VOLUME 24

SEPTEMBER, 2006

NUMBER 3

CONTENTS
Editorial
The Short Cuts of Torture Beckon

3

Articles
Torture and The Body of Christ
Mark Lewis Taylor

5

Reflections on Rural Ministry in the Early 21 st Century.

John H. young

21

The Ethics of Excellence, Part 2
Ross Smillie

31

The Recovery of Testimony
Edwin Searcy

37

Profile
Ray Hord: "Prophet Evangelist" of the United Church
Sandra Beardsall

48

2

TOUCHSTONE, SEPTEMBER 2006

Reviews
Memoirs of God: History, Memory, and the Experience
of the Divine in Ancient Israel
by Mark S. Smith
Arthur Walker-Jones

60

Introducing Ecofeminist Theologies
by Heather Eaton
Loraine MacKenzie Shepherd

61

Religion, Politics, and the Christian Right
by Mark Lewis Taylor
Don Schweitzer

64

The Kingdom is Always But Coming: A Life of
Walter Rauschenbusch
by Christopher H. Evans
Tony Thompson

66

Editorial

THE SHORTCUTS

OF TORTURE BECKON

In this issue the American theologian Mark Lewis Taylor has
provided us with a painful and prophetic article about the underbelly
of the War on Terror - torture. The article follows a theme of
Taylor's work in recent years and was part of a Winter Refresher
Course at St. Andrew's College in Saskatoon. In particular, he
addresses American torture and the culture of torture that has
marked a number of the U.S.'s foreign interventions and wars. This
troubling history has its echoes in French Algeria, America's
Vietnam experience and Britain's wars in Ireland. The article is
painful reading for any who hold America and Americans in high
esteem. Even as the American Courts wrestle with the legal status
of illegal combatants, Taylor outlines the corrosive effect of torture
on a culture of liberty and human dignity. And readers will be
interested to know that this is a concern not only for American
academics like Taylor; the Christian Century reports that in the
June 13 issue of the New York Times there was an advertisement
signed by 27 distinguished American religious figures, condemning
the use of torture by the American military and security forces.
Among those signing the ad were former president Jimmy Carter,
Cardinal Theodore McCarrick, Greek Orthodox archbishop
Demetrios, Nobel laureate Elie Wiesel, and Fuller seminary
president Richard Mouw.
Taylor's article is deeply rooted in his analysis of his country's
imperial power; however, there is little comfort for Canadian readers
here. The Arar case and the stubborn military and civil conflict in
Afghanistan provide cause for careful reflection on how - when
the stakes are high - the state is tempted to "take the gloves off'.
Taylor displays that it is common enough to find security forces in
a cycle of frustration and desperation where the short cuts of torture
beckon.
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Tortureis "any act by which severe pain or suffering, whether
physical or mental, is intentionally inflicted by or at the instigation
of a public official on a person for such purposes as obtaining from
him or a third person information or confession, punishing him for
an act he has committed, or intimidating him or other persons."
(General Assembly of the United Nations: "Declaration Against
Torture" December 9 1975)
Taylor invites acts of resistance by Christian communities
through the public acting out of the passion of Christ both in the
season of Lent and at the Lord's Table. The very life and witness
of the church to God's presence in the world is rooted in this place
where torture and suffering intersect with the witness to our
common humanity. To witness to our humanity, and to recognize
the profound folly of torture requires care and clarity on either
side of the 49thparallel, even if we are more hopeful for the wise
exercise of American power than Taylor is able to be.
-J.H.

--

TORTUREAND THE BODY OF CHRIST
By Mark Lewis Taylorl
Every senior [U.S. military] officer investigated [for abuse, torture or killings of detainees in U.S. custody in Iraq], save one, has been exculpated.
"The higher up the [courts marshal] go, the more problems they have with
people leading to the Pentagon," said Harvey Volzer,lawyer for one of the
accused soldiers. "Pappas [supervisor ofAbu-Ghraib operations] gives them
Sanchez [U.S. commanding General in Iraq], and they don't want that.
Sanchez can give them Rumsfeld, and they don't want that. Rumsfeld can
lead to Bush and Gonzales, and they definitely don't want that.2

When in history what has been called "the star of empire"
rises over a nation, marking its powers as global and efficiently
sovereign over all other political societies,3 many in that nation
count it a boon to dwell beneath it. Indeed there is much wealth,
also opportunity, that goes with a nation's imperial status; but for
peoples within that nation, as well as those on the underside of
empires abroad (as Iraqi civilians are today and many others), it is
a curse. French sociologist Emmanuel Todt, in his book After Empire,
has detailed the erosion of citizen life and public vitality that awaits
a U.S. public that continues to live complacent under the star.
The erosions are so many, and are underway at such a fast
pace today it often defies my capacity to address them. I usually let
suffice a commentary on the star of empire, imagined as a fivepointed one, which, contrary to the glory and brilliance that some
see, nevertheless oozes/drips a bile from each of its five points and
so poisons the body politic of the life of the nation that ventures on
the imperial quest.4 Of the five ominous points of empire, then, I
I

This is a revised version of one of three talks that Prof. Taylor delivered in

Saskatoon at St. Andrew's College Winter Refresher, February 5
2

- 8,

2006.

Alfred W. McCoy, A Question of Torture: CIA Interrogation,from the Cold

War to the War on Terror (New York: Metropolitan Books, 2006) p. 168.
3 Political philosopher Michael Doyle has defined empires as "political
relationships of political control by some political societies over the effective
sovereignty of other political societies." Michael Doyle, Empires (London and
Ithaca: Cornell University Press, 1986) p. 19.
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discuss (1) triumphalist unilateralism, (2) war, (3) nationalism, (4)
political and economic inequality, and (5) torture.
In this article I am focusing only on the latter practice torture. In relation to what is believed by Christians, I will relate it
to the notion of the body of Christ; hence, my title, "Torture and
the Body of Christ".

Torture
In the language of the 1984 V.N. Convention against Torture,
the definition of torture was given. Torture is
any act by which severe pain or suffering, whether physical or mental, is
intentionally inflicted by or at the instigation of a public official on a person
for such purposes as obtaining from him or a third person information or
confession, punishing him for an act he has committed, or intimidating him
or other persons.s

It is this defmition, or versions similar to it, that makes torture
prohibited by more than ten international and V.S. laws and
conventions.6

Torture:A Regrettable U.S. Tradition
The V.S. has used torture in its covert and counter-insurgency
campaign abroad for decades. It has taught torture, and admitted to
writing manuals of torture.?Activists and populations throughout
Latin America and the world know this welL8In addition, on the
home front, a more than occasional "ethos of torture" has long
4 Mark Lewis Taylor, Religion, Politics and the Christian Right (Minneapolis,
MN: Fortress Press, 2005) pp. 2-9.

5 GeneralAssemblyof

the United Nations,"DeclarationAgainstTorture",

December 9, 1975, cited from Edward Peters, Torture (New York: Basil Blackwall,
1985) p. 2.
6 Karen J. Greenberg and JoshuaL. Dratel, "Appendix C" in The Torture Papers:
The Road to Abu Ghraib (Cambridge, UK: Cambridge University Press, 2005) p.
124l.
7

"Pentagon Admits Use of Torture Manuals", National Catholic Reporter,

October 4,1976.
8 "The Salvador Option", Newsweek, January 2005.
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characterized the treatment of prisoners in U.S. jails, prisons and
police precinct stations. People of colour know this well. Thus,
torture as part of U.S. official policy is nothing new.
One doesn't need only to consult the victims. The fact that the
U.S. runs torture operations, intentionally refines torture
procedures, and then disseminates the teaching of them throughout
the world is a matter of published record. One of the most recent
and comprehensive treatments is offered by Alfred McCoy, in his
book The Question of Torture: CIA Interrogation,from the Cold
Warto the Waron Terror.He charts the history from the U.S. Cold
War period, and particularly the nervousness of the CIA during
that period over the possibility that the Soviets were using mindbending drugs for successful extraction of information from
recalcitrant detainees. The CIA spread out its contacts through a
network of academics and psychiatric practitioners - from the
Yales, Harvards, Cornells, and U. Penns of the U.S. (catching up
even a couple of academics at Canada's McGill University9)- to
develop a number of Draconian tests on unsuspecting volunteers.
This was all done toward the end of discovering the most
devastating modes of interrogation. The results were that while
some physical abuse was valuable, or so they claimed, it was
psychological abuse that was both more destructive and more
effective. One of the means of harsh interrogation often used today
by U.S. military personnel is that of forced standing for hours - a
physical hardship, yes, but even more of a psychological hardship
since victims of it often blame themselves for weakening.
These efforts provided the fertile soil out of which grew a
remarkably similar and predictable pattern of U.S.-based, CIA
orchestratedand disseminated,mode of interrogatorytorture.From
the Cold War period, it reincarnated itself in the Vietnam conflict,
where U.S.lCIA operation of the notorious Phoenix Program
resulted in the detention, torture, and extra-judicial execution of
tens of thousands of Vietnamese.When in 1975the U.S. was sent
packing from Saigon, the operations were taken to Latin America,
9 McCoy,

pp. 32-8.
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where the U.S. was determined not to lose the battle it waged so
intensely with communism. While the major site for torture
practices at the School of the Americas in Panama was closed by
President Jimmy Carter's human rights policy initiative, after the
entry of President Ronald Reagan to the presidency in 1980, U.S.
torture manuals and training centers surged strong again wherever
there was a regime that the U.S. thought was friendly to Washington,
but which was also under threat by leftist forces. "In January 1997,
the Baltimore Sun, Washington Post, and New York Times published
extracts from the agency's Honduran handbook, The Human
Resource Exploitation Training Manual, 1983, describing it as the
latest edition of a thousand page manual distributed to Latin
American armies for a twenty year period." One of those press
narratives began as follows: "A newly declassified CIA training
manual details torture methods used against suspected subversives
in Central America during the 1980s, refuting claims by the Agency
that no such methods were taught there."10
The details of the CIA history related by McCoy are many
and sobering. What I want to note here is the long-running character
of that history from the Cold War to the present, such that there
can be discerned in the key torture manuals of the CIA a consistent
thread, running throughout. Three manuals show this, in particular,
and McCoy examines them meticulously. The first is the 1983
Honduran publication to which I already referred. It was preceded
by its progenitor, the 1963 Kubark manual (or Kubark CounterIntelligence Training manual) which consolidated the results of
the psychiatric tests and experiments done on human subjects during
the Cold War. The techniques proposed in Kubark were continued
in the Honduran manual, and moreover, are refined but basically
the same in the "Instructions" orders given by U.S. General Ricardo
S. Sanchez for interrogating prisoners at Abu-Ghraib.ll
In post-9fll citizen fear, nationalism and hyper-patriotism
permitted an aggressive new policy of torture, and at many sites: at
U.S. guarded prison centers in Iraq, Afghanistan and in other U.S.
10
11

Cited in McCoy, p. 106, note 127.
Ibid. pp. 12, 153-55.

--

-- -
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detention centers around the world; at Guantanamo Bay Detention
Center in Cuba, where the U.S. has housed more than 500 "illegal
enemy combatants", denied them human and civil rights, and
subjected them to numerous abuses.12 Even Michael Ratner, a
seasoned international rights lawyer, who has prosecuted cases for
many years against U.S. officials for mistreatment (Haitians held
in Guantanamo detention center and those who have suffered U.S.
bombings and sanctions in Iraq since 1991) has expressed a new
level of shock about U.S. policies of abuse after 9/11, policies that

include what he documents as "war crimes". 13 The abuses of AbuGhraib, Iraq, and elsewhere, and the decisions of high officials
like Donald Rumsfeld to relax rules to allow some forms of torture
(together with justifications made by legal counsels with the Bush
regime, such as John Yoo, and Alberto Gonzales, the present U.S.
Attorney General), is now on display in a host of essays and
collected works, most notably in Karen Greenberg and Joshua
Dratel's The Torture Papers.14 CIA official, Cofer Black, put it
bluntly at a 2002 Senate Intelligence Committee hearing: "All you
need to know is that there was a 'before 9/11' and there was an
'after 9/11'. After 9/11 the gloves come off."15
The gloves actually came off quite soon, and with intent.
Torture, especially on the level we see it today, requires policy
decisions and intentional organization. Immediately after his
evening speech on September 11, 2001, Richard Clark reports that
George W. Bush addressed his White House counterterrorism staff
and said, "any barriers in your way, they are gone." When even
Defense Secretary Donald Rumsfeld interjected that there were
legal restraints on such action, the president shouted back, "I don't
care what the international lawyers say, we are going to kick some
12 Michael Ratner and Ellen Ray, Guantanamo:
What The World Should Know
(White River Junction, Vermont: Chelsea Green, 2004).
13 Ratner and Ray, xvii.

14 In addition to Greenberg and Dratel (note 6, above) see also Mark Danner,
Tortureand Truth:America,Abu Ghraiband the Waron Terror(NewYork:NYRB,
2004).
15 Cited in Jane Mayer, "Outsourcing
Torture", The New Yorker, February 14
and 21, pp.11,12.

10

TOUCHSTONE, SEPTEMBER 2006

ass."16 Further, when CIA head George Tenet was briefing Bush
about the later capture of suspected al-Qaeda operative AbuZubayda, he had to infonn Bush that it was hard to get infonnation
out of the man since he had been wounded in the groin and was
groggy from pain-killers. At this point, Bush turned to Tenet and
asked: "Who authorized putting him on pain medication?" About
this statement New York Times journalist and author writes that
wherever this statement sits between joking banter and serious query,
"this episode offers the most direct link yet between Bush and the
harsh treatment of prisoners by both the CIA and the U.S. military."17
Similar careful studies and investigations reveal damning evidence
that other higher officials seemed to be fully in the know about
mistreatment that violates standing law and conventions against
torture. This is evident from the writings of General Antonio Taguba,
Co1.Janis Kaprinski, and McCoy. 18 The high officials tend to justify
these various modes of "taking off the gloves" as necessary for
extracting infonnation from al-Qaeda and those with knowledge of
the insurgency in Iraq.
A major problem with this line of reasoning is that, in addition
to being a flagrant violation of human dignity, torture rarely works.
In fact, as experienced FBI interrogator Dan Coleman states about
his close work with the CIA on counter-terrorism cases for years,
it is actually the extending of due process to detainees, and building
rapport, some human connection, which "made detainees more
compliant, not less". Under torture and abuse, detainees will say
anything and they are usually lies or the lies are nearly impossible to
sort out from truth. "Brutalization doesn't work. We know that.
Besides, you lose your sou1."19 Actually, from his survey of the
history of U.S. use of torture, McCoy admits that there is one
condition under which torture does seem to work for extracting
infonnation, Le. when a government, as the U.S. did in its Phoenix

16

Richard A. Clarke, Against All Enemies: Inside America:S War on Terror

(New York: Free Press, 2004) p. 24. And commented
17

on in McCoy,

p. 113.

