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Editorial
IS THERE HOPE FOR TRANSFER AND
SETTLEMENT?
"If I rank Saskatchewan anywhere in the top three, will they
definitely transfer me there?" "What are my chances of being settled within six hours of London?" The final year Master of Divinity students were contemplating the forms that would help chart
the course of their lives. In two months, they would learn to which
Conference they had been transferred, and a few weeks later, the
name of the pastoral charge in which they would be settled as newly
minted members of the Order of Ministry. They will be ordained
or commissioned and, come July, they will be finding their way
into new homes and faith communities.
The process of transfer and settlement stirs anticipation and
anxiety in many quarters: among the candidates and their loved
ones; among the pastoral charges who have "gone to settlement";
and among the church's committee members who seek to make
discerning matches with a dwindling pool of available personnel.
Despite ongoing changes to improve the procedure, there is continuing debate as to whether this system, inherited with modifications from our Methodist forbears, has outlived its usefulness.
History shows, however, that this manner of placing clergy
has never been an easy one. The Presbyterians, who generally utilized a "call" system, sought ordinands for placement in prairie
mission fields. In 1898 there were fifty vacant charges in Western
Canada. That same year, ninety candidates in Ontario deferred ordination, rather than move to the prairies. Methodist ordinands,
whose only option was "settlement," tended to ask for mission posts
in China and Japan, rather than the rural west. In 1911, for example, thirty-five of the sixty-two Methodist vacancies in Saskatchewan went unfilled. Many who did go west stayed only a year,
leaving behind, along with some of their own dreams, congrega-
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tions who would be wary of forging a friendship with the next
appointed minister.
Church leaders employed an unambiguous theology of sacrificial self-giving to uphold and defend the settlement of ministry
personnel. James Robertson, the indomitable Presbyterian superintendent of western missions, once commented: "Our young graduates think that God calls them.to places where the work is easy, the
meals good, and the beds sol\, and that a call where the work is
hard and the climate severe must come from the Evil One." The
language was tough and male (heedless of the Woman's Missionary Society workers and deaconesses who were also serving small
communities across the land). Only "real men" would be able to
withstand the rigours of a settlement appointment, and only they
need apply.
Despite discouraging litanies and objectionable rhetoric, I
would like to put in a good word for transfer and settlement. I
suggest that we need to find fresh language to help us approach the
process more creatively and supportively. Why bother trying to
redeem a practice that works so imperfectly? Because I believe
that at heart "transfer and settlement" is a powerful and countercultural gospel notion.
The transfer and settlement process supports two groups that
would likely suffer in a purely "market-driven" economy: small
rural or hinterland pastoral charges, and ministry candidates who
are vulnerable to discrimination. It announces that the United
Church upholds the value of living and witnessing in rural communities (the profile of most settlement charges), against recent
census statistics that show Canadians flocking to centres of urban
sprawl. It announces that the United Church values all its candidates, regardless of their age, sex, or orientation. The migration of
trained personnel across the country helps to create and maintain
our sense of ourselves as a national church, in a culture that 'would
prefer us fragmented and irrelevant.
What we need, then, is some way to convey the worthiness of
this project, language that does not assume it to be the lot of new
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clergy and settlement charges to endure one another for three years,
in a sort of charity model. The terminology the Division of World
Outreach now applies to its work could also be effective for transfer and settlement. No longer speaking of "missionaries" and "mission fields," DWO uses "partnership" and "accompaniment" to
describe the relationships we nurture with Christians around the
world. Furthermore, DWO envisions such partnership as being not
person-to-placement, but the whole United Church to the whole
partner church. What if we saw our transferred and settled clergy,
and our settlement charges, as sharing special calling of accompaniment with one another? And what if we understood that such
partnership was not theirs alone to work out, but one in which we
all have a role?
A shift in our language might restore some dignity and hopefulness to a challenging process. It would also make all of us more
accountable for the results. How about pairing settlement charges
with others for mutual support and resource sharing? (Note: "resource" can mean money.) Or finding ways to create true salary
parity across the United Church? Or "fleet leasing" vehicles for
newly settled clergy, so that those who have committed themselves
to huge educational debts in their preparation for ministry are not
also saddled with car payments?
I realize such suggestions may sound impossibly idealistic;
but then, so does the gospel to which we are so passionately attached. I also realize that the United Church has some wonderful
new ministers who are about to meet some deeply faithful congregation members. I pray that the encounter is enriching and lifegiving for them all.
-S.B.

--

--

"WOMEN'S WORK" IN THE UNITED CHURCH
OF CANADA
by Marilyn Fardig Whiteley
During the past seventy-five years, the largest change in the
role women have played in the United Church is related to the
phrase "women's work". For decades, both women and men understood this as work done by individuals, or more often by groups
of women, that were in some sense outside the institutional structures of the church. The predominantly male boards sometimes
consulted with "the ladies", frequently sought the help of "the ladies", and regularly thanked "the ladies". But in the minds of most,
"the church" was identified with those official, male committees
and boards, while women's groups represented "the other", perceived as having auxiliary standing, helping out the "real"church.
That is, for the most part, no longer true. Women's groups are
seen as an integral part of the church, and in most aspects of church
life today, men and women participate together. In this article I
seek to document, and to understand, that most significant change.
The June 9, 1926, issue of the New Outlook recognized the
first anniversary of church union. In it was an article by Winnifred
Thomas, Secretary of the Committee on the Deaconess Order and
Women Workers of the United Church. She wrote first about the
reorganization of Woman's Missionary Society (WMS) work, and
about welfare work being carried on by the church. Then she raised
the questions, "What voice are women to have in the Councils of
the United Church? Are they to take their part in the solving of
larger problems and in the framing of policies?'" Recognizing
that "[m]any women find complete satisfaction in the practical service ... of the individual congregation," she characterized others as
"essentially thinkers", with broadening horizons. Some of these
found sufficient opportunity in the WMS, but she maintained that
I

New Oullook, 9 June 1926, p. 31.
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"the United Church will be the poorer if it does not enlist in ever
larger numbers the thinkers as well as the' doers' among the women
within its membership."
Thomas saw three possibilities for the future. The first was
that "women will more and more be included in the regular courts
and boards of the Church." The second, built on the model of the
WMS: women might fonn organizations auxiliary to other boards
of the church, responsible for such matters as social service and
religious education. In her third possibility, "there may gradually
come about within the individual congregations, a union of all
women's organizations, which union would be carried on up through
Presbytery and Conference to a national women's organization."
Looking back seventy-five years, we see that it was Thomas's
first possibility that was realized, but the process was slow, and
along the way there were, and still are, questions about the place
and the appropriate shape of women 's organizations. So let's track
that future about which Thomas speculated: first, the role of women
"in the Councils of the United Church", and then the changing
shape of the organizational work of women.
In the Courts of the Church
The Basis of Union was forged from the theologies and the
polities of the founding denominations, but the lives of the uniting
congregations show that they also brought into union the legacy of
denominational tradition, a legacy that sometimes persisted for
decades. This is seen clearly in the question regarding the eligibility of women to hold some offices in the church.
At the 1926 General Council, Toronto West Presbytery put
forth a suggestion regarding a possible amendment to the Basis of
Union. In question was the electioil of women as members ofSession. The Basis of Union described the Session as "a body of men".2
The situation was complex. Women from congregations that had
been Methodist or Congregationalist could be selected as Elders,
2 Record ofPmceedings.

1926, p. 87.

--
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but ones from formerly Presbyterian congregations or from congregations organized subsequent to church union could not.3 Following a judgement by the Committee on Law that "men" did not
legally include women, a remit was held late in 1931. The
Presbyteries voted strongly in favour of changing the wording in
the Basis of Union. The 1932 General Council made the necessary
substitution in wording. Women were now officially eligible to
become members of Session on all pastoral charges.
Theory, however, is not practice. This is seen in the minute
books I have examined for pastoral charges in four Conferences.4
The Methodists had a long heritage of the leadership of women.
Methodist classes had been one of the distinctive features of that
denomination; in many places women had been class leaders and,
as a result, were members of the Quarterly Official Board of the
local congregation. As class activity waned, women began to appear on Boards in other capacities, and in 1902, the local Woman's
Missionary Society and Ladies" Aid each became eligible to send
a representative to the Board. In 1918, women were admitted to
all the courts of the Methodist Church as lay members. Methodist
congregations brought into union this tradition of women's participation.
Formerly Presbyterian congregations, and many congregations
formed from mergers of Methodist and Presbyterian congregations,
were much less likely to include women on their governing board.
St. Andrew's Church, Oshawa, expressed this in principle as well
as in practice, recording a strong sentiment against change in the
1931 remit: 102 members voted No and only 62 Yes.s In some
3Record of Proceedings.
4

/928, pp. 368-72.

I examined the records of eight congregationsin each of four Conferences:

Maritime Conference (Maritime Conference Archives, Sackville), Bay ofQuinte
Conference
(United Church Archives, Toronto), London Conference
(United
Church Archives, Toronto), and Alberta and Northwest Conference (Alberta and
Northwest Conference Archives, Edmonton).
minute books from formerly Congregationalist
generalize

regarding

The small number of surviving
churches makes it impossible to

that denomination.

United Church/Victoria University Archives (Toronto) [hereafter UCA],
Oshawa, St. Andrew's United Church records, 96.114L/7-1, Minutes of Session
1924-1956, I Nov. 1931.
S
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congregations, the tradition persisted for decades. At the time that
Muir United Church, in London Conference, closed its doors in
1988, no woman had ever been an Elder, and the only female member of the Board of Stewards was the representative of the United

ChurchWomen,whichwas requiredby theManual.6
In most congregations, women were gradually included on
the lists as Elders and Stewards, but there was no single pattern. In
some cases, women participated in the spiritual oversight of the
congregation as members of Session long before they served as
Stewards. In others, they were elected to the Board of Stewards
much earlier; groups of women had long exercised responsibility
for raising money, and their participation as Stewards seemed a
natural extension of that activity. Occasionally women were chosen as clerk of session, recording steward, treasurer, or representative to Presbytery even when women played little role on the governing board of their congregation.7
Sometimes the first efforts to include women were abortive.
In January of 1930, Hillhurst Church in Calgary elected its first
female Elders, two women in a group of sixteen. They would also
sit on an Official Board where the only other women were the
president of the Ladies' Aid and that of the WMS. One year later,
the two resigned, citing as their reason "the decision of the Supreme Court of the United Church that according to the Constitution of the Church Women were not eligible for Election to the
Session."8 This was during the time that the church was dealing
with the issue of women on Session, but there seems to be more to
the story. In 1958, when J. Ernest Nix became minister of Hillhurst,
there were still no women members of Session, and one of the
6

UCA, Muir United Church records, 89 .072L11-1,

Meetings,
7

1954-1988;

89.072L11-2,

Minutes

Minutes of Congregational

of Session,

1925-1988.

See, for example, the records of Grace Church, London, (London Conference);

Minden Church (Bay of Quinte Conference);
Mulgrave
Conference); Nanton Church (Alberta Conference).

Church

(Maritime

'Alberta and Northwest Conference Archives [ACA], Calgary, Hillhurst United
Church records, 75.387/1992, Quarterly Official Board minutes 1925-1937,20
Jan. 1930, 26 Jan. 1931.

- ---
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1930 Elders told him the women had felt "so unwelcome that before long they both resigned". In 1960 the congregation - again
- elected two women to Session, and one of the male Elders remarked to Nix that "it was too bad to have women on the session,
because it had been the one group in the church where men could
have their own way.''9
Beyond the Local Level
Women's participation in Presbyteries depended, of course,
on their election as representatives from their congregations. Lay
representatives to Conference strongly reflect the representation
to Presbytery although local minutes show rare instances when a
congregation chose separate representatives, a man to Presbytery
and a woman to Conference.1OIt comes as no surprise that few of
the delegates to the first meeting of each Conference in 1925 were
women. In the four Conferences that I studied in detail, the percentage of women among the lay representatives ranged tTom3%
in London Conference, to 10% in Alberta Conference.11 During
the next fifty years the number of women listed as delegates rose
steadily so that in 1975, 48% of the lay delegates in London Conference were women. Alberta remained the leader with 62%. This
rise was generally steady, with only minor interruptions to the increase in the four Conferences examined in detail.
As women's participation increased at the Conference and
Presbytery levels, so did women's leadership. When Norah Hughes
became president of British Columbia Conference in 1962, she
was the first woman to hold the office in any United Church Conference. Before the end of the decade, two other Conferences had
elected a woman as president.
· Letter from J. Ernest Nix to the author, 8 Dec. 1999.
III Maritime
Conference Archives, Mulgrave United Church records, PC-309/2,
Official Board, Stewards, and Congregational
Meeting minutes 1925-1955,
8
Jan. 1947.

