentary preferences. In
a fast-changing world, this image leads to a highly unstable, impermanent self.36Consequently, the postmodem condition entails
the loss of the stability and consistency that characterized the self
of the modem ideal. The modem self has given place to the
decentred, fleeting self constructed in each moment of existence.
Hence, the post modem condition may be characterized as "psychic fragmentation."37 And this splintering of the self into multiple
subjectivities gives birth to the "chaotic self."38
This contemporary quest for identity takes us back once again
to the central postmodem theme of relationships.
One of the most popular TV programs of the 1990s, the sitcom Friends, centres on a small group of GenXers who share two
apartments across the hall from each other. Through thick and thin,
good times and bad, these friends laugh with each other, hurt for
each other and support one another. But above all the friendship
they share gives meaning their lives. The central message of the
series is captured in program's theme song, "I'll Be There for You,"
which expresses candidly the GenX experience, namely, that the
reality of life is a far cry from our anticipations. What the GenXer
is experiencing is a joke of a job, a hopeless financial situation and
a love life's that's DOA. The chorus, however, expresses the antidote for the aloneness, suffering and brokenness of life. Each member of the little circle of friends promises always to be "there" for

-------.16Lyotard, Postmodern Condition, p. 15.
.17

FredricJameson,Postmodernism.or the CulturalLogicof Late Capitalism

(Durham, NC: Duke University Press, 1995), p. 90.
Johann G. Roten, "The Marian Counterpoint of Postmodern Spirituality," in
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the other, because-to cite the last line of the song-"you're there
for me, too."
In this way, the sitcom offers a GenX response to what Tom
Beaudoin sees as the most fundamental question of his generation:
"Will you be there for me?" According to Beaudoin, this query
touches all aspects of life: "We ask this of our selves, bodies, parents, friends, partners, society, religions, leaders, nation, and even
God." Why? In his words, "The frailty that we perceive threatening all of these relationships continually provokes us to ask this
question."39
We live in a land that is increasingly multicultural, focused
on relationships, consumerist, relativistic, oriented toward the
screen, negative, spiritual but unchurched, and searching for identity.This situation poses both advantages and difficulties for Christian witness and engagement. Yet regardless of the "pluses" and
"minuses" we might be tempted to tabulate, it is precisely here in
postmodem Canada - that God has called us to live as Christians.
Just as Mordecai reminded Queen Esther, we too have come to our
positions "for such a time as this" (Esther 4:14).
.W

Beaudoin, Virtual Faith, p. 140.
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BECKONED BY THE WORD
by DaphneAndersonandJaniceLove
When I came to you, brothers and sisters, I did not come
proclaiming the mystery of God to you in lofty words or
wisdom. For I decided to know nothing among you except
Jesus Christ and him crucified.
After arriving home from work one day, a member of our congregation read the headline of a magazine article, "Martha's Christmas Dilemma". As she fixed herself a cup of tea, she pondered
how it was that Martha fit into Christmas. Didn't Martha, with her
sister Mary and brother Lazarus, come later on in the story? Her
puzzlement was quickly resolved as she read the article and discovered the Martha in question was the pop figure, Martha Stewart.
Those of us in the congregation involved in offering leadership in
adult faith formation were delighted that this woman's first inclination was to think in terms of the Christian narrative instead of
the one offered to us by popular North American culture.
We have been invited by the Touchstone Editorial Board to
give our testimony about a small congregation that is finding itself
increasingly focusing on, and being focused, by the Word. Scripture is coming alive and imaginations are being transformed. From
the outset, we want to be clear that this testimony is not about
offering a blueprint for church growth. We are not sure where, in
fact, this focus on the Word is going to take us. We are confident,
however, that if we continue to centre on the Word - to sit under
it - God will guide us whereever we are to go.
We are a congregation which has suffered significant crises.
University Hill United Church began its life in the lona Chapel of
Union College on the campus of the University of British Columbia. This was years before Union became part of the Vancouver
School of Theology (VST). Riding on the church building boom
of the 50s and 60s, and the promise of new subdivision development, we launched forth and built our sacrifice to God's praise in
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the form of a 500 seat building. The subdivision never came into
being, but the church was able to maintain a presence on the edge
of the campus until the late 80s when, faced with a dwindling congregation- a remnantof aboutthirty-five people- we were forced
to sell the building and relocate to the Chapel of the Epiphany at
VST.
We are a congregation who practise Christian ministry in one
of the most challenging areas of North America. Canada is a pluralist country, and this is nowhere more evident than on the west
coast of B.C., where a multitude of cultures and religions are
grouped together. Added to this is the fact that the Lower Mainland has the highest secular population in North America. This is
especially true on its university campuses.
Our location on the west coast of B.C. also places us agonizingly close to the painful issues of the Indian Residential Schools,
and especially the trial involving plaintiffs from the Port Albemi
school. Recognizing our complicity in the sins of the schools, and
seeking to walk a path of repentance in the hope of re-establishing
our broken relationship with First Nations peoples, is beginning to
bring us to a profound sense of humility. We are a congregation
who are becoming increasingly doubtful whether any good purpose is served in continuing to defend the United Church, or in
putting misplaced pride in the accomplishments of denomination.

Eating The Book
There is a startling image that comes from Revelation. John
is instructed by a mighty angel of God to "eat this Book" (Rev.
10:8-10;also found in Ezekiel 3:1-11and Jeremiah 15:16) Eugene
Peterson comments:
St. John is not instructed to pass along infonnation about God. He is commanded to assimilate the Word of God so that when he does speak he will
express himself artlessly in his syntax, just as the food we eat when we are
healthy is unconsciously assimilated into our nerves and muscles and put to
work in speech and action. Ezekiel and Jeremiah, like St. John, lived in a
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time in which there was widespread pressure to live by a very different text
than the one revealed by God in the Holy Scriptures. The diet of holy scripture for all three of them was counter-cultural...
totally. They ate it and it
issued in sentences of tensile strength, metaphors of blazing clarity, a prophetic life of courageous suffering
These three rough and tumble prophets, who were responsible for the spiritual fonnation of God's people in the

worst of times -

the BabyIonian exile and Roman persecution - ought to

be able to convince us, at our gut level, of the necessity to, yes, eat this
book.'

