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THE WESTERN OUTLOOK 

AND BAPTIST SOCIAL CHRISTIANITY,

1908-1915 J. BRIAN SCOTT

Introduction

Canadian Baptists have been traditionally served a cornucopia of 

denominational pamphlets, historical sketches, statements of faith, doctrine, 

educational policy, ordination standards and polity as well as numerous short 

devotional books, pamphlets and brochures on such diverse subjects as region

al Baptist history and Baptist world missions. Until recently very little 

critical scholarship on Canadian Baptist themes, outside the area of Baptist 

doctrine and theology, has been produced. With the successful Study Conference 

on the Believer’s Church in Canada, in Winnipeg in 1978 and the international 

symposium, Baptists in Canada, 1760-1980, at Acadia University in 1980, a new 

age of critical interest in Canadian Baptist historical themes seems to have 

arrived.1

A theme in Canadian Baptist history which has been too long neglected, 

is Canadian Baptists and social Christianity. Initial discussion has included 

John Moir's exploratory essay, presented at the Acadia symposium, which anal- 

yses briefly the attitudes of the editors of the Canadian Baptist towards the 

social gospel movement during the period, 1879-1914. Walter E. Ellis has con

tributed helpful insights into the subject in a number of articles and papers 

which for the most part focus on other themes. Richard Allen, in his excellent 

treatment of the social gospel in Canada, The Social Passion: Religion and 

Social Reform in Canada, 1914-1928, comments on the role of the Baptist Con

vention of Ontario and Quebec in the social gospel movement from 1914 to 1928 

but only marginally reflects on the Western Canadian Baptist contribution.

The subject area, Western Canadian Baptists and social Christianity, remains

a fertile ground for further exploratory and in depth inquiry.2

This study will attempt to identify a variety of themes arising out of
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the Western Outlook frontispieces and editorial pages that provide valuable 

insights into the mood and temperament of western Baptists vis-a-vis social 

concerns and social issues during the period, 1908-1915. Richard Allen's con

cise definition of the social gospel or social Christianity as a gospel rest

ing, "...on the premise that Christianity (is) a social religion, concerned.., 

with the quality of human relations on this earth...(and is) a call for men

to find the meaning of their lives in seeking to realize the kingdom of God

in the very fabric of society,"3  will be employed.

The existence of a social gospel emphasis in Western Canada during the

period in question has been enunciated by Richard Allen and Walter E. Ellis

but only in a peripheral fashion. In the Social Passion, Richard Allen states,

in a summary manner, that "...the chief evidence of the social gospel in the

Baptist church in 1918 lay in the West," adding that, "...by 1918 the social

gospel had a decade of history behind it among western Baptists."4 Walter E.

Ellis confirms Allen's suspicions when he notes,

In the period 1900-1930, a strong social gospel emphasis 
permeated Baptist circles in urban western Canada. Rhetoric
ally positive and reformist, it soon gave way to a nondes- 
script traditional orthodoxy in response to the bitter fund- 
amentalist-modernist controversy.5

Ellis points to the negative response of western Baptists towards labour 

unions and organized labour in general adding the indictment,"... the social 

gospel reformers reverted to their own class interests and biases whenever 

crisis situations developed between business and labour."6

Ellis is correct in exposing the hypocrisy inherent in paying lip 

service to social reform while resisting concrete social change but he errs 

when his critique of the Baptist social gospellers is limited to the sphere 

of labour versus big business. The Western Outlook, no doubt falling prey to 

those same class interests and biases, applauds the actions of business lead

ers while vilifying the strike leaders. As early as 1908 the Outlook editors
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commend William Whyte, second vice-president of the C.P.R. whose conduct de

served their commendations and their regrets that, "...his code of business 

ethics (was) not more generally adopted and appreciated by men in like posit

ions of administration."7 At the same time the Outlook editors attacked the 

strike leaders denouncing them as autocratic power brokers, degenerative lab

our politicians, etc. Apart from this obvious unwillingness to concede any 

positive or constructive elements within the labour movement in 1908 or for 

that matter in 1919, the Western Outlook rises far above rhetoric in its 

commentary on social concerns and social issues in both the regional arena 

of Western Canada as well as the larger theater of North America, Britain 

and Western Europe.

The legacy of Baptist social gospellers from the period, 1908-1930, 

is just recently receiving attention and will be discussed by this writer 

in a later paper. D.B. Harkness, an editor of the Western Outlook and later 

an executive of the Social Service Council and an editor of The Statesman, 

Peter G. Mode, an editor of the Western Outlook and the author of The Front

ier Spirit of American Christianity, J.N. McLean, an editor of the Western 

Outlook and later an executive secretary of the Social Service Council of 

Manitoba and Dores R. Sharpe, Baptist Union superintendent in Saskatchewan 

and official biographer of Walter Rauschenbusch, are just a few prominent 

Baptist churchmen who contributed to the social reform movement in Western 

Canada during the first three decades of this century. Names such as A.J. 

Vining, W.C. Vincent, J.F. McIntyre, C.R. Sayer, F.W. Patterson, M.L.

Orchard, W.G. Smalley and H.V. Speller round out the list.8

Prominent Baptist laymen in the political arena with strong social 

gospel leanings included the Hon. A.C. Rutherford, the first president of 

the Baptist Union of Western Canada and the first premier of the province 

of Alberta, the Hon. G.H.V. Bulyea, the first Lieutenant-governor of Alberta,
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J.C Bowen, an Alberta Liberal leader and later Lieutenant-governor of the

province and W.J. Estay, a Saskatchewan attorney-general and later Canadian

supreme court justice. William Aberhart, Ernest Manning, Tommy Douglas and

John Diefenbaker, figures of a later period, have served to provide a further

often bizarre and usually flamboyant flavor to the subject of Western Canadian

Baptist social Christianity.9

The Western Outlook frontispieces and editorial pages seem to sugg

est a pattern of social thought and social concern as well as a formula for 

an attendant general blueprint for social action and practice. This paper 

will focus on the major spheres of influence, both individual commentators 

and schools of social thought and action, which have helped shape a social 

gospel mood and temperament in the Western Outlook during the years, 1908- 

1915. An analysis of the frontispieces and editorial statements and comment

ary will serve as a vehicle to explore the depth of social gospel bias that 

may prove to be unique in Western Canadian religious history. Each section 

and subsection of the text will be treated in a chronological order to pre

serve the continuity and flow of the Western Outlook's treatment of social 

issues and concerns. The periodical title Western Outlook and Outlook will 

be used interchangably throughout.
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PART I

WESTERN OUTLOOK FRONTISPIECES 

AND SOCIAL CHRISTIANITY 

A Social Gospel Bias 

The Rauschenbuschian Influence

Throughout the years, 1908-1915, the Western Outlook turned often 

to the "father" of American social gospel for advice and direction, promin

ently presenting a wide selection of Rauschenbuschian book excerpts, comment

ary and prayers on the frontispiece of the periodical. Initial statements 

deal with general social concerns and later focus on specific problem areas, 

i.e. the role of the church in the new social order and the responsibility 

of ministers and churchmen in Christianizing the very fabric of society and 

finally a concern for the retrieval of the city from the slum landlords and

the purveyors of vice and crime.

Choosing a selection from Christianity and the Social Crisis, the 

Outlook identifies apathy as a major stumbling block hindering the ushering 

in of the new Christian order:

The (Old Testament)"false prophets" correspond to those 
modern preachers who act as eulogists of existing condit
ions, not because they desire to deceive the people, but 
because they are really so charmed with things as they 
are and have never had a vision from God to shake their 
illusions.10

In the same vein Rauschenbusch states, "One of the most persistent mistakes 

of Christian men has been to postpone social regeneration to a future era 

to be inaugurated by the return of Christ."11 Although this hope, "...still 

'enshrines' the social hope of Christianity and concedes that some time the

social life of men is to pass through a radical change and be ruled by
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Christ,"12 the real hope of the future is that,

The evangelism of the future will offer fullness of life 
to the soul now and hereafter demand the redemption of 
the social life of the nations from the collective sin 
and promise the reign of God in justice and brotherhood.13

The bottom line for Rauschenbusch and the Western Outlook is, "The Gospel

of Galilee in the twentieth century-that is what this (social gospel) move-

ment, half unconciously, is reaching out for."14

A concern for the role of the church in the process of Christian

izing the social order also commands the attention of the Western Outlook.

The church is, "...set amid...the perplexities of a changing order," and is 

face to face, "...with a great new task of giving up her life to humanity."15

She remains "...the most remarkable institution from a viewpoint of sociology

and the most inclusive institution next to the State and the home."16 Still

drawing from Rauschenbusch the Outlook sings the praises of the Christian

church as the ideal vehicle  for social reform:

The Church has furnished the most important social outlet
to the people, and through it people have learned to stand 
on their own two feet... (she) has created in us a real 
spiritual experience and emancipation, a realization of 
our moral freedom...(she) is the greatest voluntary instit
ution, the most powerful, the most extensive, the most num
erous and the richest institution, representing ideal 
thoughts and social fraternal relations, engaged in a social 
transition that is going on all over the world.17

Having applauded the church universal, the Outlook turns to the 

Canadian scene and exposes a shortcoming hindering the Baptist Union church

es in their mission of Christianizing the social order, in the words of 

Rauschenbusch, "...the graft practiced by the church in underpaying their 

pastors, using their wives as unpaid workers, and turning them off on a

pittance or on nothing when the magnetism of youth has been worked out of 

them."18
The Western Outlook isolates the city as an arena of social change 

where the church may begin to instigate and direct the transformation of
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society into a new Christian order. A Rauschenbuschian prayer implores, "... 

make our city the common workshop of our people, where everyone can find his 

own place and task, in daily achievement building up his own life to resol-

ute manhood...."1 9  The vision of the city transformed is vintage Rauschenbusch:

(The) vision of our city, fair as she might be— a city of 
justice, where none shall prey on others; a city of plenty, 
where vice and poverty shall cease to fester; a city of 
brotherhood, where all success shall be founded on service, 
and honor shall be given to nobleness alone; a city of 
peace, where order shall not rest on force, but on the love 
of all the city.20

The Western Outlook includes in typical Baptist fashion, an excerpt

from Rauschenbusch condemning liquor as the pervasive evil undermining the

renaissance of the city:

But still we cry to Thee in the weary struggle of our 
people against the power of drink. 0 God, bring nigh the 
day when all men shall face their daily tasks with minds 
undrugged and with tempered passion; when the unseemly 
mirth of drink shall seem a shame to all who hear and see, 
when the trade which debauches men shall be loathed like 
the trade which debauches women; and when all this black
remnant of savagery shall haunt the memory of a new gener
ation but as an evil dream of the night.21

The final word in this Western Outlook-Rauschenbusch marriage is found 

under the title, For a Share in the Work of Redemption, a prayer that im

plores, "Lay thy spirit upon us and inspire us with a passion of Christ-

like love that we may join our lives to the weak and the oppressed, and

may strengthen their cause by bearing their sorrows."22

Other Influences

Over the period, 1908-1915, the Western Outlook drew significant

ly from a number of social gospel commentators who espoused an immanent 

transformation of the social order. The Outlook quotes William DeWitt Hyde 

who states that the "...demand of the hour is ethical insight...an aware

ness of (the) meanness and (sic) curelty and misery-producing power

of specific sins."23 Henry Frederick Cope adds, "Society has a spiritual



hunger, and the spiritual organization has a social message,"24 and then

asks, "...will the men of our day correlate the power of the church to the

problem of society."25 Francis Peabody captures the essence of social gospel, 

"What gives pathos and power to the modern Social Question is not the econ

omic programme which it proposes, but the human note it utters, of sympathy, 

pity, justice, brotherhood, unity."26 Peabody elaborates further,

The Social Question is the demand of human beings for a 
humanized life. It is the protest of character against 
conditions, rather than the pressure of conditions on 
characters. Within the Social Question... lie ethical 
questions of duty, compassion, humanity, service, which 
are the signs, not of a degenerating social order, but 
of a regenerated social conscience.27

Charles H. Rust locates the arena of social transformation in the

Christian pulpit which is "...big enough to discuss any and every subject

which is vital to humanity's development."28 Rust adds that the Christian 

"...believes that Christianity in its principles and spirit should be

applied to every phase of human life until the entire social order has been

Christianized."29 Rust is convinced that the mission of the Christian pulpit

is to "...instruct men in the School of Christ so that they will go out and

be constructive forces in making the social order Christian."30

George M. Stratton, under the title The Permanent Place of the Fight

ing Instinct, exhorts,

We need anger, but anger against wrongdoing right at
hand; against those in our cities who oppose justice;
against men who place business above honor and country; 
against those who oppress the poor; against those who 
spread disease and vice. Against these the fighting 
blood must be kept hot.31

In the same mood an anonymous selection entitled The Unshaken Hope, decries

the pillage and carnage of an unjust war an ocean away:

We have heard of men torn and dying and we have rejoic
ed. We have read of women and little children who suff
er in the lands of the enemy, and we have not mourned...
We have seen that guns and armor destroy peace, and do
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not protect it. We have learned that they who dress in 
gold braid and parade to martial music are lying pro
phets. We have read again the page of sacred experience 
that they who take up the sword shall perish by the 
sword, and that multitudes of the guiltless shall per
ish with them.32

With a renewed hope fostered by prospects of an emerging Christian

order, the author proposes an alternative scenario:

Thus, yet again, this unconquered faith in love and peace 
hurls forth its challenge against hate and war.... There
fore out of war shall we fight our way to peace; out of 
hate shall we think our way to love. The heart of man be
lieves it.3 3

The commentary continues in the same optimistic vein. Weapons of war will

be used to break down the barriers that separate nations and the engines of

might will carve out the highways of intercourse between old enemies. The

forces of war will build channels of trade and cooperation and merchandise

and fellowship will flow freely throughout the world.34 The writer then adds,

Thus we will believe, and thus think until we have bred 
peace and love and brotherhood into the blood of the 
children of men. Even as hate has begotten hate, and 
as the plans of war have overshadowed war, so shall 
love beget love, and the policies of peace nurture 
peace over the whole earth.35

Edwin Hatch is left with the final word in a commentary entitled, 

Christianity Holds the Key when he passionately declares that Christianity's

"...unaccomplished mission is to reconstruct society on the basis of brother-

hood."36 Hatch visualizes the following social gospel utopia:

To you and me and men like ourselves is committed, in 
these anxious days, that which is at once an awful re
sponsibility and a splendid destiny, to transform this 
modern world into a Christian society, to change the 
socialism which is based on the sense of spiritual 
union, and to gather together the scattered forces of 
a divided Christendom into a confederation in which 
organization will be of less account than fellowship 
with one Spirit and faith in one Lord, into a commun
ion wide as human life and as deep as human need, into 
a church which shall outshine even the golden glory of 
its dawn by the splendour of its eternal noon.37
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PART II

WESTERN OUTLOOK EDITORIALS 

AND SOCIAL CHRISTIANITY 

A Social Gospel Bias

General Themes in Social Gospel

The Western Outlook editors during the period, 1908-1915, includ

ed such social gospel luminaries as D.B Harkness, P.G. Mode and J.N. McLean, 

thus a prevalent emphasis upon social concerns and issues might be expected. 

A continuum of social commentary graces the editorial pages of the Western 

Outlook from late 1908 until late 1915 with a variety of topics and themes 

given serious consideration and analysis. General statements and commentary 

on the wider subject of social Christianity will be given initial attention 

with specific concerns such as the liquor trade, the unemployment problem 

and women's rights, treated later in summary fashion.