"The other Conferences were Maritime Conference at 4%, and Bay ofQuinte
Conference at 6%, all figures being gained from the lists of delegates in the minutes
of the respective Conferences.
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This story of women's increasing presence in the courts of
the Church is also seen at the General Council level. Participating
in the pomp and ceremony at the Mutual Street Arena in 1925
were four female delegates. Two were Congregationalists: Edith
Skinner Crowe, president of the Congregational Woman's Board
of Missions, and Effie A. Jamieson, salaried worker with the Woman's Board who became WMS General Secretary in the new denomination. The others were Methodists: Mrs. W.T. McGorman
of Port Arthur, Ontario, and the one public figure among the four,
Louise Crummy McKinney, of Claresholm, Alberta, whose Profile appeared in the May, 2001, issue of TOllchstone.
During the next twenty-one years, through the 1946 Council,
lay women's participation increased from four to thirteen members. In 1948 it jumped. Twenty-one lay women were commissioners; they comprised 12%of the lay commissioners. This marked
the beginning of an increase, particularly in women selected by
Conferences in Ontario and farther east. Prior to that time a disproportionate number of the female commissioners hailed from
the four western provinces. In 1971, for the first time, more women
than men served as lay commissioners: 105 out of 198.
In 1961, in the months immediately before the formation of
the United Church Women (UCW), Earle Toppings taped interviews with several women on the subject of the new organization.
In addition to his prepared list of questions, he asked them: "Might
the United Church of Canada ever elect a woman Moderator?,~2
Some looked on this more positively than others, but they were
unanimous in seeing the prospect as a very distant one. It would
be "a long, long time in the future". This "extremely unlikely"
event was almost twenty years away, when in 1980 Lois Wilson
was elected Moderator. Six years later, Anne Squire became the
first lay woman to hold that position. In the years since 1925,
women had entered decisively into the councils of the Church.
I~ UCA, Cassettes 981 and 982, produced by Berkeley Studios; Tape 27 is a
shorter program made from these tapes.
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The same tapes indicate the participants' attitudes in the early
I960s toward women's work in the church. One after another, the
interviews referred to the "help" of women "assisting" the men in
the men's work. Although women at the time were gaining a place
in the courts of the church, attitudes toward what was perceived as
women's work in local congregations had apparently changed little since the early days of the denomination. It is to women's organizational work that we now turn.
The Women's Societies
The inaugural service of the WMS of the United Church was
held on October 26, 1925, bringing together women of the missionary societies of the founding denominations.13 These societies
had grown out of the enthusiasm of the nineteenth century missionary movement, and by 1925 each had a strong internal organization with an impressive array of mission projects. The women
integrated their efforts, and field reports for 1931-1932 reported
work in Africa, central India, several parts of China, south Formosa, Japan, Korea, and Trinidad, besides Indian and Oriental work,
community missions, and other outreach within Canada itself.'4
At least as impressive as the extent of its work was the organizational structure that developed. Women in country churches,
in towns, and in cities across the nation united in a common cause.
The women studied, contributed money to, and prayed for missions. In addition, members worked with children and older girls
in their local congregations in order to increase support for missions, and also to recruit workers in the mission fields and reinforcements for their own ranks. In the process, the women honed
13 Ruth Compton
Brouwer, New Womell For God: Calladial/ Presbyteriall Womel/
alld Illdia MissiollS, /876-/9/4
(Toronto: University of Toronto Press, 1990),
pp. I(}-52; Marilyn Fiirdig Whiteley, "Canadian Methodist Women and Missions:
The Transformation
of 'Pious, Plodding' Females," Methodisl HislOl:1' 34,2
(January 1996), 104-18. For an older summary of the earlier work, see Edmund

H. Oliver, His Domillioll
1932): pp. 221-61.
14
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their leadership skills and made for themselves opportunities that
were still limited in much of Canadian society.
The work was not just local, and many women increased their
horizons by participating in the Presbyterial, Conference Branch,
and national-level work of the WMS. At the national level, the
society's work was overseen by the group's dedicated unpaid officers and by a gradually increasing cadre of professional workers.
The women selected missionaries and administered the missions,
produced educational materials, and managed the group's significant budget, according to the principle that they would raise the
money one year before spending it the next.
Woman's Associations (WAs) in the United Church were, on
the other hand, heirs of a long tradition of women's work in local
congregations, mainly in support of the needs of those congregations. Ladies' Aids, Dorcas Societies, and similar groups furnished
parsonages, decorated churches, paid off debts, and sometimes
provided for the needy in their communities and beyond. They
had no place in the official structure of the congregation except
that, like the WMS and other organizations, they sent a representative to the Official Board.
Unofficially, however, their place was strong. They initiated
work and effectively wielded the power of the purse. They also
responded - selectively - to requests presented to them. When
an Official Board or a Committee of Stewards felt a pressing need,
it went, hat in hand, to the Ladies' Aid, that might or might not
accede to the request. The source of the women's funds was their
unremitting labour in the form of dinners, teas, bazaars, and a
plethora of projects. Innumerable congregations owe their very
survival to these dedicated groups of women.
Although they began as local~roups, WAs gradually moved
toward a regional and national structure. This had begun in the
Methodist Church shortly before the First World War, and after
1925 the pace accelerated. In 1927, the Executive of General Council approved a Constitution of the WA of the United Church, to
serve both local and Presbytery associations. In the 1930s, the
Association began to communicate through a column in theNew
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Outlook, and to encourage the formation of associations in
Presbyteries. The first Conference WA Council was formed in
1936. The obvious next step took place in 1940, when the first
officers of the Dominion WA Council were installed. There was
now a national organization.
These structural developments reflect changes of another sort.
From the early days of Ladies' Aids, many of the meetings had
included devotional periods, but in 1929 the women of the Toronto Presbytery groups began compiling a leaflet with suggestions for the worship period during the monthly meetings. In her
report in 1932, the president in one of the Presbytery associations
stated: "We realize that the women of the church have been very
active in raising funds - but our object is threefold: spiritual, social and financial; we try to stress the devotional part of our programmes, realizing that, first and foremost, women's work in the
church is spiritual."15
In her New Year Greeting in 1941, the first president of the
Dominion WA Council added one item to this list of three. She
gave suggestions as to how the women might advance spiritually,
socially, financially, and also "Educationally - by making a study
of the relationship of the WA to the Church, the home, the school
and the community and in sharing responsibility in new ventures."16
At the national level, the group's increasing breadth was shown by
its affiliating with the League of Nations (Women's Division) and
the National Council of Women. The women participated in war
service work, and took on Christian Citizenship as one of their
departments.
In the first two decades of the United Church's history, the
WA had grown to be more like the WMS, a change that may have
been a response to the perceived success of the WMS which was
such a highly respected organization within the Church. This development in the character of the WA helped set the stage for the
15

Woman s Associations/i'om Local to Presbytery to COI!!erenceto Dominion

Courts. 1913-1943, published by The Dominion
of the United Church of Canada, p. 7.
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next, very dramatic, shift in women's work in the United Church,
namely the integration of the WAand the WMS, to form The United
Church Women (UCW) in 1962.
Integrating the Work
During the war, Winnifred Thomas, then General Secretary
of the Dominion Board of the WMS, encouraged greater cooperation between the WMS and the WA. In 1948, the Regina Presbytery
"requested a change in The Manual to provide for an organization
of women which would include both the Woman's Association and
the Woman's Missionary Society."17The General Council did not
make the change, but the story was only beginning.ls
In 1953, a Committee to Study Women's Work began to consider the possibility of a new organization to combine the functions of the two existing groups, and to relate in a different way to
the structure of the Church. One of its first acts was to draw up a
list of "Values To Be Conserved," some common to both groups,
others found more specifically in the WMS or in the WA.19Thus
from this early step in the process of integration, attention was
given to a potential difficulty that was much easier to identify than
to solve.
The 1956 General Council adopted the recommendation of
the Committee to "approve in principle the formation of one
organization for the women of the United Church of Canada ... the
aim of which would be to enlist all the women of the United Church
for the total Mission of the Church and to conserve all of value in
our present women's organizations." First a Commission on the
Work of Women in the Church, then a Committee to Continue the
17Record a/Proceedings
/948,95,
Report No.3.
'"Some women in Saskatchewan and other western provinces, and to a lesser
extent women in the rest of Canada, organized Women's Federations that were
formed by the decision of two groups to combine,
both functions.
'.UCA,

United Church

of Canada Committee

Church, Working Papers, 82.091/4-92.
earlier, simpler formulation.

----

or of a single group to take on
to Study Women's

This is a more detailed

Work in the
version
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Work of the Commission on the Work of Women in the Church
worked out the necessary steps, and at the beginning of 1962, the
WA and the WMS ceased to exist. The DCW took their place.
Several factors had gone into the decision. On mission fields,
it would correct a situation that had been both awkward and inefficient. Now all work was administered either by the Board of World
Mission or by the Board of Home Missions, depending on the location of the mission field. Thus men and women at the same
station were no longer in the anomalous position of being administered by different boards. On the local level, too, the change would
bring greater efficiency: a single women's organization required
but a single set of officers and one monthly meeting.
Important also was a desire to conserve in a single group the
strengths of the existing groups, and to eliminate their perceived
weaknesses. In 1959, a questionnaire was circulated throughout
the church.20 Replies illustrate common images of the WMS and
the WA. They picture a missionary society whose members undertake the serious study that "has been the strength and glory of
the W.MS'. Women in the WA were viewed as less committed,
more on the fringe of the church; they were concerned only with
raising money, and "do not care to burden themselves with study
periods". One questionnaire expressed succinctly the hopes of many
for the new organization, namely that it would "raise horizons of
W.A. and help overcome W.M.S. exclusiveness".
Years later, women complained that the integration was imposed upon them.21 Although those drawing up the recommenda1"UCA, United Church of Canada Commission on the Work of Women in the
Church, 82.091 C/3. The questionnaires were sent to pastoral charges, to be
returned to Presbyteries that were, in turn, to report their views. Some Presbyteries
reported an insufficient response; others did a simple tabulation. Others gave
excerpts, summaries, or verbatim lists of the reasons presented; some reported
both the results of the questionnairesand the conclusionsof discussionwithin a
Presbytery meeting; and a few sent along all the questionnaires that had been
returned to them.
n Women Work & Worship in The United Church (j( Canada, Shirley Davy,
project coordinator (Toronto: The United Church of Canada, 1983), pp. 53-54.
The 1959 questionnaire was based on the premise of a new organization, and
asked how it might be organized.

---
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tions did little to consult women in the congregations during the
decision-making process, the final Committee attempted to prepare women for the change by producing study packets and recordings. Congregations set up Provisional Committees to arrange
for new groupings of members and draw up programs. The women
of Hillhurst United Church in Calgary recognized that "(n)othing
is born without pain, and prenatal instruction is important"P
Gains and Losses
Most local groups held their final meeting in December of
1961, and there is often a telling difference between the meetings
of the WA and the WMS groups. The Missionary Societies had a
much greater sense of occasion. Some recited their history, a history that was now ending.23 Some mourned that they were "at this
time called upon to relinquish what has meant so much to us in the
past."24 This is far, indeed, from the tone of the closing meeting of
the Jubilee WA of Wainwright Church in Alberta: "A happy time
as we bid adieu to w.A. & look fwd. to U.C.W.''25
The Wainwright WA could look forward to "a happy time"
because the women anticipated little change. Many groups paid
scant attention to the detailed suggestions from above as to how
they might integrate all the women into new groupings.26 They
paid even less attention to the recommendation that "the membership of the units be changed every two years". The women treasured the social ties that they built up over years of working to22

Calgary, Hillhurst United Church, 75.387/2042, WMS afternoon auxiliary

minutes,
H

1960-1961,

UCA, Listowel,

26 Jan. 1961.
Trinity United Church records, 96. 138L/4-7,

WMS evening

auxiliary minutes 1959-1961, 19 Dec. 1961: UCA, Tweed, St. John's United
Church records, 77.083L/2-4, WMS minutes 1961,7 Dec. 1961.
24 UCA, Inglewood
1961,7 Dec. 1961.

United Church records, 77.395L/3-4,

25 ACA, Wainwright
United Church records, 75.387/5015,
1958-1961, Dec. 1961.

WMS minutes

1960-

Jubilee WA minutes

2. Five methods were given in The United Church Womell: Constitution. Illterim
Issue olBy-Laws and Handbook, issued by the Interim Board of Women in 1961
(pages 34-36).