We believe that "eating the Book" has been the guiding principle
that has brought a new sense of vitality to the congregation. Perhaps, at first, this principle was more an unconscious approach
than a conscious strategy.
In its struggles, University Hill received the gift of a fresh
start, an opportunity to rethink who we were and what we were
called to do. The worship of God became the main focus for our
fledglingcongregation. In this we have been blessed with outstanding leadership, both lay and ordained. An interim minister concentrated his effortson nurturing lay worshipleadership in the reading of Scripture and leading of the prayers. Our music leadership
team not only concernsitselfwithrefming harmoniesbut also makes
a point of conveying the theological import of the words being
sung, so that the singers' musical contributions are imbued with a
fuller understanding. We have been nurtured and challenged with
preaching that is Word centred. The lectionary is followed, providing the text for the sermon. Our preacher does not attempt to
hide from, or avoid, the often uncomfortable struggle in which it
engages him and us. The text is given authority and, as a result of
our engagement with it, provides direction.
Gradually, "eating the Book, has become a more intentional
and conscious endeavour for us. Two years ago we began to seek
stewardship direction for the renewed life we were beginning to
experience. We met to reflect on the areas of our life together
I

Eugene Peterson, "Eat This Book: The Holy Communion at Table with Holy

Scripture", audio tapes of a lecture series given in June, 1999, at Regent College,
Vancouver.

-

--

TOUCHSTONE, JANUARY 2000

39

which needed affinning, and to envision those we felt called to
strengthen. Worship was affinned and as a continuing focus while
we looked to strengthen our ministry on campus, the building of
community, our hospitality to others, growth in adult faith and discipleship, and nurturing our connections to both local and global
communities. When asked to rank these visions in order of priority, growth in adult faith and discipleship was top of the list. In
order to take hold of our participationin God's mission to the world,
we felt we needed an identity more clearly grounded in our strange
and surprising story - the story of what God has been and is up to
in the world.
Invitations were issued to people interested in offering guidance to the development of an adult faith and discipleship focus
within the congregation. This group evolved into the Adult Faith
Fonnation committee, which began to meet for monthly planning
sessions. Significantly, our first few sessions were taken up with
trying to discern our mandate. After some waffling about, it was
suggested that we use as guidelines the five marks of the church
delineated in Acts 2:43-47; kerygma (proclamation),leiturgia(worship), koinonia (community), diakonia (service), and didache
(teaching and learning). Together, the five marks covered all the
bases of what a church is called to be. They would act as trustworthy markers of where the church needed to focus its attention, as
well as helping the Adult Faith Fonnation committee define that
for which it was responsible to nurture.
The five marks immediately began to generate questions for
us. What is the message we are called to proclaim, and how are we
to proclaim it? What does Christian community look like? What
are we to teach and learn, and how are we to go about that? Service
to whom, and how to serve? What is the role and importance of
worship? How are the five marks interconnected? How do we
educate both new and old members about the five marks of the
church?
We decided that it would be wise for both the Adult Faith
Fonnation committee and University Hill's board to become re-
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introduced to this tradition. The committee began a chapter by
chapter study of Maria Harris' book, Fashion Me a People. Harris
takes a look at each of the five marks and then examines the educational implications entailed for a congregation in that mark. The
board agreed to set aside 15 minutes at the beginning of each of its
meetings for a presentation on one of the marks. We sought out
people to do these presentations who had a passion for the area
highlighted by each particular mark. It was insightful and exciting
to note how the language we became exposed to in each presentation wove its way into our conversation for the rest of the meeting,
and indeed into the speech of the congregation and the language of
worship.
We began to learn that our kerygma is Christ, crucified and
risen, that the common coinage of our koinonia is self-giving love,
that our leiturgia is to the glory of God and on behalf of the pain of
the world, that our diakonia is to serve Christ and the world, and
that it is all of these which our didache is to teach about. We are
only beginning to see how intimately interconnected the marks are
with one another, that our koinonia and diakonia proclaim our
kerygma, that our leiturgia is a part of our diakonia helps to shape
our koinonia and is kerygmatic, that all of the marks aid in teaching us about who we are called to be and what we are called to do.
As we learn more about the connections between the marks, we
hope to encourage a more holistic formation of faith and discipleship. We are beginning to examine the ways we already nurture
people in the five marks of the church, both those new to the Christian life and those ready for deeper learning. Given our trust that
God is at work amongst us, we are discerning where there is hope
and passion in these five marks amidst the congregation, and allowing that to guide the nurture, support and resources we offer,
versus becoming overly prescriptive in our use of the marks.
With "eating the Book" as our goal, the Adult Faith Formation committee encouraged a number of other new projects to take
shape in the congregation. An emaillistserve was created where
announcements could be posted about our life together, where our
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very text-centred preacher could post sennon musings before Sunday to encourage subscribers to reflect and respond to the text beforehand, where pastoral concerns could be shared and faith questions posted and reflected (even debated) upon. A Lent devotional
booklet was created by members in the congregation who wrote
reflections based on assigned texts. The booklet was eagerly used
by the rest of the congregation.2 Two groups developed to participate in the intensive Bible study program, DISCIPLE - a 34-weeklong survey course that engages people with the Bible from Genesis to Revelation, and challenges their commitment, as Christians,
to live a life of discipleship.
We have benefited throughout our educational efforts by the
doctoral studies in gospel and culture undertaken by the ordained
minister of University Hill, Ed Searcy. Ed brought back with him
from Columbia Theological Seminary advice from Walter
Brueggemann about the best approach for preaching and teaching
in the church - stick close to the biblical text. Eating the Book
was reaffinned again, and is now advice we have taken to heart.
From it is emerging a pedagogy which we feel will help the church
to be faithful in this post-Christendom time.
One of the children in our congregation, upon entering grade
six, has begun French immersion. She is the fourth child in her
family to do so, and by now her parents know what to expect: she
will be inundated with a new vocabulary that will be part of every
learning task she undertakes at school - music, math, even phys
ed. Her head will reel, and there will be many challenges, but her
parents will know she has begun to integrate, to embody, what she
is learning when, like her siblings before her, she comes to the
breakfast table one morning to announce that she has had her first
dream in French. This is the task, in effect, which we are now
faced with in the church, as we seek to shape adult disciples of
Christ. We must learn Christ by immersion in the stories of our
2

For an example of one of the reflections, see Laura McKenzie's contribution,

"My Sorrow Led Me Home", in the September, 1999, edition of Touchstone.
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faith, and in the life that Christ calls us to lead together. To sing a
lasting song, the stories must be in our bones, and Christ crucified
and risen become the lens through which we view the world. Richard Hays, in his commentary on I Corinthians, points to this as
one of the most important tasks we can now undertake:
One of our fundamental pastoral tasks is to teach our congregations to find themselves in the stories of Israel and the early
church, just as Paul sought to teach the Corinthians to find themselves in Israel's story. Is that difficult? Yes. Possible? Yes.
Thinking typologically' is a necessary survival skill for adult Christians. Our pedagogy has failed miserably to teach this skill because we have usually tried too hard to make the text "relevant".
Rather than seeking to make the text relevant Paul seeks to draw
his readers into the text in such a way that its world reshapes the
norms and decisions of the community in the present.4
We want to learn our story, to "eat the Book". We seek to let
it lead us to be the kind of people we are called to be. We struggle
not to try and predict the outcome of this process, to assume that
we know what we will look like as a people, and where the journey
will lead us. Instead, we seek simply to be faithfully drawn into
the text, confronted by our reality, and shaped by what God is doing in and for the world. We do ponder, though, what it might
mean for the world to have a people in its midst who dream and
live and have their being in Christ, crucified and risen!
'''Thinking typologically" is allowing one's worldview to be shaped by the lens
of the stories and characters in a particular narrative, in this case the Christian
narrative. We speak and see what's in the world in terms of building golden
calves. of exile and return, of crucifixion and resurrection.
4

RichardB. Hays,I Corinthians(Louisville:JohnKnoxPress,1997)p. 173.