Under the title, The Message  Must be Social, the Outlook locates

the pulpit as the primary theater of nascent social change. The Outlook

states, "This age demands the principle that it accepts for its guidance

and the life which is outlined to it as the correct thing shall be in terms

of society,"38 adding that evangelists, preachers and teachers can no long

er emphasize soul salvation because the man in the street "...no longer 

thinks of his brother in the old theological terminology of the soul."3 9  

The editorial goes on to stress that the man in the street is "...the con

crete man whose concrete choice in the ordinary affairs of every day life 

are even now deciding his destiny."40 The editor adds, "...(the) religious 

message that will appeal to these men must be in terms of these concrete



choices and the preacher or teacher "...will find his message to be more con

crete than even the enunciation of the laws of sociology. It will arouse and

create a social atmosphere that will be pre-eminently spiritual."41

Commenting on the church and moral progress, the Outlook states,

"We must always remember that Christianity through the ages has permeated

human society and it has taken to itself the science and the social customs

and the methods of thought of each age."42 Taking this argument further,

the Outlook adds,

... a great many present day methods are socially ineff
icient because we have not studied the peculiar condit
ions surrounding our individual churches and have fail
ed to invent or furnish the best kind of machinery to 
let our spiritual energy exert itself.43

Providing a social gospel model, the Outlook proposes that,

...time honored methods of prayer, praise and preach
ing ... supplemented with a system of institutions, ed
ucational and philanthropic...(will) enable the church 
to touch in a helpful way man's physical, mental and 
social nature as well as his moral and spiritual being.44

Passing judgement on the church's inability to face social change, the 

Outlook reminds, "...(that) for years the church has been seeking to save 

individuals; saved individuals would save society...,"4 5  adding that,

"...as long as slums are permitted they will have inhabitants... (and) as 

long as brothels are permitted countenanced vice will have its victims."46 

Under the title, Christianizing the Social Order, the Outlook 

establishes a Rauschenbuschian model for a blueprint of social gospel 

thought and action. Pointing to Jesus as the architect of social Christ

ianity, the Outlook reminds that Jesus blessed the children, exalted vir

tue, honored woman, had compassion on the weak and erring and proclaimed

"...a new law of life— (the) law of love."47 Drawing from Rauschenbusch s

Christ and the Social Order, the Outlook identifies the true spirit of

the teachings of Jesus as "love, democracy and fraternity."48 Providing
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proof of the spreading social reform, the Outlook states,

...(that) men of wealth and high social standing have 
been punished for their crimes against society,both 
by fine and imprisonment; corporations have been comp
elled to conduct business according to the law...corr
upt political leaders have been dislodged from posit
ions in which they felt secure... employers have been 
compelled to give more attention to the social needs of 
their employees and to share more equitably the profits 
of business... corrupt ion in politics and business has 
been vastly reduced.49

Focusing on the "deceitfulness of riches" as a major social evil,

the Outlook laments that, "...humankind have become obsessed of the idea

of owning things, usable or unusable, needful or unneedful, just for the

sake of storing and having."50 Citing the example of one Henry Clay Frick,

a New York multimillionaire, who built a house on Fifth Avenue for the

sum of $ 2,000,000.00, the Outlook printed the following indictment,

...the day draws near when it will be considered a dis
grace to have accumulated— stored away for selfish or 
silly uses— these immense fortunes... Henry Clay Frick 
will slip away into the dark, even as others and be for
gotten. .. Fifth Avenue will change even as it has changed 
so greatly already..." Clay to clay, ashes to ashes, 
shall be read over him as if in mockery of the very name 
he bears but the growth of brotherhood, the love of 
humankind, the spread of social justice, the sense of 
right and truth and equity, shall make impossible the 
repitition of such news items in the days of our child
ren's children, and obliterate forever the memory of 
such achievement as this daub of printer's ink records.51

"Demon Rum"

As might be expected, the Western Outlook identified the liquor 

traffic as the major "bogeyman" of modern civilization. It would prove 

redundant to treat the Outlook's commentary on "Demon Rum" at any length 

in a short paper. The following abstract under the heading The Liquor 

Traffic best describes the sentiments of the editors,

(The liqour traffic)...is a deadly cancer eating at the 
very heart of civilization...(it is) the overshadowing 
cause of crime, pauperism, insanity, domestic infelicity,
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divorce,... broken-hearted wives, half-clad underfed 
children...(it) curses and blights the progeny of 
thousands and thousands; it destroys the nation's 
wealth, debauches suffrage, corrupts politics and 
bribes office-holders; it strikes at the foundations 
of real liberty under the cloak of personal license; 
it handicaps its victims physically and mentally, 
morally and socially, commercially and financially; 
it discounts the desirability and capability of its 
victims in the industrial, commercial and the profess
ional realms; it cohabits with the gambler, the prolif- 
igate, the white slaver; it has long had a strangle
hold on the throat of state and nation through the 
indefensible license system.52

An optimistic note, depending upon personal preference, is ventured under 

the title Banish the Bar , "...the time is not far distant when the bar

room will be as great an anomaly to American civilization as the whipping

post or the block of the slave auctioneer."53

The Unemployment Problem

The unemployment problem also garnered the attention of the Outlook 

editors but for the most part it was not a high profile concern. The Outlook 

found it "...deplorable that in a country like Canada, with the enormous 

amount of work to be done, conditions should arise which leaves tens of 

thousands of willing hands idle and empty." Commenting on the existing 

economic system, the Outlook states, "...there is something radically 

wrong with the economic system which cannot bring idle hands and idle

money together." Questioning the present policies further the Outlook

suggests, "...instead of this investment in citizenship for the develop

ment of our immense raw resources we are keeping the money in sterile

banks and forcing able and eager men to walk the sterile streets.56

In a later commentary, the Outlook states, "...there is no domestic

problem before the Canadian people today that is as pressing as that of the

unemployed. "57 With a prophetic voice the Outlook continues,

...again we say, they must face the problems of unemploy
ment and they must find reasonably satisfactory solutions
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or the people will take their candlesticks out of their 
places, and their problems shall others solve...the 
grappling with the unemployment problem in a intelligent 
and courageous fashion will mean more by way of social 
uplift to the masses and ultimate support to the dignity 
of the nation than many Moral and Reform conventions.58

Feminism: Woman's Suffrage and Women's Rights

Surprisingly, to this writer, the Western Outlook gives a seemingly

inordinate amount of attention to the issue of women's rights. Beginning

with a commentary entitled Feminism which gives a qualified endorsement to

the suffrage movement, the Outlook states that,

...men as a rule are less outwardly emotional than women 
may perhaps be granted... how much due to difference of 
sex and how much due to generations of training (remains) 
...history shows women are not as physically belligerent 
as men... (and that) women would likely throw their in
fluence against avoidable war... (and would) not be dis
posed to its brutalities... (and) when (the vote) comes 
probably no greater evil will follow than followed the 
recognition of the voting right of the average man.59

Later the Outlook emphatically added that, "...the women's suffrage is 

inevitable...the movement is irresistable...," and that there are "... 

few problems that engage the attention of public men today in which the 

intelligent women of our land have not an equal concern with the men."60

Under the title, Woman's Suffrage, the Outlook discusses the extrem

ist tactics of the militant suffragettes with obvious ambivalent feelings 

stating that the "...outrages of the militant suffragettes continue to 

shock the sensibilities of Canadians," but then adding "...(a) woman's 

place is in the home 'expresses' a beautiful sentiment but has little force 

with the thousands of women who have n o  h o m e s , " 6 1  and concluding,

...when we ridicule the methods of the militant suffrage- 
gettes and deplore their criminal acts we are prone to 
forget that in their main contention they are right...when 
there was no agitation it never occurred to surly gentle
men to grant women the franchise. Now that she is determ
ined to have it he demands that she proceed in a more ord
erly way...the leaders are not daunted by public ridicule,
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imprisonment or death. You may question their methods, 
but their sincerity is patent...the battle for the 
ballot will still be waged, with more reason and less 
frenzy, let us hope, but it will be waged until women 
are accorded the franchise.62

Discussing women's rights in the larger context of universal social 

Christianity, the Outlook forwards the contention that the suffrage move

ment is,

...but a phase of the world's great movement toward 
equal treatment of every human being...it is well that 
we face the issues raised by feminism with that candor 
and openness of mind which should be characteristic of 
sympathetic and forward-thinking men and women.63

Continuing in that vein, the Out look applauds the feminist movement as,

...a movement which seeks to face without prejudice the 
questions as to the true place of women in the social 
organism...justice towards one section of society can 
never involve injustice toward any other section...only 
as woman has her rightful place and natural rights can 
the dignity of either men or women be truly preserved 
and cultured.64

In a later editorial entitled A Woman's World, the Outlook takes this arg

ument much further,

...everywhere throughout the whole earth where men and 
women have acquired the elements of rudimentary think
ing there is a great social unrest which is primarily 
and fundamentally the demand of the feminine in human
ity for its rightful place in the system of human life 
...liberty shall no longer be witheld...and women shall 
become lawmaker and priest... every sound and forward- 
looking mind irrespective of the sex of the body...wel
comes each movement toward equity and freedom and a 
social system wherein nature's laws interpret the thought 
of nature's God for his creation...a world wherein men 
and women shall be citizens, equals, comrades, co-work
ers, lawmakers, voters, and workers-together in mutual 
understanding for the common weal.65

Relating the feminist movement to the Western Canadian scene, 

the Outlook comments on a recent defeat of a suffrage proposition in New 

Jersey, predicting that, "...even the present male-partisan electorate 

of New Jersey must pass away and with it will go another of the refuges
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of prejudice,"66 adding that,

Baptists of Western Canada were well guided when some 
years ago they declared themselves in favor of woman 
suffrage. We believe they were the first Canadian Church 
to do so in regular convention and that Dr. R.H. Mode had 
the honor of drafting and submitting this modest but none 
the less epochal resolution.67
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Concluslon

To summarize, the Western Outlook, employing a Rauschenbuschian 

model castigates the church for its apathy and shortsightedness and calls for 

it to put its house in order and return to New Testament basics, the "Gospel 

of Galilee," implemented with zeal and vigour in the twentieth century. Ident

ifying the pulpit as the most important vehicle for social reform, the 

Outlook calls Baptist Union ministers to resist the status quo and preach a 

concrete message that will touch concrete men in a physical as well as 

spiritual context. The Outlook advises that the message of Christ, adapted 

to modern needs and modern situations with all its humanitarian and egalit

arian uniqueness, will serve to usher in a new social order and hasten the 

establishment of the "Kingdom of God" on earth in the present age. Promot

ing the city as a common workshop or laboratory for social reform, the 

Outlook advocates the retrieval of urban areas from the purveyors of vice 

and crime; the opportunistic speculators, the corrupt city politicians and 

the parasitic exploiters of the vulnerable, poor and the hungry. The 

Outlook extends as a solution, the marriage of old and tried techniques 

with new and modern machinery, anticipating an emerging social order that 

will adopt as its constitution, the model of Jesus; love, democracy and 

fraternity.

Commenting on the problems afflicting both the local, national and

global scene, the Outlook isolates the liquor traffic, the unemployment

problem and the issue of women's rights as significant concerns. Liquor

remains the all pervasive evil retarding social reform and contributing to

the breakdown of modern civilization. With the advent of the "Banish the Bar 

movement inroads are being made in the all consuming battle against



"Demon Rum." The problem of unemployment demands a more equitable economic 

system that will restore the pride and dignity of thousands of idle and able 

workers whose only crime is their inability to find suitable and gainful 

employment. Women's rights is easily the most pressing problem for the 

Outlook editors. Freedom and equality for all humankind must precede any 

Christianized social order. Until all men and women are equal partners 

sharing concretely in the task of societal reform, Christendom will be 

divided and fall far short of the utopian expectations visualized by the 

social prophets of the day.

The Western Outlook brings to the subject of Canadian social Christ

ianity or social gospel, a distinctly Baptist flavor. With a focus on the 

general theme of Christianizing the social order, the Outlook isolates the 

church and pulpit as vehicles of social reform and the city as the theater 

of social change. Unlike other Canadian manifestations of social Christianity 

or social gospel, Methodist, Presbyterian and Catholic, the Western Outlook 

model does not emphasize the role organized labour should or could play in 

this impending social revolution. On the contrary, the Western Outlook 

model dismisses labour as a hindrance to any concrete programme for Christ

ianizing the social order. A Calvinistic reverence for the pursuit of rugg

ed individualism in the form of free enterprise, within reason, seems to 

set Western Baptist social gospel apart from its prairie counterparts. A 

distinctly Baptist compulsive obsession with the evils of "Demon Rum" com

bined with the former phenomena, serves to give an unique if not often 

bizarre and flamboyant texture to the Western Baptist model for societal 

reform. A regional denominational expression that can give rise to such a 

diverse cast of characters who have contributed significantly to the 

religious, educational and political history of Western Canada, must remain 

a subject of considerable research and debate.
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"That's the B.C. Spirit!": Religion and Secularity in Lotus Land
 

Bob Stewart

It does not usually take long for a person moving to British Columbia to

discover that - religiously - this is a province unlike other parts of Canada.

Upon crossing the Rocky Mountains, many people trade their Bibles for hiking

boots, skis, sailboats, and other paraphernalia of the good life. Sunday morn

ings are for the worship of nature, and the cultivation of the healthy body, 

rather than for the worship of God. There was a time when I worried about that.

Back in 1975, I wrote a paper on a variety of dismal trends in the United

Church in B.C.; I wondered whether we  would recover. The prognosis looked bad:

Between 1925 and 1975 (if we consider population growth) the membership of the 

United Church in Vancouver had declined by 57%. Between 1960 and 1975 the B.C. 

Sunday school membership had declined from 75,000 to under 20,000; in Vancouver 

the Sunday school decline was from 25,000 to under 5,000 members.

The effect of putting together this long funeral procession for the United 

Church in B.C. was somewhat cathartic. It provided the occasion for a few discus

sions, after which I put it away and stopped worrying.

When I was asked to present something at this Society meeting, with the

thought that it would be good to do "something on the United Church in B.C.", it

seemed natural that I should resurrect my old paper of eight years earlier at least

as a starting point. But it became quickly evident that my previous existential

crisis had passed, and that if I was to try again to make sense of the United

Church in B.C., I should attempt to examine the broad religious culture of this

province, and place the United Church within that, rather than to continue to

rummage around in the United Church Yearbook statistics. It seemed necessary to

compare the broad religious culture of B.C. with that of the rest of Canada, and

to examine our religious character in B.C. in the context of a highly polarized

society —  a broad polarization that permeates most aspects of our political and 
social life.
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Perhaps the broadest indication of the tone of our religious life comes to 

us from the Canadian Gallup Poll. In the most recent poll that gives us a regional 

breakdown (June, 1980), we find that British Columbians are by far the least in

clined to attend a church or synagogue:

Gallup Poll (June 28, 1980): "Did you attend a church or synagogue in the past
past seven days?"

Atlantic Provinces 43%
Quebec 44%
Ontario 32% National Average 35%
Praries 35%
British Columbia 21%

In another Gallup Poll done on the relevance of organized religion, B.C. was again

leader of the pack:

Gallup Poll (May 31, 1978): "Is organized religion a relevant part of your life
at the present time or not?"

Yes No
Atlantic Provinces 60% 40%
Quebec 66% 34% Yes No
Ontario 50% 50% National Average: 52% 48%
Prairies 46% 54%
British Columbia 37% 63%

It is interesting that we find the same phenomenon in the United States as in 

Canada. In a 1980 American Gallup Poll on Church/Synagogue attendance, the fol

lowing percentages had attended in the previous seven days:

East 40%
Midwest 45%
„ . U.S. National Average: 40%South 42/
West 29%

Thus, while we can see that the magical properties of the Rocky Mountains are 

not so great in the U.S. as in Canada, the pronounced secularization of those who 

venture west across the Rockies remains significant in both countries.
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The secularity of British Columbia is further confirmed when we examine the 

Canadian census material for 1971 and 1981; let us examine the statistics for 

those whose religious preference in these two censuses is for "No Religion":

"No Religion" by Canada and the Provinces, 1971 & 1981*. Numbers and % of Population

# in 1971 # in 1981* % in 1971 % in 1981

Canada 929,575 1,788,995 4.3% 7.4%

Newfoundland 2,280 5,605 0.4 1.0

P.E.I. 1,095 3,240 1.0 2.7

Nova Scotia 19,185 34,335 2.4 4.1

New Brunswick 11,885 19,685 1.9 2.9
Quebec 76,685 132,935 1.3 2.1
Ontario 343,685 620,815 4.5 7.3
Manitoba 42,490 76,285 4.3 7.5
Saskatchewan 34,090 60,255 3.7 6.3
Alberta 108,410 260,015 6.6 11.7
British Columbia 287,115 568,170 13.1 20.9
Yukon 1,625 4,680 8.8 20.3
N.W.T. 1,025 2,970 2.9 6.5

The 1981 census material on religion is preliminary; it is 
the data is published in its final form it will be somewhat 
here. Thus all religious census data for 1981 in this paper 
care.

possible that when 
different than found 
should be used with

What is immediately striking in this table is that 20 .9% of all British Columbians

have a preference for "No Religion". This is nearly triple the national average,
a ratio which B.C. also maintained in 1971. I think that we need to try to explain
this feature of religion in British Columbia before we can begin to get at under-

standing the peculiarities of the United Church in B.C. The deeply secular char

acter of B.C. is, however, only one side of a religious polarity which exists in 

this province.

In his paper on Walter Ellis given earlier to this meeting of our Society, 

Bob Burkmshaw suggests that B.C.'s Conservative protestant population has become 

proportionately larger since the 1930's than in any other province in Canada.



- 2 5 -

While B.C. is clearly Canada's leading "secular playland", it may also be true 

that B.C. is Canada's leading "Bible belt". We have seen that the "No Religion" 

group in B.C. is now very large. How does it compare with the other religious 

groupings? And what are the trends for the more conservative Protestant groupings 

in B.C.? The following table gives us these trends:

British Columbia: Selected Denominations, Numerical & % distributions, 1971 & 1981.

# 1971 // 1981 Increase/ 
Decrease % 1971 % 1981 % points +/-

Adventist 7,190 9,015 + 1,825 0.3% 0.4% + 0.1
Anglican 386,670 374,055 - 12,615 17.7 13.6 - 4.1
Baptist 64,840 81,850 + 17,010 3.0 3.0 even
Ch. & Miss. All . 5,610 7,975 + 2,365 0.3 0.3 even
Chr. Reformed 11,460 14,785 + 3,325 0.5 0.5 even
Greek Orth. 20,525 21,645 + 1,120 0.9 0.8 - 0.1
Jehovah's Wit. 42,315 31,520 - 10,795 1.9 1.2 - 0.7
Lutheran 120,335 122,395 + 2,060 5.5 4.5 - 1.0
Mennonite 26,520 30,895 + 4,375 1.2 1.1 - 0.1
Mormon 12,670 16,740 +4,070 0.6 0.6 even
Pentecostal 35,225 55,095 + 19,870 1.6 2.0 + 0.4
Presbyterian 100,945 89,810 - 11,135 4.6 3.3 - 1.3
Roman Catholic 408,330 526,355 + 118,025 18.7 19.2 + 0.5
Salv. Army 11,885 12,275 + 390 0.5 0.5 even
United 537,570 548,360 + 10,790 24.6 20.0 - 4.6
No Religion 287,115 568,170 + 281,055 13.1 20.9 + 7.8

While several smaller religious groups are left out of the above table, 

there are several things that can be seen. First, the "No Religion" group is now 

the largest "religious" body in B.C., larger than the United, Roman Catholic or 

Anglican churches. While the United Church preference figure actually rose by 

11,000 in 1981 over the 1971 census figure, as a proportion of the total B.C. 

population, it dropped by 4.6 percentage points. While it is clear that the 

Pentecostals have made great gains in the 1970's, rising by 20,000, at the same 

time the Roman Catholic population grew by nearly 120,000 preferences. The deep 

decline of the Jehovah's Wittness support from 42,000 to 31,000 is likely a
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reflection of the internal conflict that this group has experienced in the 1970's.