---
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gether. Although the questionnaires had cited such advantages as
"learning to work together and perhaps with heretofore unknown
associates", women valued their closely-knit fellowship, and many
chose to remain with those they already knewP
One of the intents of integration was an increase in group
study; questionnaires show that this was anticipated both by those
who welcomed the change, and those who feared it.2x With the
help of new program resources, study became more common than
it had been in WA groups, but it was a diluted version of that practised in the WMS. The mission component was weakened by the
loss of the Missionmy Monthly, and of those intimate ties with
individual missionaries that had fueled enthusiasm for "missionary intelligence". WMS auxiliaries had also trained women for
leadership, and those without this informal education lacked confidence to lead.29
In September of 1962, an Edmonton woman reflected on the
first eight months of the uew: "There are far more slips of the
tongue using the letters w.A. than W.M.S. I think this is because
the groups carrying on are more like the old W.A. groups ... than
they are like the old W.M.S. meeting with its emphasis on study
books, missionaries, etc. Perhaps this is the way it was meant to
work out - but many of our W.M.S. women do miss the deeper
27

The final report of WA Circle 4 of McDougall

United Church,

Edmonton,

recorded this hope shared by many: "The richest blessing we could ask for each
of the newly organized groups is that each may soon come to be as closely knit together in as warm a Christian fellowship of love and understanding
enjoyed through many years in Circle 4" (75.387/3217,
Minutes

as we have
1947-1961,

Annual report 1961).
2" For example, differing attitudes were recorded in the replies of Red Deer
Presbytery: "Encourages study of total work of church by all women ofthe church,"
and "Dropping off in interest as women cannot be forced to study missions"
(Commission on the Work of Women in the Church, 82.09 IC/3-68).
20'n 1964, the women of Holy Trinity Church, Elliot Lake, were surveyed: "All
enjoyed the study periods but only 5 would consent to lead them. ... The group
wished to continue for purposes of relaxation, fellowship and Bible Study" (UCA,
Elliot Lake, Holy Trinity United Church records, 97.00IL/TR2,
UCW minutes
1958-1966, Nov. 1964.).
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studies."30 This sense ofloss, expressed so early, has continued in
some even to the present.31
The integration of the two groups had a significant effect nationally as well as locally. By the early 1960s, the WMS office
space at church headquarters had come to be known derisively as
"the Church on the fifth floor". The society had many skilled and
dedicated volunteers and also the extensive staff needed to produce two missionary periodicals, oversee the work of 194 missionaries, and manage a budget of a million and a half dollars.
The organizational changes that accompanied the fonnation
of the UCW included the institution of the Board of Women. This
was a non-administrative board: it raised money, but did not oversee its spending. Boards of missions, which included women on
their membership, administered the work. Women were also assigned to such boards as those of Evangelism and Social Service,
and Christian Education. They were assured that their labour was
being integrated into the total work of the church: they were not
being shut out of the seats of authority. Women were to be "adequately represented" on the boards and the courts of the church.32
Looking back, however, the accuracy of that claim may be challenged.33Furthennore, the Board of Women did not develop as the
planners had hoped, and in 1972 it vanished with reorganization of
the national church into Divisions. The contrast is dramatic: "In
JI'UCA, Reba Scott Patterson, 86.247C/I-6, letter from Florence Scoffield, 2
Sept. 1962.
" Interview by thc author with Eleanor Ewing, 9 Apr. 2000. It is seen in material
contributed during the Women, Work and Worship project (UCA, United Church
of Canada Division of Mission in Canada, Records Relating to Ministry with
Adults, Committee on Women, Work and Worship, 83.055C/30, 31, 32, 33). See
discussion by Shirley Davy in Women Work & Worship. 39-62, and by Donna
Sinclair, Crossing Worlds: The StOI)' of the Woman s MissionOlY Society of The
United Chl/rch o.{Canada (Toronto: The United Church Publishing House, 1992),
pp. 111-29.
J1 For description
of the discussion and comments on its outcome, see Women
Work & Worship, 55, and Sinclair, p. 119.
B Women Work & Worship, 55-56; Patricia Clarke, "Harriet Christie: Woman in
a Man's World," Observer, Oct. 1970, pp. 12-15,35.
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less than twenty years ... women's organizations had been reduced
from one whole floor to one half-time person at the national level. ''34

In his taped interviews, Earle Toppings asked whether the new
women's organization was an attempt to put "new life into patterns that are petering out". Most of the women defended strongly
the vitality of the existing organizations. Yet something was happening: before the 1962 integration, membership of the WA had
begun to decline. The highest membership figure for the DeW
occurred in its very first year, and three years later, in 1965, the
membership of the new group was lower than that of the WA alone
at its highest, six years earlier.35
One strength of the WMS had been its system of recruitment.
Through Baby Bands, Mission Bands, and Mission Circles, women
had educated youth for missions and replenished their own groups.
Not only was this mechanism lost in the formation of the UCW,
but so was the strong sense of commitment that had drawn younger
members into the association. Yet the decline of membership of
the UCW was related to larger factors as well.
The new organization intended "to enlist all the women of the
United Church for the total Mission of the Church". Partly as a
result of the ecumenical movement, mission no longer denoted the
extension of a church into foreign parts, but rather the whole work
of the church, at home and abroad.36Along with this went a search
for a new understanding of the work of the laity - women and
men - and with that came a possible devaluation of women 's separate work.37
34

Sandra Beardsall, John Lawson, and Joan Robertson, "The Quest for

Partnership: The Formation of the UCW," [1985], 28-29,
thank Sandra Beardsall for providing me with a copy.

unpublished

paper.

1

35 According to Year Book figures, WA membership in 1959 was 221,160; in
1961 it was 215,387. In its first year the UCW recorded 260,157 members; in
1965 the figure was 220,508.
36 Beardsall et af., 14-15.
See Dana L. Robert on "The Missiology of World

Friendship" in her book Americall Womell ill Missioll: A Social History of Their
Thought alld Practice (Macon, Georgia: Mercer University Press, 1996), pp. 272302.
37

Beardsall et af., pp. 15-17.
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Society, too, was changing. In 1982, A Toronto-area woman
presented a succinct analysis:
It would appear that the smaller number of women participating in the
[UCW] is due to several factors.
First is the large increase in the number of women working outside the
home.
Secondly women now participate in many more aspects of the church's
organized life-for example, the proportion of women on session has increased greatly.
Thirdly-there has been an increase of groups with the purpose of encouraging individual spiritual growth.
Fourthly-As the population of Mississauga grew, there was a gradual
increase in the number of social services provided in the community at large.
Hence, there was no need for the churches to organize and provide these
services although many church women participate on an individual basis. ...
As women participate more freely in church leadership there is less emphasis on "Women's work." However, their role is still considered mainly
supportive."

As late as 1982, this commentator believed that women's role was
still seen as "mainly supportive". But there had been major changes
in women's participation in the various "aspects of the church's
organized life". Their participation in the courts of the church,
local to national, increased greatly. Other aspects of the situation
are more complex. Until 1962, women of the missionary society
had a separate base of power. That was lost with the integration of
the two organizations and the new relationship of the UCW to the
Church. It was intended that women would be "adequately represented" on the church's Boards and Divisions, but this was slow in
coming. Locally, too, women's power changed. Congregational
finance relied more and more on planning, and on budgets. Although the money of women's groups remained important, it was
no longer the separate force it once had been.

"UCA,

United Church of Canada Division of Mission in Canada fonds, Records

Relating to Ministry with Adults, Committee on Women, Work and Worship,
83.055C/30-9,
Report by Katharine Best, Erindale United Church [Mississauga].
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"Members'

Work"

Only one of those interviewed by Toppings was identified by
name: a Mrs. Robinson. Her voice was also distinct, for she looked
beyond the UCW to a day when there might be not "women's work"
and "men's work", but "members' work in the Church". In many
areas of church work this is now true. It is Winnifred Thomas's
first possibility that has been realized: women have taken their

placeintheCouncils- andadministrativeoffices- of thechurch.
The other possibilities described by Thomas would have involved the building of women's parallel structures of a type that
seems anachronistic in today's world. Yet women have a proud
heritage of separate work, and some feel, as did WMS members at
the midpoint of the United Church's first 75 years, that they are
now being "called upon to relinquish what has meant so much to
[them] in the past".
Late in 1961, a WMS member spoke of her day as a time of
"wonderings" similar to the time of church union, and she told her
friends to "take courage from the experience of the past".39This is
another time of wonderings. We can no longer say with Winnifred
Thomas that "the United Church will be the poorer if it does not
enlist" women, as if women were somehow outside the church
itself. Today women seek ways to reshape their role within the
United Church, and the past offers no easy lessons. But it does
offer glimpses of "values to be conserved", and sometimes even
suggests reasons to "take courage", as today women and men together "take their part in the solving of larger problems"of this
United Church.
39

Calgary, Hillhurst

United Church records, WMS afternoon

auxiliary

minutes

1960-1961, 26 Oct. 1961. The speaker was one of the two women who had
served briefly as Elders in that congregation thirty-one years earlier.

SUSTAINING A DOCTRINE OF ATONEMENT
IN THE CHURCH
by Kerry Craig
When I mentioned I was doing a paper about sustaining a
doctrine of atonement in the church it raised a few eyebrows in the
congregations that I was serving. It even raised some with colleagues. The fonner met this notion with puzzled looks: "Atonement, what's that?" The latter with a roll of the eyes and groans,
and "You can't be serious, Kerry". Clearly sustaining a doctrine of
atonement in the contemporary church is a daunting task. Of course,
I was already aware of this. Having sat through worship services
at several levels of the courts of the church with nary a mention of
Christ, having been an onlooker of the debates about all those
"bloody" hymns, and having observed an increasing fascination
with Jesus as a moral example and a decreasing faith in him as the
one in whom God was reconciling the world to himself, not counting their trespasses against them (II Cor. 5:19), 1am not unaware
of the problem.
The doctrine of the atonement challenges our penchant for
unidimensional concepts. For it is multivalent. Rooted in ancient
systems and stories of ransom and sacrifice, it appears primitive to
many modem church people, a relic of a less sophisticated time,
and thus a doctrine best left behind in our quest for a "reasonable
faith". There is a reluctance to struggle with a doctrine that calls
into question our self-sufficient complacency with ourselves, and
our self-righteous indignation with others. The doctrine ofthe atonement assumes that something is broken and needs to be put right;
that we are broken and need to b~ put right. While many in the
contemporary church think that something is broken (usually not
ourselves, however) it is often assumed that we can correct the
problem. Meanwhile the doctrine of atonement is seen as a crutch
for those who are reluctant to be about the work of making the
world a better place to live, and so best left to the theological ar-
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chives. There is not much willingness to engage in open-minded
and open-hearted discussion about a doctrine seen as a vestige of
the patriarchal hegemony. It is looked upon as one more way the
patriarchal tradition distorts God and so also humanity.
I have some sympathy for those who are less than enthusiastic about a doctrine of atonement. To greater and lesser degrees it
has been presented in ways that do not plumb the depths of its
riches. The substitutionary, or satisfaction theory, has too often
been reduced to that of a young man sacrificed to appease an angry
deity. The ransom theory, or the Christ the Victor theory, has by
some portrayed Jesus as the price paid to, or as the bait that caught,
the devil. The moral influence theory, which seems most popular
in the United Church, holds up the crucified Jesus as an inspiration, prompting faith and commitment in the believer. Of course
these brief characterizations do .aninjustice to the strengths of these
prominent aspects of atonement theology. They do, however, help
to illustrate the problem with sustaining the doctrine in the contemporary church. Alister McGrath writes - and I must agree
with him - "If we are to communicate the meaning of the cross,
we simply cannot afford to use words which have lost their meaning for most people." Sustaining a doctrine of atonement means
that we not only need to use language that has meaning for people,
but that we present the doctrine in ways that capture their hearts
and imagination. If what we believe has traditionally been shaped
by what we hear from the pulpit, what we sing in our hymns, what
we pray in our liturgies, it is now also more than ever shaped visually by a mass media culture. In presenting the atonement in the
contemporary church we need to reclaim the fulness of the traditional doctrine as opposed to overemphasizing one aspect at the
expense of others. We also need to avoid the tendency to flatten
the doctrine into a theory of salvation as if salvation were theoretical. The atonement must relate to the human condition as we experience and understand it today.
I won't pretend to have the skill and insight to diagnose the
world's "dis-ease"; I am not a social theorist. But it strikes me that

TOUCHSTONE,

MAY 2002

25

we are becoming an increasingly punitive society. There is a dissonance between public opinion and our judicial system. When a
violent crime is committed, or a person is killed by a drunk driver,
the public outcry is shrill. There is a cry for blood. On the other
hand, corporate or structural sin, which by virtue of our place in
the world we have participated in, and benefitted from, is somehow not our fault. Within our own denomination there is strong
opinion that the church should not be held accountable for its role
in residential schools. When children in our own country, or in
other countries, suffer it is sad, but we don't feel judged for the
systemic evil in which we participate.
It seems that somebody must pay the price for something real
or imagined. If it is not the person who has committed the wrong,
perhaps it is their descendants. And if we do not see ourselves as
having to pay the price for wrongs committed by others, but from
which we have benefitted, perhaps it is because we feel like we are
paying by virtue of being upstanding, contributing members of
society. It is a fine balancing act. Social, political, cultural, interpersonal, economic, stasis is maintained by paying a price. And
what a price it is we pay! Further humiliation and degradation of
those already broken. A Protestant work ethic spun out of control.
A great divide between us and them. A striving to make right that
which no sentence, no money, no debate, no argument, no theological theories, least of all no further violence, can put right.
The atonement: who needs it? We need it, because we have
built our own crosses and wound ourselves around them. We need
it, because we have become the authors of our own atonement. We
need it because the sin we nail to the cross is almost never our
own.
I am neither an economist nor a political analyst, but it strikes
me that we are a fallen people. We are a people who have been
seduced by promises of success and security. We have been enticed by economic and political systems which have assured us of
prosperity and freedom, and yet we have found ourselves enslaved
by consumerism and bipartisan governmental structures, We are,
in a manner of speaking, trapped in a debtor's prison working off
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the price of an illusory freedom.
The atonement: who needs it? We need it, because the cost of
our continued enslavement takes its toll on our society, our families, our global relationships, and the poorest and the weakest of
the world. We need it, because the price we pay is never enough,
but escalates with each new seduction. It is not that a doctrine of
atonement has no place in modern life. If anything the world cries
out for atonement. Our church cries out for atonement. All around
us we see evidence of brokeness, enslavement, and relationships
with each other that reflect lives that are out of sync with God.
I am neither a psychologist, nor a therapist, but simply an
observer of individuals and culture. I notice increasing instances
of depression in our society. And while chemical imbalance is very
real, so also are the feelings of guilt and inadequacy that very often
accompany depression. A glance at our video screens reveals another disturbing element of our society, for we find an increasing
preoccupation with themes of psychological disturbance, sexual
deviancy, self-destruction and self-hatred. As quaint as the ancient
rituals of purification may appear to us, many in our society are
obsessed by feelings of unworthiness and uncleanliness, and isolate themselves from society with behaviour that in mild cases gives
others pause to comment, but which in extreme cases violates the
code of what is acceptable.
The atonement: who needs it? We do, because real and imagined guilt separates us from God and each other, and no matter
how hard we try, the solutions to problems of inter- and intra- estrangement are not to be found within ourselves. The chasm between the human condition and legitimate and authentic life is wide,
and not bridged by human effort.
No doctrine, no theory, no canon, creed, belief or dogma whatever name we give it - can make us right with God, can
realign our lives and the life of the world in such a manner that we
are at one and at peace with each other and with God. No philosophy, ideology, concept, or principle can create the conditions in
which the forces which wreak havoc in our lives, and the life of the
world, are overcome. Right-thinking, right-action, right-belief,

--

-

TOUCHSTONE,

MAY 2002

27

right-works, cannot bring us into right relationship with each other
and with God, cannot open the doorway to a world at peace nor to
inner peace. The work of Christ on the cross, which we call atonement, can and does. The crux of the matter is this: what we could
not and cannot do for ourselves, out of love God in Jesus Christ
did for us.
But what did God do? Edward H. Schroeder puts it this way:
...Paul sees Jesus' crucifixion as the historical source of God's redemptive
intervention. The apostle strives relentlessly to mediate this mystery by taking every facet of daily life he can imagine and using it for this purpose.
From cultic life he presents the cross as expiation; from economics as God's
new covenant

(new contract

for exchange

of goods and services);

from po-

liticallife it's ransom; from daily street life it's shalom, God's new greeting
of peace to people; from the courtroom it's righteousness and justification;
from the realm of personal relations it's reconciliation.'