Profile:
ROBERT A. (BOB) MCLAREN:
VISIONARY AND BUILDER
by George M. Thttle
By any standard Bob McLaren
must be reckoned a great United Church
leader of this century, who left a major
legacy for upbuilding the laity in our denomination and beyond. By his vision and
energy, and against all odds, he founded
in 1947 a Christian Leadership Training
School at Naramata, B.C. He laboured as
Principal for seventeen years of its development into a significant Church centre,
occupying a cluster of buildings by the
shore of Lake Okanagan. Many hundreds
claimed to have discovered life-changing directions for themselves
there. The centre not only achieved a firm place in the life of the
wider Church, it pioneered the way for three more residential lay
schools across Canada.
By 1964Bob McLaren had moved on to pastoral ministries in
Vancouver and Victoria, until his retirement in 1977. When he
died eleven years later, people from far and wide remembered with
gratitude the founder of the Naramata Centre, and those sentiments
prompted the present profile on the person and the place.
Bob McLaren was born in 1910 at Crossfield, Alberta, and
raised on a farm near Bowden. He did his share of the chores,
attended school, and belonged with his family to a rural congregation. While he grew in appreciation for Christian faith, he perceived a lack of excitement and commitment in his Church. Meanwhile, Bob sometimes experienced stirrings of mystical religious
feelings:

44

TOUCHSTONE, JANUARY 2000
I felt a wonder in the world around me, the hum of the threshing machine in
the fall, the sight of wild geese flying. I'd get down on my knees in the fields
and pray. I didn't know what prayer was, but I felt something! J've never
ceased to feel it.

By all accounts it appeared that the boy was routinely happy
in the rural setting. As for the towns and cities beyond, there he
was less familiar, and often even fearful.
In relation to that other world, Bob was confronted one day
by an experience about which he often spoke later as a pivotal
moment in his spiritual journey. He would tell the story animatedly, and with humourous embellishments:
We were country lads and seemed to lack the social graces of towns and
cities. We felt inferior Then there came a time when we had to playa
game of hockey against the town boys. It wasn't easy to make up a team
from farms so far apart. We had skates screwed to the soles of our work
boots. For protection we used sweat pads of harness collars and magazines
for shin pads under our overalls. We looked pretty shoddy beside those
others with their regular equipment. When the referee dropped the puck I
stood frozen on the ice, paralyzed with fear. Then a strange thing happened.
When those boys ran into us they bounced. And the faster we skated the
further they bounced....

McLaren never spoke about who won or lost. Rather he spoke
on how their bodies had been strengthened by farm work, by walking several miles to and from school, to say nothing of the distance
trudging through snow to a local pond for practice. Then he might
list a few boys who had gone from prairie farms to stardom with
the N .H.L. And usually by way of connecting with young people
Bob would enlarge on brief sayings he had collected on route.
No matter how humble your origin, or how difficult your circumstances,
God has something important for you to do.
If you can truly know yourself, and find out who your really are - that is the
greatest discovery you can make.
People have to be convinced that they belong, and that they are going somewhere with a purpose.
There is greatness in every boy and girl.
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He aimed always to encourage persons towards self-awareness, self-acceptance, and self-esteem. Even the most flawed personality could find a place in God's economy. This conclusion
was symbolized in one of several hobbies. He collected broken
baseball bats, carving the pieces into items of utility or beauty.
Another experience of his early teens made a major difference to Bob's own vocational decisions. While working with some
farm machinery, he sustained a blow behind the right knee affecting the growth of the leg - hence one totally stiff leg fitted with a
large orthopaedic boot. While he might have ultimately become a
first class farmer or a hockey star, these were no longer options for
him. He decided to be a teacher, attended the Calgary Nonnal
School (1928-29) and taught for three years at Castor, Alberta.
By this time he felt himself being called to the ministry. The
prospect of three years at the University of Alberta, and another
three in theology at St. Stephen's College on the same campus,
loomed large for one so restless. But the shift towards the ministry
would allow him greater scope with children and youth through
increased varieties of activities with them, and through the language of faith whereby to inspire personal growth. Fortunately,
even in the midst of training he found opportunities in extracurricular campus life, in working with youth groups, and through the
rounds of preaching and pastoral care on summer mission fields.
But there was one question yet to answer. How would Bob
do in an academic setting? He was by no means an intellectual in
the nonnal sense, either in heavy classroom studies or in high level
common room discussion. As a person of deep feelings and dramatic hunches he danced to a different tune in the search for truth.
Providentially, several people around the university unknowingly spoke to Bob's disposition. One was none other than the
President of the university, a Scottish scientist whose Celtic mystical feelings always accompanied his rigorous rational training.
When he brought official greetings to the college convocation, Bob
scribbled down some words he would treasure for life:

-
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We are guided less by our minds than by our impulses and emotions. This is
true for us all and will always be There are fields that feed the emotions.
Religion is one Judgment is not a matter of intellect only. but of intellect
and emotion; and if emotion is wrong our judgment will be wrong.

One of Bob's professors tended to employ high sounding
phrases which could easily have left students somewhat lost, except for the fact that he taught with such passionate feeling as to
carry his hearers with him. After hearing him give a public lecture
a lay person remarked: "I really didn't understand what he was
saying, but wasn't it wonderful?" Bob had a similar response in
the classroom when some of the finer points of doctrine were sprinkled with references to Wordsworth feeling "a presence that disturbs me with the joy of elevated thoughts", and Tennyson's poetic
reference to what might be learned about God through "a flower in
the crannied wall." Another professor, when recognizing that a lecture had been too tangled for some students, might close by telling
a simple little story by way of summary before leaving. On one
such occasion Bob McLaren sat transfixed with bowed head, and
before any stirring chatter he spoke with perfect timing, "Don't
anybody move". That was a holy moment for the whole class.
So Bob responded to academe in a manner suited to his own
person. He was at home with the feeling side of the faith, and he
grew with the pace.
One of the faculty wives seems also to have played an important role. She was a cultured, empathetic person, who engaged
easily in nondirective conversation. She had a listening ear for
Bob in those moments of depression so normal for one who also
experiences periods of high elation. With her he shared his boyhood
puzzlement that some young friends had gone off to Bile schools of
this or that sect. Why did the United Church not have a place for
them? Various half-formed notions were spinning in his head about
what he might do about this, once he got into ministry. He needed
help in times of visioning and of waiting.
Bob's appreciation for that relationship may be gathered from
a letter he wrote to her years later inviting her for a stay at the