James Risen, State of War: the Secret history of the CIA and the bush

Administration

(New York: The Free Press, 2006) p. 22.

McCoy, pp.138-40, pp.142-44. General Janis Kaprinski was the supervising
commander of the Abu-Ghraib facility before General Sanchez ordered its key
interrogation operations to be handled by military Special Access Programs.
19Ibid
18

-

-----
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Project in Vietnam, and as France did in Algeria at mid-20th century,
deploys "mass torture". This is a torturing of such large numbers
from a population - in the hundreds and thousands - that one is
able to sift through the many tales of half-truths to build some
composite that provides necessary material. As McCoy also points
out, mass torture also usually ends up in massive extrajudicial
executions as it proves unwieldy and inconvenient to keep around
and maintain so many broken bodies.20The problem with this is not
only does the torturer loses his or her "soul" in the process, but also
the nation allowing mass torture loses its international respect, and
in spite of gaining information, usually loses the war as a whole (as
both the cases of the U.S. in Vietnam and France in Algeria point
out). At present, the U.S. may not be deploying mass torture, but
what it has done is extensive enough that the political fallout and
blowback are considerable. McCoy summarizes the state of the
present U.S. operations of interrogation and their consequences
(these figures may at present be even higher):
the toll from President Bush's orders, as conveyed in these memos and others
still secret, would be chilling - some 14,000 Iraqi "security detainees"
subjected to harsh interrogation, often with torture; 1,100 "high value" prisoners interrogated, with systematic torture, at Guantanamo and Bagram [Air
Base in Afghanistan]; 150 extraordinary, extralegal renditions of terror suspects to nations notorious for brutality; 68 detainees dead under suspicious
circumstances; some 36 top al-Qaeda detainees held for years of sustained
CIA torture; and 26 detainees murdered under questioning, at least 4 of them
by the CIA.21
Adding to the casualties from this covert war, Bush hinted at torture and
extra judicial execution during his State of the Union address in January,
2003, when he spoke about "3000 suspected terrorists" arrested in many
countries. And many others have met a different fate. They are no longer a
problem for the United States. To all these statistics, we should add another
casualty- one great nation's international reputationY

This is the ugly consequence of destroying lives, destroying the soul
of torturing peoples, as well as the bodies and souls of the tortured.

-----20

McCoy, pp.198-203.

21

Ibid. p.12S, n42, for sources.

22McCoy,

125.
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So what positive function of torture might the practice have, such
that regimes deploy it? Are they just mistaken?
What torture does do is to shore up the power of the state
over other entities in the global order, and over the citizens a regime
wishes to rule. Torture, announced as a necessary practice, and
then implemented (even if sporadically) atomizes a citizenry and
increases a state's capacity to rule and to contravene genuine
democratic challenges. Torture is known to reduce the language of
tortured persons to the babbling sounds of a pre-speaking child.
"He howls," notes Jacobo Timmerman, recalling his own and others
torture in Argentina.23 Torture is control over speech, and the fear
and haunting power of torture erodes the collective linking by
language between citizens, which is necessary to citizen
collaboration in democracy and for resisting leaders' tendencies to
usurp power. Thus, as William Cavanaugh notes, "Torture breaks
down collective links and makes of its victims isolated monads."
Elaine Scarry, in her book, The Body in Pain, argues that the tortured
person is reduced to inexpressibility. The sufferer's language is
destroyed. Torture "unmakes", as she says, the tortured individual's
world.24I would add that it makes and extends the world( s) claimed
by the state. This isolating and breaking down is a resource for
unchecked state power.

The Threat of Religiously Sanctioned Torture
American torture is especially problematic today, because of
the kinds of figures who are at the helm of the ship of state. I have
in mind a kind of Christian religiosity flourishing among them.
And I have something more in mind than just the way the Christian
right is mobilizing to underwrite an aggressive U.S. nationalism,
and something other than its attempts to tear down walls between
church and state. What I have in mind is the way nationalized forms
of Christianity - "Constantinian Christians", as Cornel West has
---23 Jacobo Timmennan,
Prisoner Without A Name, Cell WithoutA Number, trans.
Tony Talbot (New York: Vintage Books, 1988) pp.32,3.

24

ElaineScarry,TheBodyin Pain:TheMakingand Unmakingof the World

(New York: Oxford University Press, 1986) pp. 27-59.
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tenned them - have, in other contexts and potentially in ours,
made a Christian virtue of torture. How s.o?Well, I grant it is a sick
and twisted move, but situations of fear in which torture is accepted
as necessary often leads, as in Argentina's "Dirty War" of 1970s/
1980s, to a sacralization of victims of torture, such that their
enduring of torture is rendered as a way to hallow and sanctify the
state. Their deaths are not only an efficient way to rid the state of
dissenters and perceived enemies; torture also becomes a ritual,
which when repeated gives the tortured person the role of blessing
the state through and by means of his or her drawn-out deaths.
Franz Graziano produces documentation of a torturer in an
Argentina torture house: "You are Christ," says the torturer to his
victim on the table of a torture center.25"EI Tijano" ("the Texan"),
another notorious torturer in Argentina, told a young female victim,
Graciela Geuna: "You're not going to be able to die, little girl,
until we want you to. We are God here. "26The State, in other words,
assumes the role of the protective father, protective of order, of
"freedom from terror", and the victim in this twisted State theology
is made a Christ figure, a scapegoat in the worst sense, whose
suffering fuels the protection of the State.
Perhaps it seems alarmist to worry, as I do here, about this
scenario; but better to know of this dynamic and prepare to prevent
it, than to be uninfonned about it and surprised by it later. What we
must be vigilant over, especially in a Christianized imperial power,
is the destructive use of religion for dehumanizing torture, and the
dehumanization of religion itself. There is also the fact that torture
often drives torturers to develop religious rationalizations, to craft
mythologies to charter their acts of torture, to fonn prayers to hallow
it. (Recall "The Torturer's Prayer" in Chile.27They will reach for
the religion at hand that cozies up to state power, twist it - if it isn't
25

Franz Graziano, Divine Violence: Spectacle, Psychosexuality and Radical

Christianity in the Argentine "Dirty War" (Boulder, CO: Westview Press, 1996)
page.
26Marguerite Feitlowitz, A Lexicon of Terror: Argentina and the Legacies of
Torture (New York: Oxford, 1998) pp. 9,10.
27Cavenaugh, 24n6.
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already twisted enough - for the purpose of sacralizing the horror
of torture. Among U.S. evangelicals - especially those from the
Christian Right - there is already a mythology and practice of
"redemptive violence" that all too often valorizes the beating of
children,neglectingthe imprisoned,and bombingenemiesoverseas.
It is hardly unthinkable that Christian sacralization of torture could
happen in the U.S.
Performing The Body of Christ Eucharistically
When speaking on these themes, whether in the 1980s and
90s regarding American torture of peoples to the south, or in the
1990s pertaining to prison abuse and police brutality, I often
received the questions, "What can we do? How can we stop this?"
If I am speaking to Christian audiences, I often point to my
understanding of grace as a power given to us in the form of what
I termed in RememberingEsperanzaas a "reconcilatoryliberation",
a unity-making liberation always at work, always beckoning us to
take the stands, do the work, suffer the cost, all to discover, insofar
as possible, that grace of a more flourishing life for all peoples.28
Or, as with my last book, The Executed God, I point to the gospel's
way of the cross as (a) "adversarial politics", (b) "a performance
of creative dramatic action", and (c) an "organizing of social and
political movements".29All these are no mere addenda to grace,
but constitutive of grace and faith as I understand them. Especially
important is the second dynamic, though it is not separable from
the other two. The performance of faith through creative drama is
what I referred to in The Executed God as a "theatric of counterterror" (a theatric to counter the theatrics of terror of our times).
This I take as consonant with Elaine Scarry's call to make and
remake the world againstthe torturer's unmaking.Thus, I am asking
here how this making might be done in the way we perform
remembrance of Jesus' body broken on the cross.
----28 Mark Lewis Taylor, Remembering
Esperanza: A Cultural-Political Theology
of North American Praxis (Minneapolis, MN: Fortress Press, 2005/Maryknoll,
NY: Orbis Books, 1990).

29Mark Lewis Taylor, The Executed God: The Way of the Cross in Lockdown
America (Minneapolis, MN: Fortress, 2001).
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My activist colleagues, especially those outside the church,
would be perplexed in the extreme that I, indeed anyone, should
turn to notions like the body of Christ and the Eucharist as a resource
amid the American torture state. "What hath the table of the Lord's
Supper to do with the torturer's table?" they might ask. My reply,
"Almost everything." But we are going to have to liberate the
Eucharist practice from what it has become in so many North
American churches, in order to see its relevance and to experience
the liberating power it can have. To address and effectively redress
the problematic of American torture, then, I suggest the following
three steps.

The Body of Christ as Social
First, we need to celebrate our spiritual life in the body of
Christ as social. As part of the "body of Christ", we have our life in
an ever richer more profound social space. Here I am trying to
establish the sociality of the notion, "body of Christ". The journey
of Jesus' own body as portrayed by the Gospels during the days of
Passion and Resurrection shows the unfolding of this social spirit.
The body of Jesus of Nazareth (already in and a part of society and
history) crosses boundaries through a radically inclusive love that
in doing justice puts him at risk with both religious and political!
imperial elites. The solitary figure is presented in the Gospels,
though, as repeatedly uniting with his followers at table, in a whole
host of table rituals, we might say; and finally, in a feast, the last
supper, that anticipates the great eschatological banquet of the
kin(g)dom of God, where all peoples are included and gathered
together. Jesus' body is a body-with-others, around the table, in a
collective. Even when lifted on his cross, and amid cries of
abandonment and isolation, there are the criminals also being
executed with him, to whom he is joined, the women and others at
the foot of the cross, the comings and goings of many on Good
Friday, Holy Saturday and then at the narrated empty tomb.
Recognition of the resurrectedJesus is presented, as in the Emmaus
road incident, amid several walking together, breaking bread with
one another, moving on the way - a moving that is a moving

16
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alongside, with and in communion with others.
Precisely this understanding ofbelongingness to Christ, being
a social experience, is often difficult to hold in the U.S. cultural
milieu. Here the reigning discourses of the churches fixes on "a
personal relationshipwith Jesus", which usually means the primary
experience of grace comes as an individual experience of God that
is only secondarily social. As New Testament theologian Herman
Ridderbos writes about the Pauline views of new life in Christ, the
situation in the New Testament is the reverse and proceeds thus:
"those who by virtue of the corporate bond have been united with
Christ have died and been buried with him, may know themselves
to be dead to sin and alive to God in the Spirit." They are, once
included in this new life context, no longer in the flesh, but in the
Spirit.30
The Body of Christ as Liberating Sociality
Second, we are forced to ask, I think, "But what kind of
collective? What kind of sociality is the body of Christ disclosed
in Jesus' way?" A responsecan be derivedby recallingthe backdrop
of Jesus' passion events, namely the Passover, complete with its
remembrances of the emancipation of the Hebrews from their
tyranny in Egypt, from slavery, into a structured liberation for
flourishing. Jesus, the Galilean Jew, as the Gospels portray him,
moved from Galileeto Jerusalem, to the hottest spot in the territory,
where remembrance of God's deliverance from the cruel politics
of Egypt mergedwith expectation of a deliverancefrom the politics
of empire and occupation in Palestine. Passion Week is understood
best, I suggest, as a deliverance of a people, of their bodies, as well
as hearts and minds and souls - their fullness of being - from
the social, politicaland physical cruelties of domination.The drama
of Jesus' Passion Week is painted on the canvas of Passover, its
memories of a past deliverance and its hopes for a future one. The
meaning of Jesus' ministry in that week - of his teachings, of his
death and of his resurrection - needs to be found in his Jewish
JO Herman Ridderbos, Paul: An Outline of His Theology. Trans. John Richard
de Witt.
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belonging to that heritage of Exodus, in his belonging to a people
sufferingthe death, control, surveillanceand occupationand torture
with which Jesus and so many lived, and which he memorably
suffered.
Again, in U.S. churches, it will not be easy to preach, teach
and be heard, if we read Passion Week this way. The Eucharistic
meanings, as usually interpreted and practised, have been
constricted largely to meditationson individual guilt and salvation,
mystified on a plane far above earthly domains of relationships,
communities, politics and imperial brutality. In this way we lose
not only the politics of liberation so dear to Jesus and Jewish
spirituality, but we also lose the earthiness of Christian practice.
The bread and wine of the meal, rather than being the food and
drink that sustains a community - the body of Christ - ceases to
be food and drink and often becomes nutritionless wafer and a
mini shot or sip of wine or juice yoked in a fervent prayer for
individual forgiveness. In contrast, the passion of Christ, the
meaning of the body of Christ, read against the canvas of the
liberation of people and their bodies from oppression, provides a
very differentkind of spiritualityof remembrance,one that is earthy,
political, social, alive with meaning for any systems that brutalize
and tyrannize.