A good place to begin, then, is with a broad understanding of
atonement. In this way the atoning work of Christ is neither diminished nor distorted. Daniel L. Migliore offers some helpful principles to guide our interpretation of the work of Christ on the cross.
He writes:
() We should respect the richness of the New Testament

metaphors

of atone-

ment and the diversity of classical formulations rather than seeking to reduce everything to one common denominator. (2) the atoning work of Christ
encompasses the whole gospel story: the ministry, teaching, cross and resurrection. None of these should be omitted or isolated from the others. (3) The
work of atonement is based on God's gracious initiative, but it also calls for
a human response. An adequate doctrine of atonement will give both factors
their appropriate attention. (4) The grace of God includes judgment, and the
judgment of God serves the purpose of grace. A doctrine of atonement should
not present the grace and judgment of God as conflicting with each other. (5)
The atoning work of God in Christ has significance for individuals, society,
and the entire cosmos.2

]

2

Www.crossings.org.
Daniel I. Migliore, Rachel s Cry: Prayer of"Lament and Rebirth of Hope

(Cleveland:

Pilgrim Press, 1999) pp. ) 5) -52
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Another starting place is with the metaphors themselves. They are
richly diverse and evocative, breaking open the meaning of the
life, death and resurrection of Jesus Christ for different people in
various ways. Perhaps this is because each of us has different learning styles, contrasting personality profiles, distinctive life experiences upon which we draw. For some it is the language ofreconciliation, for others it is covenantal or legal imagery, for others it is
the vocabulary of sacrifice or ransom, that speaks most clearly to
them. It is good, then, not to confine ourselves to one particular
aspect of atonement.
Having said that, it would follow that because the church is
made up of a great variety of people it requires not only that we lift
up the many aspects of the doctrine, but that we employ a diversity
of approaches within our congregations and the life of the church
to do so. Our hymnody, our preaching, our prayers, our educational events, our outreach service and mission, even our administration, afford us the opportunity to experience the gospel of Jesus
Christ crucified and risen, and to be the body of Christ in the world.
I believe the experience of atonement is central, that always in our
life together as a church we are being pushed beyond our cultural
expectations. When we come together we all bring the clutter of
the life in which we live. And God meets us with the cross, the
scandal of the cross. What language can we borrow?
For while we were still weak, at the right time Christ died for the ungodly.
Indeed, rarely will anyone die for a righteous person - though perhaps for
a good person someone might actually dare to die. But God proves his love
for us in that while we still were sinners Christ died for us. Much more
surely then, now that we have been justified in his blood, will we be saved
through him from the wrath of God. For if while we were enemies, we were
reconciled to God through the death of his Son, much more surely will we be
saved by his life. But more than that, we even boast in God through our Lord
Jesus Christ, through whom we have now received reconciliation (Romans
5:6-11 ).

The movie "Dead Man Walking" illustrates in a visceral way
the significance of the cross. The film is about a man convicted of
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a brutal rape, and the murder of both the young woman and her
boyfriend - and the man's eventual execution. Not only is he not
an attractive personality, he is a raving racial bigot. That he was
without doubt guilty of the rape and murders becomes clear at the
end when just minutes before his execution he finally acknowledges them to a nun who has become his confidante. And as the
film leads up to the moment of his execution, flashbacks to the
crime remind us just how despicable his actions were. But we are
left with all sorts of questions about what his death achieves. Something needs to be put right, and that's what his execution is supposed to be doing. But the audience is left with the sense that it
won't in fact do that. A terrible wrong has been perpetrated, and it
is apparent that some price needs to be paid. And yet we know
that the death of the convicted man won't balance the scales. If
anything can balance them it will have to come from outside.
My theology of atonement is what I would call ragged - it is
not fixed. And I think atonement theology in the way ahead will
not be fixed. A film like "Dead Man Walking" presses questions.
Is the rapist and murderer redeemed? If he is, is it because of his
confession and remorse, or it because of the love of God in Jesus
Christ? And what about the father of the boy who was murdered,
the couple whose daughter was raped and killed? Mr. Delacroix,
the father of the boy, says to the nun, "Sister, I don't have your
faith", and she replies, "It isn't faith, but work." And isn't that
right? Because the great paradox of the atonement is the leap of
faith required to cling to the cross. It is hard work to leap over that
self-sufficiency, that self-righteousness, that self-justification all that self stuff, to be about the kind of love that is revealed to us
on the cross. And perhaps the only place we can begin is with that
leap of faith.
After seeing such a film can we still sing
Forbid it Lord, that I should boast
Save in the death of Christ, my God:
All the vain things that charm me most,
I sacrifice them to his blood. ?

-
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Can we still sing that, thinking that maybe Christ's blood was meant
for the inmate, for the guards, for the young woman's parents, for
Mr. Delacroix? Ifwe can still sing them, then perhaps we might be
able to hear again and afresh these words:
From now on, therefore, we regard no one from a human point of view; even
though we once knew Christ ITom a human point of view, we know him no
longer in that way. So if anyone is in Christ, there is a new creation: everything old has passed away; see everything has become new! All this is from
God, who reconciled us to himself through Christ. and has given us the
ministry of reconciliation; that is. in Christ God was reconciling the world to
himself, not counting their trespasses against them, and entrusting the message of reconciliation

to us. So we are ambassadors

for Christ, since God is

making his appeal through us; we entreat you on behalf of Christ, be reconciled to God. For our sake he made Christ to be sin, who knew no sin, so that
in him we might become the righteousness

of God (II Corinthians

5: 16-21).

Whatever the doctrine of atonement means, surely it must
mean it is the will of God that not even one of us should perish.

THE BARRIERS TO RENEWING EVANGELISM
PART II
by Foster Freed
In Part I of this article, which appeared in the January issue, I
dealt with two barriers that I believe exist in our church which
block the effective exercise of the evangelistic task. The first barrier that I discussed is the lack of engagement over issues connected with religious truth vis a vis scientific truth. The second is
the attitude we have taken to questions related to the world of reiigious pluralism. I will not pause here to recapitulate any of the
points I made in discussing those matters, but in the light of comments I made in Part I it is important for me, before I proceed, to
pay tribute to the United Church Observer for carrying the article
on Religion and Science in the January, 2002, issue. Now, however, we must move on to deal with a third barrier
Of the three barriers to the renewing of evangelism which I
have been identifying, I approach this one with the greatest measure of apprehension; it cuts closest to what has become, for many,
the core identity of the United Church. But since this issue represents, in my judgement, the most fonnidable barrier of all to our
readiness for evangelism, it is one that cannot be set to one side. I
refer to our church's legacy of social witness.
All too often discussion of the relationship of evangelism to
social witness has been conducted in simplistic tenus. The assumption is made that a healthy balance between the two must be
maintained: a church that devotes too much of its energies to the
work of social service or the cause of social justice risks shortchanging evangelism. Thus at the outset I need to state categorically that such an argument is a non-starter. It assumes that there is
some magic ratio, an ideal equilibrium, between social witness and
evangelism that ought to be calculated and then maintained. More
importantly, such a perspective implicitly assumes that evange-

-
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lism and social witness are antithetical. But since the United Church,
at the present time, could benefit not only from increased evangelism but also from the kind of renewal of its social concerns that
might well lead to an expanded rather than diminished social witness, it is a mistake to presume that renewed evangelism demands
less involvement in social action and social service. The instinct
that prompted the United Church to create the old Department of
Evangelism and Social Service - thereby linking together these
two vital expressions of Christian faith - was entirely sound.
My concern is with the utopian style, substance and tone of
our official approach to social witness. Knowing full well that such
an interpretation is hard to substantiate, and knowing also that it is
bound to be met by a chorus of denials,. there remains a considerable body of evidence to suggest that there tends to be an official
embrace of a wide range of social, political, environmental and
economic initiatives that can best be described as utopian.
I

Two instances will make the point.

Eric Havelock, in his contribution to

Towards the Christian Revolution writes: "Many who read this story of what life
will be in the new society will be tempted to dismiss it as a piece of Utopianism."
[See Eric Havelock, "The New Society", in Towards the Christian Rel'OllIIion,
ed. by R. B. Y. Scott and Gregory Vlastos, (Chicago: Willett, Clark & Company,
1936), p. 248.] More recently, Mark Hathaway in a similar vein writes: "Such a
vision may seem utopian. Yet there have been cultures in the past, particularly
aboriginal cultures, whose societies shared many of these characteristics
Indeed,
the greatest impediment to achieving such a vision may simply be the belief that
it is not possible-that
no alternative exists to our current system."
[See Mark
Hathaway, "Rethinking Oikonomia: Ecological Perspectives
of the Moderator~' Consultation on Faith and the Economy,
and-the-economy.org.
]

In the words of Thomas Molnar:

on Economics", part
found at www.faith-

utopia and utopian thinking are not

necessarily objective, scientific terms on whose meaning everybody agrees. Those
whom we shall call utopian thinkers or their followers, in most cases, do not
consider themselves 'utopian' at all; in their own estimation, they are the only
realists." [Thomas Molnar, Utopia. The Perennial Here~)', (Lanham: University
Press of America, 1990), p. 2.] In the words of Irving Kristol: "The modern
world, in its modes of thinking, has become so utopian that we do not even know
when we are utopian or to what degree we are utopian." [Irving Kristol,R41ections
oIa Neo-conservative, (New York: Basic Books, 1983), p. 320.]
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It is important to acknowledge, however, that our utopian tendencies have roots that take us far back into the history of the Protestant movement in Canada. As Phylis Airhart reminds us, writing of the years between Confederation and the onset of the First
World War:
...there are few countries in the western world in which religion exerted as
great an influence on the development of the community as in Canada. Pulpit and religious press combined to galvanize public support for the nation
which Protestants believed would become "His Dominion." The idea of
Canada as "His Dominion" sparked the Protestant imagination and provided
symbolic coherence for a broadly-based consensus. It expressed a determination to establish the Kingdom of God in the new country and became a
way of articulating a mission for the nation.2

These tendencies, according to Airhart, took on special significance for the "progressive" wing of evangelical Protestantism, as
this era drew to a close.
Caught up in a technological revolution, progressives were persuaded that
science offered unlimited possibilities for the future. Understandably,
then,
Christian progressives exuded a confidence that the Kingdom of God was at
hand and might be brought nearer still by the intervention of Christian reformers at home and missionaries abroad.3

Long before church union in 1925 there was, in short, clear
evidence ofa tendency within Canadian Protestantism (especially
its progressive wing) to regard the work of nation building in terms
of Christian mission and, more tellingly, to equate that mission
with the establishment of God s Kingdom. While there may seem
to be a great distance between such hopes, and the proposals put
forward in the mid-l 930s by members of the Fellowship for a Christian Social Order in their manifesto - Towardsthe Christian Revolution - perhaps the gulf is not as wide as we might suppose.4
2 Phyllis D. Airhart, "Ordering a New Nation and Reordering Protestantism,
1867-1914", in The Canadian Protestant Experience. /760-/990, ed. by George
A. Rawlyk, (Burlington: Welch, 1990) p. 99.
3 Ibid., p. 125.
4 See footnote # I.
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Nor, for that matter, is there much to separate the essays in Towards the Christian Revolution, and the essays posted on the website of the former Moderator's consultation on Faith and the
Economy. In substance, the main difference is that the latter displaya keener awareness of environmental concerns.s In tenns of
their respective significance for our denomination, however, the
fact is that the Fellowship for a Christian Social Order was never
representative of mainline United Church thought;6today, by contrast, advocates of radical social, economic and environmental reconstruction appear to have become the predominant force within
the United Church's hierarchy.
A recent example is a document to which I referred in Part I
~f this article, Mending the World.7It is quite telling that it was the
fruit of a study process designed to help the United Church respond faithfully to the reality of religious pluralism. Yet the final
document, starting with its revealing title, displays little interest in
any of the world's major religions, in effect counselling all of them
(including Christianity) to put their faith distinctives on a
back-burner, so as not to detract ITomthe ecumenical politics of
See the reference to Mark Hathaway's paper, footnote # I, above.
."Practically
from the outset the Fellowship was at odds with the United Church