-
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Principal's residence at Naramata. He wanted her to see how those
groping thoughts of student days had emerged concretely. That
letter arrived shortly before she died - found later in her purse.
By 1938 Bob McLaren was ordained and settled at Pouce
Coupe, B.C., where he took on the full range of ministerial duties.
He very quickly demonstrated his interest in young people when
he and a generous trucker led twenty older boys on a 1000-mile
return trip to Edmonton. For most of these youths this would be a
first-ever experience of a sizeable city. They visited industries,
churches, the Provincial Legislature, the University, and the EdmontonJournal, wherethey rated a four-columnphotograph. Bob's
efforts to broaden horizons for young people had begun.
Here also he met and married AIleen Searcy, who would share
his vocational odyssey for life. Within months they were slated
for continued studies in Toronto, he at Emmanuel College for a
B.D., degree, and she at the Church's diaconal Training School.
Of major importance for their subsequent work they identified certain growing edges in Church life - the primary role of the laity in
ministry, and the need to focus more fully on training lay leaders.
By 1941the McLarens were called west again to another pastoral experience before Bob's appointment as Field Secretary of
the B.C. Conference. Co-ordinating the work of Christian Education across British Columbia was a massive task, requiring a network of committees and a Vancouver office with able colleagues.
One such was the Rev. Clyde Woollard, more thoroughly trained
in CE, and with a flare for administration, which allowed McLaren
to travel the field where he had speaking engagements galore.
Bob threw himself into the work with customary enthusiasm
and a magnetic personality. Prior to a teaching session youngsters
would crowd up to see his fascinating magic coin tricks. And they
loved to be on his side in a game of volleyball. He was happiest as
he hopped around the court tipping the ball to a child and encouraging him or her to loft it high for a tall player at the net to finish
off the point. The child knew he or she got the share of the cheers.
And in a pick-up game of softball who could forget the sight
of the big man with the broad smile behind home plate, hunched
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down on one powerful leg, the other with an orthopaedic shoe spread
out for balance? He could be catcher, coach, cheerleader and
clown all rolled into one. He could counsel a youngster of the
opposition at bat, and maybe fake a fumble, anything to get that
little guy to first base for a taste of glory.
But in the routines of the job he was disturbed to find so many
in their early teens teaching Sunday School with no training, and
adult leaders with "only a very superficial understanding of children and their needs". These concerns brought to front and centre
his desire to explore the possibility of a place operating winter and
summer for training lay persons, a residence of some sort allowing
time and social context sufficient to make an adequate impact.
It is important to remember that Bob was not alone in thinking such thoughts. There were others around, notably the Rev.
Roy Stobie in Penticton, and Minnie and Harrison Villett (who
had moved from Edmonton to Vancouver), to name only three. By
the fall of 1944 Stobie and his colleagues placed a proposal before
the Kamloops-Okanagan Presbytery. In the following year B.C.
Conference agreed that steps be taken to establish a training centre
of some sort; but there was a proviso, "that it be clearly understood
that the Conference will be free of all financial obligations connected therewith," and further "that such financial arrangements
as are made shall first have the approval of Conference Executive." Behind these strictures there was widespread doubt that the
project would ever fly, especially the notion that sufficient numbers of people would take leave for several winter months.
Signs of encouragement came from the Alberta CE Committee, but when approval was sought from the National Board of
Christian Education their response was a fence-sitter. They handed
the whole matter back to the B.C. Conference.
Meanwhile, several committed persons persisted in searching out practical possibilities through the local church board in
Naramata. They hit upon a plan whereby any prospective Principal might double as the minister, while using the small church building as a teaching facility, plus a fruit packers' hostel on loan as a
residence for winter students. They were uncertain about costs,

-
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but tentatively budgeted $6550.00 for salaries, office expenses,
building maintenance, and all else.
It is often assumed that Bob McLaren readily slipped into the
Principal's role. Not so! He was finnly committed to his task as
Field Secretary. A careful search brought forward six likely persons, each of whom turned it down as too nebulous and too uncertain. Only then was Bob pressed into taking the job, as of June,
1947. That set him on a course of promotion and building whose
timing and style caught the attention of the Church at large.
First, to recruit students for the Fall of 1947, Bob blitzed Alberta and British Columbia to chalIenge young people with an open
opportunity. Surely some farm youths could turn winter chores
over to a sibling. Perhaps an office clerk could apply for leave.
What about someone who simply needed time out to consider a
new vocational direction? In a similar mission some years later he
paused while speaking to a ralIy of young people, pointed out three
whom he already knew, saying, "I want you, and you, and you."
AIl three came. On this first occasion, however, the approach was
a little less directive, but those attending were inspired enough to
warrant a first winter session.
By this time Bob was getting fired up in several other directions. What about land, buildings, equipment, staff, curriculum
development,and, fundamentalto all these, the huge matter of funding? Bob's style of raising money was utterly unorthodox. On his
very first major effort he went unannounced and without references to a firm he knew nothing about. Of this he wrote:
After a very lengthy wait in an outer office 1 was standing before a man who
gave his name and asked what did 1 want. 1 was very simple and honest. I
said, "I don't want much. 1 just want you to give me five hundred dollars
now, and five hundred dollars every year for awhile." "What for?" "We are
going to build a school for young people off the farms. out of the cities and
towns. We are going to try to light a fire in their life and make them feel they
belong and that God wants them
You and everyone in Canada spent eighteen thousand dollars on every member of the Air Crew in the last war."....
"Yes," he said, "I know something of war. 1 don't know anything about you
and 1 don't really know what you mean by this School you hope to start. but
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I believe you will do it. I'll give you five hundred dollars now and five
hundred every year for awhile."