Body of Christ as Eucharistic Action! "Acting Up!"
So, third, the Eucharist is a social space of performance. It is
a life-context in which the body of Christ Acts Up!, we might say.
The bread is broken, the cup lifted, words are spoken. In my 1991
book, Remembering Esperanza, which sought to think through the
Eucharist in relation to the problems of world hunger (the denial/
lack offood and drink to so many) I suggested that even the words
of institution might be seen as "performative utterances", borrowing
a term from philosopher J.L. Austin. The words of institution are
not intoned solely as a remembering back, but as that kind of remembering that is heavy laden with expectation, expectation of
deliverance of a groaning people (of hungry people, today),
expectation that hearers will perform a distribution of elements,
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not only among themselves but also as food and drink to those in
need. The Eucharistic practice of the body of Christ, then - if you
are following the way my ideas are building upon one another can be seen as the collective performative force of Christians,
moving and on the move, to provide succor and strength to those
under repression, cut off from the social flourishing of soul and
body that mark life in the spirit.
Again, in his excellent book, Torture and the Eucharist,
Cavanaugh makes the powerful and direct links between the
Eucharist and a people suffering torture. His main scene of study
was Chile, under the regime of Augusto Pinochet, and the way the
church constituteditselfduringthoseyears of torture and repression.
It resonated for me with what I also heard from Christians working
amid torture - again, often U.S.-funded and orchestrated - in
Guatemala and Peru. The Eucharist offers, he says, a "counterpolitics" that took the form of pursuing three practices in Chile:
(1) an announced "excommunication" of Christians who torture or
condone it, (2) an organization of a complex support structure for
torture victims, their families, and all poor residents whose activism
made them vulnerable to or threatened by torture, and (3) an
organized movement against torture that actually exposed the
clandestine centers of torture in the country and the identities of
official torturers. None of this was easy, and the successes were
mixed with occasionalfailure.The words and actionsof Eucharistic
practice tap into and release the performance of the body of Christ,
a performative creativity that enacts the sociality of the body of
Christ toward a comprehensive liberating social form (the
kingdom). The disciplines of the torture state should meet, in the
practice of the eucharist,a counter-power,one that unleashesworlds
of life amid the deathly unmaking of worlds that war and torture
spew forth.
Conclusion
The main thought with which I conclude is this: as the body
of Christ in the American torture state, we are called to perform
the body of Christ as a liberating counter-politics to end torture
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and the states that resort to it. We do this, of course, through
movements, organizing, consciousness raising, committee work,
and with sighs too deep for words, amid the silence and apostasy
of the North American imperial churches.
But if all this is not just social work, not merely the work of
politically inclined folk, but also the marrow of Christian faith qua
Christian, I s.ay let us etch that performance against the American
torture state ever more obviously and dramatically into the liturgical
practice of the Eucharist. In closing, allow me to propose an
experiment, to offer a suggestion of how this might be done. It is a
suggestion on which I know many readers can improve.
Why not disturb my comfort-level, and all our worship
comfort-levels, during the usually somber, feel good assemblies of
the Eucharist - disturb it, I say, by playing recordings of the sound
of a man or woman being tortured. To hear that in the sanctuary,
during the Eucharist? Just too disruptive? Seem contrived? Maybe,
but it could be done artfully. Of course, it would never be without
a searing, disturbing pain, I grant. Nevertheless, living in memory
of the tortured, imperially-executed Jesus of Nazareth, who surely
screamed, when broken under the whip - remembering that Jesus,
I wonder, will Christians now separate themselves from the screams,
whimpers, groans and howling of the tortured today? I say let's
not; at least on occasion, let us place the screaming - the unmade,
un-wodded
speech - in our Eucharistic performance
of
remembrance, and in our re-membering of a tortured and executed
Jesus.
That would be only the half of it. Because the performance of
the Eucharist is one we also do in expectation, in hope of a feast, a
time when the tortured and all that is repressive is somehow judged
and healed, let us also envision an accompanying performance of
renewal. I envision the audio voice of Salvadoran Archbishop
Romero being played - say, just the sound from the scene in the
mm adaptation of his life34 where Romero is in a cell forced to
listen to his priest and other detainees and friends being tortured,
-----34

Romero, with Raul Julia. New York: Lion's Gate Studio, DVD: 2000, VHS

1989.
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duringwhichtimeRomerocriesout,yelling:"Wearehumanbeings!"
Then, as I continue to imagine this Eucharistic service, while
Romero's shouts are being heard by the gathered Eucharist
community and amid the continuing groans of the tortured, select
liturgical dancers in the congregation's midst would move forward
from among those gathered, leading all of them forward. They
converge around the Eucharistic table, the people sing with the
dancers (Sing what? I don't know, others can decide; something
expressive of a weary people's enduring power). Then, the audio
tape, with no doubt great relief in the sanctuary, is turned off,
stopping the cries of torture. The celebrant's words of institution
point to the grace of a people that put a stop to torture.
More songs and hymns could then be sung, pastor and people
would share the food and drink performed in this space - and a
counter-politicsof the Eucharist in theAmerican torture state might
be nourished. And just maybe those participants could read,
remember, and reconsider the meaning of other words of Romero
from the last days of his life, as they might speak to Christians in
the U.S. torture of our time:
I would like to make a special appeal to the men of the army, and specifically
to the ranks of the National Guard, the police and the military. Brothers, you
come from our own peOple. You are killing your own brother peasants when
any human order to kill must be subordinate to the law of God which says,
"Thou shalt not kill". No soldier is obliged to obey an order contrary to the
law of God. No one has to obey an immoral law. It is high time you recovered your consciences and obeyed your consciences rather than a sinful order. The church, the defender of the rights of God, of the law of God, of
human dignity, of the person, cannot remain silent before such an abomination. We want the government to face the fact that reforms are valueless if
they are to be carried out at the cost of so much blood. In the name of God,
in the name of this suffering people whose cries rise to heaven more loudly
each day, I implore you, I beg you, I order you in the name of God: stop the
repression.3s

3S For the full sermon,
see www.thirdworldtraveler.com/Human
%20Rights%20Documents/ Archbishop_Romero.html
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REFLECTIONS ON RURAL MINISTRY IN THE
EARLYTWENT~FIRSTCENTURY
by John H. Young
The term "rural ministry" conjures up many images - a white
clapboard church overlooking a bay, a multi-point pastoral charge
where the minister spends much of Sunday leading worship in three
or four different locations, a small sanctuary surrounded by fields
of ripening barley where a middle-aged farmer remarks that he is
the fifth generation of his family to worship there - to name but a
few. Despite a decline in Canada's rural population between 1991
and 2001,1 Canada's rural population increased by almost threequarters of a million between 1951 and 2001. The decline measured
by the 2001 census was the first time the decennial census had
shown a drop in Canada's rural population since 197I.2 Indeed,
from 1971 through 1991, Canada's rural population grew at almost
exactly the same percentage rate as Canada's urban population.
Rural residents and rural congregations continue to be a significant
part of the Canadian landscape.
In this essay, I shall reflect upon some aspects of the practice
of rural ministry in Canada today in contrast to the situation as it
existed several generations ago (i.e., the late 1940s and the 1950s).
1

"Population Urban and Rural, by Province and Territory," Statistics Canada,

www40.statcan.ca/10l/cstOl/dem062a.htm. Even this decline may be at least
partly explained by municipal amalgamations during the decade in a number of
provinces. These amalgamations,especially in Ontario and Quebec, incorporated
large rural areas around existing cities within the "new" city boundaries. Given
the way Statistics Canada defmes rural (Le., "persons living outside centres with
a population of 1000AND outside areas with 400 persons per square kilometre"),
at least some persons who would have been counted as "rural" in 1991 would
have been seen as urban residents in 2001. It is worth noting that Quebec and
Ontario, with approximately 60% of Canada's population, accounted for almost
70% of the decline of Canada's rural population between 1991 and 2001. These
two provinces had the most far-reaching municipal amalgamations during this
period.
2

Ibid.
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I shall begin by contrasting the rural context of that era with the
present, and then I shall consider what is similar and what has
changed in ministering to rural congregations.
Rural Context
Though Canada's rural population now is significantly larger
than it was 50 to 60 years ago, a major change has occurred. Fewer
and fewer rural residents work in the traditional occupations of
farming, fishing, and lumbering. For example, the number of farm
families in Canada dropped by approximately thirteen per centjust
between 1996 and 2001. During that same five-year period, the
size of the average farm family also declined substantially,3 a
development that probably reflects the increasing average age of
Canadian farmers more than anything else. A consolidation of
agriculturethat beganlong before WorldWarII has continuedapace
during the past sixty years. Technological developments and
declining fish stocks have led to a similar decline in the number of
persons employed in the fishing industry.Improved equipment and
increased mechanization in the harvesting and the processing of
wood mean that fewer persons now work in the forestry industry
than in the years immediately after WorldWar II. The result is that
some rural communitieshave simplydisappeared,whileothers now
have much smaller populations.
At the same time, other rural areas have maintained their size,
and still others have seen significantpopulation growth. Beginning
in the 1970s, an improved and expanded highway system helped
to lead an increasing number of persons to live "in the country"
and work "in the city". That trend has continued. In southern
Ontario, for example, many of the fastest growing municipalities
during the past decade4 have been rural townships that lie just
beyond the municipal boundaries of small to medium sized cities.5
3

"Farm Census Family by Size, by Province,"

Statistics Canada,

www40.statcan.ca/lOllcstOl/agrc41a.htm.
4 The "fastest growing"
in percentage terms, not in absolute numbers.
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During the past several decades, an increasing number of retirees
have chosen to sell their homes in urban or suburban areas and to
move to rural situations where they have had a cottage or have
vacationed. The overall result has been that while some regions
have experienced significant rural depopulation, other rural areas
have had quite substantial population growth.6
Population growth, or even the population stability found in
some rural communities, has changed the composition of rural areas.
In the years immediately after World War II, it was still the case in
many rural areas that a few professionals (e.g., the doctor, the clergy,
the teacher or teachers of the local school) and their families were
likely to comprise most of the persons who had not grown up in
the area. Many families living in the rural parts of the prairies could
trace their roots back to the late nineteenth or early twentieth century
when their forebears had migrated to the region.? In central and
eastern Canada, rural families could often trace their family roots
in the area back five or six generations, and in parts of Quebec and
Newfoundland, for much longer than that. In these communities,
in the late 1940s or the 50s, an individual who had not been born
and raised in the community stood out. While that reality would
still hold in some locations, many rural communities have recently
5

In southern Ontario where I live, it is common to meet people who are

commuting 50 to 60 kilometres each way to work, and it is not unusual to meet
persons whose one way commute is between 150 and 200 kilometres.
6

It is worth noting that only two provinces, Manitoba and Saskatchewan, had a

smaller rnral population in 200 1 than in 1951. Even Newfoundland and Labrador,
where the catastrophic decline of the fishing industry during the 1990s resulted
in the loss of tens of thousands of jobs in rural areas, had an increase of about five
per cent in its rural population during this 50-year period. See "Population Urban
and Rural, by Province and Territory," Statistics Canada, www40.statcan.ca/101/
cst01/dem062a.htrn for the national figures. See also the related charts from
www40.statcan.ca/l
0 1/cstO 1/dem062b.htm to www40.statcan.ca/101lcst01/
dem062n.htm for the figures for each province and territory.
7

I use the phrase "in the region" to take account of the fact that since the end of

World War II many farm families on the prairies have moved off the farm and into
a nearby town; they continue to farm their land even though they no longer live
"on site".
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seen an influx of persons without a long family lineage in the
community.
This population influx has affected many aspects of rural life,
including rural ministry. Some of the "newcomers" have
intentionally sought to fit in with those whose families have lived
in the community for generations.sBut the influx has often created
a tension between long-time residents and "newcomers". Some
"newcomers" have chosen to have little involvement with the
community. Others have sought to replicate in the rural setting
amenities or aspects of the lifestyle they knew in an urban centre,
an effort that has frequently led to conflict with long-timeresidents.
This tension has arisen when newcomers have violated longestablished conventions, or pushed for municipal services to which
they have been accustomed, but which long-time residents regard
as costly developments that will unnecessarily increase taxes. A
related tensionin some ruralcommunitiesthat havebecome popular
tourist and recreation areas is the displacement of long-time rural
residents by "newcomers" whose higher incomes can purchase, or
retain in the face of rapidly increasing property taxes,9 prime
locations such as waterfront or mountain resort properties.1O
8

For a good account of one family's move to a rural community, along with a

good analysis of what "fitting in" requires, see Lawrence Scanlan, Heading Home:
On Starting a New Life in a Country Place (Toronto: Doubleday Canada Limited,
1996).
9

In Canada, municipal property taxes are usually linked in some fashion to a

property's assessed "market value". When the market value of particularly
"desirable" properties increases disproportionately in relation to other properties
in the municipality, property taxes also increase disproportionately. Persons with
a low or a fixed income may wind up having to sell such properties, even though
they have been in the family for generations, simply because they cannot afford to
pay the dramatically increased property taxes.
10 See Dave Whitson, "Nature as Playground:
Recreation and Gentrification in
the Mountain West", in Roger Epp and Dave Whitson, eds. Writing Off the Rural
West: Globalization, Governments, and the Transformation of Rural Communities
(Edmonton:University
of Alberta Press, 2001) pp. 145-164, for a thoughtful
analysis of the "pros" and "cons" of such developments. See also Cornelia Butler
Flora, Jan L. Flora, and Susan Fey, Rural Communities: Legacy and Change, 2nd
ed. (Boulder, Colorado: Westview Press, 2004) p. l.
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Consolidation represents another major change in the rural
context over the past several generations.Agriculture, fishing, and
forestry are all more mechanized and organized in larger units than
they were generations ago. The decline in the number of persons
working in these industries has inevitably meant a decline in local
businesses. The prevailing societal wisdom that arose following
World War II, namely that "bigger is better" and more efficient,
led to the closure of many rural schools in the 1960s. A similar
consolidation of hospitals took place during the 1990s. Likewise,
small, locallyownedprocessingplants, especiallyin the agricultural
industry, were purchased by larger entities, with most of the rural
factories being closed. From the mid-1980s through into the early
1990s, Canada Post closed many rural post offices as part of its
cost reduction strategy.Improvedhighwaysand the recentdramatic
increase in the number ofbig box storeshave led to a further decline
of local businesses in rural areas that lie within a 60- to 90-minute
drive to large, urban centres. These developments have led to a
loss of the non-residential buildings that gave villages and hamlets
their identity.In many rural communities, a local church may now
be the only building that is not a residence and the only building
that bears the community's name.
While Canada's rural population has grown over the past half
century, a lack of self-esteem is a significant issue in many rural
communities.Severalfactorshave contributedto this.Communities
that have not shared in the general population growth, or have seen
a population decline, come to feel that they are less important.
They lose their schools, churches, cheese factories, grocery stores,
car dealerships, and so on. Such a series of losses inevitably
depresses a community's spirit and sense of its future. Another
factor is the media presentationof what constitutesnormal. Because
the media (both print and broadcast) are generally based in urban
areas, the portrayal on television or radio and in newspapers and
magazines of what is newsworthy,what is "in", and what "counts",
reflects urban values and realities. News stories tend to focus on
urban areas because that is where the media are based. Bigger is
portrayed as better, and the city is portrayed as offering more
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opportunity for a "full life". Urban-based media can also suggest
in unintentional (though sometimes not so subtle) ways that "rural
areas" do not matter as much as urban ones.lIAnd ruralcommunities
are often seen as essentially empty land where a regional garbage
dump or some other controversial development may be safely
located. After all, when was the last time a new landfill was
proposed even for the outskirts of an urban area?
In the late 1940s and early 50s, Canada's suburbs were
developing rapidly. The city was an exciting place. But rural areas
still offered significant opportunities for employment, and there
was not a sense that rural was somehow "less" than urban. It was
simply different from urban. The sense of somehow not quite
"measuring up" is now a feature of the psyche of many rural
communities.
By way of a concluding comment about the changed rural
context, in the late 1940s and the 50s most rural residents were
active in a local church community. While Canadians generally
attended religious services in unprecedented numbers in the 19451960 era,12church involvement was more pervasive among rural
residents than it was even among those flocking to the new
sanctuaries in the suburbs. 13 The decline in involvement in religious

institutions that began in the mid-to-Iate 1960s has affected rural
11

In the winter of 2003, a serious train derailment occurred near the rural

community where I live. Later than day, as details of the derailment were released,
a CBC radio news story noted how fortunate it was that the derailment had occurred
in a rural community with just farms and scattered houses rather than in a highly
populated area. While I understood perfectly well why the news story had been
written that way, for human lives would very likely have been lost had the
derailment and the resulting explosion of several propane cars occurred in the
centre of a city, hearing the story as a person living where I did left me with the
unmistakeable sense that the people whose lives and livelihood were affected
were somehow judged to matter "less" than the lives and livelihoods of those
living in urban centres.
12 John Webster Grant, The Church in the Canadian Era (Toronto: McGrawHill Ryerson,

1972) pp. 159-163.