5

hierarchy. George Pidgeon and J.R. Mutchmor, in particular, espoused a
conservativephilosophyof Christiansocialserviceand wereopenlyhostileto the
idea of radical social change." Robert A. Wright, "The Canadian Protestant
Tradition, 1914-1945",in Rawlyk,p. 181.
7 It would be tempting to quote at length from Mark Hathaway's essay,
"Rethinking Oikonomia: Ecological Perspectives on Economics", because it
provides an especially classic instance of utopian thinking at work, including the
standard insistence (see end-note #46), that the ideas being put forth are far from
utopian. But Hathaway's papers, though indicative of the road down which we
are travelling, have yet to be officially embraced by the United Church of Canada.
It should be noted that 1 reviewed an earlier draft of Mending the World in an
earlier issue of TOllchstone. ["Toward a Renewed Understanding ofEcumenism,"
TOllchstone (May 1994), pp. 11-19.] As the remarks which follow will make
clear, 1 continue to have grave concerns about the political theology of the
document. It is therefore only fair to note that there are other dimensions to the
revised Mending the World which are to be commended, especially its greatly
strengthened Christological reflection.
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world-mending. "Naming the search for justice for God's creatures and healing for God's creation as the church's first priority,'1j
Mending the World calls on the church "to align itself with God's
initiatives," making use, "of story-telling and social analysis, praise
and prayer, to help us discern more specifically what God is doing,
and what, as a consequence, we should be doing too.''9
To suggest that such a vision lacks a healthy sense of limits,
that it fails to take sufficient account of human frailty and the human propensity to sin, is perhaps to say too little.1OIn my opinion,
the principle that needs to be invoked is the one given classic formulation by Martin Luther: "simul justus et peccator" - at the

same time a righteouspersonand a sinner.I I Appliedto the realm
of political theology, that principle cautions us never to forget the
ongoing reality of sin in the lives of the redeemed, which means
also in the lives of the very ones who now regard themselves not
only as agents of social change but, God help us, as those who are
also capable of aligning themselves "with God's initiatives"!ll
xMending, p. 2.
· Ibid., p. 19.
IU a belief in progress, in the sense in which modernity believes in progress,
is incompatible with a belief in original sin The modem way of thinking did not
emerge fully until the doctrine of original sin-or whatever its counterpart would
be in Judaism (and there is a counterpart)-had been abolished in favour of a
doctrine of original innocence. The doctrine of original innocence meant that the
potential for human transformation here on this earth was infinite, which is, of
course, the basic gnostic hope." Kristol, p. 320.
"J. C. O'Neill, "Sin/lIljllstlls et peccator", in A New Dictional)' o/Christian
Theologv, ed. by Alan Richardson and John Bowden, (London: SCM Press, 1987),
p. 538-9.
12 Failure to apply that principle with rigour, tends to result in actions and
initiatives that almost inevitably leave grotesque human suffering in their wake.
As John Paul reminds us:
it would be difficult not to notice that very often
programs which start ITomthe idea of justice and which ought to assist its fulfillment
among individuals, groups and human societies, in practice suffer from distortions.
Although they continue to appeal to the idea of justice, nevertheless experience
shows that other negative forces have gained the upper hand over justice, such as
spite, hatred and even cruelty. In such cases the desire to annihilate the enemy,
limit his freedom, or even force him into total dependence, becomes the
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There is, quite simply, a desperate need for our church to recover
the kind of political and theological balance that would permit us
once again to hear and to heed the voices of Reinhold Niebuhr and
Emil Brunner, as well as other voices (including contemporary ones)
within the tradition of Christian realism.13 Niebuhr, for instance,
salutes the biblical insistence that "...the same radical freedom
which makes man creative also makes him potentially destructive
and dangerous,...the dignity of man and the misery ofman...have
the same roOt."14 On that basis, he invites Christians to a fresh
appreciation of the creed of an Edmund Burke, a creed which emphasizes "historical rather than abstract modes of social engineering, and recognizes the perennial sources of recalcitrance to moral
norms in human life."15 It was, in short, a creed "intent upon developing politics as the art of the possible, being cautious not to
fall into worse forms of injustice in the effort to eliminate old
ones."16
Thomas Sowell, one ofthe contemporary conservative voices
worth listening to, suggests that political discourse over the past
200 years has been shaped by two basic visions: a constrained
vision exemplified by thinkers like Burke and Niebuhr, and an unconstrained vision exemplified, for example, by those who helped
fundamental

motive

for action;

and this contrasts

with the essence

of justice,

which by its nature tends to establish equality and harmony between the parties in
conflict. This kind of abuse of the idea of justice and the practical distortion of it
show how far human action can deviate from justice itself, even when it is being
undertaken in the name of justice
" John Paul II, Dives in Misericordia,
from
section 12, "Is Justice EnoughT'.
13 It may well be the case that it is Niebuhr's voice that we will be most open to
hearing. "The crucial conduit of European neo-orthodox ideas in Canada, as in
the United States, was Reinhold Niebuhr of Union Theological Seminary in New
York. Fluent in the theological language of neo-orthodoxy but also concerned
with its implications for social, economic, and political reform, Niebuhr gave
essentially Barthian ideas a form tailored to North American Protestantism."
Robert A. Wright, p. 179.
14 Reinhold Niebuhr, Christian Realism and Political Problems, (New York:
Charles Scribner's Sons, 1953), p. 101.
15

Ibid., p. 72.

I. Ibid.
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to shape the French Revolution. According to Sowell:
The constrained vision is a tragic vision of the human condition. The unconstrained vision is a moral vision of human intentions, which are viewed
as ultimately decisive. The unconstrained vision promotes pursuit of the
highest ideals and the best solutions. By contrast, the constrained vision
sees the best as the enemy of the good - a vain attempt to reach the unattainable being seen as not only futile but often counterproductive, while the
same efforts could have produced a viable and beneficial trade-off.17

It is my contention that the United Church of Canada is in danger
of confusing the "unconstrained" vision with the Christian vision,
perhaps not so much replacing the one with the other, but rather
encasing the one inside of the other, in effect baptising the unconstrained vision as the one genuine Christian vision for social change.
The implications of this confusion include an undermining of
our church's commitment to evangelism. The unconstrained vision tends to make extravagant claims upon the imaginations and
loyalties of those who yield to its embrace. "The world is at risk,"
according to the authors of Mending the World,"because there are
those who, refusing to see through tears, seek dominion and use
the instruments of military, economic, political and cultural power
to that end."'8 Notice how the authors of this document refuse to
countenance the possibility that divergent social and political formulas might represent genuine disagreement as to the best strategies and tactics for achieving shared goals.'9 Instead, the world is
17

Thomas

Sowell, A Conflict

of Visions, (New York: William Morrow,

1987),

p.33.
,. Mending, p. 2.
,. Because this paper focuses on the "internal" rather than the "external" barriers
to evangelism, I will simply note in passing that our tendency to baptize particular
social and political "strategies" and "tactics" - and to demonize others constitutes a major "external" barrier to our ability to bear witness to the gospel.
The May, 2000, issue of the Ob~'ervercontained an important letter from a Guelph
farmer - son of a United Church minister - in which the writer concludes that
"most business-oriented family farmers have largely dismissed the United Church
as being out of touch with modem food production and agriculture." [See Terry
Daynard, "Out of touch with the farm", The United Ch"rch Obsen'er, (May 2000),
p.5.]

-

--
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to be divided into two camps, not, of course, the division between
Christians and non-Christians, but rather a politically-grounded
division between a righteous remnant who see through their tears,
and the cold-hearted oppressors who seek only dominion. Along
similar lines, the report favourably quotes Michael Harrington's
contention that: "Serious atheists and agnostics now share a common cause with serious believers: a concern for values as such, for
a vision of individual and social meaningfulness which goes beyond the latest consumer or cultural fad.''2OHarrington too is dividing the world into two camps, not the conventional, evangelically-charged division between Christians and non-Christians, but
rather a division between "serious" persons (those who share
Harrington's vision of a brave new world), over and against the
less-than-serious souls who have yet to get with the programme.
None of this should come as a surprise. A church that
uncritically embraces the unconstrained vision - the utopian
One is also reminded of Peter Berger, the American sociologist and laytheologian, whose own theological stance--a stance well captured by the title of
one of his most popular books, The Hereticallmperative--is
that of a classic
mainline Protestant liberal. And yet, Berger believes himself to have been all but
disenfranchised by mainline Protestantism, noting that: "My own politico-cultural
positions have much to do with the insights I believe I have gained over the years
of working as a social scientist. While by definition these insights have no inerrancy
and are always open to revision as new empirical evidence comes up, I'm
reasonably certain that I understand some things about the modem world. Thus,
when I go to church or read church publications I'm irritated when I'm confTonted
with statements that I consider to be empirically flawed The irritation deepens
when these terrible simplifications are proclaimed to me in tones ofuller certitude
and moral urgency. Bad analysis makes for bad policy, and here I'm not just
intellectually irritated but morally offended." [See Peter Berger, "Different
Gospels: The Social Sources of Apostasy," in American Apostasy: The Triumph
o.{Other Gospels, (Grand Rapids, Michigan: W.B. Eerdmans, 1989), pp. 8-9.]
If, as I have already argued, the work of proclaiming the gospel entails the work
of speaking a truth/it! word, a Church that hopes to be taken seriously by the
intended recipients of that word is one that needs to weigh all of its words with
caution and care, lest it undermine the credibility of its central witness to the
gospel of Jesus Christ.
20

Quoted in Mending,

p. 24.
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vision - will face the inevitable, and generally irresistible temptation, to make of that vision a substitute religion.21The manner in
which the United Church has succumbed to that temptation has
taken two classic forms during its 75-year history. Until the cultural revolution of the 1960s, there was a tendency to naively equate
the gospel with that version of the uncontrolled vision which had
helped to shape mainstream Canadian society. One suspects, for
example, that this was a decisive factor in making the United Church
a willing partner in the Canadian government's Native Residential
School programme. Without denying the role played by simple
religious imperialism, it is impossible to overlook the tendency of
Christian progressives of the time to exude confidence that the
Kingdom of God was at hand, a tendency that blinded our church
to the dangers of the residential school project. As historian Mark
Noll has argued: "So successful had Canadian Protestants been in
shaping their society that it was almost impossible to discern when,
in turn, the expectations of Canadian society began to shape the
faith. In the early twentieth century, the problem was particularly
acute with the frequent, nonreflective equation of Christian virtues with the values of middle-class culture."
Since the cultural sea-change of the 1960s, the unconstrained
vision has tended to manifest itself within the United Church in a
very different, though perhaps even more insidious way. As a result of the radical questioning of church and society that took place
during and after the sixties, the United Church has in many ways
become a far more sophisticated body. We have certainly come to
recognize the inappropriateness of equating Christian virtues with
2.

'The life of people in political community cannot be defined as a profane

realm, in which we are concerned only with legal questions and the organization
of power
The political community is always integrated in the overall context of
human experience of world and God, irrespective of whether the political sphere
occupies a subordinate level in the divine order of the hierarchy of being or whether
it is deified itself. The language of politics is always interspersed with the ecstasies
of religiosity
" Eric Voegelin, "The Political Religions", in The Collected Works
a/Eric Voegelin. Voillme 5: Modernity Withollt Restraint, (Columbia, Missouri:
University of Missouri Press, 2000), p. 70.