Many of the departed Jehovah's Wittnesses have likely migrated to various conserv-

ative Protestant groups.

The main and obvious fact of the above table is that overall, the more liberal
 mainline Protestant churches tended to lose ground, and the more conservative

Protestant churches tended either to stay even or to make modest to strong gains.

While much more detailed work will be done on this as more census data is released,

this table does demonstrate a trend of steady growth of some of the conservative

Protestant and Roman Catholic populations, and, on the other side, a dramatic

increase in those choosing the secular "No  Religion"  option.

In the next few pages of this paper I  will examine some  of  the variables  that

are often used to explain the secularity of British Columbia. It is sometimes

suggested that the high "No Religion" response in B.C. can be explained by the

ethnic populations, especially the oriental populations who are said to favour

"No Religion". And indeed, at first glance this does seem to be a significant

variable: British Columbia: "No Religion" by Ethnic Groups. Percentage Distrib
ution for Canada, 1971 & 1981 and British Columbia, 1981.

Ethnic Group Canada % Canada % B.C. %
1971 1981 1981

British 5.4% 8.9% 20.3%
Chinese * 56.8 63.7
Dutch 8.2 10.9 20.3
French 1 . 1 1.8 14.6
German 5.6 8.0 15.5
Italian 1.3 1.4 6.3
Japanese * 27.7 36.6
Jewish 3.3 3.7 12.3
Native Indian 2.7 7.3 14.4
Average: 4.3 7.3 20.9

* In the 1971 census data, 
the Chinese and Japanese 
groups were lumped with 
other "Asian" groups; 222 
of the "Asians" said they 
had a "No Religion" 
preference in 1971.

Several points can be drawn when we compare the "No Religion" and the ethnic 

variables. First, 63.7% of the  Chinese population  in  B.C. prefered "No Religion."
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But the Chinese "No Religion" population in B.C. was only 61,785 out of a total 

non-religious population of 568,170. If the entire Chinese population were rem

oved from the statistics, it would only reduce the B.C. non-religious population

by two percentage points, to about 19%. While the oriental population is a

slight factor, it is far from sufficient to explain the difference between B.C. 

and the rest of the country. Second, we see that it is the ethnic groups from 

traditionally Catholic countries (Italy and France) that have the lowest "No Rel

igion" response. This is also the case when we saw the distributions of "No Rel

igion" by the provinces: the provinces with the highest Roman Catholic populations - 

Quebec, New Brunswick and P.E.I. - had the lowest "No Religion" rates. Third, and 

perhaps most significantly, if we compare the percentage distributions between 

Canada and B.C. for 1981, we can see that there is a significant difference between

the religiosity of all of the groups depending  on their geography, rather than their

ethnic bacgrounds alone. In Canada, 1.8% of the French are non-religious; in B.C. it 

is 14.6%. In Canada, 1.4% of the Italians are non-religious; in B.C. 6.3% are. So 

while one must recognize that those of Roman Catholic background tend not to join 

the non-religious category as easily as do Protestants, there are still other ele

ments that need to be added to the statistical stew before we can begin to see 

what it is that makes B.C. a religiously peculiar place.

Unfortunately, from this point we will have to make do without the 1981 

census data, as only the most preliminary religious demographic data has so far 

been released. But if we examine the 1971 census data, we might yet begin to make 

sense of B.C.'s religious - or non-religious - peculiarity.

One revealing dimension is that of looking at the age structure of the 

religious groups in British Columbia:
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Percentage Distributions of Selected Religious Denominations by Age Group,Canada and B.C., 1971.

Total 0-14 15-34 35-54 55+

100% 29.6% 31.9% 22.3% 16.1%

100 27.4 40.5 21.7 10.4

100 27.9 31.1 22.9 18.1

100 23.7 29.2 23.2 23.9

100 28.2 29.0 21.4 21.3

100 25.9 27.1 26.2 20.8

100 31.2 30.0 20.9 17.9

100 34.0 30.9 18.4 16.6

100 19.2 24.2 24.6 32.0

100 33.0 31.9 22.6 12.4

100 28.0 30.8 23.2 18.0

100 29.1 37.6 21.3 11.9

Canada: Total 
Canada: No Religion 
B.C.: Total 
B.C.: Anglican 

Baptist 
Lutheran 
Mennonite 
Pentecostal 
Presbyterian 
Roman Catholic 
United 
No Religion

The first, and obvious fact is that the "No Religion' group is the highest in 

the 15 to 34 age range, and the lowest in the 55+ age range. So, very predic

tably, the non-religious population is predominantly the younger families and 

single individuals in their twenties and thirties. We can see that the Roman 

Catholic and Pentecostal bodies who had a higher proportion in the 15 to 34 age 

range, shared with the non-religious group the highest increase in growth between 

1971 and 1981 as we saw earlier. Nevertheless, while the age structure of the 

non-religious population in B.C. tells us that an inordinate number are between 

15 and 34, with the implication that they stand a very good chance of being a 

growing enterprise, nothing in the age structure explains the proportional differ

ence between B.C. and the rest of the country. Before leaving the age group 

chart, I must say I was somewhat suprised to see that the Presbyterian Church in 

B.C. had nearly double the provincial average population 55 and over (i.e. 32%, 

as compared with 18%).

It is generally accepted that one of the significant variables regarding the 

"No Religion" response is the urban-rural factor. City folks are more inclined to 

secularity; country folks are more rooted and perhaps more conservative in their
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religious preferences. And indeed, when we compare the urban and rural popu

lations in both Canada and B.C. for 1971, we find that it is generally true as 

the following table demonstrates:

Percentage Distribution of "No Religion" responses for Canada and B.C., for
Urban and Rural Areas, 1971.
Canada B.C.

Total Population 4.3% 13.1%
Urban Regions 4.6 13.2

Population 500,000+ 5.7 15.3
Rural Regions 3.5 12.9

Rural: non-farm 3.7 13.1
Rural: farm 2.9 11.5

While the above table demonstrates that urban people are more inclined to the 

secular than are rural people, the remarkable feature is how little the differ

ences are within British Columbia. The rural non-farm population is identical 

with the total population. What is striking is not the differences within B.C., 

but rather the differences between B.C. and the rest of Canada: the rural, farm 

population in Canada is only 2.9% non-religious; in B.C. it is 11.5% non-religious.

The rural-urban dimension also touches on the question of our B.C. "Bible 

belt". At least some of our Fraser Valley areas were far from swept up in revival, 

at least in 1971. In Surrey Municipality, while 2.2% of the population were Pen

tecostal in preference (B.C. average: 1.6%) the "No Religion" population was 13.2%, 

also higher than the B.C. average of 13.1%. Langley Municipality had a much 

higher Pentecostal response in 1971: 3.3%, but again, the non-religious percentage 

was above the provincial average: 13.5%. The point I wish to suggest is not to 

deny the evident growth in the conservative Protestant population in several centres 

within the Fraser Valley; it is only to suggest that right within the heartland of 

the "Bible belt" there is also an even stronger wave of secularity that is over

taking the rural areas of the province just about as much as it is rising in the 

more urban regions. The urban-rural differences may help to explain the growth of 

conservative Protestant groups within particular regions or provinces, but they do
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-not begin to help us understand the differences in degrees of secularity be

tween B.C. and the rest of Canada.

One possible explanation for the secular climate of B.C. is that it is 

related to the very high degree of migration and mobility in the population of 

B.C. In fact, parallel to the increasing secularity of Canada as we move from 

the east coast to the west coast, is the increasing ratio of both migrants into 

the province and migrants from one municipality to another within the province, 

as well as people moving within a municipality. Within each province, however, 

the numbers of people migrating and moving has also been on the rise between 

1956 and 1976, as the following table suggests:

Percentage Distribution of Population Age 5+ by Migration, Canada & Provinces.

Non-Movers Movers 
(W/ina 
Municip.)

Migrants Non-Movers

Canada: 
1956-61 54.6% 25.2% 20.2%

Ontario:
1956-61 52.1% 26.0 % 21.9%

1966-71 52.6 23.5 23.9 1966-71 50.7 24.3 25.0
1971-76 51.5 23.4 25.1 1971-76 50.7 24.1 25.2

Nf Id: 
1956-61 72.5 17.9 9.6

Manitoba: 
1956-61 56.2 24.7 19.0

1966-71 65.9 16.9 17.2 1966-71 54.2 23.8 22.0
1971-76 64.9 18.1 17.0 1971-76 52.1 27.6 20.3

P.E.I.: 
1956-61 71.2 13.7 15.1

Sask: 
1956-61 60.5 20.6 18.9

1966-71 66.5 14.2 19.4 1966-71 58.9 20.2 20.9
1971-76 60.1 15.1 24.7 1971-76 56.0 20.4 23.6

Nova Sc.: 
1956-61 65.9 18.3 15.8

Alberta:
1956-61 47.7 26.1 26.2

1966-71 61.0 19.6 19.4 1966-71 48.5 24.3 27.2
1971-76 58.2 20.0 21.8 1971-76 44.4 25.4 30.2

New Br.: 
1956-61 66.6 17.6 15.8

B.C.: 
1956-61 47.1 25.9 27.0

1966-71 61.9 19.6 18.6 1966-71 42.7 22.8 34.61971-76 57.2 20.8 22.0 1971-76 42.3 22.7 35.0
Quebec: 
1956-61 55.6 27.5 16.9

Yukon/N.W.T.: 
1956-61 31.6 29.8 38.61966-71 55.3 24.4 20.3 1966-71 24.2 34.6 41.21971-76 54.7 23.6 21.7 1971-76 38.6

What we are trying to get a sense of with this table is the degree of

Movers 
(W/in a 
Municip.)

Migrants

"rootlesness" that populations in different provinces of Canada experience,

And we can see that as one moves from the eastern seaboard to the west coast



- 3 1 -

and then up to the Yukon and the North West Territories, there is a dramatic 

increase in migration and movement. While only 34.1% of the Newfoundlanders 

and 41.8% of the Nova Scotians moved or migrated in the period from 1966 to 

1971, the B.C. and Yukon/North West Territories percentages are 57% and 76% 

respectively.

Let us further examine the migrant population (i.e. those who moved from 

either one municipality to another, or from one province to another.) In this 

we will compare the migrants in the age 20-35 age range with all migrants, and 

compare these with broad religious groupings:

Migrant Population, Total & Age 20-34, by Religious Groupings, Canada, 1966-71.

All Migrants (5+) Migrants, Age 20-34 
Canada, total pop. 23.9% 39.8%
Roman & Ukran. Cath. 21.6 35.8
Principal Protestant * 24.5 41.3
No Religion & others 30.7 48.9

* Principal Protestant is Anglican, Baptist, Lutheran, Presbyterian & United.

In this table we see that not only are there a great many more migrants 

proportionately in the period from age 20 to 34, but also there is a greater 

ratio of "No Religion and Others" migrating than in the other religious groupings. 

While no comparable table for such British Columbia groupings is available, I 

have no doubt that the ratios on such a table would again be very high. Further, 

a more detailed breakdown of religious groups would have been very useful, but 

was not available. I think that the point can be made that B.C. has the highest 

migration and moving rate among all the provinces, the Yukon and N.W.T., as 

territories, being the exception. We have seen that the "No Religion" group is 

both the highest in B.C., and that there is a greater ratio of "No Religion" 

responses in the age 15 to 34 group. The proposition is quite simply that the 

"No Religion" group is made up of a high proportion of highly migratory young 

families and single individuals.
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Many people who move to British Columbia are struck by the fact that ever,, 

one they meet has come from somewhere else. For example, I cannot think of any- 

one in my friendship circle that was b o m  in B.C. except myself. And many who 

have come here never quite get the feeling that they have "settled in". Their 

home, or at least their "roots", are somewhere else. Perhaps many people have 

come to B.C. precisely to get away from their roots, which will often include 

some kind of previous church activity. And the climate, both in terms of the 

enjoyment of the weather and the outdoors, and in terms of our cultural mood, 

permits a great deal of freedom to take or leave religion, and a great many mig

rants to British Columbia choose to leave it behind when they come here. There 

are many alternative ways of spending a Sunday morning in B.C.

At the same time we do have our Bible belt seeming to grow stronger with

each passing year. This does not conflict with the high degree of secularity

within the province. In a climate that provides for freedom from one's roots,

there are those who find that such freedom produces great quantities of vertigo;

such people desire a religious life and committment that is clear and unambiguous

Many conservative Protestant groups have grown strong by providing sanctuary

from the world of relative values. Perhaps it is the very secularity of B.C.'s

culture that provides a seed-bed for the more conservative Protestant groups.

In fact, it is this deep polarity that characterizes both our religious culture

and all of our social and political structures. In B.C. politics, the Liberal

and Conservative parties are not endangered species: they are extinct. Our

labour - management polarities are infamous across the nation. The indicators

of a transient, anomic society are also suggestive of our condition, with B.C.

leading the way m  the suicide and alcoholism rates among the provinces. The

deep polarization at the heart of our life in British Columbia has been a long

standing feature of our history.



Other than the native Indian people of B.C., we have a short history as 

an immigrant people going back little more than 125 years. Our first immig

rants were gold-seekers, and they set the pattern: we came to this region seek

ing our fortunes in the resource industries, exploiting the land and the seas 

rather than coming as families of "settlers". With our exploitation of the 

staple resources, we came to live in single-industry towns, mining camps, bush 

camps and fishing villages. There were few things that would make us want to 

settle down, and without the prerequisites for establishing deep religious roots, 

the transient population has always had a strong secular spirit. Unlike in most 

parts of the country, neither the major universities nor the schools were founded 

by the churches. Our argument here is that in B.C. the organized religious in

stitutions are much more marginal to our political and social life than one would 

find in other Canadian provinces. And while there may be several dimensions 

which interact to generate the spirit of secularity which predominates here, such 

as the ethnic mixture, a lower than average Roman Catholic presence, a highly 

urbanized population, I suspect that it is our long history as a highly mobile, 

transient, and rootless people that provides the basis for both our predominating 

secularity and, at the same time, the propensity —  for those who can't stand the 

rootlessness —  for buying into varieties of "born again" religion that can pro

vide at least gravol for the bumpy ride through life, if not total freedom from 

the perils of modernity.

In such a polarized religious climate, what does the United Church offer?

Is there any real middle ground upon which it can play a useful role? It would 

seem to me that for many liberal Christians there is little ground upon which to 

stand. They are marginal observers between warring so-called "secular humanists" 

and "born again" crusaders, and are attracted to neither party. But in this 

polarized climate the mainline churches like the United Church seem now to be 

in limbo, and not so obviously in a state of decline that they were in a few 

years ago.
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Looking at the United Church from the inside, from the picture the statis

tics in the Yearbooks paint, there is a growing vibrance in the past several 

years. Much of the terrifying decline in menbership of the 1960's and early 

1970’s has levelled off. If we look at the givings of the resident church member- 

ship, we can see a steady increase, even in constant dollar terms in these highly 

inflationary times. In B.C. the average annual offering is now $235.00, a modest 

sum, but a considerable improvement over ten years ago. While the membership 

continues to decline slightly (as the membership rolls are often more rigorously 

kept than they were in the past), the average weekly attendance at services is 

growing steadily, and this state of relative health was certainly not apparent 

in the ten years prior to 1975, the period I focussed on in my earlier look at 

the United Church in B.C. The present statistical tables, while not included 

here, leave me with some grounds for believing the United Church has a future 

in B.C.

Still, there is a question of what kind of future, given the marginality of 

the middle ground in all and any mediating institutions in a polarized society.

I have no doubt that many mainline church members will in the coming years join 

either the ranks of the conservative Protestants, or will decide that they no 

longer have need of any organized religion, and will join the non-religious when 

the census-taker comes around. Somehow, this whole process does not worry me 

as it once did.

Nevertheless there is, I believe, something deeply rotten at the heart of 

the religious culture of British Columbia. We rather pride ourselves on living 

in a west coast paradise, yet it is a paradise that is on the economic rocks.

And in the midst of this some of the most culturally accommodating churches are 

to be found among those conservative Protestant bodies that manage to preach an 

Amway gospel of success that in the end seems to me to ironically legitimize the 

comfort-seeking, self-indulgent lifestyle of a "California North" that is no
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longer able to relate to the grim poverty that many of her citizens now exper

ience. If there is a civil religion in B.C., it could be understood by a care

ful exegesis of the phrase "That's the B.C. Spirit!" "That's the B.C. Spirit!" is 

a phrase that our present government started plastering on all of its mega-projects 

in 1982 when we began to wonder if they could ever be paid for. "That's the B.C. 

Spirit!" is a phrase that affirms the indomitable hedonistic spirit that denies 

the nightmare of those who can't afford a Jacuzzi yet. The very day I began to 

think about what I would say here about religion in B.C. there was a wonderfully 

evocative headline in Vancouver's morning newspaper: "Small Families, 3 Baths: 

That's the B.C. Spirit." It informed us that the census showed B.C. leading the 

way with the smallest families and the most 3 bathroom houses in the land. We 

seek our comfort from bothersome child-raising, and we lay at ease in our multiple 

hot tubs. Surely we are the chosen.



Alexander John Scott was born on 26 March 1805 in Greenock, Scotland.1 His 

father was a leading minister of the National Kirk and belonged to the increasingly rigid 

Scottish Evangelical party, which accentuated the hard lines of Westminster Calvinism In 

its doctrines of limited atonement, predestination and the total depravity of man. At the 

age of thirteen Scott left Greenock to study at Glasgow University. In Glasgow Scott 

increasingly became aware of the conditions of the poor, in sharp contrast to the rising 

standards of the middle classes. Here he witnessed in his second year a political 

uprising of sixty thousand workers calling for 'Liberty or Death', Scott lived in an age 

of revolution and began his university career amidst cries of freedom for all, the vote 

for all, and education for all. While a sense of the equality and oneness of humanity 

emerged everywhere in the socio-political realm, the Scottish Kirk as yet remained 

entrenched in a doctrine of election.