For example, as someone who grew up in rural New Brunswick during the
1950s and 60s, I cannot recall any of my classmates in the village's elementary
school whose parents did not attend one of the two churches in the community.
\3
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areas as substantially as urban ones. While there are rural
communities or even regions where levels of church involvement
remain quite high, church attendance across Canada does not
generally appear to be significantly higher in rural areas than in
urban or suburban ones.
Rural Ministry
The practice of rural ministry presents some of the same
challenges in the early twenty-first century as it did several
generations ago. The changed context also has brought some
significant differences.
The minister or priest as an important figure in a rural
community is one thing that has not changed. Ministry personnel
no longer stand out in a rural community by virtue of having
attended university or college, something that was often the case
as recently as several generations ago. But a minister or priest still
has a very public role and place in the rural community she or he
serves.Whether a ministeror priest is the only member of the clergy
in an area, or whether seven others live in the same village of 800,
he or she still functions as a religious symbol, representing both
the congregation(s) served and his or her denominational tradition
to the wider community.The minister or priest is still called upon
to be present at community events, whether that event be the
Remembrance Day service at a local cenotaph or the official
opening of the local ploughing match. The very nature of a rural
community,with its relatively small population,means that shortly
after a new minister or priest arrives in an area, almost everyone
will know the new member of the clergy by sight. Indeed the only
persons unlikely to know the new arrival are persons who have
moved into a rural area with the expressed purpose of living a
secluded life.
Likewise, the preparation for, and the leading of, services of
worship continues to be central. Very,very few rural congregations
are "programme" churches. In their study written a generation ago,
William H. Willimon and Robert Wilson asserted repeatedly that
worship was the primary purpose of the small (one could add
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"rural") church.14Effective worship, they argued, strengthened a
congregation's sense of being a community.The profIles prepared
by rural pastoral charges to guide search committees in times of
ministerialtransitionmake clear that rural congregants,for the most
part, continue to see worship as the key activity of their
congregations.
The decline of church involvement (a phenomenon that runs
across all Christian denominational traditions) in rural areas (as in
urban ones) over the past 40 years, combined with population
decline, has meant church closures and amalgamations. The result
is that ministry personnel today will serve pastoral charges or
parishes that are geographically much larger than would have been
the case severalgenerationsago.While multi-pointpastoral charges
or parishes have, on average, fewer points or congregations than
was true in the 1950s, the geographical area within which the
parishionerslive is much greater,as is the distancedriven to conduct
worship services on a Sunday.
That enlarged geography requires rural ministers and priests
to spend more time travelling than clergy of several generations
ago. While this increased time has had implications for all aspects
of ministry, its greatest implications lie in the area of pastoral care.
A minister or priest now has less time for actual pastoral visitation
- whether it be a pre-baptismal visit, to see a shut-in at home, to
do follow-up after a funeral, or to check in on a recently retired
forestry worker - simply because more of one's available time is
spent in the car.
Some pastoral care responsibilities appear greater now than
they did at the mid-point of the twentieth century. While far fewer
people attend church now than was the case then in rural
communities, with the aforementioned results of congregational
closures and amalgamationsand larger geographicpastoral charges
or parishes, most rural residents still have a "church connection"
via their family history (the chief exception being some of the
14

WIlliam H. Willmon and Robert L. WIlson, Preaching and Worship in the

Small Church (Nashville: Abingdon Press, 1980).
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"newcomer" families). Even if all the members of a family have
not been active in the congregation for a generation or more, they
and the local community know to which congregation they
"belong", and, at the time of a death, that family will look to the
minister or priest of that particular congregation to preside at the
funeral. The result is that one now presides at a disproportionately
higher number of funerals, in relation to congregational size or
formal "church membership", than would have been the case several
generations ago or than would be the case in a comparably-sized
urban or suburban pastoral charge or parish. For example, on the
last pastoral charge I served, a two-point pastoral charge in eastern
Ontario, I consistently did twice as many funerals as several
downtown congregations in the city of Kingston, congregations
whose membership was at least half as much again as that of the
combined membership of the two-point charge I was serving. While
one's willingness to preside at such funerals is a form of outreach
or evangelism that sometimes leads the "unconnected" family
members to rethink their church involvement and become active,15
these funerals add significantly to one's pastoral care duties.
One will also receive more requests for counselling now than
would have been the case several generations ago. That change
has occurred both because of a greater openness to counselling in
society as a whole and because in many rural areas, especially as
support services have been gradually consolidated into larger urban
centres, local ministry personnel may well be the only persons in
the community with any training in this area.
IS

My own experience in the two rural pastoral charges I have served is that

more people became active in the church as the result of their contact with me
around funerals than via anything else I did. The vulnerability people feel at the
time of the death of a loved one, their reflection upon basic existential questions
as a result of their bereavement, and their gratitude that the church in which they
have not been actively involved still cares about them are all factors in the
involvement (or re-involvement) in church that sometimes results. Funerals
represent an opportunity for evangelism or outreach in another respect. In many
rural communities, it is still the case that most of the community will attend the
funeral of a member of the community.
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Pastoral visitation continuesto be important in a rural pastoral
charge, though it appears to carry some lessened importance now
in comparison to the mid-twentieth century. Older members still
want the minister or the priest to make a pastoral call on them at
home. Younger members, while not averse to having the minister
or priest call upon them, are much more likely to work outside the
rural area than would have been true in previous generations;
therefore, they are physically present in the community for less
time. The result is that they do not tend to look for pastoral visitation
in the same way earlier generations would have done. Visitation,
nevertheless, does retain importancein rural communities,because
visiting is still generally a part of the culture. They are still places
where residents interact with one another on a daily basis. While
such interaction may have lessened somewhat as a result of some
rural residents commuting to nearby (or not so nearby) cities to
work, the unscheduled visit or the walk across the road to chat
with a neighbour is still a regular feature of life in many rural
communities.
The move of "outsiders" into rural locations, describedearlier,
means that to a degree not present several generations ago clergy
serving in rural areas find themselves helping to negotiate the
mixing of long-time members and newcomers within church life.
The need to recognize the phenomenon and to help negotiate the
changed dynamics of congregational life requires a greater
awareness of institutions and systems, as well as better
administrative and governance skills, than were probably required
of rural clergy several generations ago.
The most essential quality for effective rural ministry has not
changed. One must genuinely care for and about the persons one
serves. That caring demands, as it always has, a significant
involvement in the life of the rural community or communities one
serves. In a rural community, one is "able to practice a ministry of
presence and care that has a positive impact far beyond the
congregation"
16

.16

Effective ministry requires that one do so.

David Poling-Goldenne and L. Shannon lung, Discovering Hope: Building

Vitality in Rural Congregations (Minneapolis: Augsburg-Fortress,

2001) p. 98.

THE ETmCS OF EXCELLENCE:
Setting the Standards High, Part 2
by RossSmillie!
Standards of Practice:
There are some things I hope will be changed before any
Standards of Practice are adopted by the United Church. First, I
hope that the Task Group will ground its description more deeply
in a theological understanding of ministry as what Jesus Christ
does through a communityof faith.Giventhe ecumenicalconsensus
on this point built through the Baptism, Eucharist and Ministry
process of the World Council of Churches, and the theology of
ministry articulatedby the Task Group on Ministry in 1977,Project
Ministry in 1980, and Ministry Together in 2000, it is somewhat
surprising that the definition of "ministry" offered by this Task
Group refers only to the work of ministry personneP In contrast,
Ministry Together (2000) says that "Baptism initiates us into the
ministry of the whole people of God; and the church seeks to
enhance and support this ministry."3Project: Ministry (1980) was
even more forceful on this point, asserting that
ministry is what God does in Jesus Christ (personally or corporately, we will
be in ministry only if the ministry which God inaugurates in Jesus Christ
finds expression in what we are and do). Jesus Christ is the source and norm
of ministry. It is through his life and acts of ministry that we know what
ministry is. It is in faithful response to what God is doing through the life,
death, and risen presence of Christ that we become involved in miniStry.4
1Editor's Note: TIlls final part of the article examining a United Church document
called "Standards of Practice and Ethical Standards for Ministry Personnel",
published in the last issue of Touchstone under the same title that is used here,
'The Ethics of Excellence", was inadvenently omitted. We apologize to our readers
and hope you can now bring the two parts together effectively.
2 Draft, section 4.5, p. 8.
3

UnitedChurchof Canada,37th GeneralCouncil,Recordof Proceedings,

p.577.
4

United Church of Canada, 28thGeneral Council (1980) Record of Proceedings,

p.655.
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While the draft statement does say that "Ministry Personnel
are responsible for leading, guiding and supporting the community
of faith in the proclamation of the good news of Jesus Christ. .. ,"5
the sense that ministry is about something more than the work of
church employees is barely mentioned in the rest of the document.
This in part may be due to the pervading view of ministry personnel
as "professionals" with specializedtraining,knowledge and skills.6
The statement should make clear that ministers are different than
other professionals in that we are embedded in a ministering
community.While there are occasional references in the Standards
of Practice to facilitating, enabling and mentoring the leadership
of others, and one reference to "working with volunteer boards
and committees"7 the Standards of Practice section as a whole
conveys the impression that congregations are mostly acted on
rather than being active participants and partners in a common
ministry.
The section on Pastoral Care, for example, suggests that
ministry personnel are the primary providers of pastoral care, and
only hints at the mutual care of others in the community of faith in
saying that ministry personnel "encourage and facilitate a process
to ensure that pastoral care happens on a regular basis."8
Administration is described largely as paperwork rather than as
the ongoingdevelopmentand supportof congregationalgovernance
and congregational policy.9There is little or no recognition that
ministry personnel receive pastoral care, respond to lay leadership,
or share leadership with others.
The second area in which I hope the Standards of Practice
sectionwill be improvedis in the way in which individualstandards
are written. The Standardsof Practicemake pastoral ministry sound
flat and unappealing, largely because they seem to be avoiding any
indication of how these practices might be done well. "The
SDraft, section 5.1, p. 9.
6Draft, section 5.1, p. 9
7Draft, section 5.2.7d, p. 11, emphasis added.
8 Draft, section 5.2.4b, p. 10.
9Draft, section 5.2.8, pp. 11-12.
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Standards of Practice are intended to describe rather than prescribe
practice."10

In its effort to avoid prescribing what it would mean to do
ministry well,the Standardsof Practicecan sometimesmake people
in ministrysoundlike churchfunctionaries.For example,the section
on Worshipsays that Ministry Personnel "conduct special services
of worship (including weddings, baptisms, and funerals) and
administer the sacraments of communion and baptism."11Such
language says nothing about the creativity and sensitivity required
to design funerals and other services that address the particularity
of individual situations with the gracious and challenging gospel.
In the same way, standards which speak of how ministry personnel
"participate" in the courts of the church, ecumenical and multifaith activities say nothing about why and how we should
participate. And the description of pastoral care suggests that
ministry personnel "are accessible to people in times of crisis and
change." Such language makes ministry sound passive, like filling
a role.
But the Task Group also drops a hint that the Standards of
Practice might serve as standards of excellence: "There is a
continuum of growth in the life of a professional, and as ministry
personnel move through the various stages of their careers, the
Standards will describe practices to which they might aspire."12
The document suggests that it wants to "inspire" a high standard
of practice, "encourage and emphasize the positive attributes of
conduct which characterize effective ministry,"13 and be a
description of practices "to which ministry personnel aspire."14It
is simply not possible to attempt a description of pastoral ministry
that is not also, in some sense,prescriptive,so why not throw caution
to the wind and make the Standards a description of excellence in
ministry? Such an emphasis on excellence would be more helpful
IODraft,
II Draft,
12Draft,
I3Draft,
14Draft,

section
section
section
section
section

3a, p. 5.
5.2.2g, p. 10.
3a, p. 5.
3c, p. 7.
5.1 Introduction, p. 9.
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to the church by articulating a description of ministry that sounds
like a call to which one might respond with joy.
The third way in which the Standards of Practice could be
improved is related to the ordering and priority of some functions
in relation to others. The draft says that the various standards are
arranged in no particular order, and the order "does not reflect a
preferential or priority statuS."15Clearly, there is a desire to say
that all the tasks and responsibilities of ministry are important, and
all contribute to the health of the community of faith in important
ways.
But as The Report of Project: Ministry in 1980 pointed out:
There is a logical and theological priority to the gathering of the community
to hear the Word which must be affirmed even as we go on to affirm the
necessary consequences which flow from an obedient hearing of the Word.
In our service of worship we acknowledge that between the proclamation of
the Word and our response in witness we must enter into the 'costly transaction' of the liturgy - the confession and assurance of pardon, the renewed
awareness of Christ's presence, and his summons into ministry, which occur
whenever we gather and respond to the Word. Such proclamation and response is essential to our incorporation into Christ's body, and to our service
in the church and the world. [United Church of Canada, 28thGeneral Council, Record of Proceedings, p. 667]

The gatheringof the communityto hear the Wordand celebrate
the Word is the fIrst practice of ministry, from which all the other
practices flow and to which they all respond. Without being
anchored in the Word, the work of congregations and ministry
personnel is adrift. Leadership becomes bureaucracy, pastoral care
becomes idle chat, and social justice becomes the promotion of a
political agenda. The Standards need to acknowledge the priority
of worship and proclamation which constitute the church and its
ministry. 16
IS

Draft, section 5.2, p. 9.

16

I am aware that some might see this point as expressing a bias toward the

work of those ordained to the ministry of Word, Sacrament and Pastoral Care. In
practice, however, many diaconal ministers provide primary leadership in worship
and preaching. Diaconal ministry is being more and more conceived as a difference
in training and style, rather than in function.
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The description of Pastoral Care is another area in which the
draft Standards of Practice need revision. The only attempt to define
pastoral care in the document refers to a "supportive presence...
for people in times of change and crisis."17 That is a rather weak
and narrow description of pastoral care. The word "pastoral" comes
from the Latin pastor, or "shepherd." The model of shepherd is an
ancient one for the work of congregational leadership and suggests
a much broader understanding of pastoral care. Shepherds provide
guidance, correction and protection, as well as help in times of
trouble. Pastoral care is supportive at times, but it also needs to
provide guidance in times of confusion, warn against practices and
behaviours which are dangerous to the flock, and discipline
wayward members. That last point might be controversial, but as
the highly regarded bishop of the Church of South India, Lesslie
Newbigin, has pointed out, the practice of church discipline is vital
for the church in a minority situation.18Given its excellent definition
of discipline as mutual accountability, quoted earlier, it is surprising
that the "Biblical and Theological Foundations" section states that
''The emphasis in the early church was on self-discipline."19 This
is quite misleading because there was clearly a strong emphasis on
mutual accountability and communal discipline in the early church,
and the church was clear that there were some behaviours and
occupations which were incompatible with participation in
Christian community. The United Church has largely abandoned
practices of church discipline, except for ministers, and perhaps it
is too much to expect the Standards of Practice to help us recover
them. Any description of Pastoral Care is inadequate, however,
without the awareness that it will sometimes involve challenging
people, not just comforting them.
The Standards of Practice need to include some reference to
the practice of spiritual disciplines. Ministers need to practice
personal spiritual disciplines not only for their own self-care, but
in order to model and teach them to congregations.
17

Draft, section 5.2A.a.