-----

-----
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the values of middle class culture, at least when it is defined as the
culture of our forebears. Influenced, rather, by an assortment of
liberation-style theologies, the United Church has shown an increasing tendency to substitute for our ancestors' middle class culture, the "revolutionary" (but possibly no less middle class!) counter-culture of the North American left. This shift has brought with
it some positive changes, including an increased willingness to
differentiate between the authentically prophetic voice of the gospel, and the accomodationist voice of mainstream North American
civil religion. Unfortunately, this shift has also produced a tendency to identify the politics of the church with the politics of the
utopian and quasi-utopian left.
Indeed, one senses that the gospel will inevitably become
something of an encumbrance for those who have embraced the
unconstrained vision. When there is a world waiting to be mended,
and an acceptance of the illusion that the means are conveniently
at hand with which to accomplish the mending, can one really justify expenditure of time and energy on a distraction such as proclaiming the gospel? It is safe to assume that we will be unlikely
to experience widespread renewal of interest in the work of sharing the gospel, at least within the leadership circles of the United
Church, until such time as a more nuanced - more realistic, less
utopian - approach to social witness is reclaimed. In my judgment, that too is a prerequisite to our becoming a church that is
once again ready for evangelism.
*

*

*

By way of conclusion, it may be worth noting that there is
reason to believe that movement toward a more balanced approach
to social witness - a movement that might help to re-Iegitimize
for us the work of evangelism - would also help to restore at least
some of the lost lustre the "sphere of the church" used to hold, if
not for outsiders at least for those within the church's own hierarchy. As social philosophers Thomas Molnar, Robert Nisbet and

--
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Eric Voegelin have shown, the unconstrained vision tends to pull
people away from their loyalty to the church and other mediating
institutions, to create a primary loyalty to the one institution, namely
the State, that appears to possess both the power and the authority
to effect the kinds of sweeping change demanded by the unconstrained visionY
There are significant parallels with the other two "barriers to
evangelism" that were discussed in the article that appeared in the
last issue of this journal, which also have the power to undermine
loyalty to the church. As regards religious pluralism: part of the
temptation Christians face in a pluralistic milieu, is to identify with
the amorphous community of "religious believers" rather than with
the church. As regards scientific modernity: North American Protestantism's as-yet-to-be-healed division into modernist and funda22 "Politics deals with the many relationships established between people and
the groups to which they belong; since these groups are ordered according to a
certain hierarchy, tensions arise within them and also within the individual himself
who belongs to several of these groups, including the State itself. The concept of
politics is, consequently, as rich as the human being who, as Aristotle said, is a
political being. The concept of utopia, on the other hand, is narrow since its citizens
belong only to one group, the State, and to one order, the communal one." See
Molnar, p. 114.
According to Robert Nisbet, "The real contlict in modern political history has
not been, as is so often stated, between State and individual, but between State
and social group. What Maitland once called the 'pulverizing and macadamizing
tendency of modern history' has been one of the most vivid aspects of the social
history of the modern West, and it has been inseparable tTom the momentous
contlicts of jurisdiction between the political state and the social associations
lying intermediate to it and the individual. The contlict between central political
government and the authorities of gild, village community, class, and religious
body has been, of all the contlicts in history, the most fateful." Robert Nisbet, The
Questfol' Community, (San Francisco: ICS Press, 1990), p. 98.
Ironically, even those who rebel against the current holders of state authoritywhen their rebellion is inspired by the unconstrained vision-tend
to see
strengthened the monolithic hold that the state has upon their deepest imaginations
and loyalties. "The more fervently all human energies are thrown into the great
enterprise of salvation through world-immanent action, the farther the human
beings who engage in this enterprise move away from the life of the spirit."
Voegelin, "The New Science of Politics," in Modemi~v, p. 195.
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mentalist camps has posed for liberal Protestantism the ongoing
temptation to identify with the academy rather than with the
church.23 But if N.T. Wright is correct, a key component in the
vitality of the early Christian movement was the primary loyalty
the first Christians - regardless of background - displayed toward the community of faith.24
Wright's point suggests that there is a close relationship between the two "e" words, evangelism and ecc/esia [i.e. church],
which in turn implies that a genuine renewal of evangelism in the
United Church will need to go hand in hand with renewed consciousness of our being the church: consciousness of and yes, pride
and satisfaction taken, in being a part ofthe world-wide movement
of those who have been set apart for the sake of the gospel. How
such consciousness might be restored to the United Church is not
only a major challenge, but one deserving a separate article.
23

"Inside the churches, fun~amentalist-modernist

strife had a more

unambiguously evil effect. The debate left a distortion in Christian selfunderstanding that has not yet gone away. After the mid-twenties, theological
discussion between Protestants in the marketplace of American religion has
regularly had a self-defeating character. Those who protest the errors of modernism
and attack the intellectual environment in which incIusivism was at home have
been pushed toward sectarian and anti-intellectual affirmations offaith for fear of
being labelled modernists. On the other hand, incIusivists, modernists, and liberals
who scorn sectarianism and the populist environment in which Protestant antiintellectualism flourishes have been pushed toward expansive and barely Christian
definitions of the faith for fear of being labelled fundamentalists. Of the many
disquieting legacies of fundamentalist-modernist strife, this is the worst."' See
Noll, pp. 385-6.
24 "The common life of the church...seems to have functioned from the first in
terms of an alternative family. The impetus to pool resources speaks of a community
organization which resembles in some quite striking ways the discipline of the
Essenes If one belonged to it, one did not belong any more, certainly not in the
same way, to one's previous unit, whether familial or raciaL.From baptism
onwards, one's basic family consisted of one's fellow-Christians."' See Wright,
pp. 448-9.

--

-

--

BOOKS THAT HAVE SHAPED ME
by Nancy Cocks
Have you played the game narrowing down which books you
would want with you if stranded on a desert island? As I carried a
small box of books from my office at the Vancouver School of
Theology last December, books that will form my personal library
on the Isle of lona for the next three years, that game came to
mind. Sorting and selecting was harder than I imagined. This reflection explores some of the things I am taking with me as companions and tools for ministry, and a few others that left deep impressions over the years.
One book that claims a significant place in my Christian discipleship is John Howard Yoder's, The Politics of JeSllS.I read this
during the second year of my Master of Divinity studies, having
just completed an assignment to write a precis on every "minor"
prophet. The prophets confronted my politically conservative heart
with a challenge to rethink what the Lord requires of us. Yoder's
examination of the Gospel of Luke sealed my theological conversion to the priority of justice-making in Christian witness. His compelling presentation of the significance of the poor in Jesus' teaching provoked me to reconsider the economic theory I had studied
and absorbed. This book symbolizes a deep and lasting conversion
for me.
During M. Div. studies two other books had a profound influence. My understanding of Jesus Christ and God's risk in the incarnation was stimulated by lA.T. Robinson's The Human Face
of God. Shaped by more transcendent thinking about God's "transaction" in the atonement, I was challenged by Robinson to consider the implications of Jesus' humanity, and what that says about
our own humanity and about who God is.
At that time I was also reading John Calvin's Institutes of the
Christian Religion, and his biblical commentaries on the theme
"the image of God". In Calvin's own words I discovered, much to
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my surprise, a consistent testimony to the goodness of God's creation. This was paralleled by an insistence that our identity in the
image of God is known corporately in the call to love our neighbours.
As I held this call to discipleship alongside the biblical mandate to do justice and a christo logical paradox that presents the
wisdom of God in the foolishness of human flesh, I emerged into
ministry with some challenging priorities. I had been challenged
to look at my own life and my own flesh as good. I had been challenged to listen for God's wisdom in the mere humanity of my
church, both the congregations I was serving and the denomination in which I struggled to find my place. I had been challenged to
think about the way structures dis-empower some and cloak the
vested interests of others. I began to see how too many people in
the world were economically and socially paralyzed, and then
blamed for their situations. I began to recognize how ordained leaders in the Church can create the same effect among church members. Robinson's work pressed me to question my assumptions about
leadership and ministry from a radically recast vision of who Jesus
Christ is and what his life means for us. Calvin's emphasis on love
of neighbour helped me interpret justice-making as a necessary
part of daily discipleship.
One of the first books in feminist theology that I read was
Jesus According to a Woman by Rachel Conrad Wahlberg. Though
its central theme now seems so simple, it was my first invitation in
the late 70s to look at women characters in biblical narrative and
let their identity as women speak. It was a book I could share with
people troubled by the notion of feminist interpretation in those
days, because it took the biblical text seriously. It had provocative
images for congregational Bible study. It also opened up my imagination as a story teller to the voices of curious characters in
familiar stories. These days its scholarship is definitely dated. Yet
it launched me into important questions about language and interpretation that filled my years as a doctoral student.
In post-graduate study, Metaphorical Theology by Sallie
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McFague had an early and lasting effect on me as scholar and
preacher, offering a clear framework to negotiate the issues of "inclusive language". Without excising images rooted in masculine
identity, McFague explores the rich tapestry of other biblical imagery and invites creative consideration of its provocative energy.
Since this ground-breaking book was published, "metaphor" has
become a word used loosely for almost any figurative reference, a
tendency I don't find helpful. From McFague I learned to think
carefully about how specific forms of expression function and why
they can generate unexpected reactions and, sometimes, misunderstanding. She helped me become more considerate in my use of
language and set up my adventures in hermeneutics that continue
to inform my work as pastor and scholar.
The work of Paul Ricoeur led me through many important
issues as both biblical and pastoral interpreter. Perhaps the most
influential on my discipleship is Essays in Biblical Intelpretation.
His essay on "the hermeneutics of testimony" gave me a new angle on biblical genres and their unique voices. It also sparked a
reconsideration of the place of "testimony" in ministry and teaching. I grew up among friends whose churches insisted on "personal testimony" and found myself weary - by age 15 - of this
format. And yet I recognized the power of personal stories in preaching. Ricoeur's insight into the testimonies of different biblical genres, and the corresponding challenge to discern truth in its generic
disguises, marked an important turning point for me as a pastoral
theologian. So much in ministry relates to personal testimony in
some sense. Issues of discernment are critical for those who listen
and interpret the witness of the Spirit clothed in stories others tell.
A work on John Calvin brought together my interest in figurative language and the place of testimony in tradition. William
Bouwsma published John Calvin: A Sixteenth Century Portrait in
1987. His insight into Calvin's paradoxical use of imagery transformed my understanding of my Presbyterian denomination.
Bouwsma looks at the images of the labyrinth and the abyss, characterizing Calvin's sense of the former as a symbol of order and
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the latter, of freedom. Bouwsma proposes that these images hold
up the "competing anxieties" in Calvinist tradition. Calvin uses
each one to talk about sin. The "labyrinth of sin" points to hidden
structures in human life that direct us away from God's intention.
The "abyss of sin" pictures human freedom run amok, defying authority and responsibility. When structure and order defy God, tyranny results. When freedom defies God, anarchy erupts. Bouwsma
suggests that these poles create a tension throughout Calvin's work.
Tension becomes a paradox, however, when we realize Calvin also
wrote of the "labyrinth of grace" and the "abyss of grace". Both
order and freedom are gifts of God.
The notion of competing anxieties has helped me understand
the tensions within my denomination, The Presbyterian Church in
Canada, in the last decade. Some people fear tyranny, the perversion of order, more than the risks in freedom. Others fear anarchy,
the decay of freedom, more than the risks in order. We forget God
gives gifts through order and through freedom, calling both to account in our discipleship. Recognizing the tension does not always
resolve differences with those whose anxiety is provoked from the
opposite pole than mine. Recognizing the fear or anxiety does,
however, help me seek the story behind the opinion when the church
must decide how to negotiate the tension between freedom and
order in setting policy and elaborating doctrine.
I encountered the books mentioned so far during my early
years in theological education and ministry. As a professor, so many
books entered my life each year it is hard to identify a few key
titles without thinking of a dozen others. Two books helped clarify
my theological thinking after I came to VST. The first is God for
Us by the late Catherine Mowry LaCugna. Her study of Trinitarian
thought (finally!) helped me understand ancient formulations of
the Trinity and connect them to concrete choices not only about
God-language but about how we live faithfully day by day. Her
work is a source for The Transforming Godby pastoral theologian
Tyron Inbody. He examines a variety of ways people make theological meaning in the midst of suffering. The model he.proposes
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draws on trinitarian faith and process philosophy. I have wrestled
with questions of who God is for us when we suffer and where
God is in a world plagued with brutality and tragedy since I was a
child. Both these books engage me in challenging and comforting
ways, as they examine tradition carefully and press poignant questions of our generation. They are going with me to Scotland!
Books from The Iona Community are also treasured companions. When I began teaching on ministry, I read Only One WayLeft
by George MacLeod, founder of The Iona Community. I reread it
last year, smiling at his 1955 declaration that Christendom was
long dead. It seems many North Americans only discovered this in
the 1990s! MacLeod looks at traditional theological themes on
Church and Ministry, daring the reader to think in new ways about
priorities for mission. His concerns still challenge me to consider
when the structures of the Church serve God's call to do justice in
the world and when those structures absorb too much of our energy for service. Contemporary writing from The Iona Community
also inspires my worship leadership. The four editions of "The
Wee Worship Book" are filled with prayers that nourish me in public
worship and private meditation. As I begin my three years serving
as one of the team of worship leaders on Iona, I anticipate the gifts
that all these resources continue to inspire.
My list of influential books can't be complete without novels
and essays. My love of reading, begun on Saturdays at the public
library as a child, connects with my pastoral interest in story telling and testimony. Canadian fiction introduces me to lives and
perspectives beyond those familiar to me. Of many influential
voices, Obasan by Joy Kogawa stands out. I read Obasan with a
women's group in BC and discovered that several members who
had grown up in BC had never learned about the internment of
Japanese Canadians during World War II. I witnessed how the truth
in fiction opens up heart and mind in a profound way. This story is
a poignant reminder how quickly a neighbour can become a stranger
in a time of anxiety, a testimony we must not forget when Canadian anti-terrorist legislation is being debated. The short stories of
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Stuart Maclean are going to Scotland with me as well. His ability
to explore the significant questions that arise in daily life is illustrated in "Emil", a story that makes me reconsider how I engage
people on the street every time I read it.
The essays of Kathleen Norris in Dakota: A Spiritual Geography have become favourites since native ministry students in
South Dakota recommended them to me. Norris has unblinkered
affection for small town life and rural church folk that reminds me
to listen for God's wisdom in daily details. Her portraits of prairie
life and landscape call out childhood memories of the refreshing
grace in a Chinook wind and the exhilarating freedom wandering
under the canvas of the prairie sky. Dakota will be my taste of
home if ever the Scottish wind feels raw or the Highland sky seems
bleak.
I cannot carry all these books with me, but in many ways,
they are woven into my life now. They are with me as I recollect
the transforming moments in which they first engaged me. They
are with me in my priorities for ministry and my way of being. St.
Paul's image of having God's treasure in earthen vessels comes to
mind. A book that seems unremarkable to one is a vessel of the
Spirit to another, encountered at a certain time and place. I count
these books as God's gifts to me as were the "teachable moments",
to use Calvin's phrase, they inspired.