Bob reported this incident as somewhat typical amongst one class
of business people, though he admitted to being turned down just
as abruptly by a church layman when Bob had to acknowledge to
him that the Church as such did not support him. He could only
reply, "I know that my church doesn't believe in this project now,
but there will come a day when it surely will believe." He acknowledged, too, that with strangers he might have to get psyched
up by saying to himself, "This fellow has an important big job; but
mine is bigger. I'm working for Jesus Christ."
In any case, during the first weeks of campaigning, Bob raised
$9000.00, well beyond the projected budget for the year (at current rates of inflation, about $100,000.00). Bob took legitimate
pleasure at reporting that the Conference Executive was "pleased
and surprised, but mostly surprised". Sometime thereafter they
supported the school financially to the level of one full-time salary. Going above that would have to wait for a time. Meanwhile,
women's groups gave frequently in both money and kind. One
woman remarked approvingly, "It costs you a few dollars just to
shake hands with Bob McLaren."
Bob soon had to deal with the need for a permanent building
for the school. An army officers' quarters and mess was available
at low cost in Vernon, 130 kilometres from Naramata. A challenge
to move? Bob simply scoured the intervening towns and farms for
volunteer labour and trucks to dismantle the building piece by piece
for transport to Naramata. They rebuilt it on a full basement for a
total of 15,000 square feet of floor space. This provided for student dormitories, kitchen and dining areas, classrooms and lounge.
It was ready for the second year of operation. Over time, additional parcels of land were acquired for more dormitory space,
staff houses, and family cottages for summer events.
In these first years also, the school needed furnishings of every
sort. Bob canvassed stores in Penticton for everything from toasters to machine tools. On a visit to Drumheller, Alberta, he spoke of

TOUCHSTONE, JANUARY 2000

51

the importance of heat for the new building. A mining company
contributed a carload of coal by rail to be offloaded in Penticton
and trucked to Naramata by students. In Vancouver,Bob went to
pick up a major personal cheque from an officer of B.C. Electric.
He turned the conversation to company policy about buses discarded from commercial use. A few weeks later a completely reconditioned thirty passenger bus was delivered to the school with
apologies for being late. When one of the Burritt Brothers Carpet
family visited Naramata, conversation was bound to touch on what
might be the toughest floor coverings for areas of common use.
Charlie Burritt not only rose to that occasion; he later joined the
Board of Directors which he chaired for years.
Stories of this sort are legion, including well-known figures
such as the Flavelles and the Van Dusens whose support was fundamental to success over several years.
McLaren had a winsomely direct approach to these people,
and a good humoured styIe of reporting. He believed that they had
just been waiting for engagement in some spiritual enterprise consistent with their daily occupation. Those who contributed most
heavily tended to associate themselves with the School for several
years, acting as a Board of Trustees, distinct from the Board of
Directors appointed by Alberta and B.C. Conferences. There was
also a local Board of Managers which could meet more frequently
to do business as a matter of convenience. Meanwhile, the United
Church General Council had given its official sanction in 1952,
placing the work under the umbrella of the Board of Christian Education, with financial assistance.
Bob was forever acknowledging the role of people who volunteered for committee duties, or accepted appointment as office
staff, kitchen help, and grounds personnel. When Clyde Woollard
again joined him as Assistant Principal in 1958 he took charge of
curriculum development and administrative detail. Clyde built the
internal program while Bob continued his more public promotional
role. In due course additional remarkable people arrived as Deans
of women and other officers of the school.

-
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As a permanent partner in the whole enterprise, Aileen
McLaren continued steadfastly sharing the vision and, surrounded
by a growing family, making their home a place of open hospitality to all comers, and of wise counsel for many.
During Bob's tenure the "winter program" was the centrepiece of the institution. It engaged annually about fifty people for
courses on the Bible, the Church, Christian Faith, and leadership
skills. Teachers were invited from theological colleges, national
church offices and pastoral charges. Their style of working in a
fellowship was calculated to foster personal growth and deepened
faith. Each spring the students toured parts of B.C. and Alberta to
tell their story and recruit others into the program. Then they returned home to serve in Church and community, or continued their
education elsewhere towards a chosen vocation. About sixty in all
moved on towards ordered ministry.
Meanwhile the staffwas arrangingshort-term summercourses
for congregational workers of every sort; and this series was
crowned by family attendance which allowed spouses and children of leaders to share creatively in the total experience. Some
families journeyed annually to Naramata as to a kind of Mecca.
Bob McLaren's successors undertook to achieve a considerable diversification and expansion of the institution during the next
three decades. By the 50thanniversary in 1997, the Naramata Centre could look back on some 65,000 registrants in a multiplicity of
religious and cultural learning experiences whether for a weekend,
ten days, or five months duration. They currently occupy 23 acres
ofland with building having an insurance replacement value at 5.7
million, and an annual operating budget of 1.8 million.
Through those same years, Bob McLaren was remembered as
the Founder. From his vantage point of retirement after 1977, he
could savour the fruits of his striving, and recall occasions of recognition through an honourary doctorate,or a reunion event, though
he would be puzzled over the widespread notion that he had become a legendary figure in his own time. The simple fact is that he
had dreamed an impossible dream, and then had given heart and
soul to promote its providential outcome.