Scott graduated M.A. in 1824 and proceeded immediately to his theological
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Alexander Scott,  heretic, theologian, educator and social reformer, is an almost

 
entirely forgotten 19th-century historical character. A study of his life and thought is

of significant value  in and by itself, but he is worthy of being exhumed from the past

 primarily because he is a window into an age of reformation. Scott is an indicator of

the direction of much 19th-century British Christian thought. He reflects in his life 

and theology, for instance, the transition in 19th-century British Christianity from a 

limited view of Christ's atonement to a confident declaration of God's universal love.

In this and in otherareas Scott's often unorthodox convictions signalled a coming change. 

For this reason, foremost of all, he is worthy of our attention.

Alexander Scott and the Reformation of 19th-century Britain 
bv J.Philip Newell, B.A., B.D., Ph.D.
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studies at Glasgow Divinity Hall, where he was surrounded by the rising stars of Scottish 

Evangelicalism, including Robert Candlish and J ames Begg. Although he met with 

nothing broader in Glasgow than the Kirk’s Westminster Calvinism, Scott began to doubt 

the orthodoxy of his day.

Notwithstanding these in embryo objections to the Kirk's theology, Scott became a 

licensed preacher within the Church of Scotland in 1827. It was around the time of his 

licensing that Scott met T h o m a s  Ersldne, the mystic laird of Linlathen, by this stage a

noted lay heretic. In his earliest publications, Erskine, as a lone voice in Scotland,

proclaimed the gospel message in terms of a divine pardon offered to all people.2

A second friendship of note at this time was with the minister of R o w  parish,

John McLeod Campbell, n o w  recognised as one of Scotland’s greatest theologians.

Campbell was immediately impressed by young Scott, and invited him to preach in Row.

Scott pointed Campbell and his people to the humanity of Christ alone as the place where

God's nature is revealed.3 This is the first recorded instance of Scott's lifelong emphasis 

on the incarnation, an emphasis which, although almost entirely lacking at this point in 

British Christian thought, was to become prominent in both Established Church and 

Nonconformist theology by the end of the century. In Scottish theology at this time the 

doctrine of the incarnation was dragged in only to lend a certain sufficiency to the vicarious 

sacrifice on the cross. Scott, on the otherhand, in opposition to the reigning Westminster 

Calvinist notion of God as a predestinating Sovereign whose righteousness was satisfied 

by the penal substitution of his Son for the elect, taught that the loving humanity of the 

incarnate Christ was the central and crowning revelation of God. 'The humanity of Christ 

is that which translates the ineffable language of the Most High into man's native tongue,'
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contended Scott.4 'In the humanity of Christ, in human thoughts, human feelings, human

joys and sorrows, God looks out and articulates Himself to us with a distinctness and a home

impression beyond what any other form of manifestation can possess; and seeing Him we

emphatically see the Father.'5

A  corollary of Scott's conviction that God had revealed himself in the humanity of

Christ was a belief in the universal love of God. Against the Westminster Calvinism of

his father, his theological instructors, and the vast majority of the National Kirk, which

limited the love of God to the elect only, Scott, in his earliest preaching, contended that

Christ's unlimited love is the very image of the Father's love for all humanity. 'How is

God disposed towards us?' asked Scott. 'He that hath seen Jesus hath seen the Father,'6

No one believing Christ to be the crowning revelation of God can doubt that the Father loves

all people and wills their salvation.

Soon Campbell also, in his pastoral care of the parish of Row, began to assure

his people of the pre-eminently loving nature of God.7 Instead of a spiritual posture of 

subjective self-examination and doubt, fostered by Westminister Calvinism's doctrine of 

election, Scott and Campbell encouraged an objective confidence in the loving moral character 

of God as revealed in the humanity of Christ. The early preaching of Scott and his friends 

was among the earliest of signs in 19th-century Britain of an emerging acceptance of the 

catholicity of God's love. By the end of the century this 'heresy' was to have become 

orthodoxy.

It was around the time of Scott's early preaching that he began to seriously 

doubt whether he could conscientiously continue his ministerial career, when the Kirk's



Westminster Confession of Faith denied the universality of God's love. He decided to

relinquish the idea of ministry and instead took up the study of medicine in Edinburgh.

In the s u m m e r  of 1828, however, Scott again joined Campbell for a few months on the

west coast of Scotland. The parish of R o w  was becoming a rallying point for the disaffected,

and, during these s u m m e r  months, inquiring students began to gather around Scott and his

friends. They were joined by Edward Irving, the romantic and apocalyptic minister of

the Scots Kirk, in Regent Square, London. It was during Irving's time with Scott and

Campbell that he also was converted to a belief in the universality of God's love.8 And 

Scott was now persuaded to join Irving in London at Regent Square, on the understanding 

that he was to be theologically unrestricted.

Soon Scott and his friends were subjected to sharp criticism, for the orthodoxy of

their day rested almost entirely on the theology of the 17th-century Westminster divines,9

a theology which made no r o o m  for a belief in the universality of God's love. 'Do you know

that this doctrine is looked on as a heresy by almost all the teachers of religion in this

country.' Erskine asked his sister in 1828, 'and that a directly opposite doctrine is 

preached?'10 Virulent opposition began in 1823. Andrew Thomson, the leader of the

Evangelical party, accused them of having 'propagated doctrines which belie the word of

God most odiously - which reason repudiates as inconsistent and mistaken - which break

the constitution of the gospel into pieces, and substitutes for it freaks of fancy and

unwholesome paradoxes - and which introduce into religion all that is silly and bigotted
11

and presumptuous.' Thomson represents, perhaps exaggeratedly, the formidable 

opposition and hostility of the establishment against this young and small group of reformers.
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 While the controversy over the universality of God's love began to rage, Scott, in his

search for a vital Christianity, developed a Spirit emphasis which was to have explosive 

consequences. A  thirst for the living and spontaneous characterised Scott's entire life

 and thought. 'There was an exuberance of living, instant thought in the man,' wrote one

of his friends. 'His words partook somewhat of the fine confusion of immediate, formative

Hfe.'12 In one of Scott's first, publications he had concentrated on the experiential and

Spirit-inspired nature of Luther's religion. This, he said, rather than Luther's emphasis

on Scripture, was the 'energetic' reforming principle: 'One living m a n  with the Spirit

dwelling in him and speaking by him is more to a country than thousands of  Bibles.'13 It

was this search for the dynamic that attracted Scott to the early Church, characterised as

it was by charismatic life. The charismata demonstrated the vitality of the early Christian

body, and should, Scott believed, characterise any Church that is inspired by the Spirit.

Scott persuaded Irving and others to seek the charismatic life of the primitive Church, and

early in 1830 on the west coast of Scotland, as a direct result of Scott's preaching,

extraordinary phenomena began to occur which some believed were a resurgence of the

New Testament gifts of the Spirit.14 A number of people spoke, wrote and even sang in

'unknown languages'. Others claimed also to have been healed. Clearly, extraordinary

things were taking place, and, regardless of how these events are to be interpreted, cures

of some description seem to have occurred.15 The charismatics c a m e  under hostile 

fire from the ranks of the orthodox, and were slandered also by the secular press. The 

Evangelical journal of the Scottish Kirk called them 'a coterie of sillies.' 'if they should 

not be condemned for their impious pretensions,' said the writer, 'they should be pitied
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for their insane illusions, and looked after by their friends,'16 The extraordinary 

phenomena soon began to spread to other parts of the country, and within the year 

charismatic utterances were interrupting the services at Regent Square in London and

causing widespread controversy.

Scott soon rejected the phenomena as inauthentic and as the product of religious

hallucination. He painfully parted company with Irving and the movement which his

: preaching had in no small way inspired. Regardless of whether or not these charismatic

occurences are perceived as having been of the Spirit, Scott's theological emphasis on the

charismatic life of the early Church is of considerable interest as one of the earliest

intimations of modern pentecostalism, which was not fully to emerge in the Western

■ Church until the turn of the 20th century. Furthermore, Scott's theology of the Spirit

can be said to have anticipated the Spirit emphasis which since his day has become

increasingly evident in nearly every major branch of the Christian Church.

A  few months before the burst of charismatic activity in Scotland, Scott had

r eceived a call to the Scots Kirk in Woolwich, just outside of London. Given Scott's

image as an unsafe theological dissident it is somewhat surprising that he was

almost unanimously elected to Woolwich. After his acceptance of the call Scott applied

to the London Presbytery for ordination, for as yet he was licensed only to preach, and

not ordained to celebrate the sacraments. Scott's 1830 ordination examinations before

the London Presbytery became the centre of controversial attention in the London 

newspapers.17 His doctrine of Christ's human nature called forth criticism from the 

Presbytery and was reported with hostility in the London Times. Scott and Irving had,
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for some time, been teaching that Christ's human nature, although sinless, was that of

all humanity. In radical opposition to the orthodoxy of the day, which emphasised Christ's

divinity to the almost total neglect of his humanity, Scott taught that Christ shared a

c o m m o n  brotherhood with mankind. Christ's human perfection was due not to a nature

other than ours, he said, but rather to the constant indwelling of the Holy Spirit. 'He is

just as emphatically man as he is emphatically God,' Scott argued against the Docetic

tendency of his age. 'He excels us, not in that He is less truly m a n  than we, but that

He is m a n  in very truth.'18 Scott's theology of the humanity of Christ was an early

indicator of the coming reform of an inadequate, and largely Docetic, Christology in

19th-century Britain.

A  concomitant to Scott's incarnation emphasis and his stress on the full humanity

of Christ was a nobler understanding of humanity in general than that expressed, for

instance, in the Westminster Confession's doctrine of the total depravity of man. 'The

Incarnation, if it mean anything at all,' he later wrote, 'is a coming closer to man, a

bringing the Divinity and humanity nearer to one another, a making the divine not to be

present, beside the human merely, but in the human; a making the h uman to be divine

by being entirely penetrated with the light of God.'19 The Spirit of God works in the spirit

of ma n  by entering into union with humanity. 'What is most human becomes the most

divine: what is most divine, the most human.'20 The Infinite, he said, is 'consubstantiated 

with the human.21 Again Scott s thinking can be seen to have anticipated another aspect of 

late 19th-century theology, in its more exalted understanding of mankind.

Prolonged discussions in presbytery over the humanity of Christ ensued before



large crowds of spectators and reporters. In the autumn of 1830 Scott intensified the

conflict by stating to Presbytery that his conscience would not allow him to sign the

Westminster Confession of Faith as an expression of his own faith, as every candidate

for ordination was required to do, for the Confession denied the essence of Christianity;

it limited the love of God to the elect.22 Scott's case was referred to the highest court

of the Scottish Church.

In M a y  1831, Scott appeared in Edinburgh before the General Assembly of the

Church of Scotland and asked to be tried by the Word of God alone, and not by the Kirk's

creeds and confessions.23 The appeal to Scripture as opposed to tradition, and 

particularly the appeal to the gospels, was to become a marked feature of the 

reformation of 19th-century British theology, and it is not inaccurate to say that the 

reformers generally were mor e  directly Scripturally oriented than their opponents.

It must be said, however, that the defenders of orthodoxy,for the most part, were m e n  

who believed their Confessions and traditions to be based upon the Word of God. While 

recognising something of a scripture versus tradition opposition, therefore, it is important 

to relativise that antithesis.

The doctrines of the Westminster Confession to which Scott objected before the 

General Assembly were, he said, contrary to the Word of God as contained in the 

Scriptures. Scott's friend, Campbell, had contended that the doctrine of God's universal 

love was reconcileable with the Confession of Faith. Scott, however, was asserting, m u c h  

more radically, that doctrines in the Confession were actually 'contrary to the Word of 

God '. Such a direct assault upon the theology of the Church's Confession was unprecedented
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within the National Kirk. His most serious objection was directed against the Confession's

attempt to limit the love of God to the elect. This he regarded as a negation of the Gospel.

There were other points of objection, including Scott's protest against the Confession's

Sabbatarianism. His theology of the universal love of God did not allow him to regard

Sunday as a day of legalistic observance designed to satisfy the rigteousness of an

omnipotent sovereign. Scott's attempt to de-puritanise the Kirk's legalistic observance

of the Sabbath and to declare Sunday as a day of celebrating the resurrection was the

first theological sign of the anti-Sabbatarian reforms of late 19th-century Britain.

The m e m b e r s  of Assembly interrupted Scott's speech, and claimed that 'it was

unworthy of the dignity of the Assembly',24 to sit and hear a preacher of the gospel argue

that the Church's Confession of Faith was false. It was the duty of ministers not to innovate,

'but to explain the Word of God agreeable to the standards of the Church.'25 Scott

pleaded for toleration, an attribute almost entirely lacking in the dogmatic atmosphere

of the Scottish Kirk at this time. The leaders of the Church found it impossible to mix

theology with charity, and refused even to discuss Scott's theological convictions. The

Assembly immediately and unanimously deposed Scott from the ministry and prohibited

all ministers of the Kirk from ever 'employing him to preach in their pulpits.'26 Scott's

plea for toleration went unheeded, as did more over the next few years, but Scott's

was only the first of a flood of requests over the next fifty years for theological toleration,

which, before the end of the century, were to produce a m u c h  broader theological climate,

in which Declaratory Acts, for instance, were passed to relieve ministers from a strict

adherence to every article of the Confession.27
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Years of isolation followed the Assembly of 1831. Scott returned to his congregation

in England, the majority of w h o m  followed him to an independent chapel in Woolwich.

While feeling isolated, Scott and Campbell chose not to officially join another denomination,

for every Church in Britain at this time was h e m m e d  in by doctrinal and confessional

restrictions, and not one Church unequivocally declared God's love for all humanity.

 Scott and his friends also believed that, in truth to their conscience, they should not

attempt to divide the larger Churches by beginning a separate denomination. For the next

couple of years Scott lived in relative seclusion in Woolwich where he preached on

Sundays and offered weekly public lectures on a vast range of subjects, moving from

 theology to poetry to science to socio-political thought, attempting to hold all things

 together in relation to his belief in God. Within a few years he began to lecture to larger

audiences in London and elsewhere in Britain, continuing his early message of the

universal Fatherhood of God and the full humanity of Christ. In an attempt to counteract

mid 19th-century orthodoxy's tendency to divorce divinity from humanity and God from

the natural world, and as a direct result of his theology of incarnation, Scott increasingly

emphasised the immanence of God. The aim of the entire universe, he said, is to

reveal God, to communicate the Father’s spirit to man's spirit. God wears an expressive

look in creation for the soul of m a n  to see and feel. Humanity, Scott said, 'holds manifold

 communion with a mind uttering itself in all surrounding nature.'28 This immanentist 

stress paralleled a similar strain within the romanticism of his day, but was clearly 

consistent with Scott’s incarnational emphasis, and can be seen to be related to the 

increasing tendency of 13th-century theology to emphasise a redemption of the world
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over a redemption from it.

Scott's emphasis on the immanence of God in the created order positively influenced

his approach to science, for to learn of nature was to learn something of God. At a time

when scientific development, and particularly evolutionary thought, was threatening many

religious minds, Scott was concerned to hold together religious and scientific knowledge,
 

If there is one God, ’ he asserted, 'there can be but one source of truth.'29 There is no

incompatibility between true religion and true science, Scott encouraged the Church to

ally itself with all truth. 'Be assured,' he said, 'there is a harmony in all truth, a

mutual dependence. All its lines converge. There is a point, in which meeting, they

lean one upon another; and he who will try to do without any of them will And that the rest 

must suffer.'30 Scott's public lectures on science and religion prepared at least a section

of the religious public for the conflicts which were to ensue in the post-Darwinian

controversies, and can be seen to have been instrumental in the eventual acceptance of

the evolutionary principle by the majority of British Christian thinkers.

Scott's search for unity between religion and science was typical of his approach

to every aspect of life. Whether in poetry, politics or philosophy Scott did not exclude his

Christianity, for God was to him 'the Being on which all being rests, the Intelligence

according to which all things have their law,' and 'the illumination by which each thing is 

beheld.'31 Scott encouraged a broadly interested and confident Christianity which could

offer a unique perspective in every department of life. 'I know not,' he said, 'with what

religion has nothing to do.'32

Scott's search for unity was also applied to the state of the British Churches, which
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were sorely divided at this time. He criticised the majority of Scottish Presbyterians

and Dissenters and Evangelicals of England for not even desiring unity, and, while he

applauded the Anglo-Catholic emphasis on unity, felt that a unity based upon an external

ecclesiasticism was not a real oneness. The Church's unity is not achieved by bringing

people under the same roof, by making them repeat the sam e  creed, or by making them

recognise the same external government. Rather, the real unity of the body of Christ is

constituted by the Spirit, just as the unity of the natural body is constituted by the principle

of life. The Church's oneness is essentially to be a 'unity by life', said Scott, rather than 

a unity by form.33 Scott's call for a united Church without uniformity was a m o n g  the 

earliest signs of a movement which was to gain s ome ground in the late 19th century 

and emerge in the early 20th century as the ecumenical movement.

Even greater than the unity of the Church was for Scott the unity of humanity. If

others will be R oman Catholics or Anglo-Catholics. be you H u m a n  Catholics,' he said.34

Scott's call for a catholic humanity reflected the increasing tendency of m a n y  19th-century

British Christians to not only seek a greater communion with non-British Christians but

 also to recognise a c o m m o n  humanity with the people of other religions.

Gradually Scott enlarged his English circle of friends, and became a

personal link between many of the theological reformers of Scotland and England.