18

See The Household of God: Lectures on the Nature of the Church (London:

SCM Press Ltd. 1953) pp. 16-17.
19Draft, section 2, p. 5.
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Finally, the draft implies that administration is primarily about
dealing with legal documents, accurate records and archives, which
is a very minor aspect of ministry. It places "work with volunteer
boards and committees", which is the very heart of administrative
ministry, under the rubric of Leadership. It would be nice if this
largely artificial distinction were to be eliminated.
Conclusion
How can the church encourage excellence in ministry? I think
that Ethical Standards and Standards of Practice could be useful
tools for this purpose. While I am more committed to the timely
development of Ethical Standards, I believe that these two sets of
Standards have the potential to provide helpful support to
congregations, presbyteries and other church bodies in their pastoral
relations, training, support, guidance and, yes, discipline of ministry
personnel.
I welcome their development. While I would prefer to see
ethical standards which gave primacy to qualities of character, even
"standards of conduct" would be welcome. Standards of mediocre
practice won't be of much help, but standards of excellent practice
would set a high standard for us all to work toward.
No statement will ever be able to resolve all questions or settle
all disputes. These statements will be very different after the Task
Group fInishes its fmal draft, and they will likely be different again
after General Council is done with them. Even then, if they are
well used by the church, specific points will likely be revised several
times as the years go by. It would be very surprising (and not a
little ironic) if anyone in the United Church treated these as infallible
or inerrant, but as official statements they will provide a starting
point that persons of good judgement will fmd exceedingly helpful
in many specific situations.

CALLED TO TESTIFY
by EdwinSearcy
This article is about one congregation's rediscovery of the
practices of testifying to the good news of the gospel. Many
congregations in the mainline church find testimony to be, at best,
a problematic practice. Testifying is something undertaken in tent
meetings and free churches,beyond the mainline.That is, of course,
unless one is called to testify in court before ajudge andjury. Both
settings for testimony - in the church or in the court room evoke fear. And for good reason. To testify under oath is to keep
the ninth commandment (Exodus 20:6). It means telling the truth,
the whole truth and nothing but the truth "so help me God".
Whatever else it means to be living into post-modernity,it certainly
includes a widespread sense that the truth is "up for grabs". To
speak the truth of the Christian gospel in such an age is to place
oneself at risk - at risk of losing friends, esteem, opportunity and
more. And, if one is to be believed, speaking the truth requires
living the truth that one speaks. Otherwise the spoken testimony is
seen to be perjured. Yet without voices and lives that risk speaking
and living as if the gospel is true, who will hear and see the good
news?
Such is the argument of a growing body of mainline
theologians and practitioners.Testimonyis undergoinga surprising
recovery. Building on the work of Paul Ricoeur and others, Walter
Brueggemann has imagined the biblical witness as a collection of
witnesses disputing the truth about YHWH in court. I Brueggemann
argues that testimony is the appropriate mode for preaching in the
decentred context of the once mainstream church.2 But testimony
is not only for preachers. Thomas Long's recent book, Testimony:
1

Walter Brueggemann, Theology of the Old Testament: Testimony, Dispute.

Advocacy. (Augsburg Fortress, 1997).
2

WalterBrueggmann,"Testimonyas a DecentredMode of Preaching"in

Cadences of Home: Preaching Among Exiles. (Westminster John Knox, 1997)
pp. 38-56.
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Talking Ourselves into Being Christian3 intends to awaken
congregations to the power of testimonial speech beyond the pulpit
and out to the back fence, the office corridor and the dinner table.
In her new book Tell It Like It Is: Reclaiming the Practice of
Testimony,4pastor Lillian Daniel narrates the story of the Church
of the Redeemer in New Haven, Connecticut, as it is transformed
by the recovery of testimony in its life together. Her book invites
pastors and lay-leaders to ponder this question: How are we to call
forth a people who fmd a voice to speak and live the gospel in
bold, honest and vulnerable ways?
After overa decade in ministryat UniversityHill Congregation
of the United Church in Vancouver,I fmd myself in the midst of a
people who are learning to testify and who understand that this is
central to congregational life. Yet I am not entirely sure how it is
that we have come to this new common sense. This article is an
attempt to jot down some field notes, some observations, some
initial fmdings in hopes that they will prove useful to others seeking
to cultivate the practice of testimony in congregational life.
A Passover Story
I was nearing the end of my initial interview with the then
"Pastoral Relations Committee" of University Hill (now known as
the "Joint Search Committee") when I asked the group to tell me
one or two problematic areas in the congregation's life. I suggested
that even in the healthiest of congregations there are certain
controversial issues or arguments that the new pastor should be
aware of before he or she steps into the pulpit or a council meeting.
The response was a lengthy silence.At the beginning of my second
interview with the same committee, a respected member turned to
me and said: "We have been thinking about the question that you
asked when we last met. It didn't seem right that we could not give
3

Thomas Long, Testimony: Talking Ourselves into Being Christian. (Jossey-

Bass, 2004).
4

Lillian Daniel, Tell It Like It Is: Reclaiming the Practice of Testimony. (Alban

Institute,

2005).
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you an answer. The truth is, of course we have problems and
arguments and issues that trouble us. But something has changed
in our life. Have you ever talked with a person whose doctor has
given a terminal diagnosis but who miraculously survives? Yes,
they still have problems. But the problems are hardly significant
given the alternative! We had been told to expect death. We had
prepared to die as a congregation. So the fact that we are alive, and
that we have energy and hope makes our problems seem so minor
in comparison."
This passover story, in which the congregation recites its
journey through the sale of its property, its uncertain future and its
discovery of a new calling on the other side of that loss provides a
crucial link between contemporary communal experience and core
Christian memory. It has been some two decades since the break
with property and building occurred. Yet that season ofloss, risk,
dreaming and hope is as contemporary to newcomers at University
Hill as the Exodus is to a new generation of Jewish children who
learn to recite "We were once slaves in Egypt " The story of
University Hill's journey is not one of careful planning or the result
of a consultant's vision. The congregation simply could not continue
to carry on with the burden of a building that was far too large for
it. But somehow it survived, now as a tenant rather than a landowner.
And that very survival has led some in the congregation to ask
"Why?" Lorraine, who returned to the congregation just as it was
going through its exodus, likes to remind us: "I believe that God
saved this congregation for a purpose. Now our work is to listen
carefully and to watch closely in order to discover the calling that
God has in store for University Hill Congregation."
The root story of the Christian church is cruciform. The
testimony of the Christian church in every time and place announces
the news of the passion, death and resurrection of Jesus Christ.
Every congregation is invited to bear witness to this good news by
participating in this three day, three chord progression of Good
Friday, Holy Saturday and Easter Sunday in its own time and place.
Of course, few congregations willingly participate in the Good
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Friday loss, ache and grief. More than a few imagine that such
Fridayendings are the oppositeof God's goodnews.But the witness
of our mothers and fathers, grandmothers and grandfathers in the
faith has left us with the story of a surprising resolution of Good
Friday tragedy. They have taught us to wait and prepare in hope
through our own Holy Saturday seasons of despair and silence.
They have sung songs of "Amazing Grace" and "Blessed
Assurance" that promise deliverance on an Easter Sunday that lies
ahead.
. This cruciform figure of speech has been key to the recovery
of testimonial speech within University Hill Congregation. Giving
testimony is not simply "telling my story, sharing my faith".
Testimony is not actually about me or you, or about my congregation
or yours. The testimony of the Christian church is the announcement
of what the God revealed in Jesus Christ is up to here and now. In
order to see what this God is up to, we look at our journey through
the cruciform lens of the scripture. Learning to see God at work in
the places ofloss, heartbreak and absence is no easy task, given a
culture in which the predominant interpretive lenses can hardly be
described as cruciform in shape.

Praying in Public
If my first glimpse of the testimony of University Hill
Congregationoccurredduringmy initial interviewswithits Pastoral
Relations Committee, my second glimpse came on my first Sunday
at worship with the congregation. I had been told about the
congregation's practice of asking a lay member to be "worship
elder" for the congregation. This is the congregation's way of
designating a lay worship leader each Sunday whose calling is to
prepare and lead the communal prayers of the congregation. The
practice of invitingparticipantsin the worshippingcommunityother
than the preacher to lead in prayer began at University Hill during
the interim ministry of Thomas Harding. It was continued
throughout the ministry of my predecessor,Alan Reynolds. By the
time I entered into covenant as the congregation's pastor, the
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practice had been in existence for ten years. Now, 11 years later,
lay led prayer is more than one thousand Sundays old. It is
impossible to quantify the impact that this single practice has had
on the life of the congregation. But it is obvious that the varied
voices that have risked speaking prayers to God on behalf of the
congregation have been a practice of testimony.
That is what I noticed on that first Sunday, and have noticed
on every Sunday since. Leading public prayer is risky. It invites
the one voicing the congregation's prayer to consider what words
must be spoken in light of the events of the week and the texts that
have been preached and the life of the congregation and the activity
of God. Leading public prayer also provides some safety for the
one who speaks. It is our common custom to bow heads and close
eyes during this corporate turn to God. The attention is not placed
on the speaker, but on the One who is addressed. This is testimony
directed to God on behalf of the people. I did not think of this as
public testimony at first. But as the weeks and years have passed, I
have come to recognize that my predecessors have gifted the
congregation with a formative testimonial practice. It has become
the norm that a wide variety of disciples respond to the calling to
serve as Worship Elder by leading in public prayer. It calls Worship
Elders to offer their own voice to the drama of salvation, interceding
with God on behalf of the world and congregation, and in so doing,
revealing their own witness to the nature and purposes of the God
revealed in Jesus Christ.
The next thing that I noticed about prayers led by lay
participants in worship was the range of voice, theological location
and concern. Each Sunday the prayers reflect the variety of
witnesses who make up the congregation. They can be carefully
crafted, poetic voices or simple, direct, roughly phrased prayers. I
well recall visiting with June after she had attended University
Hill for a few Sundays. We were soon speaking about the variety
of voices offering prayer in the congregation. Knowing her concern
for language, her theological acuity and her frustration with cliches,
I began to apologize for the roughhewn prayers of the preceding
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Sunday. She stopped me in my tracks, saying "Ed, don't you
understand? That is the genius of it. There is not one proper way to
pray. I may not agree with all the words that are spoken, but I
cannot deny the faith of the one who is speaking those words. Don't
change a thing!"
This is the nature of testimony. It is varied. There is not one
version of the story; there are a variety of accounts. Four gospel
portraits ... and Paul's letters, like a fifth gospel. A mix of witnesses
take the stand. Each tells the truth that has been witnessed from a
particular vantage point. The church I grew up in seemed suspicious
of churches that invited and expected testimony. I was never quite
sure of the reason for this suspicion, though I sensed fear - fear
that we, too, might be called to testify. I do recall concerns about
false witness, about a kind of "canned testimony" that seemed prepackaged. Some seemed to have only heard one particular testimony
voiced over and over - a witness to the precise moment when the
witness giving testimony "gave my life to Jesus". This suspicion
can be justified. The jury is naturally suspicious of witnesses whose
testimony seems to have been carefully coached by a team of
lawyers or to have been "cooked up" by defendants trying to pass
off a lie as the truth. Yet I notice that the very church that is rightly
concerned about overly programmed and rehearsed testimony is
often careful to homogenize its own witness to the gospel. Creating
a safe sanctuary for witnesses to speak the truth about what God is
up to in the world and in the church and in the soul requires ongoing
practices of testifying under oath without danger of retribution. To
my surprise I discovered that this occurs every Sunday in worship
at University Hill Congregation when the Worship Elder invites
the congregation to pray.

From Classroom to Courtroom
How can the pastor faithfully foster the congregation's
testimony to the good news of God in Jesus Christ? What is my
part in a congregation that is learning to testify? I have been
pondering this in my ministry for a number of years. As a called
and covenanted leader in the congregation, openly encouraging
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testimonial speech and living is key. The congregation notices when
its pastor names testimony as a key practice of congregational life.
It should come as no surprise to the congregation that I consider
testimony to be a priority in our life. Simply calling on the
congregation to testify will not, however, be all that is required of
the pastor. Providing a rationale for this testimony will also be
crucial. Educating the congregation in the roots of, and reasons
for, testimony makes room for a new culture of gospel truth-telling
to emerge within the congregation.
At University Hill Congregation, this educational pilgrimage
began with a study group that read Walter Brueggemann's "Biblical
Perspectives on Evangelism: Living in a Three-Storied Unniverse".
Here we came to recognize that the evangelical role of the
congregation in telling and living the good news would depend
upon witnesses who dare to share the news:
Evangelism is a drama, a narrative account that has a beginning, a middle,
and an end. It is not an isolated event or simply a decision. It is a process that
has many characters. For the drama to work properly, each character must
playa proper role. This drama, in its narrative shape, has three scenes. In the
first scene, there is a combat, struggle, and conflict between powerful forces
who battle for control of the turf, control of the payoffs, control of the future
In the second scene, there is an additional character not present in the
first scene. It is the announcer, the proc1aimer, the witness who gives testimony and tells the outcome that he has watched
The transferral of significance from one time to another, from one place to another, depends utterly
on the effectiveness, trustworthiness, and artistic capacity of the announcer.
It is the announcer who retells, reconstructs, and reenacts for new listeners
In the third scene, the announcer has now spoken and the listener has
heard. The conflict is over, the announcing has ended. Now the listener must
make an appropriate response to the new situation, letting the newly announced reality reshape life in new ways
This drama in three scenes is not
finished. Each scene must be endlessly reenacted. 5

Recovering an evangelical identity in a congregation of the United
Church of Canada is not a straightforward enterprise in which
education leads in a direct line to adoption of that identity. Knowing
5