.----.-

Review Article

BECOMING HUMAN
by Jean Vanier
Toronto: House of Anansi Press, 1998
163pp $ I6.95

Times of transition evoke the prophetic impulse, and in these
last months of the millennium there has been no shortage of political, social, and economic commentary on the state of the human
union. In the midst of the cacophany of popular reflections and
prognostication has emerged the wise and gentle voice of Jean
Vanier,the Canadian founder of I'Arche, an international network
of communities for persons with intellectual disabilities. Vanier,
who was awarded the Pope Paul VI prize in 1997for humanitarian
service, delivered the 1998 Massey lectures entitled Becoming
Human, which were broadcast as part of CBC radio's "Ideas" series. This book is based on those lectures. Here he offers a much
needed moral inquiry into the human condition, and the prospects
for authentic spiritual growth in an increasingly secular culture.
Vanier's reflections are the fruit of his own process of discernment of the signs of the times, and are imbued with a depth of
perception that is needed at this moment in history. What makes
his vision compelling is the wisdom and moral authority that flow
from his long experience of life in community with persons who
have disabilities. Those who are familiar with his earlier books, or
who have heard him speak, will know that he has continually issued a call to welcome the poorest and the weakest into the centre
of the life of the Church. Through his own life journey, Vanierhas
consistently announced the "gift of the poor", and their remarkable capacity to reveal a "way of the heart" that frees others to love
and forgive. His Community and Growth remains a standard reference for those involved in religious and lay communities,and many
of the earlier works such as Be Not Afraid and Tears of Silence
have become contemporary classics in devotional literature.
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After 35 years of leadership in the I' Arche movement, Vanier
has recently begun to transpose his message of "interior liberation" for the larger audience of Western society. Becoming Human is the first of Vanier's books written specifically for the North
American mass market, and it has been remarkably well received,
reaching the best seller list in Canada. What distinguishes Vanier's
message in this latest work is his passionate desire to reveal the
meaning of this "liberation of the heart" in terms that are intelligible to a secular public. As he puts it, "this is a book about the
liberation of the human heart from the tentacles of chaos and loneliness, and from those fears that provoke us to exclude and reject
others." He expresses this experience of liberation in terms of his
own search for a "common humanity" that might serve as the basis
for a more peaceful and compassionate social order. For Vanier,
the search always begins with inner healing and personal growth,
resonating with the timeless wisdom of those who have recognized,
as Theodor Rozak expressed it, that the fate of the soul is the fate
of the social order.
Those readers acquainted with the vision of Jean Vanier will
find many of its elements again in chapters of this book (some of
which tend to repeat themselves in a kind of thematic circularity
that could have been avoided with some minor editing). Vanier
begins with a penetrating look at the effect of loneliness and emptiness in the lives of persons. He draws on his experience with the
men and women of I' Arche, whom he believes reveal something
universal about the condition of the human heart. Loneliness, he
claims, is something essential to human nature. It is a condition
that inevitably flows from the deepest cry of the human spirit for
love and authentic relationship with others. It can be a source of
creative energy when understood and accepted, but most often it is
a source of deep pain, anguish and despair. One need not look far
to see the effects of loneliness, isolation, and insecurity in our culture. The obvious indications are in rampant anxiety, depression,
and rage-filled acts of random violence. But one can perceive it
also in what Vanier sees as the attempts to escape it or mask it
through the commonplace fixations in our consumer culture with
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success, power, wealth, and productivity. Vanier challenges our
reigning images of humanity which issue from these preoccupations: "A human being is more than the power and capacity to
think and perform The heart is never' successful'. It does not
want power, honours, privilege, or efficiency; it seeks a personal
relationship with another, a communion of hearts, which is the to
and fro of love."
The only authentic response to the anguish of loneliness, according to Vanier, is found in community with others. Only love
has the power to transformchaos, whetherit is inneror social chaos.
The basic human need is for at least one person who believes and
trusts in us, but each of us also needs to belong to a family, to
friends, to a group, and to a culture. In an era where hyper-individualism has taken over, and where communities and institutions
that traditionally provided a sense of personal belonging are being
eroded, Vanier asserts the need for the creation of community as
"a place of mediation". In such communities we find structures
and disciplines to search for healing and truth together. He also
undertakes a searching inquiry into the perils of a false belonging
based on fear that leads to prejudice, elitism, and exclusion. In the
wake of ethnic cleansing in Rwanda, Bosnia, and Kosovo, but also
in the face of the racism and prejudice that infect our own society,
Vanieroffers what is perhaps his most provocative and penetrating
message. Following the biblical insight that "the stone that the
builders rejected has become the cornerstone", Vanier reminds us
that the path to healing both inner and social divisions lies in forming personal relationships with the excluded and rejected of our
society.
If we start to include the disadvantaged in our lives and enter into heartfelt
relationships with them, they will change things in us. They will call us to
be people of mutual trust They will cal1us out from our individualism and
need for power into belonging to each other and being open to others (p. 84).

This has been the core of Vanier's message for many years. It is
the anawim - the poorest, most rejected and marginalized - that
have taught him what it means to be a human being, and it is they
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who have led him into a vision of a more human society. By placing the weakest persons at the heart of community life, we find
through them the path to healing and reconciliation. This extends
well beyond charitable giving. It implies opening our hearts to a
personal encounter and relationship with the poor who live, sometimes literally, on our own doorstep. Through them, we discover
that we all need and depend on one another for our well being, and
that blindly following the ideal of rugged individualism can only
lead to a deeper loneliness and alienation among us.
Is this merely a naive, utopian vision, one that is virtually
impossible in the competitive society in which we live? Vanier
responds that the aspiration for peace, communion, and universal
love is greater and deeper in people than the need to win in the
competition of life. His reflections on the path to freedom are based
on the conviction that this human aspiration can be nurtured and
developed through inner struggle, communal support, and personal
accompaniment at every stage of our lives. For Vanier,the path to
inner freedom, and the realization of our full humanity, ultimately
depend on learning the art of forgiveness. Following the spiritual
teaching of all the major religious traditions, he reminds us that
"to forgive is to break down the walls of hostility that separate us,
and to bring each other out of the anguish of loneliness, fear, and
chaos into communion and oneness." While he offers wise guidelines in learning to forgive, Vanierconcludes that we are ultimately
in need of an experience of the "gentle power of God", whose
unconditional love frees us to accept ourselves and others in all of
our beauty and our brokenness. In spite of his sustained attempt to
remain within the bounds of a humanist frame of reference, the
last word is with grace.
There is an audacity about Vanier's vision that makes it difficult to dismiss as woolly-minded utopianism. Like Ghandi, Martin Luther King, Mother Teresa, and other spiritual leaders in this
century, Jean Vanier has a dream that has already proven itself
capable of inspiring many to respond to ethical and spiritual imperatives that are universal. His is a message that is rich with
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psychological insight without the need for psychological jargon.
It is a vision of the good society that, while simple in its approach,
is not simple-minded. Vanierchallenges the root assumptions of a
form of social Darwinism and competitive ethos that threatens to
tear the fabric of human society. Theologically, it stands in the
best of the tradition of Christian personalism and social witness.
but is refreshingly free of technical terminology. And in an age
widely suspicious of dogma and religious authority, Vanier succeeds in communicatingthe essence of the Gospel message in terms
that are accessible to people both inside and outside the Church.
From the disabled men and women of I'Arche Vanierhas been
learning the paradox which Jesus identified, that "many who are
first will be last, and the last will be first". He has interpreted this
paradox to us, and reminds us that becoming human is not accomplished through a compulsive reaching for the top but in a compassionate reaching out to those at the bottom. We can be thankful
that in the twilight of the millennium, and of his own life, Jean
Vanierhas undertaken to announce this paradox of the heart's path
to liberation and growth. It is one we urgently need to explore in a
world that is constantly monitoring the vital signs of "economic
growth", but is in danger of losing touch with the experience of its
essential humanity.
- Michael Hryniuk
This review appeared originally in Perspective VoL 2, No.1,
published by the Jesuit Centre For Catholic Studies, S1. Paul's
College, Winnipeg
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The Introduction sets out the
two primary concerns of worship:
genuine adoration of God, and the
A ROYAL "WASTE"OF
faithful formation of God's people.
TIME: THE SPLEN(p. 3) Indeed, throughout the entire
DOUR OF WORSHIPbook there is a tension between
PING GOD AND BEING
viewing worship as an end in itself,
CHURCH FOR THE
and understanding it in relation to
formation. At times, Dawn insists
WORLD
that there is no other end for worby Marva J. Dawn
ship than to praise God, and yet,
Grand Rapids: Eerdmans 1999
drawing on ideas from Lindbeck's
376 pp. $29.00
The Nature of Doctrine, Dawn also
wants to say that worship draws
At least eight books have people in and immerses them in the
flowed from Marva Dawn's pen, language and culture of the faith,
along with numerous articles, ser- forming them in the particular immons,prayers,andhymn texts. This age and likeness of Christ. In some
latest effort is a sequel to the 1995 ways, A Royal "Waste" of Time is
Reaching Out Without Dumbing not really a book about worship, as
Down. Continuing the examination much as it is a book about Chrisof worship and its relation to the tian ethics, andthe manner in which
surrounding culture that she began worship is formative of the Chrisin her earlier text, Dawn now takes tian life. ConsideringDawn's backa step back to ask: why do we wor- ground, it makes sense that she
ship at all? The answer is that the would write a "shadow ethics". As
"entirereasonfor our worshipis that a scholar with training in ethical
God deserves it". (p.1) Worship is discourse, her methodology atnot primarily about increasing
tempts to ask better questions about
church numbers, or about measur- the nature and purpose of worship
ing success;it shouldn't be confused in dialogue with contemporary
with evangelism at all. Worship is "post-modern" (a term that is left
transformative. In worshipping frustratingly undefinedin the IntroGod, who is the subject and object, duction) culture.
the infinite centre of our worship,
Perhaps in what is a typically
we are changed; we are formed into post-modern way, Dawn does not
the body of Christ. Worship,there- deliver a systematic theology of
fore, is a communal act. It is about worship. Instead, she draws selec"being Church for the world".
tions from lectures, sermons, and
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previous books, and knits them together in four broad thematic areas.
These themes, which also happen
to make up the subtitle of the book,
are God's splendour, worshipping
God, being Church, and for the
world. Dawn organizes these selections into six chapters, each dealing with a specific topic. It is interesting,given her insistenceon keeping God at the centre of worship,
that she begins with a study of
postmodernculture,leavingher discussion of God as Infinite Centre
to Chapter Two. There is some
overlap between chapters, and even
subsections within chapters, as
Dawn herself acknowledges readily. Her rationale for this approach
is that the ideas she wishes to emphasize are so overlooked in contemporarythoughtandpractice,that
they need repetition to have any effect. The trick in trying to pull so
many disparate strands together is
to have a sense of a coherent argument as a whole. Does Dawn pull
it off? Well,yes and no. The introductions and sennons of each section are intendedto orientthe reader
to the themes that will be addressed
in the pagesthat follow,and tie them
into the volume as a whole. Parts
IV (Being Church: Fonning Character) and VI (For the World:Challenges) work especially well, and
contain some prescient insights.
The emphasis in Part VI on a recovery of eschatological worship,
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and the suggestion of questions we
need to bring to our practice of
worship together, are both timely
and thoughtful. Dawn is at her best
when she is encouraging us to ask
better questions. When she insists
on her view of what the issues are
in the first place, the arguments however good - can bog down by
the sheer weight of her insistence
on what is at stake.
It is unclear in the book who or
what the agent of the fonnation of
God's people is, exactly. Is it the
Church (which, oddly, remains undefined)? If so, does the liturgy
become the locus of transformation? We might well go on to ask if
there is a liturgy that is better than
another in forming the character of
believers. The book would appear
to suggest that this is the case.
Dawn is careful to note that she is
not advocating a specific style or
period of worship over another;
"old" is not necessarily good, while
"contemporary" is not always bad.
Even so, by her arguments, if formation is a (though not the) concern
of worship, then there must be some
fonns of worship that are more fulsome than others in fonning part of
the character that is the desired end
(i.e., the image and likeness of
Christ). Examples of what these
forms of liturgy would look like
would have been helpful.
From the point of style, there
were two elements of A Royal
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"Waste" of Time that I found increasingly tiresome by the latter
chapters. First, there is the constant
self-citation in virtually every chapter. Her footnote encouraging the
reader to survey her other works
because the royalties support educational ministries and the poor notwithstanding (p.9-10), the references become distracting and annoying. Second, at various times,
there is a self-deprecating, apologetic tone (e.g. the section "Flak is
good for me") to the book that does
not add anything to the total effect
of the argument, and ends up being
more pedantic than helpful.