Perhaps the most important of his English theological friends was Frederick Denison

Maurice, who was to make major contributions to the reformation of 19th-century British

theology, and who was deeply indebted to Scott.35 Always, however, there was to be a 

significant degree of disagreement between the two men, the faithful Episcopalian taking
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a higher view than did Scott of the visible Church, its sacraments, and the authority of 

the ordained. Scott was always critical of Anglicanism's, and particularly the Oxford 

Movement's, dependence upon ecclesiastical authority, and its disregard for the individual

conscience. Scott had develped, by this stage, a theology of the spiritual conscience,

which closely resembled both Schleiermacher's and Coleridge's concepts of spiritual

consciousness. The conscience, distinct from man's understanding was for Scott a

universal faculty in man, capable of receiving the eternal voice which calls m a n  to

unite with God and presents to him a character which it c o m m a n d s  m a n  to be. 'Man may

know,' said Scott, 'when that is presented to him, from which he dare not be out of

communion, under penalty of being out of communion with God.'36 This spiritual eye

in man is not infallible, but humanity is bound to make the most of it. 'We cannot do

without it,' said Scott. 'There is a region - and the highest of all regions of our inquiry 

and of our practical demeanour in this world - in which, if we have not this guidance, we

have none. For it is no answer to say - "We have God, we have the Bible, we have the

Church.' I say not one of these is to be read, otherwise than by the spiritual faculty 

within us.'37 Any attempt to place the Church, its sacraments, or the ecclesiastically

ordained between God and an individual's spiritual faculty Scott regarded as 'idolatrous'.

The conscience has an absolute and boundless right over man, and it is a false liberalism 

which forgets that over this God-given faculty, we have no rights whatsover. 'We are not 

to believe any thing because we like,' said Scott. 'We are to believe because we are bound  

to believe.'

Late in 1846 Scott moved from Woolwich to London, hoping thereby to be closer to



the heart of the capital's theological, literary and political life. On Wednesday evenings

he would open his London h ome to literary and theological friends such as William M.

Thackeray, Thomas Carlyle, John Ruskin, Maurice and Francis N e w m a n . 39 Scott

wrote for The North British Review and, on Sunday evenings, preached at a Literary

Institute in central London. It was at one of Scott's Sunday evening sessions in 1849

that the young Scottish poet, George MacDonald, at this stage a theological student, first

encountered Scott. MacDonald and fellow theological students would sneak away from their

college on Sunday evenings to hear the still widely suspected Scott expound his Christian

faith. From this time forward MacDonald repeatedly and unhesitatingly spoke of himself

as a disciple of Scott's.40 Within a number of years Scott's theology was being

reproduced in MacDonald's prolific writings, the young poet-novelist having picked up

Scott's distinctive emphases of the universal Fatherhood of God, the sacredness of creation,

and the humanity and Christlikeness of God. In story form MacDonald communicated to

thousands of readers in Britain and in North America what Scott had taught the relatively

few. The establishment of a belief in the universal Fatherhood of God in late 19th-century

Britain can be said to be as m u c h  due to George MacDonald as to any other single writer.41

During the final twenty years of Scott's life he increasingly gave himself to a

socialising of the Christian conscience and to a working for the education of neglected

segments of society, including women, the working classes, and religious dissenters.

The Church's lack of social awareness he felt was largely responsible for the secularising

of society. 'A theology that shut out h uman interests,' he said, 'has taught m e n  a humanity

that shuts out God and Christ.'42 He followed with interest the political movements of the



working classes, notably Chartism and Socialism, and  in  response  to the working class

unrest of 1848 Scott and his friends, including Maurice and Charles Kingsley, founded what

 later became known as Christian Socialism, the first daring attempt in Britain to hold

together the Christian faith  with aspects of Socialism.43  At  a time  when  the word
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'cooperation' carried dark and revolutionary connotations, Scott advocated the c o o p e r a t ive 

principle of Socialism while denying its secularist creed, and in so doing anticipated 

British Christianity's eventual acceptance of a form of socialism as compatible with the 

gospel. Scott criticised the wealthier classes for self-interestedly resisting all social 

change and blasted the Church for sanctioning the emphatic preservation of the distinction 

of ranks. Christianity, he said, ought to expand 'the man beyond the mer e  brute propensity 

to self-Conservation, by the force of love to man, grounded on a love unlimited, the love

of God.'44 The Christian Socialist hope, partly realised over the next twenty years through 

publications, cooperative associations for workers and working mens' colleges, was to
45

involve the Christian Church in the elimination of social injustices in 19th-century Britain,

Late in 1848, shortly after the birth of Christian Socialism, Scott was elected to

the chair of English literature at University College, London, the only seat of higher

education in Britain totally free from religious tests. And within the year, despite heavy

criticism, especially from the Church of England, Scott, Erasmus Darwin and other friends,

began what later became known as Bedford College, the first centre of higher education for

women based upon the principles of religious freedom.46

In 1851 Scott became the first principal of Owens College, later the Victoria University 

of Manchester, also a centre of university education committed to religious liberty. Scott's
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impact upon his largely Nonconformist students was immense,47 not a few of w h o m  later

became prominent socio-political and theological reformers, and at least two of w h o m ,

D . W .  Simon and J . A .  Picton, were to effect major changes in 19th-century Nonconformist 

theology .48 During Scott's latter years in Manchester he was frequently visited by m a n y

younger theologians from different parts of the country.49 T w o  of these, both Nonconformist

ministers, Henry Solly and James Baldwin Brown, clearly evidenced, in controversial

books dedicated to Scott, his theology of G o d ’s universal Fatherhood.50 Brown's election 

to the chair of the Congregational Union of England and Wales in 1878 indicated a growing 

acceptance within Nonconformity of Scott's theology. Other visitors to Scott in his latter 

years included three future Moderators of the Church of Scotland, and perhaps the three 

greatest 19th-century reforming leaders of the Kirk, N o r m a n  Macleod, Robert Herbert 

Story, and John Tulloch. Their contributions to the ecclesiastical and theological 

reformation of Scottish Christianity reflect m a n y  of Scott's emphases.

Although Scott had never been directly involved with any established ecclesiastical 

body after the time of his deposition in 1831, his contact with theologians from nearly 

every Protestant Church in England and Scotland offered him  a continuing influence upon 

the reformation of 19th-century British theology. In 1864, however, Scott's health began to 

fail him, and his active contribution to the ongoing reform declined. On 12 January 1866, 

on the northern shore of Lake Geneva, Scott, at the age of sixty, died. With his death, 

and then much later with the death of his personal disciples, the m e m o r y  of Scott faded, 

for his influence was almost entirely personal. As Baldwin Brown once said to Scott:

'You, more than most men living, have written your records not in books, but on the



fleshly tables of the hearts of your pupils and friends.'51 Explicit reference to Scott may 

have ended with the death of his last disciple, but the succession of s o m e  of his deepest 

convictions conti nued until they found a permanent, and often central, place in the British 

Churches. As a seminal influence upon m any theological reformers, and as a window into 

the lives of prominent Christian thinkers of his day, Scott deserves a place in the history 

of the Reformation of 19th-century Britain.
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JOHN MARK KING: CANADIAN THEOLOGIAN

by Gordon Harland

One hundred years  ago t h i s  month the General Assembly o f  the 

Presbyterian  Church appointed John Mark K ing  the f i r s t  P r in c ip a l  of 

Manitoba Co l lege .  He made a s i g n i f i c a n t  c o n t r i b u t i o n  to the Canadian 

re l i g i o u s  scene as theo log ian ,  educator  and churchman and he s t i l l  

has important th ings  to say to  us. He made a profound impress ion  

upon h is  contemporaries but a l though  he i s  r o u t i n e l y  mentioned in 

h i s t o r i c a l  accounts o f  the church and educat ion  in  Western Canada he 

i s  c e r t a in ly  not well known among us. With the recent  d iscovery  of 

a large  number o f  l e t t e r s ,  sermons and some le c t u r e s  we are able to 

gain a much c lea re r  p ic tu re  o f  the man, h i s  concerns and h i s  thought. 

Today, I wish to focus on K ing  as th e o lo g ia n ,  but f i r s t  a few words 

about h is  l i f e  and work as P r i n c i p a l  o f  Manitoba C o l l e g e .

King was born in  the v i l l a g e  o f  Yetholm on the S c o t t i s h  borders 

in May, 1829. He received the M.A. degree from the U n i v e r s i t y  of  

Edinburgh, s tud ied  theology in  the D i v i n i t y  H a l l  o f  the United Pres

byter ian Church and a l s o  a t  the U n i v e r s i t y  o f  H a l l e  in  Germany where 

he came under the influence o f  such s p i r i t u a l l y  i n te n se  teachers as 

Tholuck and J u l iu s  Mul ler.  The h e r i t a g e  o f  warm, e v a n g e l i c a l  piety 

combined with f i rm ly  s t ru c tu re d  t h e o lo g i c a l  thought  which in Scotland 

reached back to the Erskine brothers  and found i t s  cu lm in a t in g  

express ion in Thomas Chalmers, received another  powerful and attractive 

a r t i c u l a t i o n  in Tholuck and Mul ler .  I t  i s  t h i s  h e r i t a g e  which has 

i t s  centre o f  g r a v i t y  in the doctr ines  o f  s i n ,  g race  and regeneration 

that  proved to be the burden of K i n g ' s  t e ach in g ,  w r i t i n g  and preaching.

- 5 8 -



- 5 9 -

In 1856 he came to Canada as a m is s io n a ry  o f  the United  

P r e s b y t e r i a n  Church and in 1863 he became the m in i s t e r  o f  Gould 

S t r e e t  Church Toronto which e ve n tu a l ly  became the well  known 

S t .  James Square Pre sb y te r ia n  Church. For twenty years  he exerc ised  

in th i s  church a mo s t  f r u i t f u l  and i n f l u e n t i a l  m in i s t r y .  The place  

he came to occupy in the l i f e  o f  the Church and the wider community 

may be i n d i c a ted by the f a c t  that  in  1882 Knox C o l le ge  se le c te d  him 

to be the f i r s t person upon whom i t  conferred  the degree o f  Doctor  

o f  D i v i n i t y  and by 1883 he was Moderator o f  the General Assembly o f  

the P r e s b y t e r ian Chu rc h .

The General Assembly o f  1883 received a memorial from the P res 

bytery  o f  Manitoba seek ing  the appointment o f  a P r in c ip a l  and P ro fe s so r  

o f  Theology f or the new and s t r u g g l i n g  Manitoba C o l le ge .  The Assembly  

appointed K i ng, but t h i s  posed a rea l dilemma f o r  him. He was not a t  

a l l  sure w h a t  he should do. His  congregat ion  and many others  urged 

him to s tay  where his i n f lue nce  was a l ready  la rge  and e s t a b l i s h e d .

I t  was a d i f f i cult de c i s i o n ,  but the needs o f  the C o l le ge  and 

e s p e c i a l l y  the importance o f  l a y in g  a f i rm  foundat ion  f o r  t h e o lo g ic a l  

educat ion in  the promis ing new land o f  Western Canada were the s o r t  

o f  c la ims he could not turn as ide .

K i n g ’s i mpact upon the community was immediately  f e l t  and proved 

to be o f  enduring sig n i f i c a n c e . Although Winnipeg was exper ienc ing  

a severe f inancial depress ion f o l l o w in g  upon the s p e c u la t i v e  boom in 

real e s ta te  o f  1881-82, King v i g o r o u s l y  tack led  the ra ther  desperate  

f i n a n c ia l  s i t u ation of  the Co l lege .  He q u i c k l y  won the confidence  

o f  everyone and espec i a l l y  the bus iness  community. D i s c u s s in g  h is
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a b i l i t i e s  as a f i n a n c ia l  ad m in i s t r a to r ,  C o l in  Campbell wrote,  '‘As 

a rule we do not look fo r  s k i l l e d  f i n a n c ie r s  in profound th eo log ia n s  

and g i f t e d  preachers , "  but, he added, "Any country  would have been 

honored to have him as f inance m in i s te r ,  o r  any l a r g e  f i n a n c i a l  

i n s t i t u t i o n  as manager."1 C e r t a in l y  to app rec ia te  the ro le  King 

played, f u l l  a t ten t ion  would have to be paid  to the way in which he 

ra i sed  money throughout B r i t a i n  and Eastern  Canada, the way he handled 

i t ,  the ex traord inary  de ta i le d  su p e rv i s i o n  that  he gave to everyth ing  

from the purchase o f  coal and wood to s tudent  accoun ts .  But not only  

did he get the Co l lege  on a sound f i n a n c i a l  b a s i s ,  he a l s o  s e t  high  

academic s tandards,  proved h im se l f  to be a superb teacher,  and demon

s t ra ted  that  q u a l i t y  o f  leadersh ip  which c a l l e d  fo r th  the be s t  in  

fa c u l ty  and students  a l i k e  and led the c o l l e g e  i n to  what has been cal led  

her "golden per iod ".

These were a l so  years  o f  deep personal  sorrow. In 1886 Mrs. King 

died and a l i t t l e  more than a year  l a t e r  h i s  nine y e a r  o l d  son, John 

Ralph, su f fe red  a fa ta l  attack of  s c a r l e t  fever  w h i le  K in g  was away on 

church bus iness .  He was profoundly shaken by these l o s s e s  but in  the 

words o f  h i s  c lo se  f r iend  and co l league  Thomas H a r t ,  "H i s  d i s c i p l i n e  

o f  sorrow seemed to give him a deeper i n s i g h t  i n t o  the meaning o f  l i f e ,  

and to c l a r i f y  and quicken h i s  views o f  man's need and God's remedy."2

Throughout the years  un t i l  h i s  death in March 1899, K ing  ca r r ie d  a 

very heavy teaching load in both A r t s  and Theology,  handled the a f f a i r s  

o f  the Co l lege  down to the d e t a i l s ,  was a c t i v e  in  the l i f e  o f  the 

community, preached widely  and exerc ised  le a d e r sh ip  in  the cour t s  o f
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the Church. Responding to the needs o f  a f r o n t i e r  community in 

such a way, one would s c a r c e ly  expect him to keep up with the 

t h e o lo g ic a l  developments o f  the day. But K ing did. Indeed the 

key to understanding him i s  to see how he engaged the i n t e l l e c t u a l  

i s su e s  o f  the day.

However, when we seek to d e l in e a te  the content o f  K i n g ' s  theo

l o g i c a l  thought,  we are faced with  the quest ion  o f  how best  to get  

hold o f  i t .  On th i s  sub jec t  there are no gu ides .  Those few who

have w r i t te n  sketches o f  h i s  l i f e  have un i formly  accla imed him as

a theo log ian  whose thought  i s  d i s t i n g u i s h e d  by i t s  c l a r i t y  and depth. 

But they leave us with a d je c t iv e s  o f  p ra i se ;  there have been no 

attempts to s e t  forth  i t s  charac ter .  We have two books from King:  

the lec tu re s  on Tennyson's  In Memoriam and The Theology o f  C h r i s t ' s  

Teach ing , a s e t  o f  c l a s s  l e c tu re s  pub l i shed  posthumously with an 

In t rodu c t ion  by the S c o t t i s h  theo log ia n  James Orr.  However, I think  

the best  and q u ick e s t  way to get in to  h i s  thought  i s  to con s ide r  some 

p u b l i c  le c tu re s  he gave at  the opening o f  the summer se s s io n s  o f  the 

Co l le ge  dur ing  the n i n e t i e s .  In  these lec tu re s  he addressed some o f

those i s su e s  which were centra l  to the c o n t ro v e r s ie s  o f  the age and

to h i s  own concerns.  To these l e c t u r e s ,  I now turn.

Theo log ica l  Concerns as Exh ib i ted  in P u b l i c  Lectures

In 1893, King opened the summer s e s s i o n  with a lec tu re  e n t i t l e d  

"The S p i r i t  in Which Theo log ica l  Enauiry  shou ld  be P rosecu ted . "  

C le a r l y  the s t r e s s  o f  the times has d i c t a te d  h i s  choice  o f  sub jec t .



- 6 2 -

indeed r i gh t  at that  time, although King makes no re ference  to the 

fac t ,  the General Assembly o f  the P resby ter ian  Church U .S .A .  was 

meeting to hear and adjud icate  the appeal in the case o f  Char les

B r i g g s .

K ing ' s  lecture reveals much about the man. He b e g in s  by 

s t a t in g  that the aim o f  theo log ica l  enquiry i s  to l e a rn  what the 

actual nature o f  the revela t ion  i s "  which i s  g iven  in  S c r i p t u r e  and 

thus " to  ascerta in  and define r e l i g i o u s  truth . S in c e  t h i s  i s  i t s  

aim, the f i r s t  requirement " f o r  i t s  prosecut ion  i s  love o f  t r u t h . "

I t  i s  a d i s t in c t io n  worth pausing over. I t  has been s a i d  o f  Frederick 

the Great that properly speaking he was not fond o f  music  but o f  the 

f lu te ,  and not indeed fond of  the the f lu te  but o f  hi s f l u t e .  Now 

King ' s  whole being was wrapped up in and committed to what he ca l led  

the truth o f  the Chr is t ian  f a i t h .  But here at the o u t s e t  he i s  urging 

that there must be a creat ive tension between freedom and concern,  

between the open, c r i t i c a l  mind and the committed s e l f .  Th is  i s  a 

high and rare attainment but he impresses upon those s tud e n t s  o f  

theology that " i t  i s  a large  and an e s se n t ia l  element in  the s p i r i t  

which should animate you in the s tud ie s  to be prosecuted  in  t h i s  

p la c e . "

The second element in the s p i r i t  proper to t h e o l o g i c a l  enquiry  

i s  a large degree o f  caut ion"  in " a r r i v i n g  at and announc ing  conclusions", 

Chr i s t i an  theology, for King, i s  not a harmless s u b je c t ,  remote from 

the in terests  and the issues  o f  d a i l y  l i f e .  Quite  the co n t ra ry :  i t s

"questions touch human experience at the most v i t a l  p o i n t s , "  and the
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manner in  which they are understood w i l l  have l a r ge  consequence 

fo r  the q u a l i t y  o f  the l i f e ,  f a i t h  and hope o f  coun t le s s  people.  