Walter Brueggemann, Biblical Perspectives on Evangelism: Living in a Three-

Storied Unniverse. (Abingdon Press, 1993)pp. 16-18.
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that we are called to be a people who un-apologetically speak and
live the Good News does not immediately translate itself into
becoming an evangelical congregation6. This occurs text by text,
Sunday by Sunday as we tell the old story in our own voice and
time.
In my own practice as a pastor I have found that shifting my
understanding of the pulpit from lectern to witness box has been a
crucial factor in cultivating testimonial rhetoric and life in the
congregation? In a congregation named "University Hill" it is very
tempting to adopt the preaching stance of a lecturer, offering
education about the Bible and the gospel and the church at every
turn. The congregation can even encourage the preacher to remain
a teacher. But when the preacher risks moving beyond teaching to
testifying, there is an unmistakable increase in voltage. Now the
biblical text is not something to be studied for our mutual
edification. Now it is a holy stranger to be hosted, a sacred voice to
be heard, a daring truth to be told. The preacher's calling is not so
much to explain as it is to speak the surprising truth that he or she
hears God speaking to this congregation at this time. The resulting
sermons are 'rougher around the edges' and regularly include the
preacher's own struggle to grasp what the text is saying here and
now. The sermons are often open ended, inviting the congregation's
testimony in response.8 They intend to convey a sense of urgency
and incompleteness, placing the focus not on the preacher or the
congregation, but on the God who is making a new creation.
61 am using the term "evangelical" here to refer to the whole church as a herald

of the good news that God is up to a new creation in Jesus Christ. I am not
intending to refer to a particular theological encampment within the church that
may claim - or be labeled - as capital 'E' evangelicals. In North America, in
particular, the naming of some Christians as 'evangelicals' has caused others to
abandon this as an essential aspect of Christian identity. This is surely akin to
'throwing the baby out with bath water' for any church worth its salt.
7 See Edwin Searcy,"Nothing But the Truth: Preaching as the Practiceof Biblical

Speech" in Touchstone (19:2: May 2001) pp. 22-34.
8 University
Hill Congregation posts video of sermons from its pulpit online at
www.uhill.net
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Inviting Witnesses
Finding suitable places and real reasons for those in the
congregation to practice testifying is necessary if one is to invite
testimony. So we simply invite testimony whenever we can. When
we gather at the font for profession of faith, we invite those who
come for baptism or renewal of baptismal vows to write their
testimony and share it with the congregation. We ask them to tell
us how God has brought them to this place. When people move
away from the congregation, we invite their testimony to what God
has been up to in their time with us before we lay hands on them in
an act of commissioning and blessing. For nearly a decade the
congregation's practice during Lent has been to invite 47 people to
respond to the call to host each of 47 texts, listening for a word
from God for us as a congregation. These testimonies are then
published for devotional use within the congregation during Lent.
During Stewardshipseasons,when we are encouraging one another
to consider financial commitments to the congregation's ongoing
life, we invite spoken testimony rather than education about the
congregation's finances. And when we gather for meals, for study
groups, at our church council we do not hesitate to invite honest
witnesses to speak the truth about what God is doing in our life.
The variety of voicesthat risk speakingin thesevarious settings
is a constant reminder that the good news can be spokenby anyone.
The evangelical task of witnessing is not restricted to the preacher,
or to the highly educated, or to the experienced. We are learning
that the most powerful witnesses are often those who stumble for
words or who speak through tears. These simple,humble witnesses
are often the best models for the kind of testimony that is most
often needed. Sometimes simply acknowledging our baptism to
neighbours is a significant risk to relationships. One person in the
congregation admitted that hanging a Christian Seasons calendar
on the wall of her kitchen caused her great anxiety.She was unsure
of the reaction she would receive when her friends from yoga class
came for coffee and discovered that she is a Christian. In such a
culturalsetting,it is essentialthat congregationsprovidea classroom
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where Christians can fmd their voice before neighbours ask for the
truth.

Witnessing Repentance
When discussing Christian testimony, we most often think of
an individual's voice. Yet the most powerful testimony witnessed
at University Hill Congregation over the past decade has been
communal. It began with the congregation's growing awareness of
the deep pain and hurt causedby the church's participationin Indian
Residential Schools. Searching for a means to live out a journey of
repentance, the congregation was reminded that the Native
Ministries Consortium brings First Nations leaders from across
Canada and beyond to its doorstep every summer. One person in
the congregation said: "I imagine that if we showed up in Bella
Coola for two weeks every summer that we would receive at least
one invitation to dinner." The congregation responded
enthusiastically to the suggestion of inviting First Nations guests
to a meal, as a sign of our desire for a new relationship based on a
turn in our way of being with them. One of our elders warned the
congregation to begin such a journey with care: "Too many
congregations have promised this kind of partnership to First
Nations in the past, and then have forgotten soon after. If we begin
to invite the Native Ministry Consortium to dinner, we must be
prepared to pass this tradition on to our grandchildren. If we begin
the meals and then stop, it will prove our promised repentance to
be a false witness."
That first meal saw hosts and guests nervous, wondering how
to proceed. It took the shape of an Agape meal (a traditional
Methodist love feast). Now, nine years later, both hosts and guests
have learned what to expect. The ongoing custom of a meal hosted
by University Hill Congregation has become an scheduled event
on the Native Ministries Consortium summer calendar.Every year
we tell the story of how this meal began, and of our continuing
desire to be in a new relationship with First Nations peoples. Every
year the meal carries on late into the evening, as our guests step
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forward to say thank-you, to lead in song and to testify to the power
of God to heal, to save, to make new and to reconcile. Listening to
this testimony, the people of University Hill Congregation hear the
gospel with open ears and hearts. In the very act of witnessing to
our desire to live a repentant life, we have been given the great gift
of the good news of God's surprising love from the lips of those
who we have wronged. We begin the evening as hosts; we end the
evening as guests. The welcome Table of Jesus Christ saves the
lost once more.

Opening Lips and Hearts
We are learning that bearing witness is not a one-time
performance, nor is it a solo activity. Testifying to what God is up
to is a communal practice undertaken over time. We host the
testimony of scriptureand speak the cruciform truth to one another,
making room for stammering, stumbling and faltering voices. We
discover the power of mutual witness to encourage the church and
to call muted voices to speech.And we testify to the power of God
who opens these once silent lips and hearts.

Profile

RAY HORD: "Prophet Evangelist" of the
United Church
by Sandra Beardsall
Itwas the mid-1960s.James
Raymond Hord was in his forties,
a United Church minister, a
national level church bureaucrat.
He had a passion for the world.
When he spoke, his provocative
phrases
became
national
headlines.
He befriended
Yorkville hippies and American
draft resisters. He served on a
college discussion panel with
Joan Baez. He blasted U.S.
foreign policy from American
pulpits. He told his own nation
that Canada suffered from "hypochondria - a morbid
preoccupationwithher own health."1KeithDaveyrose in the Senate
to complain about him. He told his own church to "shut up and
listen to the world".2He said his church should apologize to the
native peoples of Canada. He made more headlines. Some in his
own church tried to shut him up.
When he died suddenlyon aTorontostreetin 1968,the Premier
of Ontario and the Mayor of Toronto attended his funeral. A Globe
and Mail editorial eulogizedhim. June Callwood and Pierre Berton
I J. R. Hord, "The Word and the Deed," Secretary's Report to the Board of
Evangelism and Social Service, in Dead orAlive, 41"Annual Report, 1966,Board
of Evangelism and Social Service (E&SS), United Church of Canada (UCe) p.
17.
2

J.R. Hord,''The Priceof Hope,"in Listento the World,40thAnnualReport,

1965, E&SS, UCC, p. 8.
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were among the many speakers at a 12-hour "Vigil for Peace"
organizedin his memoryby a variety of friends and activists.3There
was talk of conspiracy relating to his death.
Hord's Life to 1963
James Raymond Hord4 was born December 14, 1918 in
Ilderton, a small community about 12miles from London, Ontario,
to "stolid United Church farm folk".5Raised on a farm, along with
two brothers and a sister,Ray was determined to succeed in school
so that he would not be left "scraping a living off the land."6 He
attended Public School Number Four, Central College, and the
University of Western Ontario. His father sold a horse to pay his
first year's tuition, in 1937. When his grade eight teacher, Fred
Rosser, asked him his career plans, Ray replied that he wanted to
be a minister. Ray credits Rosser's encouragement with helping
him stay on that path, and in 1942 he graduated from Emmanuel
College, Toronto with a B.D. degree. Ordination and settlement
took him to Eastend, in southwest comer of Saskatchewan, where
he met June Wright. June was home on holidays from Toronto,
where she was a soloist in the choir at Sherbourne Street United
Church. Ray and June were married at Eastend United Church in
February, 1945.
The Hords spent the next year in New York,where Ray earned
his S.T.M. degree at Union Seminary. In his thesis he compared
the christologies of Temple and Brunner.? He studied under
Reinhold Niebuhr and PaulTillich,and particularly caughtTillich's
3

United Church Observer, April 1, 1968, pp. 33-34.

Biographical information comes primarily from Kenneth Bagnell, "The View
from the Firing Line," in the UC Observer, Sept. 1, 1967, pp. 14-15; Martin
O'Malley, "James Raymond Hord," in Arthur Brydon, ed., False Gods and the
Devil to Pay: A Collection of the Thoughts and Writings of the Late Ray Hord
(Board of Evangelism and Social Service, UCC, 1968) pp. 122-24; Author
interview with Stanford (Stan) Lucyk, May 2006.
4

5

Stan Lucyk interview.

6Bagnell, "View," quoting Hord.
1

J.R. Hord, "The Theologies of Temple and Brunner Compared and Criticized,"

(TMs, Columbia University Library, 1946).
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more liberal philosophical vision.8 Perhaps most important, he
gleaned, in the post-war Union ethos an ability and an imperative
to analyze society critically and theologically.9 The Hords returned
to Saskatchewan in 1946 to spend two years ministering at Francis,
southeast of Regina, then 11 years (1948-1959) at Lakeview United
Church in Regina. Lakeview served an upper middle-class
population that included civil servants in the new provincial CCF
government and other professionals. Ray's progressive views found
a sympathetic home there and in Saskatchewan Conference, and
Lakeview became known for its lively congregational life and
engagement.1O In 1959 the Hords moved to Royal York Road
Church, Toronto, another well-educated middle-class congregation.
Two traumatic episodes marred the family's experience while
at Royal York Road. In May 1961 two men invaded the Hord home
at night. They knocked June down and beat Ray unconscious with
a lead pipe when he lunged at them. The provincial government
offered a reward of $2,500 for information, but the case was never
solved. Then came a tragedy: the drowning death of the Hords'
nine-year-old son James at Pinecrest YMCA Camp near Bala,
Ontario, in July, 1962. Jamie's death was the more poignant for the
fact that he died on a Sunday morning during a parents' day at the
camp. The other campers were with their families, but Jamie had
gone fishing off a rock; his own parents were delayed due to Ray's
Sunday obligations at church. They arrived as Jamie's body was
being pulled from the lake. In stoic fashion, Ray drove his son's
body back to Toronto himself, and the next day conducted a funeral
for another child. Shortly after Jamie's death, broadcaster Gordon
Sinclair, who had also lost a child, called up Ray Hord. "So what
do you think of your God now?" Sinclair asked the grieving father.
Ray replied with equanimity: "What I have always thought: that
God is kind to those who mourn." These two terrible experiences
SHord, "Pulpit or Pew," in False Gods, 48-49.
9

Stan Lucyk interview. Stan notes that a number of other uee clergy emerged

from Union Seminary with similar attributes.
10 Robert Oliver, quoted in Bagnell, "View," 15.
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were reported at the time as examples of Ray's courage;l1 perhaps
those times of helplessness, fear, and mourning also contributed to
Ray's determined and passionate personality, and to his wide
reputation as a champion of the vulnerable.
While his pastorates at Lakeview and Royal York Road had
brought Hord a certain prominence in United Church circles as a
"man to watch",12 his truly public life began in July, 1963, when,
at age 44, he began his appointment as Secretary of the Board of
Evangelism and Social Service (E&SS). The appointment came as
a recommendation of the national Committee on Vacancies to the
General Council Executive. There was no application or interview
process involved, although the committee polled presbyteries for
suggestions of candidates. It is likely, one church bureaucrat
explained to me, that the committee saw Ray Hord as an "up and
coming, dynamic leader," well suited to replace the outspoken
James R. Mutchmor, who had served the post for 26 years. Hord
was well educated, young (but not too young), and had broad
pastoral experience. He had already produced a well-received study
book, The Crises of LifeJ3 for E&SS. The vacancies committee
knew Hord was progressive and concerned for the world. But did
they really know what they were getting as they made one of the
most senior and visible appointments in the national church? Likely
not.14

Hord and The Board of Evangelism and Social Service
The E&SS, with a heritage extending back to the Social Service
Council of Canada (an ecumenical body that predated, and helped
to foster, church union in 1925) had always played a significant
role in the life and self-image of the United Church. As an offspring
of the Social Gospel movement, E&SS had, throughout the life of
11"... there were two incidents that revealed that Hord was not short of courage."
Bagnell, "View," p. 15.
120liver, quoted in Bagnell, "View," p. 15.

J. R. Hord,TheCrisesof Life,Boardof EvangelismandSocialServiceand

13

The Board of Christian Education, The United Church of Canada, [1961].
14 Author interview with Albion Wright, May 2006.
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the United Church, kept issues of public policy, international
relations and social welfare before the church. True to its roots in
early twentieth century progressivism, these socio-political
concerns mingled with concerns for temperance, marriage,
gambling, Lord's Day infractions, and winning souls to Christ. The
Board's senior staffperson, the Secretary,had a high public profIle
as a senior leader in Canada's largest Protestant denomination.
This Board engaged the structures of society more frequently
than any other: it published its annual reports as books, which
included social, political and economic analysis, often excerpted
from secular sources. The Board also produced monographs of its
longer studies and statements. The Committee on International
Affairsalone had, in the 1960s,50 to 60 memberswho met monthly,
brought in missionaries and political dignitaries from around the
globe for consultation, and produced an annual book outlining its
work. The national church's ethos set Board secretaries quite apart
and above the other paid staff and elected members with whom
they worked. James R. Mutchmor, who served as Secretary from
1937 until 1963, had worn the mantle with forthright confidence.
Ontario Premier Leslie Frost spoke at Mutchmor's retirement
banquet.For many Canadians,Mutchmorwas the face of the United
Church.
There was a common perception during the 1960s that with
the transition from James Mutchmor to Ray Hord, there was a
drastic shift of priorities, from traditional topics of Christian
personal morality to contemporary matters of public debate.ISThe
change was, however, more subtle. From the 1940s on, under
Mutchmor's leadership, the Board's socio-economic work had
increased steadily.And even on more traditional moral questions,
the issues and theologies had changed over time. Ian Manson calls
Mutchmor an !'evangelical liberal",16who took both conversion
and the living out of the gospel message seriously. Perhaps his
image as an "old-style" evangelist comes from the fact that many
ISSee O'Malley, "Hord," p. 123; Bagnell, "View," p. 15; Albion Wright interview.
16

Ian Manson, ''The Oft-Quoted, Frequently Embattled Reverend Dr. James R.