BIOMEDICAL ETHICS,
Fourth Edition
Edited by Thomas A Mappes
and David DeGrazia
Toronto: McGraw Hill 645pp.
$65.00
This book is well worth its $65.00
price tag. I was seeking a book that
would give me increased confidence
and competence in using ethical principles to make morally justifiable decisions in a variety of pastoral and
health-related situations. This volume does that. It has also provided
many hours of exciting and helpful
reading. Time and again I was able
to relate the articles to my own pastoral experience, and look at familiar

Overall, Dawn offers a number
of useful insights into the nature of
worship in our time. Some readers
may find it helpful to pick and
choose from the sections, rather
than trying to read straight through.
That way, a reader may not become
mired in sections of little immediate
interest. Indeed, Dawn herself advocates this strategy. This may well
assist in asking better (or at least
different) questions to generate
prayerful dialogue about our corporate worship and praise.

- Shaun Yaskiw

situations from a new vantage point.
The "aha!" of new insight that I repeatedly experienced will, I believe,
also be there for other readers who
are involved in pastoral care.
The book is a collection of articles, or excerpts from longer works,
written by people whose expertise
has been recognized by their peers.
Included among the contributors
are lawyers, doctors, philosophers
and ethicists. But the book is more
than a collection of pieces; it is a
well-edited cohesive whole. The
editors introduce each chapter with
an overview highlighting the essential points, and the articles within
chapters are also prefaced by a paragraph in which the salient issues
are summarized.
These features
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make it easy to do quick previews
to determine whether one wants to
read on, or to review the highlights
of something already studied. The
book is thus prepared as a textbook,
complete with case studies, including chapter references, in the appendix.
Since the first edition in 1981,
there have been revisionsevery five
years. The fourth edition (1996),
by a different editorial team, is significantly updated and revised. In
the fast-changing field ofbiomedical ethics, this revision process is
important.
The book begins with concise
summariesof several"classic" ethical theories. These serve as a review, or as an introduction,depending on the previous experience of
the reader. In each case the theory
is introduced,then set in a biomedical context, and finally critiqued.
Several concepts and principles
which will recur repeatedly in later
articlesareliftedup forexamination.
The introductory chapter concludes with a brief look at alternative directions in ethics. I would
suggest that this chapter be required reading.
The subsequent chapters deal
with physician-patient relationships; obligations of other professionals and institutions; human and
animal experimentation; mental
health issues; life-sustaining issues
and defining death; suicide, eutha-
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nasia, impaired infants; abortion:
genetics and reproduction; social
justice in health care. Within each
chapter the articles express a variety of perspectives,sometimes contradictory. Readers would do well
to go through the whole chapter in
order to get a broad understanding
of the issues and principles involved. It is not necessary, however, to read the book from cover to
cover,or to take thingssequentially.
Each chapter stands alone and is
complete in itself - so is each article for that matter.Occasionally reference is made to the content of an
earlier chapter, but there is virtually
no duplication of information. The
individual articles or excerpts are
short - seldom more than six
pages. I often found myself picking the book up when I had a few
minutes to fill, reading a segment.
then continuing because it was so
interesting.
The context I had in mind as I
began reading the book was pastoral care, particularly with the dying
and those who care for them. I want,
therefore, to note some aspects of
the book which stood out as especially useful. In a society where
medicineis increasinglyspecialized,
and "family doctors" are increasingly rare, the relationship between
patient and physician changes. Patients feel the difference and often
the discomfort. The article, "Metaphors and Models of Doctor-Pa-
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tient Relationships: Their Implications For Autonomy" may help
people understand the factors involved. It could also point to a new
model for doctor-patient relationships when paternalism and/or intimacy are a thing of the past. James
Childress and Mark Siegler offer the
model of negotiation as one way to
"accent the autonomy of both patient and physician, and... suggest
a process that occurs over time
rather than an event which occurs
at a particular moment" (p. 69).
Truth-telling, hope, and informed
consent are closely related, and are
the subject of several articles. Roger
Higgs is an advocate of doctors telling patients the truth, even when it is
painful. He says that both parties
have a role to play, and suggests a
contract model, "You tell me how
much you want to know, and ask the
questions. I'll tell you what I know,
or hunch, and answer your questions." One of the reasons doctors
sometimes consider telling less than
the truth is that they don't want to
take away hope. But hope is not so
fragile a thing. Howard Brody says
to his fellow family practitioners: "If
we were as good at listening to our
patients as we are at telling them
things we would learn that hope is
not automatically equated with survival" (p. 84).
Space does not allow for more
examples from this rich volume. I
recommend it with enthusiasm. It is