Moreover, what he c a l l s  " the eager, r e s t l e s s  s p i r i t  o f  the age"  

evidenced in  the v igorous  p u r s u i t  o f  b i b l i c a l  c r i t i c i s m ,  and the 

d i s p o s i t i o n  to obscure the ch urch ' s  g rea t  a f f i r m a t i o n  concerning  

God in C h r i s t  i t s e l f ,  c a r r ie s  the demand fo r  an appropr ia te  caution.

That which K ing  f inds  o f f e n s i v e  i s  not so much new views as the 

presumptuous s p i r i t  in which r a d ic a l  new p o s i t i o n s  are announced 

with what he c a l l s  "an a lm ost  o s t e n ta t i o u s  def iance o f  the Church's  

f e e l in g s ."

He w i l l  not, however, o f f e r  any p ro tec t ion  to the conservat ive  

who has c lo se d  h i s  mind. The posture o f  de fens iveness ,  King well  knew, 

i s  product ive  o f  e r r o r  in a l l  areas o f  l i f e ,  but e s p e c i a l l y  in r e l i g i o n .  

Or as he puts i t :  "The unreason ing  re s i s t a n c e  to a l l  change. . . is

not one which can be commended. I t  i s  not courageous.  I t  has a t  i t s  

root lack  o f  confidence in t r u t h . . .  And i t  i s  not w ise ,  any more 

than i t  i s  courageous . "  Noth ing  could  be more ca lamitous  fo r  the 

Church King thought than to create  a "d ivorce  between i t s e l f  and the 

i n t e l l i g e n c e  o f  the age . "  Moreover, t h e o lo g i c a l  enquiry i s  not some

th ing  to be to le ra te d  as a necessa ry  e v i l ;  i t  i s  to be encouraged. And 

i t  i s  to be encouraged not on ly  in  the i n t e r e s t s  o f  t h e o lo g ic a l  sc ience  

but " i n  the i n t e r e s t  o f  s p i r i t u a l  l i f e ,  with which i t  might so often  

seem to be at war. "  He s t a t e s  t h i s  b l u n t l y :  "the maintenance o f  

h e a l th fu l  r e l i g i o u s  l i f e  in a community fo r  a lengthened per iod is  

incompat ib le  with i n t e l l e c t u a l  s lumber. "  "The connect ion between
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thought and l i f e "  between "the pl ay of i n t e l l i g e n c e  and t h a t  o f  moral 

fee l in g "  he continues, i s  so c lo se  " that  we cannot long  have the 

l a t t e r  without the former. The a p o lo g i s t  o r  preacher who w i l l  bless  

the age must have a s p i r i t  a t  once " p h i lo so p h ic  and devout"  who has 

as h is  aim "seeing deeper into  truth,  rather  than se e in g  more com

p le te ly  round i t ,  s e t t in g  i t  in i t s  due re l a t i o n  to the permanent 

and universal  needs o f  man . . . "  That phrase,  truth in " r e l a t i o n  to 

the permanent and universal  needs o f  man" i s  cen tra l  to  K ing .  I t  is  

a phrase, that recurs frequent ly, and i s  always c a r r y i n g  h i s  most 

passionate concern. The deepest conv ic t ion  he has,  and the one which 

integrates h is  thought, i s  that i t  i s  p re c i se ly  the g r e a t  doc tr ine s  

concerning man's s i n ,  the incarnat ion ,  the atonement, and the work of 

the Holy S p i r i t  which meet man's deep and un iver sa l  need f o r  meaning, 

forg iveness,  and fo r  v i s ion .  That i s  h i s  centra l  c o n v i c t i o n .  Because 

o f  t h i s ,  scholars  and preachers who impugn or  i gnore  these cen t ra l  

doctrines of C h r i s t i an  fa i th ,  instead o f  be ing up to date are ac tua l ly  

ceasing to have a message relevant  to man's g r e a t e s t  q u e s t io n s  and 

needs. In th is  p a r t i cu la r  lecture,  with the B r i t i s h  H e g e l ia n  and 

Gif ford  lecturer,  Edward Caird, in mind he asks " . . . w h a t  cou ld  a 

C h r i s t i a n i t y  thus emasculated do for  i t s  r e c ip ie n t ?  How unequal i t  

must prove to the demands of  human need" .3

The same concerns prompted him to choose the d o c t r in e  o f  The 

Atonement as his subject for the opening lec tu re  in  1895. Th is  

central  doctrine i s  o f  vast s i g n i f i c a n c e  fo r  the whole understanding  

C h r i s t i a n i t y  and, as he says,  i t  i s  "as g rac iou s  as i t  i s  v a s t "  and
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i t  i s  being e i th e r  badly misunderstood or  " s im p ly  put to the s id e "  and 

he i s  determined " to  show where we stand in t h i s  I n s t i t u t i o n " 4 on 

the matter. To be sure,  King acknowledges that  there are numerous 

in f lue nces  account ing  f o r  the s h i f t  in concern ta k ing  place.  He 

po ints  s p e c i f i c a l l y  to three: 1) A proper reac t ion  " a g a i n s t  a crude,

coarse,  almost a commercial view o f  the atonement"; 2) the widespread  

i n t e r e s t  in the h i s t o r i c a l  C h r i s t  with i t s  predominantly e th ica l  views 

of  h i s  l i f e  and person; and 3) the f a c t  that  many feel the lack  o f  a 

c le a r  connect ion between b e l i e f  in the do c t r in e  and the development

o f  personal goodness that  must be the l i v i n g  r e s u l t  o f  f a i t h . 5 These 

p ro te s t s  represent  a p o s i t i v e  ga in .  Never the le s s ,  he s t r e s s e s  that  

an understanding  o f  C h r i s t i a n i t y  tha t  does not have t h i s  doctr ine  

at  i t s  centre goes a g a in s t  the "whole d r i f t  and tenor"  o f  S c r ip tu r a l  

teach ing ,  f a i l s  " to  supply  any adequate reason fo r  the In c a r n a t i o n " ,  

and proceeds on "a r a d i c a l l y  d e fe c t i v e  view" o f  the human c o n d i t i o n . 6 

The e t h i c a l ,  humanitarian emphasis coming to the fore  in th e o lo g ic a l  

c i r c l e s  possesses  rea l s t re n g th ,  but i t  has a f a t a l  weakness: i t  i s ,  

as he puts i t ,  not "adequate to the f u l l  s t r a i n  o f  human need" . '

Th is  o ld  d o c t r in e  o f  the atonement, o f  C h r i s t ' s  s a c r i f i c i a l  and s i n -  

bear ing love i s  the t ru th  tha t  meets man's s i t u a t i o n .  "To preach",  

he say s ,  "w ith  t h i s  t ru th  l e f t  o u t " ,  in however cu l tu red  and g r ac iou s  a 

s t y l e  i s — to use the apt  i l l u s t r a t i o n  o f  Mr. Denney's f i sherman— to f i s h  

with a hook w ithout  a barb. Men w i l l  take your b a i t ;  the age i s  in love

with m o ra l i z in g  d i s c o u r s e ;  but you w i l l  not take the men."8 I t  was an 

eloquent and s t r o n g l y  argued le c tu re  and would appear to have received  

cons ide rab le  a t te n t io n .  At l e a s t  Mr. W.E. Dodge, a t ru s tee  o f  Union
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Theo log ica l  Seminary in New York, wrote him a l e t t e r  and ordered

a hundred copies  to be d i s t r i b u t e d  to the advanced s tu d e n t s  o f  

that  seminary.9

King returned to a s i m i l a r  i s su e  in  1897 in  a le c tu re  e n t i t l e d

"The Purely E th ica l  Gospel Examined." I t  i s ,  perhaps, the f i n e s t  

in th i s  se r ie s  o f  pub l ic  l e c t u re s .  E t h i c a l  concerns were, o f  course ,  

centra l  to King and he acknowledges that  there have been p o s i t i v e  

gains  made in recent years  in g a in i n g  a f u l l e r  r e c o g n i t i o n  f o r  the 

e th ica l  dimensions o f  the gospel than in  former per iods  o f  the 

Church's h i s t o ry .  Never the less ,  a pure ly  e t h i c a l  C h r i s t i a n i t y  which  

seems to be ga in ing  such p o p u la r i t y  " i s  s e r i o u s l y  and p a i n f u l l y  

defect ive,  i f  i t  does not indeed change the centre  a l t o g e t h e r ,  and 

thus throw even the truths  which i t  re ta in s  out o f  t h e i r  p roper  r e l a t i o n s . " 10 

I t s  d e f i c ie n c ie s  are c l o s e l y  i n t e r r e l a t e d ,  and they are  v i s i b l e  in  a l l  

cruc ia l  areas.  I t s  view o f  man i s  sen t im e nta l ,  l a c k in g  in  r e a l i s m  

and "not se t "  as he puts i t ,  " to  the key-note s u p p l i e d  by the [P a u l i n e ]  

E p i s t l e s . " 11 In the w r i t i n g s  o f  S t .  Pau l ,  " S i n  i s  . . . n o t  a mere weakness, 

a simple defect"  but an " e n s l a v in g  power which has seated  i t s e l f  a t  

the very centre o f  man's b e i n g . . . " 12 The mora l i sm o f  t h i s  e t h i c a l  

approach i s  such that  i t  f a i l s  to understand s i n  p ro p e r ly  in r e l a t i o n a l  

terms with the re su l t  that  what is  l o s t  to view, he s a y s ,  i s  " the

a l ie n a t io n  from God which i s  a t  i t s  h e a r t . . . " 13 I t  i s  perhaps  important  

to say that King, in s t r e s s i n g  the r e a l i t y  and dynamics o f  s i n ,  i s  not 

at a l l  concerned to emphasize the l i t t l e n e s s  o f  man. Qu ite  the con

trary:  he i s  urg ing h i s  readers to see man in  the f u l l  d imensions



o f  h is  be ing,  in h i s  cap ac i t y  fo r  both good and e v i l ,  what Pascal  

c a l l e d  the grandeur and the misery o f  man. I t  i s  in h is  r e l a t i o n 

sh ip  to God that  we see the f u l l  measure o f  man's lo s s  in d ica te d  

by the word s i n  and a l s o  h is  true greatness  pointed to in  the word 

regenerat ion.  The i n e v i t a b l e  consequence o f  t h i s  misread ing  o f  the 

human co nd i t ion  i s  the ob scu r in g  o f  the n e c e s s i t y  for,  and greatness  

of,  C h r i s t ' s  work in redemption and regenera t ion .  And fu r ther ,  such 

a reduced Gospel cannot, he th in k s ,  be expected to nurture a p ie ty  

o f  g reat  depth or ea rnes tness .  "Where i t  i s  in the ascendant,

r e l i g i o u s  l i f e  w i l l  be apt  to droop, o r  to degenerate in to  something

l i t t l e  b e t te r  than a moral c u l t . " 14 Indeed, he goes on, " i f  I could

be l ieve  tha t  i t  was to become the p r e v a i l i n g  type o f  teach ing  w i th in

the Churches (of the Reformat ion ) ,  I cou ld  a n t i c i p a t e  noth ing e l se

than th e i r  s i g n a l  and cont inuous  d e c l i n e . " 15

In these three le c tu re s  King addressed a few o f  the h o t ly  debated 

i s su es  o f  h i s  day and in  the process  c l e a r l y  revealed where he s tood.

He was conserva t ive ,  he s tood  " i n  the o ld  p a th s " ,  but he was not narrow.  

He knew modern thought,  he was open to i t s  s t r e n g th s ,  and he saw with  

except ional c l a r i t y  i t s  weaknesses. There are no doubt many reasons  

why the Canadian churches d id  not s u f f e r  anyth ing  l i k e  the deep c leavage  

over the fundam enta l i s t -m odern is t  con t rove r sy  that  the American churches  

did,  but su re ly  one reason was the presence in  our th e o lo g ic a l  c o l le g e s  

o f  open-minded co n se rva t ive s  l i k e  John Mark K ing.  Indeed, I have 

recent ly  learned that  t h i s  same e v a lu a t io n  o f  King was made by no l e s s  

a f i gu re  than George Adam Smith. K ing had managed to secure Smith



to lecture  at the Summer School in Manitoba C o l le g e ,  and on the 

t ra in  on the morning that  Smith l e f t  Winnipeg, he wrote a very 

moving l e t t e r  to King.  I quote but one s h o r t  paragraph:

" I  thank you very a f f e c t i o n a t e l y  f o r  your  generous  
t r u s t  o f  me and my e f f o r t s .  I am f u l l y  aware tha t  a 
great  deal in  the somewhat bu ng l in g  attempts o f  us 
younger men to obta in  fresh conceptions  o f  God s truth  
must seem crude & raw to the l a r g e r  exper ience o f  our  
e lde r s .  But i f  there i s  anyth ing  that  w i l l  keep us 
sober & cautious  i t  i s  the sympathy & conf idence  
o f  o lder  men l i k e  y o u r s e l f ,  whose knowledge o f  God' s 
word & experience o f  the r e l i g i o u s  l i f e  i s  so  much 
deeper than our own can be."

King regarded theology as a very p r a c t i c a l  as w e l l  as an i n t e l 

l e c t u a l l y  demanding d i s c i p l i n e .  He often urged h i s  s tu d e n ts  to preach 

the great doc t r in e s ,  not, he always s t re s se d ,  as p ieces  o f  an a b s t r a c t  

system o f  thought, but in  the most in t imate  r e l a t i o n  to  man's un iversa l  

need fo r  meaning, co n so la t ion  and r e g e n e r a t i o n . Only  the g r e a t  doctrines  

were adequate " to  the f u l l  s t r a i n  o f  human need."  K i n g ' s  own sermons 

are r ich in th eo log ic a l  content and indeed are an im portan t  resource  

fo r  h is  own th eo log ic a l  thought. Time does not permit  our  e n t e r in g  

in to  th i s  resource but I would draw your  a t t e n t i o n  to a s i n g l e  passage  

from one o f  h i s  sermons. I t  w i l l  remind us tha t  long  be fore  there were 

th inkers  l i k e  Anders Nygren to draw the d i s t i n c t i o n  between Agape and 

Eros, King was making i t  with p r e c i s io n  in  a sermon to a f r o n t i e r  

people. This i s  how he put i t :

Our love needs to be s t im u la te d  by the presence o f  
q u a l i t i e s  in others ,  f i t t e d  to c a l l  i t  fo r th .

Our compassion wa its  to be evoked by the s i g h t  o f  misery  
or  d e s t i t u t i o n .  I t  has i t s  seat  w i th in  us, indeed;  but i t s  

moving cause without.  I t  i s  not i t s  own ground.  We have 
not grasped that  which i s  h i g h e s t  and most d i s t i n c t i v e  in
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the love o f  God, on the other hand, u n t i l  we have 
apprehended the t ru th ,  that  i t  has no motive external  
to H im se l f ;  that  i t  has i t s  ground in His  own nature.
I t  i s  not purchased f o r  us by C h r i s t ,  fo r  C h r i s t  Him
s e l f  i s  i t s  expres s ion .  He i s  l o v e ' s  g i f t .  I t  i s  
s t i l l  l e s s  procured by our goodness, our obed ience.. .
[o r ]  our f a i t h ,  f o r  i t  i s  antecedent to a l l  o f  these;  
t h e i r  s o le  ground and cause where they e x i s t ;  the 
so le  hope o f  t h e i r  o r i g i n a t i o n ,  where they do not 
e x i s t ."17

A f t e r  K i n g ' s  death in  1899, Father Drummond of S t .  Boniface  

Co l lege  spoke o f  h i s  a s s o c i a t i o n  with K ing,  the p h i lo so p h ic a l  d i s 

cuss ion s  they had had, and how he a Roman C a t h o l i c  f e l t  more a t  home 

with h i s  thought  than he did  with that  o f  most non -Ca tho l ic  th in ke r s .

He spoke a l s o  o f  K i n g ' s  i n t e l l e c t u a l  power and h i s  capac i ty  to i n s p i r e  

a zeal in  h i s  s tudents  f o r  p h i lo so p h ic a l  s tudy,  and then he continued  

on to say  tha t  "the U n i v e r s i t y  has l o s t  in  Dr. King a represen ta t ive

o f  o ld  wor ld c u l tu re ,  whose op in ion s  had g re a t  weight  with the more

thoughtfu l members o f  our body."18 That po ints  to something b a s ic  

about P r in c ip a l  King.  For K i n g ' s  genius  was to hold  together  q u a l i t i e s  

which f re quen t ly  get  separated.  He was "a rep resen ta t ive  o f  o ld -  

world c u l t u r e "  and that  brought a r ichness  to th i s  new and b u s t l i n g  

land. But he was no a l i e n  m i s f i t :  he embraced th i s  new f r o n t i e r ,  had

a v i s i o n  f o r  i t  and gave h im se l f  u n s t i n t i n g l y  to i t s  people. This  

q u a l i t y  o f  h o ld in g  together  what f requent ly  gets s e parated marked 

the whole o f  h i s  l i f e .  The union " o f  i n t e l l e c t u a l  and moral e x c e l le n c e " ,  

the combination o f  " f i r m  c o n v ic t io n s  with broad views and warm sym

p a th ie s "  tha t  c h a ra c te r i z e d  those he most admired, he a l s o  embodied.

He once to ld  h i s  s tudents  that  the a p o l o g i s t  or  preacher who w i l l



" b le s s  the age" "must have a s p i r i t  at  once p h i l o s o p h i c  and devout.  