Mutchmor, Touchstone 8:1 (1990) p. 45.
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of his more public battles centred on liquor and gambling than on
global issues and urban poverty.
Not so with Ray Hord. In his first report as Board Secretary,
he declared evangelism to be about right relations with one's
"Creator and his fellow-man", and his statementon "Moral Laxity"
consisted of a reflection on corruption in governmentY He
continued to write and concern himself with evangelism, but in a
new key."Evangelism is not church extension," (buildings)he said.
Nor is it "conversionin a narrow,individualistic,stereotypedsense."
Nor is it proselytism. Rather, it was about working out one's
salvation in one's daily life and work. "How can we practice
honesty, justice, Christian love in our society?"18
Hord was well aware of the United Church's declining
numbers. It had been losing population share since the 1940s, but
saw its first actual drop in membership in 1966: a 2,000-member
loss (1,064,000 to 1,062,000) from which the denomination has
never recovered.19Hord knew the young people were beginning to
go missing, and often admonished the church for being good at
building Christian Education wings (which it was still doing at a
clip in the mid-1960s) but poor at putting resources into intelligent
programming for teens.20When Ray Hord died, there was an'
uncompleted address on "youth" in his briefcase. In it, he despairs
of "the large number of conformists among the young", but is
hopeful when he sees the "student radicals on the New Left".21
It was on issues of contemporary social concern, however,
that Ray made his mark, speaking frankly and widely about the
failures of particular political leaders, criticizing his own and other
governments' foreign and domesticpolicies, makingpublic witness
with those on the "New Left". He saw himselfas helpingthe United
17

J.R. Hard, "Introduction: Breaking the Barriers" in Breaking the Barriers,

39thAnnual Report, 1964, Board of Evangelism and Social Service, United Church
of Canada, p. 1.
18 J.R. Hord, "Reaching
Out," in False Gods, pp. 33-35.
19The United Church
Charge
20

Statistics,

of Canada,

Year Book and Directory

2005, Vol. I - Pastoral

pp. 14-17.

See for example Hord, "The Word and the Deed," pp. 19-21.

21 J.R.

Hord, "Youth," Observer, Mar. 1, 1968, p. 11.
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Church to update and expand the scope of its faithfulness. In 1968,
the entire annual report of E&SS, The Cutting Edge, was shaped
around the theme of "Community": there were questions of work
and leisure, urban planning, pollution, automation and the family,
schools, guaranteed income, and the global village. About onethird of the report focused on the "church community", from the
"crisis in ministry" to issues in the rural church to a reflection by
Rabbi Gunther Plaut titled: "What Would Jesus See and Say if He
Returned?"22The entire document reflects Ray's "secular city"
theology: that salvation is real and vital, that faith is important, but
that it is about "liberating the captives," not clinging to a worn-out
Christendom.23The report was indeed, as Board chair Clarke
MacDonald put it, Ray's "last will and testament to the church".24
Trouble at the Top
While Ray Hord's socio-political preoccupations garnered
some criticism, it was his public statements that fascinated or
appalled the public and the church,evoking reaction and eventually
censure. He openly criticized the American invasion of Vietnam,
and the Canadian government's complicity in arms sales to the
U.S. He mentioned in a speech in Vancouver that he was
disillusioned with Paul Martin Sr.'s External Affairs leadership.
But Hord's most infamous public assertion occurred in May 1967.
Speaking to the Ontario Welfare Council, he stated that when it
came to American influence on Canadian foreign policy, Prime
Minister Lester B. Pearson was "a puppy dog on LBJ's leash".25
The statement made the next day's newspapers, and nervous
General Council sub-executive members, without consulting Ray,
drafted an apology to Pearson "in the name of the United Church,"
over the signature of the Moderator W.C. Lockhart. Church House
22

The Cutting Edge, 43n1Annual Report, 1968, E&SS, DCe. Plaut's article is

pp. 285-87.
23 HarveyCox, TheSecularCity:Secularizationand Urbanizationin Theological
Perspective (New York: MacMillan, 1965) p. 268.
24

Clarke MacDonald, The Cutting Edge, p. v.

2SReported in the DC Observer, Sept. I, 1967, p. 13.
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officials sent the telegram and released it to the press before Ray
even knew of it. As a preventive measure, the sub-executive also
set up a committee to deal with the issuing of public statements by
Church House officials.26 Ray was the only such official to receive
a visit from this committee. He never retracted the "puppy dog"
remark.
In fact, E&SS seemed to give the General Council executive
and sub-executive ongoing work in setting new policy aimed at
curbing the Board's excesses or exuberances. In 1965, the subexecutive decided it needed a policy on "compassionate grants"
after E&SS granted $5,000 to Russell Horsburgh, a United Church
minister who had been charged with - and was eventually
convicted andjailed for - "contributing to juvenile delinquency"
because he had discussed matters of sexuality and advocated birth
control among teenagers at Park St. United Church, Chatham,
Ontario.27 Two years later, at an executive meeting in September,
1967, the executive "dissociated itself' from an E&SS decision to
offer American draft resisters temporary residence in Canadian
homes, and to offer a grant of $1,000 to congregations or groups
who were tendering such assistance. The executive also appointed
a committee to "investigate, report on and make recommendations"
about E&SS, due to "dissatisfaction" with it.28But by the time the
committee presented its report in May, 1968, Ray Hord was dead.
He had collapsed and died of a heart attack at a Yonge Street bus
stop on March 1. It was, remarked Board chair Clarke MacDonald,

a "cold, chilly day".29

Legacy: A Prophet Evangelist at the End of an Era
Ray Hord'sdeathwasboth tragicandbitter.His family,and
some of his closest supporters,blamedthe church'supper-level
Ibid.
uee Year Book 1966, v. II, p. 4. For information on the charges against
Horsbough, see Russell D. Horsbough, From Pulpit to Prison: A Clergyman's
Fight for Justice (Toronto: Methuen, 1969).
28uee YearBook 1968, v. II, p. 5.
29MacDonald, Cutting Edge, v.
26
27
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leadership for the stress and anxiety they had caused Ray, convinced
that this pressure had led to the massive myocardial infarction that
killed him. The family refused to allow any Church House
leadership to read or speak at Ray's funeral, an obvious and painful
break with protocol. For his supporters, who included members of
E&SS, church members, and a wide array ofteft-Ieaning activists,
Ray's death was both personally and publicly devastating. Some
refused to accept the "natural causes" explanation, suggesting that
Ray had been deliberately run over by a car, or poisoned by the
C.I.A., partly because cause of death was unknown until his
autopsy.30 In the midst of the tragedy, it was clear that for many,
inside the church and beyond it, Ray Hord was truly a prophet.
And yet, when Hord's voice fell silent, none rose to replace it in
the public sphere. Hord was a prophet at the end of an era. How
did this "end" come about? The national church, Canadian society,
and even Hord himself played a part.

Hord and the Church
Ray Hord had been a "man to watch", but his prophetic
reputation took root during his time at E&SS. In a statement at its
annual meeting in 1967, entitled "Freedom of the Prophetic Voice
and Vote of Appreciation," the Board declared:
This Board... expresses its entire confidence in the leadership of its Chairman, its Secretary and his associates. We appreciate their forthright interpretations of the Gospel in the areas of concern entrusted to them We encourage them to continue to exercise their freedom and responsibility in the
prophetic expression of Christian conviction regarding our common life.31

Saskatchewan Conference passed a similar motion of support, and
St. Andrew's College (Saskatoon) awarded Ray Hord an honorary
doctorate in 1967. Upon his death, Patricia Clarke of the Observer
titled an editorial article "How Much Does a Prophet Cost?"
alluding to the withdrawal of donations to the national Missionary
30

"United Church Reformer, Hord Collapses and Dies," Globe and Mail, March

2, 1968, p. 1.
31

Minutes of the 4200Annual Meeting, Canada and its Future, p. 222.
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and Maintenance (M&M) Fund by those angry at Hord's
outspokenness. The secular press also used the word, eulogizing
Hord as the United Church's "prophet evangelist".32
United Church leaders were not as keen on Ray's prophetic
nature. The concern that national office officials raised most
frequently was that Hord was taking public positions that might
not represent the opinion of the national church. They accused him
of building a case "in the headlines" that would gather momentum
and influence the General Council at its biennial gathering. They
also suggested that he offered opinion on subjects upon which he
was less than qualified to speak,33to which Ray replied with a
careful response indicatingthat one shouldgather what information
one can, and then speak,not waitingfor all the information,because
all the information would never be available.34Reactions of the
church's membership to Hord are hard to gauge, but a poll taken
by the Observer expressed almost evenly divided opinions,
especially on the question of draft resisters and Vietnam, and angry
parishioners threatened to withhold their givings to the M&M
Fund.35
This concern for the church's finances is part of a larger
question that Ray Hord's public prophecy raised for the United
Church. Throughout its short 40-year history, the United Church
had functioned, like other liberal Protestant churches in North
America, as a classic "denomination" in a sociological sense:
"securing peace and harmony through location of the broadest,
uncontentious common ground."36 Only occasionally had its
progressive views threatened that harmony in a serious way, and
Hord represented such a threat. What truly seemed to discomfit
32
33

"United Church Reformer," Globe and Mail, March 2,1968, p. 1.
Bagnell, "View," p. 14.

34 Hord, "Pulpit or Pew," in False Gods, pp. 44-45.
3SAn Observer poll on Vietnam, taken in early 1968, showed that just fewer
than 50% of adult responders supported United Church aid to "draft dodgers."
Among the young, support for aid was over 60%. Patricia Clarke, "How Much
Does a Prophet Cost?" UC Observer, April 1, 1968, p. 8
36Roger O'Toole, Douglas F. Campbell, John A. Hannigan, Peter Beyer, and
John H. Simpson, "The United Church in Crisis: A Sociological Perspective on
the Dilemmas of a Mainstream Denomination," Studies in Religion 20:2 (1991),
p. 153.
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the leadership was the challenge to their perception of the church's
vocation as a broad, centrist Christian home for Protestant
Canadians. With that vocation had come not only the fmancial and
institutional stability that accrued to the nation's largest group of
Protestants, but also the perks of public recognition: the ear of the
Prime Minister, the attention of the press, and a place at the civic
table.
Hord, however, refused to let the United Church's historic
vocation take precedence over his credo that "every Christian
doctrine,if properly understood,leads to Christian action".37 United
Church leaders seemed to see Ray Hord as a risk they hadn't meant
to take when they appointed him. They apparently assumed that
their public privilege would continue if the United Church appeared
to remain progressive but centrist. Indeed, they replaced Hord not
with his logical successor, E&SS chair and Hord supporter Clarke
MacDonald, but with a minister from outside E&SS who was
perceived to be less dangerous.
What the leadership did not see was the risk they were taking
in reining Ray Hord in. According to some sociologists, the single
most important factor in the decline of American liberal Protestant
denominations was the "failure of their young people to become
affiliated".38 Hord had seen the disaffection of the young. While
he saw some as hopelessly conformist, he also was a beacon for
many of them. The church's leaders did not take them into account.
The young disappeared, and the church declined further. When, in
the 1970s and 80s, the United Church did take, collectively, more
culturally radical stands, the church's place in the public sphere
had already significantly diminished. In trying to muzzle Ray Hord,
the church may have muzzled its last truly public prophet.

Hord and Society
Ray Hord's locationat "the end of an era" has muchto do
with changesin Canadiansociety.While the actual process of
37

Hord, "Reaching Out," in False Gods, p. 27.
Johnson, "Religion and Politics in America: The Last 1\venty Years,"

38 Benton

in Phillip E. Hammond, ed., The Sacred in a SecularAge: TowardRevision in the
Scientific Study of Religion (Berkeley, CA: U. of California Press, 1985) p. 308.
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Canada's "secularization" continues to be a matter of interesting
debate, it is clear that the dominant religious institutions of Canada
were losing sway, leading to enormous loss of stature for the United
Church, which in turn led to a loss of its public presence in the
media and in circles of power and influence. At Ray Hord's death,
a Globe and Mail editorial warned the churches that they needed
more leaders like him if their denominations were to survive in
contemporary culture. At the same time, religious news was
beginning to vanish from the pages of the mainstream press. It was
not long before outspoken left-leaning Protestant leaders no longer
had media cache (unless they were renouncing a traditional church
doctrine). Home-grown liberal Christian prophets were more likely
to be ignored than pushed off cliffs.

Hord and His Message
Ironically, Ray Hord's own message also helped place him at
the end of an era. He fought, from a position of great male
ecclesiastical privilege, for a world where the powerless were heard,
where more voices were raised, where the church was not
preoccupied with its place in society. Some of what he argued for
came to pass. Authority of the sort that Hord's position represented
devolved in the church and in society into a richer plurality of
voices and visions. Ray Hord would not have become a celebrated
public prophet without the platform his church and his society
granted him, and his message was altered in some ways by his
suspicion of that power.
But prophets have a way of refusing, really, to die. In his last
report to E&SS, eerily titled "It's Later than We Think," Ray Hord
wrote: "The urgent task for the church today is to prepare and train

her members to be a part of the church of the dispersion." 39
Somewhere in that dispersion are no doubt women and men,
Christians and others, who will find their way through the cracks
in the hegemonies of their own contexts to shock and inspire in
their time and culture as Ray Hord did in his.
39Hord,"It's Later than We Think," in TheCuttingEdge,p. 12.
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From this material the biblical
historian can write, not a history of
THE MEMOIRS OF GOD:
Israel, but a history of Israel's
History, Memory, and the
memory about the past and the way
Experience of the Divine
it changes as a result of the
in Ancient Israel
historical, geographical,social, and
political challenges it faces.
by Mark S. Smith Minneapolis:
Smith's main example of
Fortress, 2004. 187 pp. $26.25
collective memory and amnesia is
For those interested in the the development of monotheism in
historical development of Ancient Israel. While the picture presented
Israel's understanding of God, this by the fmal editors of the Bible is
book is a rare gem: clear and of Israel being monotheistic from
concise enough to be accessible to the beginning with Moses at Sinai,
the generalist and sophisticated there is biblical and archaeological
enough to be required reading for evidence that, especially in the
the specialist. Mark Smith here earlier periods, most Israelites had
brings together earlier work he has a polytheisticreligion similar to the
done on the history of monotheism Canaanites and other Ancient Near
in Ancient Israel with insights from Eastern peoples. The pantheon of
the sociologyof collectivememory. the gods was understood as an
Smith thinks that important extended patriarchal family. EI and
resources for understanding the Asherah were the parents. Their
nature of the Bible and the task of children were the gods of various
the biblical historian are provided peoples. Below them were gods
by workon collectivememory,done who served as craftspeople and
in particular by the sociologist
servants. In the early monarchy,
Maurice Halbwachs, one of the Israel's God, YHWH, was
founders of the Annales school. His understood as one of the children
workinfluenceda numberof French of EI and Asherah. Other peoples
historians in the 1970s.According had their own national gods.
to Halbwachs, cultural memory is Individuals might worship various
made up of images that were part family and local gods and
of a complex network of social goddessesin additionto the national
values. What a society remembers god. The rise of royal religion
is influenced by who has power in during the monarchy and priestly
that society. Smith suggests that religion in the exilic and post-exilic
what we have in the Bibleis Israel's periods submerged earlier family
collective memory (and amnesia). religion, thougQ never entirely.
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Smith suggests that in a laterperiod
angels took on some of the
characteristics of earlier family
gods. As the family declined in
importance and the monarchy and
priesthood became dominant in
Israelite society,family,as a way of
imaging the divine, declined. "The
priestly ideals of avoiding the
impurity of death and sexual
relationswouldtend to accenta holy
god, disconnected from the realm
of death and lacking in sexual
relations
The Deuteronomistic
ideal of faithful observance of the
Torah focuses on the deity as the
divine voice that issues Torah" (p.
121).
According to Smith, Israel's
greatest amnesia is forgetting that
YHWH had not always been
identified with the high god E1.
While one could quibble with
details in Smith's interpretation,the
broad strokesof hispresentationare
now fairly well established. Early
biblical texts acknowledge the
reality of the gods of other nations
and speak ofIsrael's god, YHWH,
as one member of the pantheon.
Inscriptions from Kuntillet Ajrud
and Khirbet el-Qom speak of
"YHWH and his Asherah." Since
Asherah was the partner of El, the
high god of the Semitic pantheon,
this is evidence both that in Israel
YHWH came to be identified with
El and that some goddesses were
once at home in Israel.
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While Smith shows how
theology and the writing of history
relate to society and social power
in Ancient Israel, he does not,
beyond acknowledging the role of
his Roman Catholic faith, analyze
the role his social power plays in
his writingof history.In my opinion,
some of the newer literary
approaches to the Bible, such as
postcolonial criticism, would be
useful at this point. Nevertheless,
Smith's book is an example of the
fresh winds blowing into biblical
studiesfrom other fields,in this case
sociology and history. It is a
significant contribution to the
history of Israelite religion both in
method and in the sophisticated
synthesisof muchevidence.I highly
recommend it.
- Arthur Walker-Jones