not, however, perfect! I would have
liked to see a topical index to help
locate information when it is needed.
And the book is clearly written
(mostly) by and for American health
care people. The field of ethics is
not limited by national borders, but
the application of ethics is affected
by cultural and national differences.
Attitudes toward medical care in
Canada and the United States are
different; a person using this book
would have to "Canadianize" it at
several points. A pastoral care giver
using the volume within a particular
faith community would also want to
supplement it with explicit ethical assumptions and convictions important to that community. Threads of
Judeo-Christian moral theology run
through the book as they do
through western society, but Christian readers will want to be able to
respond to the question, "What does
our faith say about this issue that
will help us make good decisions?"
Vernon Wishart, writing on a
different topic ("The Making of the
United Church Mind", Touchstone,
Vol. 8: 1, January, 1990) suggests
there is significant value in "suffering the questions". This book provides good grounding in the principles of normative ethics which
help us to suffer the question,
"What is morally right and what is
morally wrong?", as we apply ethical principles to particular and very
real situations. It will not make solv-
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ing dilemmas easy, but it will help
us to work our way through the dilemmas to reach morallyjustifiable
decisions.
- Heather Lea

THE SOCIAL ETHOS OF
THE CORINTHIAN
CORRESPONDENCE:
INTEREST AND
IDEOLOGY FROM I
CORINTHIANS TO I
CLEMENT
byDavidG. HOrTellEdinburgh:
T&TClark,1996
It is now almost 20 years since
some of the most important sociological treatments of the Pauline letters began appearing, among them:
Gerd Thiessen's The Social Setting
of Pauline Christianity (1982), and
Wayne Meeks, The First Urban
Christians (1983). This book by
David Horrell signals that sociological approaches have reached a
new level of maturity. His work
presents both a very able summary
and critique of the methodology,
and a fruitful application of how he
himself has learned to do sociological readings of ancient texts.
Horrell applies his particular
blend of sociological and historical
approaches in an exegetical walkthrough of the community issues
raised in the correspondence be-

--

63

tween Paul and the Corinthians. Here
Horrell is especially clear about how
theological differences between
strong and weak relate to social tensions between rich and poor.
Horrell's discussion of the tensions
in Corinth, incidentally, helps recover
a sense of the compositional unity of
/ Corinthians that one might otherwise simply read as pearls of Paul's
advice on isolated topics strung
along a formally-convenient epistolary string. Horrell's exegetical work
on the paragraphs concerning sexuality, diet, spiritual gifts, and the collection for Jerusalem, helps uncover
how, under each topic, a struggle,
between those with power, and those
without, is shaping the debates. In
each case, Horrell also shows how
Paul draws on the community's received religious language to portray
a new symbolic order, where the social nobodies, not the powerful, noble, and wise (I Cor 1.26-29), are the
basis for the community God has
chosen to gather, in worship, at table, across an empire, and around a
code of mutual respect in sexual partnership.
If Horrell's work underscores
the unity of / Corinthians, it also
clarifies the composite nature of II
Corinthians, as an editorial combination of at least two letters: (1) the
letter of rebuke of II Cor /0-/3, provoked by the increasing tensions
between strong and weak at Corinth (and between the strong and
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Paul himself); and (2) the subsequent letter of consolation of II Cor
1-9, reflecting a hope for reconciliation after the redistribution
of
power that the letter of rebuke seems
to have effected. Here, a careful
reading of the combined text helps
track the fall-out from the challenge
to the strong in 1 Corinthians.
One of the most interesting features of the Corinthian correspondence, in terms of a sociological reading, is the opportunity to do a follow-up study on the community. For,
from some 40 years later, we have
another letter written to the
Corinthian Christians, 1 Clement,
sent by Christians in Rome. 1Clement is explicit about its knowledge
of the earlier correspondence Paul
had with the Corinthians, and appeals to his (and Peter's) example.
For Horrell, this later text provides
the religious sociologist with the
chance to see how a community is
appropriating
and applying the
transformative language it inherited
from Paul. Here Horrell finds that
the social ethos of 1 Clement is, in
contrast to Paul, focused on the
strong rather than the weak, as it
argues for the reinstatement of the
elders who have been displaced from
their positions of authority in the
community. Even 1 Clement's similar appeal to the metaphor of the
body, in discussing tensions between members of the community,
reveals significant differences from
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Paul. Where Paul, emphasizing
equality and fair balance, imagines
a dialogue between eyes and ears
(/ Cor 12.16), 1 Clement, stressing
authority and respect for rank, compares head andfeet (I Clem 37.5).
In tracing how the Corinthian
community evolved, from Paul's
correspondence in the late 50s CE,
to 1 Clement in the late 90s, Horrell
makes an important correction to
previously-influential sociological
readings of Paul. The term "love
patriarchalism", that Thiessen, following Troeltsch, coined to describe Paul's social ethic - as
counseling the Christian rich to look
after their poor - is, in fact, really
only appropriate for the community
that 1Clement portrays (I Clem 38.14). Paul by contrast worked with a
more complicated social ethos,
which recognized
within the
Corinthian community a continuing
poverty among its rich, and a true
wealth among its poor. In Paul's
religious vision, the Christian vocation was always a matter of equality (II Cor 8.13), a restoring of the
community to balance.
David Horrell's Social Ethos is
a useful resource, not only for rereading the Corinthian correspondence, and the rest of the Pauline
corpus, but also as a summary of
the current state of a sociological
approach to the study of early Christianity.

- BillRichards