-- -

-

-

----

Profile

A DOCTOR OR A MISSIONARY? "I HOPE I
WASBOTH": FLORENCE MURRAY'SKOREAN
CAREER, 1921-1969
by Ruth Brouwer
After Florence Murray officially retired in 1961 as a missionary of the United
Church of Canada she was asked in an
interview if she had been a doctor or a
missionary. With just that hint of asperity
in her voice that a question like this could
evoke, she replied, "I hope I was both".
For purposes of her acceptability to
a later generation of Canadians, it might
have been better if Dr. Murray had emphasized only her medical identity. By the
Withthe permissionof late twentieth century the missionary enHeatherMurray
terprise had come to be regarded as an
embarrassing, even "imperialist", aspect of the mainstream Protestant heritage, a topic best avoided. While there is certainly much
to regret in the missionary legacy, an attitude of wilful forgetfulness deprives us of a chance to understand its multi-faceted complexity and to make the acquaintance of some remarkable individuals. Dr. Murray was one of a number of highly qualified professional women who served the United Church in its overseas
missions in the years after the First World War. Such women were
generally "hands-on" Christian workers rather than "preachers".
Yet as opportunities arose they were not shy about acknowledging
and sharing the Christian faith that informed and energized their
service. This profile of Dr. Murray gives only the merest outline of
her career
as a doctor
and, yes, a missionary.
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Florence Jessie Murray (1894-1975) was the eldest of six children of a Presbyterian minister and his wife, a former schoolteacher.
Raised in small communities in Nova Scotia and Prince Edward
Island, all six children obtained university or professional degrees,
four ofthem becoming physicians. Alex, the oldest son, obtained a
doctorate in theology in Germany in the 1930s, while Charlie, the
youngest, was interned during the Second World War for communist activism. In Florence's old age she and Charlie had a special
closeness, for notwithstanding their political differences they had
a shared commitment to issues of social justice.
In At the Foot of Dragon Hill, the memoir published just after
her death, Murray eXplained that it had been her girlhood ambition
to enter the ministry. It was, of course, an impossible goal, but as a
student at the Dalhousie University Medical School from 1914 to
J919, she applied herself to the study of medicine with a similar
kind of intensity. It was a time when new and more rigorous scientific standards were coming to dominate ambitious medical schools.
It was also a time that presented Murray with unique opportunities
to gain hands-on experience, for she was a medical student during
the terrible Halifax Explosion of 1917. She was also the only doctor available to work in Lockeport a year later when the south shore
community was stricken with an outbreak of the deadly Spanish
influenza that accompanied the end of the war. After graduating,
Murray served a short internship in a Boston hospital for indigents.
Horrified by the hospital's low medical standards and callous approach to patient care, she returned to Halifax to work as an assistant to a well-known surgeon, acquiring some private patients, and
at the same time getting a job as demonstrator in anatomy at the
medical school.
In the summer of 1921 she left Canada for the impoverished
Japanese colony of Korea as a missionary of the Presbyterian
Church in Canada's Women's Missionary Society. This mission
would be transferred to the United Church in 1925. Despite her
youth - she was still only twenty-seven - Dr. Murray already
had a rich fund of practical experience, as well as a firm commit-
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ment to the standards of scientific modern medicine that good
medical schools and journals were then seeking to instil. Over time,
this kind of background, along with the strong work ethic and sense
of duty implanted by her Maritime Presbyterian background, would
enable her to make a solid contribution to the development of western medicine in Korea. But during her first missionary term (192127), her high professional standards and zeal to "keep up" would
be severely challenged.
It was not just that Korea was technologically "backward"
and its colonial bureaucracy a source of ongoing ITustration. The
older missionaries, even the doctors among them, tended to view
medical work as no more than a tool for furthering evangelism. As
a consequence, such work was underfunded and understaffed, conducted in inadequate facilities, and with little regard for modern
professional standards. What especially troubled Murray about this
approach to mission medical practice was that it was conveying all
the wrong lessons to the Korean health workers who were learning
from their missionary mentors. Transplanted western medicine, she
believed, needed to be practised and taught at the highest possible
level - no matter how unpropitious the setting - if it was to
serve as a true and effective witness to the spirit of the Great Physician. Thus, within a month of her arrival in Hamhung, northern
Korea, she was writing to her brother Foster, a medical intern in
Halifax, to express her dismay at the work she was seeing in the
small mission hospital established by her beloved fellow Maritimer,
Kate McMillan. It would not be the last such letter. But a dramatic
change in her circumstances would soon give Murray a humbling
new perspective on the challenges of modernizing missionary medicme.
With Dr. McMillan's sudden death at the end of 1921, she
herself was assigned responsibility for the hospital. Inevitably, as
she struggled to adapt her standards of medical practice to the limitations inherent in her new work environment, she experienced a
good deal of frustration, even anguish. Yet what is remarkable is
how quickly she was able to accommodate herself to the realities
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of practice in pre-modem, Japanese-controlled Hamhung, without
abandoning her long-term goals. For the next twenty years she
would work systematically for those goals, learning along the way
to appreciate her Korean colleagues and to value even incremental
gains. In June 1942, after some six months of a working internment by the Japanese, she was returned to Canada along with nurse
Beulah Bourns and two ordained colleagues, in an exchange of
wartime detainees. By then the mission hospital had a school of
nursing, reportedly the first in the province, a tuberculosis ward,
systematic laboratory and x-ray work, and other elements of modem medical practice. From a makeshift building with ten beds and
one Korean doctor it had evolved into a hundred-bed hospital with
at least six Korean doctors. Meanwhile, the man chosen to replace
Murray, surgeon Koh Pyung Kan, had all the qualities she most
admired in a doctor and a Christian gentleman. She could not know
as she left Hamhung that it was for the last time, and that when
next she met Koh and other Hamhung staff they would be among
the millions of refugees making new lives in postwar South Korea.
Though Allied victory in the Second World War ended the
Japanese occupation of Korea, the communists replaced the Japanese as the controlling power in the north. Under these circumstances, the Canadian missionaries could not go back to their former
stations, and instead participated in existing ecumenical work in
the south. The Women's Missionary Society accepted a request
for Florence Murray's services from Helen Kim, the president of
Ewha Woman's University. Kim had obtained permission from the
interim South Korean government to raise Ewha, a girl's school
and college founded in Seoul by American Methodists, to university status. She was anxious to start a medical training programme
for women as part of the new university's offerings, and wanted
Murray's help in that task.
Arriving back in Korea in the summer of 1947, Murray accepted her new positions - associate dean of the new medical
department and assistant superintendent of the associated hospital
- but she did so with misgivings. She believed that Kim's plans
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for a new medical department were premature, given the lack of
adequate medical personnel, funds, physical facilities, and indeed
even hospital patients who could serve as a basis for medical students' clinical training. Like many mission "modernizers" at the
time, Murray favoured a policy of one, strong, ecumenical, coeducational, multi-faceted Christian university in South Korea,
rather than several small, struggling institutions for Christian higher
education. She therefore advocated co-operation in a joint medical education programme with another mission-founded institution, Severance Union Medical College and Hospital. But it was
not to be. Convinced of the necessity of establishing separate medical education for Korean women at the earliest possible date, Kim
resisted a co-educational approach. In these circumstances,
Murray's professional relationship with Ewha (which would eventually become the largest women's university in the world!) was
short-lived and uneasy. Though she and Kim shared a Christian
vision for Korea's future, and though both were decided feminists,
their approaches to modernizing the country after its decades of
exploitation and underdevelopment were significantly different.
Well before 1950, therefore, Murray's main commitment had shifted
to Severance.
Among other roles, she taught in Severance's medical college
and was assistant superintendent and acting head of paediatrics in
the hospital. Arguably, however, her most valuable contribution to
Severance during this period was something that sounds pedestrian, or even neo-colonial. She was its official voice with the New
York-based Cooperating Board for Christian Higher Education in
Chosun (Korea). Both before and after the Korean War she wrote
numerous letters to this North American ecumenical agency. Avoiding sentimentality and pious embellishments, she presented detailed
arguments not only for money and western specialists, where the
latter were still needed on the Severance staff, but also for opportunities for Korean practitioners and students to go abroad for further training and experience. "[S]ane and judicious" was how one
Board official described her recommendations.
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Murray never entirely got over a sense of loss about the work
and the way oflife left behind in the north. Nostalgia-tinged friendships with other refugees from that former life would remain important, and decades later there would still be reunions. Nonetheless she had established a satisfying professional and personal life
in Seoul in the three years following her return to Korea. Then, in
June 1950, along with other missionaries, she was forced by the
outbreak of civil war to flee the country once again. Knowing how
great its medical needs would be, she chafed to return, telling the
WMS that she would, if need be, go back under Red Cross auspices. By October 1951 she and several other Canadian missionaries had been allowed back, though the war was still raging. Living
first in Pusan on the southeast coast, to which South Korea's government and thousands of refugees had fled, Murray served for a
time on a Danish Red Cross hospital ship. In what would prove to
be the first in a series of honours from governments and universities, she was decorated for her work on theJutlandia with a medal
from the King of Denmark.
By the spring of 1952 she was again in Seoul, reportedly the
first civilian western doctor to return to that war-ravaged city (it
had twice been captured by Communist troops). With Beulah
Bourns, she joined Korean staff in trying to rehabilitate Severance
hospital, whose physical plant had been largely destroyed. The two
women also became involved in distributing the relief supplies that
were starting to arrive through the United Nations and other agencies. Far from wishing to escape Seoul's chaos, Murray seems to
have thrived on the many roles she was called upon to play during
this interval. Letters to her family convey a remarkable sense of
serenity, evenjoie de vivre, despite the devastation all around her
and the realization that another attack on the city might be imminent. She rejoiced in the Koreans' resilience in the face of extreme
hardship, and in the evidence around her of international cooperation. Writing in April 1952 about an interracial and ecumenical
Easter service on a Seoul hillside, she described the experience as
"a sort of foretaste of heaven".
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The war brought frequent contacts with allied military personnel as well as UN relief and rehabilitation workers. Canadian
soldiers' assistance to her hospital and relief work seems to have
been provided mainly on an individual and informal basis. (There
are hints that some of the supplies they provided were also obtained "informally"!) UN agencies and US army units were in a
position to do much more by way of helping to rebuild Severance
and contributing supplies. Here Murray was able to play an important role by acting as a liaison and describing specific needs. From
time to time she was flown to military bases to address army personnel on medical problems in Korea, or on aspects of the country's history. She saw these contacts as opportunities to promote
international understanding as well as medical knowledge. Similarly, when representatives of civilian relief agencies and the media began flocking to Severance and to Seoul generally in the last
half of 1952, she welcomed the chance to present Korea and its
needs in a positive and upbeat way. Inevitably, the contacts established during this period also enlarged Murray's horizons and enriched her social life. She was not easily reconciled to the drinking
that prevailed at UN staff gatherings and other social events, but
she learned to tolerate it. As for the quantities of beer consumed by
Canadian soldiers, that, too, was troubling, but it received less attention in letters home than their acts of kindness to civilian victims of war, especially child victims.
After the armistice, as something approaching normalcy returned to South Korea, Murray played less of a role in day-to-day
medical work at the Severance hospital than had been the case in
the pre-war era. She was now a relatively elderly missionary, and a
generalist at a time when there were increasing numbers of Korean
specialists on the scene as well as a few young western specialists.
Though she remained in the role of assistant superintendent at Severance Hospital, and lecturer and clinical demonstrator in gynaecology at the college until 1955, she seemed quite prepared to accept the role of "filling in" in situations where there was no one
else to take up a particular job. It was in this spirit that she began
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the task of trying to organize medical records at Severance in the
mid-1950s. It was in this spirit, too, that she continued as correspondent for Severance with the Cooperating Board in New York,
even after the administrative changes through which Severance
became the College of Medicine of the newly formed Yonsei University in 1957, and the Cooperating Board became part of the
new United Board for Christian Higher Education in Asia. In this
role she kept the Board apprised of such matters as the protracted
and delicate negotiations involved in holding the US Eighth Anny
to its undertaking to build a memorial chest hospital at Severance.
She also requested medical supplies and personnel and coordinated
North American donations of money and equipment. This was not
a question of perpetuating dependency but rather of presenting
pressing needs in a country still decades away from its "economic
miracle".
Then, despite having celebrated her whangnap - her symbolically significant sixty-first year - Murray was given another
chance to make a contribution as an institution-builder. In 1958
she was appointed chair of the Wonju Union Christian Hospital
Board and Building Committee. As such, she was in charge of a
project undertaken jointly by US Methodists and the United Church
of Canada to provide for a region that had suffered greatly during
the war, and was still largely without medical facilities. For one
year Murray also served as Medical Director of the Wonju Hospital before being required to retire officially from the United
Church's mission staff.
Meantime, while the hospital was being built, she had undertaken innovative and multi-faceted work among families afflicted
with the stigma of leprosy who were living in a "village of outcasts" outside Wonju. While a Korean assistant scoured remote
parts of the province to locate and treat leprosy victims with medication supplied by the mission, she established a clinic to provide
treatment for leprosy patients (she had come to deplore the term
"lepers"). She also encouraged small-scale agricultural projects
among afflicted families and schooling for their children, all the
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while educating local people, including her own hospital colleagues,
about the importance of accepting and integrating non-contagious
members of afflicted families into the larger community. Later, the
leprosy project was taken over by the government and, to Murray's
great satisfaction, her assistant, himself a former leprosy patient,
became part of its public health team. A new village for former
leprosy patients established under her auspices became known as
Murray Village. Urban development would later force its removal
but not its destruction. In 1997 a monument erected in her honour
stood in the relocated settlement. Visiting briefly, I was received
with warmth simply because I was writing about Dr. Murray.
Official retirement in 1961 could not keep Murray in Canada.
She went back to Korea for another eight years, first serving in a
leprosy mission in Taegu, and then returning to Severance to a task
she had begun in the previous decade - attempting to organize a
medical records system and set up a training programme for medical records technicians. It was unglamorous work, and by no means
fully appreciated at the time by harried hospital administrators. At
the same time, it was a necessary step in the functioning of a fully
modem institution committed to teaching and research activities
as well as clinical treatment. Because she believed in its importance, in a letter to the Cooperating Board as far back as 1953
Murray had identified a medical records librarian as one of the
specialists that Severance needed. No such person having been
appointed, she had herself began the work after coming back from
furlough in 1956. Now, at age seventy, she returned to the task,
beginning with the basic work of sorting, and even vacuuming, old
and dusty records. Staff doctors were urged to pay more attention
to daily record-keeping and to surrender their inactive files, and
the administration was petitioned for suitable storage space. To
raise the profile of this aspect of medical work Murray even organized a conference on medical records keeping. Finally, she provided elementary instruction on the maintenance of records to a
few young Korean women, at the same time seeking financial support from the United Church for sending one such woman to Canada
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to receive specialized professional training in this relatively new
field. Her response to this last challenge was altogether typical of
Murray. During her glory days in Hamhung she had taken pride in
her surgical skills and her efficiently run hospital. Now, she was
not too proud to do that vacuuming, nor afraid of being regarded
by busy young men as a tiresome old lady, so long as it would yield
the results she wanted in professional medical records.
For Florence Murray there was no discontinuity between being a doctor and a missionary. Throughout her career she had put
far more emphasis on professional medical practice than had been
the case for her predecessors, committed as they were to making
conversions. Yet during her years in the north she had never hesitated to use the mission hospital as a site for evangelism. This was
particularly the work of the hospital's Korean Bible workers, but
as opportunities presented themselves she herself spoke to patients
about her Christian faith. In villages beyond Hamhung she had
joined other staff in work that combined basic public health treatments with a simple religious message. Later, in postwar South
Korea she often went to makeshift refugee churches in and around
Seoul to show solidarity with the impoverished worshippers and
help out with their services. There can be no question but that she
was a doctor first and an evangelist second. Still, her response to
the question "Were you a doctor or a missionary?" was, I think, an
attempt to convey the idea that being a committed Christian physician in a foreign land had required her not only to exemplify, but
also, when appropriate, to speak about, her faith. Like her strong
personality, that faith had mellowed over the years and grown in
tolerance and grace.