This was h i s  own achievement and through i t  he b l e s se d  both church 

and the wider  community in  those format ive y e a r s .
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"Walter Ellis: Mainline Conservative Protestant", Robert Burkinshaw

While British Columbia has a reputation as a highly secular
 province, it is also true that it contains a strong conservative

Protestant, or evangelical, element.N. K. Clifford's suggestion that 

by the 1 9 3 0 's Western Canadian Protestantism had organized itself into

a two-party system composed of liberals and conservatives certainly is 

credible in the case of British Columbia. (1) In fact, present 

evidence seems to suggest that B. C.'s conservative Protestant 

population has become proportionately larger since the 1930' s than 

that of any other province in Canada, including Alberta, usually 

considered the country's "Bible belt" . ( 2 )

Examination of the evangelical population of the province quickly 

reveals incredible diversity within its ranks. Despite general 

agreement on doctrines such as the authority of the Bible and the 

nature of salvation, members can be categorized into a broad range of 

denominational groupings with variables such as ethnicity, 

socio-economic status, styles of worship and attitudes towards 

interdenominational cooperation, education and the wider society often 

playing key roles in their classification.

One important group of evangelicals in the province is composed 

of the theological conservatives who remained within the mainline 

Protestant denominations even though liberalism had reduced 

evangelicalism to a minority position in most of those denominations 

by the 1910's. These conservatives were generally of Anglo-Saxon 

decent, tended to be found in the Presbyterian, Baptist and Anglican 

denominations and were more concentrated in the Vancouver and Victoria

-72-
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urban areas than were many other evangelical groups. Their numbers are 

difficult to determine but it is clear that they played a particularly 

Key role from the 1910's through to the 1940's in founding 

interdenominational institutions which served the wider conservative 

Protestant community before the newer and smaller evangelical 

denominations were able to develop their own institutions.

For several decades Walter Ellis was probably the most 

influential figure in Vancouver's mainline evangelical community. He 

made his main contribution while serving in his dual capacity as 

principal of the Vancouver Bible School from its founding in 1918 

until his death in 1944 and as minister of Fairview Presbyterian 

Church from 1926 until 1944. In addition, he lectured for five years 

before 1918 at Bishop Latimer Hall, the low-church Anglican 

theological college, and in 1917 became a prime mover behind the 

Vancouver Evangelistic Movement which spearheaded much strategic 

conservative Protestant activity in the city. Later, newer 

interdenominational evangelical organizations, such as the 

Inter-Varsity Christian Fellowship, benefited from his support. It is 

intended, by means of a study of his career, that some light will be 

shed on Walter Ellis and also on several of those major institutions 

which gave strength to evangelicalism in Vancouver in the first h a lf 

of this century.

Born in Derbyshire, England, Ellis came to Canada at the age of 

twenty in 1903 as assistant to the Anglican chaplain accompanying 

English settlers to the Barr Colony in Saskatchewan. The next nine 

years were spent studying in Toronto and by 1912 he had earned his B.

A. (honours) and M. A. in Semitics from the University of Toronto and



74-

the academic requirements for his B. D. from the evangelical

Anglicans' Wycliffe College. He came to Vancouver to serve a one year 

locum at St. M a r k ' s Church and in 1914 joined the faculty of Bishop

Latimer Hall in 1914. Four years later he was married to Alice

Mitton, also a fairly recent arrival from England. (3)

Latimer Hall had been founded on distinctly evangelical lines in

Vancouver's West End on the model of Wycliffe College in 1910. Leading 

Vancouver citizens, including Charles H. Tupper, foremost among the 

city's elite, H. J. Cambie and the Rev. C. C. Owen of Christ Church, 

were active participants in its establishment. (4) Strong support was 

also received from the Colonial and Continental Missionary Society of 

London and W. H. Griffith Thomas, the renowned conservative theologian 

at Wycliffe College. (5) Ellis taught Church h i story at Latimer Hall 

and the Old Testament and Apologetics courses offered in common with 

St. Marks, the High Church college begun in 1912. (6)

In 1917 Ellis became active with the interdenominational 

Vancouver Evangelistic Movement (V. E. M.) in planning the French E. 

Oliver evangelistic campaign, the event which probably did the most 

to bring to public attention the widening division between liberal 

and conservative Protestantism. The V. E. M., a small group of 

businessmen, professionals and clergy, listed among its purposes the 

sponsorship of a mass-evangelism campaign, the establishment of a 

local Bible training school and the provision of a permanent base in 

the city for the China Inland Mission. Its members felt the public 

preaching of the definite, positive and simple Gospel of our Lord 

Jesus Christ" of a large evangelistic campaign would be useful in 

countering the growing secularism of Vancouver and the spread of
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liberal theology in the churches. (7) The services of Dr. French E. 

Oliver, an ordained Presbyterian minister from Los Angeles were 

secured and a temporary wooden tabernacle, capable of seating five 

thousand, was built on the old court house site on Hastings Street.

(8)
Oliver's campaign was not supported by most of the city's clergy 

and he could not have endeared himself to all when he declared war on 

liberalism by announcing on May 20, 1917, the opening day of the 

eight-week campaign, that it was his intention "not to use a feather 

duster in defense of the faith and in criticism of higher criticism."

(9) Nonetheless, the first six weeks of the campaign experienced no 

great public controversy as thousands crowded to hear the evangelist 

and nearly two thousand responded to his call for conversion. (10)

During the last two weeks of his stay, however, the differences 

between Oliver and his V. E. M. supporters and members of the 

Vancouver Ministerial Association developed into a bitter controversy 

described by the media as "the biggest sensation of recent years in 

Vancouver religious circles." (11)

Dr. John McKay, principal of Westminster Hall, the Presbyterian 

college, publicly charged that Oliver was holding up "gross 

caricatures" of modern theology by associating the preaching of modern 

clergy with the "wild statements of irresponsible agnostics and 

rationalists." (12) The Rev. Ernest Thomas, minister of Wesley 

Methodist Church and strong exponent of the social gospel, was 

reported at length in the Province as preaching that the campaign was 

a conspiracy by the business community to suppress the Social Gospel 

movement. (13) He rejoiced that "the effort to dominate the pulpits of
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Vancouver by browbeating and high finance has come to naught." Not 

only had the Vancouver Ministerial Association refused to officially 

endorse the campaign, he reported, but the Methodist Conference had 

condemned "any movement cloaked in the name of evangelism which was 

carried on in hostility to social reform, religious education and 

modern scholarship." He claimed that all the Presbyterian and 

Congregational ministers in the city upheld the Methodist stand as did 

"the younger, brainy Baptists." Thus, "Vancouver has chosen the path 

of advance and insists on the Christian pulpit being free to speak the 

great words of social justice and to recognize as revelations of God 

the discoveries of the scientist." (14)

Thomas was not far amiss in detecting a lack of fervor in the

sponsoring committee for social reform as the primary commitment of

the campaign was clearly for the salvation of individuals. However,

it does not appear that the membership of the V. E. M. represented the

business and financial elite of the city. In fact, of the nine

identifiable men who served with Ell is on the central committee, only

four were directly engaged in the business community and they do not

seem to have reached the upper echelons - one was the accountant of a

lumber firm, another was the manager of an insurance agency, the third

was a salesman for a logging equipment firm and the fourth was the

owner and operator of a box manufacturing plant. Two on the committee

were in the medical profession and three were involved in religious 

institutions. (15)

The conservatives argued that the central issue in the 

controversy was one of the true Christian Gospel being defended 

against the attacks of unbelief. Oliver claimed it was time to
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aggressively defend the truth against "the scholastic infidelity of 

'modern i n t e l l e c t u a l i t y ' which seek s to emasculate the gospel of

Jesus." He pointed to the nearly two thousand converts gained in six

weeks of preaching as proof that the traditionalnal message was more

relevant and effective to modern man than that preached by many city

ministers. (16) The question was seen as one of religious authority.

Oliver claimed he preached the same doctrine as the apostles and the

Protestant reformers but charged that "direct efforts were beinq made

to lead men and women away from the direct authority of the Bible."

(17) The new theology lacked the ring of authority and Dr. J. L . 

Campbell, pastor of the city's largest Baptist church. First Baptist, 

told an applauding crowd at the tabernacle that "any theology that was 

not 1900 yeers old was no good." (18) At the close of the campaign, 

the membership of Broadway West Baptist Church published the concerns 

of many conservative protestants in a motion of support for Oliver. In 

it they expressed hope that he hold similar campaigns in other 

Canadian cities in order

. . .  to stem the tide of 
infidelity that under the guise of 
modern scholarship is undermining the 
faith of the people in the Divine 
inspiration and authority of the Blessed 
Bible, including its clear and definite 
teaching on the foundation truths of our 
eternal salvation. (19)

Ellis had been out of the city during the controversy surrounding 

the Oliver campaign and was distressed to learn of the vituperative 

nature of the debate and the role which Oliver and some members of the 

V. E. M. had played in it. He fully agreed that liberal theology was 

dangerous to the churches but his concern that a strong stand for 

conservative theology not be associated with strong invective marked
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in a way that implied the two were necessarily opposed to one 

another. He was a good scholar, having excelled in his graduate work 

in semitics at the University of Toronto and had been invited by J . F. 

McCurdy to be his associate at the school of archaeology in Cairo. 

(22) As a young minister he had quickly acquired a reputation for

preaching thoughtful, scholarly sermons and his love of books was such 

that his personal library at the time of his death contained between

five and six thousand volumes. (23)

He was thus not at all opposed to higher academic study as were

many evangelicals but he did criticize the methodology and assumptions

of many modern scholars. He belonged to the Scottish Realist school

of thought and firmly believed in Bacon's and Newton's scientific

method of observing and classifying facts and thus rejected as

speculation the newer modes of explanation which relied upon

hypotheses inferred from the facts. He wrote for a popular audience,

What of "Science"? 
many scientists are searching the 
creation of my God. His works as well
as His Word will bear the closest 
investigation. I fear no
contradictions. Sometimes in the enthrall
ment of their investigations scientists 
formulate hypotheses to explain or coordinate 
the facts they have discovered. Sometimes 
these hypotheses conflict with 
Scripture, but we must always 
distinguish between the Scientist's 
facts and his explanations. (24)

The major problem he found with the explanations of modern

the beginning o f  a  g r a d u a l l y  g r o w i n g  
rift between himself and the more

militant conserv a t i v e s ,  o r   f u n d a m e n t a l i s t s , i n  t h e  c i t y .  ( 2 1 )
Ellis was also chagrined that both sides in the debate had seemedto pit scholarship against belief in 

traditional Christian doctrines
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scientists was t h a t  they took only natural causes into account. The 

implications of this approach were bad enough when confined to the 

scientific rea l m  but they were devastating when it was consciously 

applied to biblical and theological studies.

The eight w e e k  Oliver campaign had given the V. E. M. sufficient 

momentum to continue as a permanent organization with headquarters at 

121 W. Hastings Street. Operating for a number of years, it employed 

an evangelistic agent, held Bible study classes for new converts and 

operated a religious literature depot. (25) Of greater significance 

for the religious life of the city, however, were the two related 

institutions w h i c h  emerged after the campaign - the Vancouver 3ible 

Training School and the China Inland Mission home for personnel 

enroute to and from the Orient.

Despite Ellis' unhappiness with certain aspects of the Oliver 

campaign, he agreed to become principal of the Vancouver Bible 

Training School (V. B. T. S.) (26) The post was to be part-time and he 

had no intention whatsoever of leaving the Anglican Church or his 

teaching position at Latimer Hall. Consequently, he was stunned upon 

returning from h is honeymoon in the summer of 1918 to find himself 

replaced at Latimer Hall because of opposition to his taking 

responsibility for what was considered to be a rival institution. In 

addition, the most Rev. A. U. dePencier, the High Church Bishop of the 

diocease, repeatedly refused to renew his ministerial license because 

of his extensive involvement in an interdenominational institution.

For the next seven years he and his new w i fe remained within the 

Anglican Church but he was limited to the role of a layman. During 

that time he worked full-time to develop the new Bible school. (27 )
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V. B. T. S . was the second Bible institute established in Canada

 
and was closely patterned after the first, Toronto Bible College,

 which had been founded in 1894.(28) Ellis was a close friend of the

long-term principal of the Toronto school, Dr. John McNicol, and was
 extended an invitation to join his faculty in 1923. (29) The V.B.T.

 
S. curriculum and organizal structure closely followed the
pattern set in Toronto and the council frequently looked to the 

example of the older, larger institution in its deliberations (30).

The dual purpose of V. B. T. S. was to provide biblical 

instruction for the many new converts from the recent evangelistic 

campaign and to train a supply of lay workers who could serve as 

Sunday School workers, pa s t o r ’s assistants, and foreign, city and 

rural missionaries. Students could take either a full or part-time

course of studies and great emphasis was given to evening courses. It

was not originally intended that it would train clergymen and be a 

direct competitor of the theological seminaries. Its educational 

entrance requirements were more flexible than that of the seminaries, 

it granted a two, and then three, year diploma rather than a 

theological degree and it admitted women as well as men students.

However, as theological liberalism became more entrenched in most

mainline seminaries, some evangelicals chose it for all or part of 

their ministerial education. (31)

The school served, and was supported by, evangelicals from a 

broad cross section of mainline denominations. When classes opened in 

September of 1.918, Dr. J. L. Campbell, pastor of First Baptist Churcl 

and Rev. Charles Thompson, the Presbyterian director of the China 

Inland Mission s operations in Vancouver, worked with Ellis as
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part-time instructors. Robert w. Sharne, a prominent Baptist

businessman, presided over a council composed of a number of Anglican,

Baptist and Presbyterian laymen and ministers. (32) Of the total of
 

eighteen part-time faculty who taught with Ellis between 1918 and

1944, seven w ere Presbyterians, three were mainline Baptists and one

was an Anglican (Canon G. H. Wilson, one of the founders of Latimer

Hall). The seven faculty not belonging to mainline denominations

included four independent Baptists, one Free Methodist, one Plymouth

Brethren, and one Regular Baptist. The student body came from a

similar, though even broader, range of denominations but Baptists 

formed the largest group. (33)

This high degree of interdenominational mainline involvement
helped to make V. B. T. S. quite different from many Bible schools on 

the continent which, though frequently interdenominational, directed

their appeal to a relatively narrow spectrum of evangelical opinion.

It adopted a stance similar to that of Toronto Bible College which,

especially under the principalship of McNicol, had gained a reputation

as an institution which was theologically conservative but which

allowed for breadth on contentious eschatalogical and ecclesiastical

questions. (34) The academic calendar of V. B. T. S. promised that "no

sectarian nor merely denominational tenets will be taught in the

classes." Breadth was particularly an issue with Ellis who decried the

narrowness found in many Bible institutes.

• • • the Bible Schools must enlist
the sympathy of Christians on the widest 
lines consistent with truth. For us 
this means that we should make friends 
to ourselves of members of all the 
Churches who will sympathetically 
cooperate. So far as possible we should
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give them a voice in our affairs; at the
same time we must zealously guard the 
matters of our faith which we hold as fundamental. (35)
Eschatology especially was an issue which threatened to divide 

evangelicalism. Most Bible institutes were strongly dispensationa l  

and at conferences of Bible Institute leaders attempts were made to 

adopt a common dispensationalist statement of faith. Ellis wrote in 

1919 to Dr. A. Gray of Moody Bible Institute, Chicago, strongly 

arguing against the adoption of a narrow statement, especially with 

regard to eschatology. (36) Later in the same year the V. B. T. S .

council rejected a statement proposed by Gray on the grounds it was to

exclusive. (37)

Such refusals to adopt a dispensationalist statement made the 

school suspect in the eyes of many. In 1930 the council was informed 

that the influential Prairie Bible Institute of Three Hills, Alberta, 

was spreading a rumour that V. B. T. S. held a postmillenial position 

- a view associated in the minds of many with liberalism. (38)

Locally, dispensationalists were putting such pressure on the school

to give up its broad eschatalogical stance that Ellis felt "caught 

between two fires", with liberalism on the left and dispensationalist 

fundamentalism on the right. (39) Ellis held the historicist 

premillenial view which, while not containing the optimistic view of 

history of postmillenialism was neither as pessimistic as 

dispensationalism. He stressed the figurative rather than the liberal 

interpretation of apocalyptical literature and found the 

dispensationalist approach made the Bible a "grotesque study book".