INTRODUCING
ECOFEMINIST
THEOLOGIES
by Heather Eaton. Introductions in Feminist Theology
Series 12 (London: T &T Clark
International, 2005).
160 pp. $29.95
Heather Eaton has written an
accessible overview of the history,
development and variety of
ecofeminist
theologies.
She
compares the development of
ecofeminist
theology to a
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roundabout with multiple paths
leading in and out of the
intersection, some more travelled
than others. She briefly describes
how different feminist analyses,
such as empirical and culturalsymbolic, liberal, socialist and
radical, have coloured the range of
ecofeminist paradigms from light
green (anthropocentric) to dark
green (earth centered).
Within these varied approaches
arose a debate about the natural, or
essential,connectionof womenwith
nature. Eaton explores this debate
through the logic of domination as
she analyzes a dualistic and
hierarchical world view that has
historicallylinkedthe dominationof
women with the domination of
nature. She then uses the logic of
domination to uncover the
hierarchical
dualisms found
throughout the history of Christian
theology that have negatively
impacted women and the earth.
To address these concerns,
ecofeminist theologianshave taken
different approaches that unite
ecology, feminism and theology.
Eaton contrasts these approaches
under the categories of theology
(God, creation, sin, anthropology),
biblical studies, liberation ethics,
multi-cultural and multi-religious
perspectives, and ecofeminist
spiritualities.
Following her
categorizationof these approaches,
5hethen offernher own critique and
commentary
on theological

challenges,
content
and
methodologies. She encourages a
radical revisioning and reworking
of
Christian
traditions,
understanding the ecological crisis
to call into question some of
Christianity's
fundamental
presuppositions. Her litmus test is
whetheror not a particularapproach
can enable ecological activism.
To be most effective in
ecological activism, partnerships
with the sciencesand socio-political
analysis are necessary. Eaton
examines how such partnerships
have shaped ecotheologians'
positions on evolution, cosmology
and economic justice. She gives
four examples of the impact of
ecofeminism on culturally specific
ecological projects organized by
women.
Eaton concludes the book with
eight hermeneutics which guided
her own assessment of ecofeminist
theologies:
I) necessityof multidisciplinary
collaboration
2) awareness of the logic of
domination with its interlocking
patterns of oppression and need for
critical theories of liberation
3) analysis of the destructive
and liberative elements within
religious traditions
4) appreciation of exchange
between science and religion,
especially regarding evolution

5) understanding of the
ecological crisis
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6) willingnessto be transfonned
by inter-religious dialogue
7) commitment to politically
relevant and engaged work
8) receptivenessto new spiritual
insights and experiences
This book provides a helpful
overview, categorization and
critique of ecofeminist theologies.
As with any categorization,
however, some descriptions tended
to flatten the diversity. Eaton
acknowledges that her attempt to
highlight differences may be
artificial at times. One example
could be her treatment of
ecotheologies which she names as
apologetic or tradition-centered.
She includes in this category the
majority of ecotheologians who
highlight ecological sensitivities
within texts and traditions as well
as ecofeminists who add the
ecological crisis to a list of other
social concerns.Eaton suggeststhat
those theologians who take a
tradition-centered approach simply
incorporate their ecosensitivities
into an existing theological system
without questioning the system
itself. She contrasts this with an
earth-centered approach in which
the earth has primacy as a starting
point, as ultimate priority and as a
source of inspiration.
The difficulty with Eaton's
tradition-centered! earth-cen tered
dichotomy is two-fold. First, those
she names as examples of traditioncentered ecotheology include a
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wide spectrum of theologians who
each challenge tradition in certain
ways and some more than others.
To suggest that Sallie McFague is
tradition-centeredmay amuse some
orthodox theologians! Secondly, I
would contend, along with some of
these
"tradition-centered"
ecotheologians,that it is possible to
ask critical questions of tradition
and text, while still accessing their
liberative strands of wisdom and
revelation. Otherwise, there would
be little hope for Christian
congregations which find their
ecological activism to both
challenge and be supportedby their
traditions and biblical text.
I
appreciate
Eaton's
acknowledgement
of
the
complexity
of interlocking
oppressions and its challenge for
ecofeminists. However, I was
somewhatdisappointedthat she did
not give more examples from our
own Canadian context that would
have demonstratedthis complexity.
Overall, Eaton's book offers a
comprehensive and accessible
introduction
to ecofeminist
theology for laity and for theology
students. She explains in plain
language the basic issues and
debates
within ecofeminist
theology, and gives a helpful
introduction to its historical
development
and
diverse
approaches. Her pragmatic and
passionate
emphasis
upon
ecological activism highlights the
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importance of engaged ecofeminist
theology. Eaton leaves the reader
with henneneutical questions that
can be used to evaluate not only
ecofeminist theology, but all
approaches to theology as she
encourages us to seriouslyconsider
our impact on this earth.

tenns of "belonging being" and
"expectantbeing". Belongingbeing
is a way of living and thinking that
identifies with a particular history
and/or place (p.49). Various types
of romantic nationalism fonn the
most important manifestations of
this type of being in the U.S. today.
- Loraine MacKenzie Shepherd Expectant being on the other hand
looks toward a different and better
future (p.?3) and celebrates change
RELIGION, POLITICS, AND
and growth. The most important
THE CHRISTIAN RIGHT:
fonn of this in the U.S. today is
Post-9tH Powers and American
contractual liberalism, which seeks
Empire
to be free fromthe bonds of thepast,
by Mark Lewis Taylor
but which excludes many from the
(Minneapolis: Fortress Press,
future it seeks.AccordingtoTaylor,
2005). pp. xiv + 194. Paperback,
the shock of 9/11 triggered a
$21.00.
resurgence of romantic fonns of
belonging being in the U.S.,
The religious, cultural and
including portions of the Christian
political landscape of the United
Right and secular expressions of
States was dramatically changed by Americannationalism.These found
the terrorist attacks on the World a figurehead in George Bush.
Trade Centre and the Pentagon on However,whileBush drawssupport
September 9, 2001. Elements of from these currents, his real power
Christian rhetoric are now routinely
base lies with a particular group of
used by the Bush administration to contractual liberals, members of a
legitimize
war, torture
and
wealthy corporate elite (p.82) who
fund him and whose interests he
aggression in the name of defending
freedom and democracy. This book represents. 9/11 has functioned as
by Mark Lewis Taylor of Princeton
a mythic moment,leadingthese two
Theological Seminary is a searching
streamsof thoughtto come together
analysis and thoughtful examination
in support of Bush's agenda so as
of what happened and why, and of to give him and his supporters
how it can be resisted.
extraordinary power.
Taylor discerns a number of
Against
belonging
and
currents in the political, cultural and expectant being, Taylor presents a
economic life of the United States
third type, "prophetic spirit", which
of America, which he categorizes in incorporates belonging being's
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sense of identity and expectant
being's push toward the future, but
which includes social groups and
peoples frequently excluded by
contractual liberalism. Prophetic
spirit does not contradictbelonging
and expectant forms of being, but
seeksinsteadto deepenandbroaden
their sensesof identity and horizons
of expectation in an inclusive way
(p.99-102). It is this prophetic spirit
that Taylor seeks to foster and
promote, showing how and where
it is present in contemporary
American society,and arguing how
it can seek to engage the demonic
alliance of contractual liberalism
with religious and secular neoconservatismthat has seizedcontrol
of American politics since 9/11
(p.152-153). Taylor lists various
social groups where this prophetic
spirit is present. His Christianfaith,
latent throughoutmuch of the book,
becomes manifest at the end in his
critiqueof manyChristianchurches,
particularly those full of white
moderates, who have failed to
sufficiently distinguish themselves
as bearers of prophetic spirit in this
time. In the course of arguing this,
Tayloroffers a profound meditation
on evil as a distortion of the good
(p.28-34) and superb analysis of
many forms of political and
religious life and thought in the
United States today. Reiterating a
theme of Reinhold Niebuhr, he
notes that Bush's deepest betrayal
of the Christian faith he espouses is
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his failure to be self-critical about
his claims to be defending good
against evil (p.30). Taylor closes
with a call to Christians to live out
the prophetic spirit ofthe gospels.
This timely book is not a
polemicalblast,but a careful testing
and discerningof the spirits,leading
to a well argued identification of
where the Holy Spirit is at work in
certain contexts in the present.
While presenting a searching
indictment of the U.S. for failing to
live up to its publicly stated ideals,
Taylor's analysis also illuminates
some aspects of Canadian society.
His observationthat "liberal society
is often parasiticon propheticspirit"
brings to mind the relationship that
has frequently existed between
federalLiberalgovernmentsand the
New DemocraticParty.ButTaylor's
analysis that prophetic spirit has
often migrated out of churches
(p.158) does not fit Canadian
contexts so well. Here the record of
Roman Catholic, Anglican,
Mennonite, Lutheran, United and
other churchesis mixed.But in their
ecumenicalcoalitionslikeTenDays
for WorldDevelopment,WorldDay
of Prayer, the Task Force on
Churches
and
Corporate
Responsibility,
in calls for
repentance in the response to the
histories of residential schools,
Canadian
churches
at the
institutional level have often been
bearers of prophetic spirit. Their
witness needs to be acknowledged
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by Canadians who read this book,
even as it needs to be deepened and
broadened. In sum, Taylor's book
will serve as an insightful guide to
how Canadian Christians might
relate to current cultural and
political currents in Canada and the
United States.
- Don Schweitzer

inadequate, having himself been
caught in a timewarp of theGerman
Protestant theologians of the postwar era. Evans offers a corrective
to this lack of awareness with an
exhaustive,
though
never
exhausting, biographical sketch of
the man who grew intothisnew way
of understanding the role of
Christians within a changing, postTHE KINGDOM IS ALWAYS
Civil War world. The very term
BUT COMING: A Life of
"Social Gospel" became familiarto
Waiter Rauschenbusch
the reviewer only when he moved
to Saskatchewanand found himself
by Christopher H. Evans
(Grand Rapids: Eerdmans,
engaged in conversations with
graduates from St. Andrew's
2004). pp. xxx + 348. Paperback, $36.99.
College, who reflect its maturing
Canadian wing, so to speak. The
The title for this informative United Church of Canada itself
analysis of the life and work of the emerged from the dynamic that is
AmericanBaptistpastor-theologian groundedin the developmentof this
WalterRauschenbuschcomes from particular theology. In this volume,
his own words in "Christianity and Evans describes the growth of the
the SocialCrisis" where he outlines Social Gospel movement and the
his vision of the kingdom of God personalitiesof the individuals who
as somethingthat would"transform were its chief proponents in a
the life on earth into the harmony transforming,
technological
of heaven. At best, there is always America.
but an approximation to a perfect
Evans gives us a glimpse of the
social order. The kingdom of God child and the teenager who
is alwaysbut coming!"(p. xxvii) In struggled against an authoritarian
introducing us to Rauschenbusch, parent. We see a young man,
Christopher H. Evans offers us a journeying back to the land of his
deftly executed portrait of the life parents' birth, to study within the
and world of a unique theologian strict academic regimen of a
who helped shape what we have German "gymnasium" at Gutersloh
cometo know asThe SocialGospel. beforereturningto Rochester,to the
This reviewer's knowledge of University and the Seminary. We
that particular stream within follow the newly ordained pastor to
American life has been woefully his fIrst congregation in New York
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City,
in
an
immigrant
neighbourhood,abundantonlyin its
poverty."His new congregationwas
part of a larger, working-class,
tenement-dwelling population that
included carpenters, shoemakers,
butchers, grocers, as well as a
variety of skilled and unskilled
labourers. (p. 58) We meet a
thinker who reflects on the social
conditions that surround him and
who begins to shape a theology that
addresses the issues he experiences
in his day-to-day ministry. We
watch a parent who struggles with
his own children, even while
continuing to write and preach the
Social Gospel. Through it all we
see a dynamic of praxis that seeks
to interpret the Christian message
within the reality of a rapidly
changing world. Rauschenbusch's
theology can be seen in this one
response, made in 1917, during an
address in which he decries
America's headlong rush into
WorldWar I:
It is dishonour for the richest
country in the world to let mobs
of poor women cry for bread for
their children. It is dishonour
to let the price of living be
pushed up till all wage earners
and salary earners are jammed
against the wall. It is dishonour
to let the policies of this country be directed by people who
want to make 50% on investments and to forget the mass of
people who want nothing but a
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plain living for themselves and
for the young children whom
God has given them to feed. (p.
288)
The
publication
of
Rauschenbusch's biography is
timely,giventhe currentdominance
in the United States of an alternate
stream of Christianity,exemplified
in a born-againPresidentin constant
exposure to right-wing preachers
like Pat RobertsonandJerry Falwell
- household names in a world
where
Rauschenbusch's
is
unknown. It is helpfulto read about
an American Christian movement
that seeks to ameliorate the
struggles of the poor and the
disenfranchised, born, in part, out
of the experiences of a pastor who
worked in the immigrant-based
slums of New York and had to bury
too many children in his first
pastorate. The exposition of a
Social Gospel allows us to see that
there is more than one Christian
response to the plight of the
oppressed. Rauschenbusch speaks
powerfullyfor a responsethatplants
the Kingdomof God in the here and
now of daily life, and Evans does a
masterful job of re-creating the
experiencesthat brought him to this
articulation of the Christian vision.
He offers the reader a glimpse into
the life of a human being who
shaped the thoughts that dominated
American ProtestantChristianity at
the beginning of the 20th Century.
- TonyThompson