-
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REVIEWS
EAGER FOR WORSHIP:
Theologies, Practices, and
Perspectives on Worship
in The United Church of
Canada
(The McGeachy Papers
Vol. VII)
by Charlotte Caron
Toronto: The Division of
Ministry, Personnel and
Education, The United
Church of Canada, $18.95
In Eager/or Worship,Charlotte
Caron, Professor of Pastoral Theology at St. Andrew's College in
Saskatoon, presents the fruits of her

long reflection on worship in the
United Church of Canada. Inaccessible and beautifully written prose
she examines and evaluates the beliefs typical in the United Church
regarding worship, and the practices
commonly followed, often with reference to the conventions and beliefs of other denominations. Beginning with an overview ofthe nature
and importance of worship, moving
through chapters on the role of the
session or worship committee, on
the sacraments, on the Bible, the
sennon, music, special services like
funerals, and concluding with

--

guidelines for just worship practices, she offers both an overview
of the theology underlying various
worship practices and a how-to
guide for those leading worship.
Careful attention is paid to the diversity of contexts and types of pastoral charges that exist in the United
Church, and how these differences
are reflected in worship.
The book will make an excellent introductory guide for people
new to leading worship and a wonderful reference resource for worship committees and the newly ordained and commissioned. For
those experienced in leading worship or simply interested in it, this
book reflects what is presently happening in United Church worship
and why. Briefhistorical overviews
identify and trace the roots ofvarious beliefs and worship practices,
so that one gains a sense of where
they come ITomin the Christian tradition. This is a mirror that both reflects where the church is now and
at the same time gently points to
where it should be going in tenus
of worship in the future. As the
spectrum of beliefs and practices in
United Church worship are mapped
out, readers will find themselves
thinking about the worship of their
own congregations, recognizing descriptions of their own worship
practices and the theology behind
them, or perhaps seeing suggestions
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for alternative practices. Questions
near the end of each chapter involve
the reader further by encouraging
reflection on the worship we lead
or participate in.
If a critical comment must be
made, it would be that the chapter
on music in worship, while useful,
is not as strong as others, being
culled mostly from other sources.
It is also a pity that there is no sustained reflection here on the new
style of worship that has entered
United Church life through the influence of conservative evangelical
congregations, with its heavy emphasis on contemporary music and
praise and lesser emphasis on Scripture and preaching. The chapter on
music might have been a place to
broach this; much of the differences
between the new style of worship
and the traditions Professor Caron
describes so well centre on the type
of music used in worship and the
way it is employed. In traditional
United Church Sunday morning
worship, there may be three to five
hymns and a choir anthem or solo.
In the new style, the service often
begins with four or five hymns or
"praise songs," sung one after the
other. The service in total might in-

clude twelve or more songs. Not
only is there more music in this
style, it is also typically played
quickly and at higher volume. In traditional United Church worship
Scripture readings and the sennon
are often at or near the centre of
worship. By contrast, a service in
the new style of worship may have
only one, or even no Scripture reading. The sermon is often much
shorter than in a traditional service.
Music in this new style clearly takes
up much more of the worship service and has a much greater importance than in traditional United
Church worship. It would have been
helpful to have an assessment ofthe
strengths and weaknesses of this
new style versus more traditional
approaches to worship. Perhaps
Caron will undertake this in another
book or article.
Even without such a discussion,
however,this book is to be highly
recommended. It is an excellent resource for anyone leading worship
in the United Church of Canada or
for anyone interested in its beliefs
and practices. Every church library
should have a copy.

- Don Schweitzer
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THE FUTURE OF
CHRISTIANITY
by Alister McGrath
Malden, MA: Blackwell
Publishers, 2002.
172 + xii pages.
Papercover. $29.00
"The future of Christianity will
not be determined by the fate or
shape of its western forms," writes
Alister McGrath, Professor of Historical Theology at Oxford, in this
stimulating overview of Christian ity's global potential at the dawn of
the twenty-first century.
With a critical yet sympathetic
eye, McGrath explores questions
confronting world Christianity entering its third millennium. "All is
not well in the household offaith of
the west," he says, "supremely the
mainline Protestant denominations." On the other hand, the author is quite confident predicting
healthy prospects for Eastern Orthodoxy, Roman Catholicism and evangelical Protestantism which, he suggests, will engage in creative fonns
of future ecumenical convergence.
McGrath considers it risky to
project how Christianity might fare
at the end of the twenty-first century. Who, for example, would have
predicted one hundred years ago
that, at the start of the twentieth century when perhaps one per cent of
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the Korean population was Christian, the percentage today would
stand at close to fifty?
The author excels when describing changing global developments
and their impact on Christianity. He
writes enthusiastically about the
transformation of religion and the
reshaping of Christianity in Africa
and Latin America. He discusses
new ways of being the church in the
west and details the marketing and
"McDonaldization" of the faith in
North America with its global implications.
Fundamentalism
and rising
pressures at certain "fault lines" involving Christianity and Islam will
impact the church's future. McGrath
predicts the decline of ecumenism
in the style of the World Council of
Churches which, he believes, is already superseded by grassroots,
unofficial cooperation in many
places. He states that just as Latin
was once the lingua ,/i-anca of major portions of Christianity, English
has emerged to take its place.
The last part of the book deals
with the failure of academic theology to address the vast majority of
the faithful. With Enlightenment
thought in disarray, new non-elitist
links are being forged between theology and spirituality. In the wake
of what McGrath believes is the
demise of current academic theol0!,'Y,he posits what he calls the "organic theologian" who is fully en-
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gaged in the midst of Christian community, contextually involved with
social process, and learning from
journalists, novelists, writers and
the media while rejecting the stance
of the classic "objective" and "independent" scholar.
Interestingly, this established
Oxford theologian claims that the
prophetic role of academic theology
is essentially muted because it is
integrally dependent on maintaining
a strong support base in the mainline
culture.
McGrath is provocative and
substantive. As an evangelical
Christian his biases show, particularly when directed against the traditional mainline denominations.
He only obliquely grants to those
once pivotal and powerful churches
the possibility that, in the next century and under the guidance of the
Spirit, many may reinvent and realign themselves out of necessity and
faithful conviction.
The author is best when painting with broad strokes, unleashing
an array of hopeful possibilities and
scenarios for the globalized church.
For enhanced benefit while reading
this book, refer frequently to the
second edition of the World Christian Encyclopedia (200 I, Barrett,
Jurian and Johnson).
-

--

Wayne A. Holst
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BETWEEN CROSS AND
RESURRECTION:
A Theology of Holy
Saturday
by Alan E. Lewis. Grand
Rapids: Eerdmans, 2001.
477 pages. $46.95
Alan Lewis died in 1994. At the
time of his death he was completing work on this manuscript which
has only now, seven years later, been
published. It is a book that has endured its own long Saturday. The
book is an embodiment ofthe story
it tells in other ways as well. Late
in its pages Lewis dares to "stifle
his professorial instincts long
enough to become, for a moment,
'1''', in order to tell the reader of the
incursion of cancer into his life:
Then let the author say that I
embarked upon this study - rather
presumptuously, I now suspect not having undergone in personal
life anything that could without hyperbole be labeled an "Easter Saturday" experience; but that I conclude this project no longer in that
fortunate (or impoverished?) condition. For somewhere in the middle of its writing (spot the seam!)
this volume sustained an interruption of many moons, and the fabric
of my personal and vocational history a long, disabling gash... And
the impetus oflife was arrested by
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a hiatus of waiting, demonic invasion, and near-teollination, which in
the circumstances almost demanded
to be thought of as an Easter Saturday analogy (403).
Interrupted in its writing by cancer, and in its publication by the
author's own death, this book is a
richly textured meditation upon
Holy Saturday. It is theology
grounded in pastoral reality. Reading its pages one is struck by the
way in which Lewis weaves the
warp of biblical theology with the
weft of contemporary global and
personal suffering, to provide the
reader with an evocative tapestry of
the gospel's saving narrative.
Lewis sets out to explore the
three days from Good Friday
through Easter Sunday - the
Triduum - trom a Refoolled perspective. His heolleneutical key is
the recovery of the long day of absence - Holy Saturday. Too often,
he argues, the church rushes from
Friday's darkness to Easter's light
in ways that negate the reality of
death that is real on Saturday. All
preachers know that they are paid
to get to Sunday's joy and comfort
as quickly as possible. Yet, as Paul
reminds, "he was buried" (I Cor. 15:
3-4). Lewis adds: "Death is given
time and space to be itself, in all its
coldness and helplessness" (37).
The book is well structured in
three coherent sections. "Hearing
the Story" rehearses the figural
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three day narrative ofthe New Testament that is the fundamental discursive logic of the church that is
called into existence by the good
news. "Thinking the Story" takes up
the theological issues raised by the
story of the cross. Here Lewis engages the thought of Karl Barth,
Jurgen Moltmann and Eberhard
Jungel. This is a "thick" conversation that views the cross through the
lens of trinitarian theology, a lens
that opens up the possibility of Holy
Saturday as a sacred reality in the
heart of God. The final half of the
book is taken up by the section entitled "Living the Story". Here
Lewis revisits Holy Saturday in
Auschwitz,
Hiroshima
and
Chemobyl. He moves trom living
the story in world history to living
the story in contemporary society,
to, finally, living the story in personallife. There can be no mistaking this for a book of speculative
theology. This is a book for and
about a church and world that liv~s
its life between cross and resurrection.
As I write this review I am in
the midst of a new - for me experience. For the first time in over
two decades of ministry I am leading a study group in our congregation that we are calling "Dying
Faithfully". Simply put, we are gathering to talk about our own death
and dying in the light of Christian
scripture and tradition. For all
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twenty-five of us it is a first. To our
surprise, our initial trepidation
about opening up this risky conversation has given way to wonder and
delight. We are rediscovering forgotten texts and abandoned practices of Christian faith in the face
of the forces of death that seem all
too alive and well in the world, in
society and in our own lives. Lewis'
book reminds us that our congregations are filled with folk who do not
live their life together within the
deeply imbedded "triduum" logic of
the gospel. We know about suffering. And we are eager to sing for
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Easter joy. But we do not know the
language of a narrative that holds
Friday and Sunday in a tensive relationship that refuses to negate the
reality of either. Lewis' evocative
recovery of Holy Saturday as that
dark period of abandonment between the terror of dying and the
utter surprise of rising suggests the
place where our church might rediscover the holy mystery of God's
presence that gives the courage
needed to voice God's terrible absence.

- EdwinSearcy