(40) Of major concern to him, however, was that this not become a 

divisive issue and he was able to work closely and amicably over long
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periods with some dispensationalists. (41)

Classes were held the first year in the facilities of the 

V. E. M. on Hastings Street but as numbers grew it moved to its own 

rented quarters on West Broadway, just east of Cambie Street. Four 

years later, a lot on the corner of West Tenth Avenue and Fir Street 

was purchased and a three story building was constructed and dedicated 

nearly debt-free in September, 1923. (42) The 1930's and 1940's saw 

the school reach its greatest size but a period of such sharp decline 

set in during the early 1 9 5 0 's that its operation as an 

interdenominational institution was forced to cease in 1956. Its 

assets were then turned over to a fairly recent arrival in the city, 

the Baptist General Conference, and it developed a new, more sectarian 

constituency. (43)

Compared with several Bible institutes in the Canadian Prairies,

the Vancouver Bible School was never very large. Combined full and 

part-time enrollment exceeded one hundred only several times in the 

1930's and 1 9 4 0 's. (44) The largest full-time enrollment of forty was

reached just after World War II. (45) However, the school's 

significance appears to have been out of proportion to its size in at 

least two ways. A total of one hundred and fifty-four of its students 

between 1918 and 1953 entered some kind of Christian ministry in a 

full-time capacity, or married someone who did so. (46) Quite a large 

proportion of these went overseas as missionaries, particularly to 

China. Secondly, the impact of V. B. T. S. on the evangelical 

community of Vancouver was greatly enhanced by its regular Thursday 

evening lectures for local Sunday School teachers and leaders. Each 

Thursdays's lecture explicated the lesson provided for the week in the
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International Uniform Lesson series.  T h e  s e r i e s  was an 

interdenominational curriculum published in the U n i ted States since

 
the mid nineteenth century and was in widespread usage throughout the

Protestant world until the 1950's. (47) Upwards of one hundred fifty
 Sunday School teachers and leaders from a broad cross-section of city

 churches regularily crowded into the V. B. T. S. auditorium for the

popular lectures given by Ellis.
The influence of the school upon the Baptists of the province

appears to have been particularly significant. The

liberal-conservative issue was openly controversial in the 

denomination which split into two in 1927 as the thoroughly 

conservative Convention of Regular Baptist Churches separated from the 

more inclusive mainline B. C. Baptist Convention. (48) Although Ellis 

did not leave any opinions specifically on the schism in the Baptist 

ranks, he did make it plain in other contexts that he saw in the 

separatist tendency an unhealthy assertion of independence. (49)

Consequently, it is difficult to argue that Ellis and V. B. T. S.

played a direct role on the split. Yet, a number of Baptist laypeople 

and ministers had been confirmed in their conservative theology while 

studying under Ellis and some of these were part of the seceding group 

in 1927. (50)

It is more clear that V. B. T. S. played a significant role in 

keeping alive a conservative group within the mainline Baptist 

Convention. Over the twenty years following 1927 these conservatives 

made very extensive use of the school as they had no denominational 

school in Canada which they felt met their needs. The council 

recognized the importance of that constituency in appointing Rev. J.
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E. Harris a mainline Baptist minister, as principal following Ellis'

 death in 1944. Earlier that year, Harris had published an article in

the denominational periodical in which he explored the causes of the

Baptists' lack of vigour in Western Canada. He concluded that a loss
of confidence in traditional beliefs was largely responsible. The

copy of the article he kept in his personal papers bears the

handwritten notation "a bit of my endeavour to 'strengthen the things

that remain.'"  (51) It appears he saw his new role at V. B. T. S . in

the same light and worked continuously to build upon and extend the

contacts Ellis had made with conservative mainline Baptist churches

and individual members in the province. (52) The links between the

school and these Baptists were such that the denomination's opening of

its own lay training institute, the Baptist Leadership Training

institute, in Calgary in 1949 resulted in a sharp decline in V. B. T.

S. enrollment as it became difficult to recruit students in what 

previously had been its most fertile field. (53)

The other major institutional outcome of the V. E. M. was the 

establishment of a home for the China Inland Mission (C. I. M.) in 

Vancouver. Founded by the Englishman, J. Hudson Taylor in 1865, the C. 

I. M. was one of the w o r l d ’s largest and most influential 

interdenominational mission societies. It was a forerunner of fervent 

overseas evangelism and of a very broadly based evangelical 

interdenominational cooperation in the effort. Yet, while allowing 

for the greatest breadth possible within the spectrum of evangelical 

Protestantism, its missionaries were among the first to detect and 

expose liberal theology among missionaries on the field. (54) By the 

early twentieth century the mission was maintaining approximately a
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thousand missionaries in the interior of China. (55) Each year scores

of missionaries from Great Britain, Europe, Eastern Canada and the 

United States passed through Vancouver, "the gateway to the Orient" in 

that age of ship travel. Around the time of the Oliver Campaign,

members of the V. E. M. helped the mission acquire a large guest house

to accomodate such personnel on West Eleventh Avenue, less than one 

block from the corner where V. B. T. S. would locate in 1923. (56) The

home also gave the mission quarters for  an orientation program for

missionary recuits from the western part of the continent. More 

importantly, it made it possible for travelling missionaries to stay 

longer in Vancouver and, with their strong evangelical commitment and 

international perspective, to lend their support to evangelical 

concerns in the city. The home remained open for over thirty years 

but the Communist victory in China in 1949 disrupted the flow of 

missionaries and necessitated its closing. (57)

The C. I. M. and V. B. T. S. maintained a very close, mutually 

beneficial relationship for over three decades. Ellis had seriously 

considered overseas missionary work before deciding to emigrate to 

Canada and he maintained an interest in missions throughout his life.

(58) He was strongly supportive of the C. I. M., encouraged his 

students to serve under it and sat on its Vancouver council for many 

years. The C. I. M. was also strongly supportive of V. B. T. S. Rev. 

Charles Thompson, its local representative, had been a member of V. E. 

M., served on the council of the new school and was one of its 

part-time lecturers. The close geographical proximity of the two 

institutions to each other after 1923, the steady stream of C. I. M. 

missionaries as guest lecturers at the school and the general close
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cooperation contributed to a high level of interest among the students 

in China and a fairly large number of them went there as missionaries.

(59)

The C . I- M. and V. B. T. S. were influential in promoting in the 

city a "Keswick-style" emphasis upon the inner spiritual life. Since 

the 1870's, annual conferences had met in Keswick, England, drawing 

thousands of evangelicals, mainly from Anglican and Reformed 

churches. Practical holiness was emphasized and promoted through 

intensive prayer and Bible study. (60) J. Hudson Taylor had been 

profoundly influenced by the conferences and thus the C. I. M. became 

very closely connected with Keswick. (61) The outlook of Ellis was 

also greatly shaped by Keswick teaching. Archdeacon Joynt, a Keswick 

speaker, was rector of the church he had attended for five years in 

London. (62) At Wycliffe College he was greatly influenced by W. H. 

Griffith Thomas, one of the foremost exponents of Keswick-style 

holiness teaching in North America. (63) It is thus not surprising 

that annual "Keswick w e e k s ”, designed to encourage deeper consecration 

on the the part of students and local church members, were jointly 

planned by V. B. T. S. and the local C. I. M. director at least until

the 1930's.

Ellis was presented with a dilemma in 1926 in the form of an 

invitation from Fairview Presbyterian Church to become its minister.

The congregation was largely from the former Chalmer's Presbyterian

Church which had amalgamated with a Methodist congregation to form

Chalmer's United Church. Like approximately one-third of the

Presbyterians in Canada, the members did not concur with the 1925

creation of the United Church of Canada out of the Congregational.
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Presbyterian Church in Canada. (64) In the case of the Fairview 

church, liberalism in the new United Church was a key factor for 

nonconcurrence. (65) Being familiar with Ellis' theology through the 

Thursday night public lectures at V. B. T. S., its members sought him 

as preacher. Ellis was very reluctant to leave the Anglican Church, 

even though confined to the role of a layman in it, but the continuing 

Presbyterian Church across the country was short of ministers and he 

was swayed by the need of the new congregation with which he was 

theologically compatible. In addition, he needed a larger income to 

support his family, which at that time included two boys, than V. B. 

T. S. could provide. The c h u r c h ’s location at Fir Street and Eleventh 

Avenue, only one block from V. B. T. S., made it possible for him to 

continue his duties as principal at the school, which the church 

strongly supported. (66)

He was highly regarded by the congregation and respected for his 

warm, yet scholarly, preaching. He displayed considerable energy in 

carrying the combined load of academic and ministerial duties and saw 

the church develop into one of the more influential evangelical 

congregations in the city. It was never very large, growing from one 

hundred forty members in 1925 to two hundred and fifty in 1944, nor 

was it particularly wealthy. Its membership represented a broad cross 

section of occupations, but middle class managers, professionals and 

other white collar workers comprised nearly sixty percent of the total 

while approximately one-third were skilled and unskilled workers. (67) 

However, its influence has been far out of proportion to its size and
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wealth. Since 1925 a total of thirty-one of its members have become 

full-time ministers and workers, twenty in the Presbyterian Church in 

Canada and eleven in other denominations and independent missions.

Twenty of the total received all or part of their training under 

Ellis. (68) Not only did the congregation contribute to the

Presbyterian mission fund at a higher rate per member than nearly all 

other presbyterian churches in the city, it also supported 

interdenominational work heavily through a special missions budget.

(69)

When Ellis died at the age of sixty-one in 1944, the type of 

conservative Protestantism he had struggled to preserve under pressure 

from both the left and the right continued in Vancouver's mainline 

denominations. (70) Fairview Presbyterian Church continued as a

strong evangelical congregation but some of the other institutional 

expressions of mainline evangelicalism changed considerably. The 

decline of V. B. T. S. in the early 1950's was attributable to a 

number of factors, including the closing of the C. I. M. home and the 

opening of the Baptist Leadership Training School in 1949. By the 

1950's, many who might have considered Bible school studies for 

missionary or even ministerial work in an earlier era were needing 

higher levels of education than V. B. T. S. was offering. Being in an 

urban environment, the school was affected far more by rising 

educational standards than were the Bible institutes in the Prairie 

provinces which generally drew from a more rural-based constituency 

In addition, the much larger Bible institutes such as Prairie Bible 

Institute, had developed a widespread appeal and were drawing some 

rural students who previously may have considered V. B. T. S. (71)
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in the same period that V. B. T. S. was in rapid decline, the 

Inter-Varsity Christian Fellowship at the University of B. C. was 

growing rapidly. The student group had been formed by Anglican, 

Baptist, Presbyterian and Plymouth Brethren students m  1925 in 

response to the liberalism embraced by the Student Christian Movement.

(72) It was largely student initiated and led but was greatly 

influenced by the evangelical student movement in Britain with which 

it eventually affiliated. The presence of the C. I. M. in the city 

proved very helpful to the group by providing a steady stream of 

missionaries, many of whom were Oxford and Cambridge graduates, to 

address the students. During the 1 9 3 0 's the evangelical student 

groups at other Western Canadian Universities were in decline, but U,

B. C.'s group, in large measure due to this strong international 

influence, was full of vitality. (75) Ellis had been strongly 

supportive of the I. V. C. F., and frequently opening his home near 

the campus to its gatherings. Both he, and later, Harris, often 

addressed the group and some of its members attended evening classes 

at V. B. T. S. (74)

In 1968, Regent College, which was enrolling two hundred 

full-time graduate students in Christian Studies by 1980, was 

established on the U. B. C. campus. Its founders were not from 

mainline denominations but were all members of Plymouth Brethren 

assemblies. However, through considerable previous involvement in 

interdenominational organizations, including V. B. T. S. and I. V. C. 

F., they had established considerable rapport with evangelicals in the 

major denominations. Marshall Sheppard, prime mover of the founding 

committee, had regularly attended evening lectures at V. B. T. S. in
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the 1930's and 1 9 4 0 's and had been deeply influenced by Ellis' 

teaching. (75) With an inclusive evangelical statement of faith, the 

college almost immediately appealed to mainline conservatives and the 

denominational makeup of its faculty and student body was soon very

similar to that which had existed at V. B. T. S. (76)

In mass-evangelism too, the influence of the institutions in 

which Ellis played such a crucial role continued long after his death. 

The 1965 Billy Graham - Leighton Ford Vancouver crusade which drew 

crowds of up to 30,000 was largely organized by men influenced by 

those institutions. Of the local campaign committee of six, two 

members had studied under Ellis at V. B. T. S. and another two were 

members of Fairview Presbyterian Church.(77)

It is not, of course, overly productive to speculate what

institutional forms mainline evangelicalism might have taken in the 

city without Walter E l l i s ’ influence. It is clear, however, that the 

fundamental role he played in developing evangelical institutions in 

Vancouver was crucial to the continuation and growth of a conservative 

Protestant element in the city which, while opposing the hegemonous 

liberal theology, was distinguishable from a fundamentalism which 

isolated itself in sectarian exclusion.
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"To Bribe the Porters of Heaven": Poverty, 
Salvation and the Saint Vincent de P a u l
Society in Victorian Toronto, 1850-1890

by
Brian P. Clarke

The Saint Vincent de Paul Society is probably best 

known today for its store fronts, its "drop boxes" for cast

off clothes, and its wide distribution of free clothing and 

furniture. An exclusive emphasis upon the extent of the society's 

"outdoor relief," however, is misleading. Such an approach 

overlooks the religious Impulse that motivated

the members of the Saint Vincent de Paul Society and the society's 

contribution to the formation of an Irish Catholic community 

in Victorian Toronto. Founded in Paris in 1833 by Frederic 

Ozanam for practicing Catholic men over the age of eighteen, 

the Saint Vincent de Paul Society was an integral part of the 

nineteenth century revival of French Catholicism. The "primary 

object" of the society was "the salvation of souls, and in 

particular the souls of the members themselves" through acts 

of charity.1 However, true charity was inextricably linked 

with the sacramental life of the church. The Saint Vincent 

de Faul Society therefore promoted an Ultramontane form of

Catholicism, a form of piety which centered upon the parish.2

New Italian devotions, such as the perpetual adoration of the

Blessed Sacrament, as well as devotions to the Sacred Heart

and Marian piety, were imported and popularized by the society.3

In its emphasis upon the salvation of its members’ souls and 

the sacramental life of the church, the Saint Vincent de Paul 

Society resembled a religious confraternity rather than a
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conservative version of the Social Gospel. Still less did it

have anything in common with social work.

The vertical structure of the Saint Vincent de Paul 

Society insured that the aims and method of the society would 

be transplanted with little or no modification. The activity 

of the society in Toronto was not an ad hoc response to local 

conditions, but rather conformed to the Ultramontane religious 

and social program set out in the Manual and monthly bulletin 

of the society. However, the particular contribution of the 

society to the development of Catholicism in T oronto depended 

very much upon local circumstances and upon developments in 

Ireland.

The failure of the Counter-Reformation to take root in 

Ireland and the general laxity of the clergy in the fulfillment 

of their duties in the eighteenth century resulted in the 

perpetuation of a popular religion which, though it included 

certain aspects of canonical Catholicism also existed along 

side of and exterior to the religious life of the church.4 By 

1 830, however, the bishops of Ireland under the direction of 

Rome had inaugurated an internal and administrative reform 

of the church.5 This reform by the bishops led to to the 

establishment of ecclesiastical discipline and the professional

ization of the clergy.6 A reformed church, having imposed 

new standards upon its clergy, could now initiate a concerted 

campaign to change the religious practices of the laity, and 

the revitalized hierarchy and clergy launched a "devotional 

revolution." The devotional revolution marked a dramatic change 

in popular religion: not only did attendance at mass increase,
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but also the range of devotions within the church was vastly

expanded. Beacause this devotional revolution was consolidated

only in the generation following the famine of 1845, the massive

influx of Irish Catholics in the 1 8 4 0 s  p r e s e n t e d  t h e  c h u r c h
 

in Toronto with the immense challenge of transforming nominal

Irish  Catholics  into practicing ones.7 With the arrival in 1850

of the French and Ultramontane ecclesiastic, Bishop Armand

de Charbonnel, the Catholic church in Toronto necessarily

embarked upon its  own administrative reform and devotional 
revolution.8 In the Saint Vincent de Paul Society, founded only

a few months after his arrival, Bishop de Charbonnel saw a lay 

organisation which through its close connection with the 

church was well suited to promote this devotional revolution.

The main object of the Saint Vincent de Paul Society was 

religious: to encourage its members in "the practice of 

religious life" and "to fortify the faith of the poor."9 Having 

"the salvation of its members at heart," the society existed 

"to maintain its members, by mutual example, in the practice of 

a Christian life." 10 Charity was a means to an end, the means by 

which the members of the Saint Vincent de Paul Society gained 

their salvation. Thus, the visiting of the poor was not primarily 

a philanthropic exercise; visiting the poor was the "special 

object" of the society because it was a form of active Christian 

virtue which required "but little time" and could be "easily 

practiced" by "men who live in the world."11

The clergy repeatedly stressed in their sermons for the
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Saint Vincent de Paui Society that "without charity it was impos-

 
sible to be saved."12 Through good works the charitable could lay

 
up in heaven a treasure of merit. "What was given to the poor was 

only lent to God," asserted Father McCann of Saint Pauls parish.13

 
"When the soul is balancing between two eternities, happy or
miserable," Archbishop lynch explained, •'he will repay principal 

and interest." 1 4  In the blessings invoked upon our heads for

services done," concurred Jam es G. Moylan. editor of the Canadian
 Freeman and a member of the Saint Vincent de Paul Society, "we

have strong protection in our 
hour 

of need." "And," he added, " h o w  
n e a r  t h a t  m a y  b e  w h o  c a n  s a y ? " 1 5 "In the exercise of C n a r n y  which covereth a multitude of

sins," asserted one member of the society, "we could make atone

ment for the irregularities of our past lives; and labouring for 

our sanctification ... we escaped the danger of future relapses.”l6 

However, "Christian works belong to God alone," and the sacraments, 

especially communion, were essential.17 Without the aid of the 

sacraments "our charity would ... be but cold compassion-- a

virtue completely human-- praiseworthy no doubt, but imperfect

in the eyes of faith."18

Piety and charity therefore intermingled in the weekly 

conference meetings of the society. Meetings were opened with

prayers by the conference president while the members kneeled.19 

After reciting the Ave Maria members would take turns in reading a

selection from the Imitiation of Christ, The Eulletin of the

Society of Saint Vincent of P a u l , the Manual of the society, or 

the Gospels.20 Before taking up the cases for relief; the members 

would consider the meditation of the week. These meditations,



taken individually or together, poignantly expressed the fundamental 

goal of the society. Members were urged to dwell upon "The small 

number of the Elect" and the "Certainty of Death." "The shortness 

of Life & the length of Eternity" only served to underscore the 

"Folly of Neglecting our Salvation" and being preoccupied by 

"the vanity of worldly things." Hence, the "Necessity of Charity" 

and "walking in the ways of God" to avoid the "danger of an 

unprovided death."

The sacraments of the church were essential, declared the

president of the society, W. J. Macdonell, "to preserve the divine

flame of charity among us."21 Without the sacraments of the church,

the work of "the society would be mere philanthropy and without

any religious significance. As a rule the members of the Saint

Vincent de Paul Society were expected to attend the quarterly,

city-wide meetings and to receive communion.22 In addition to

the quarterly meetings, each parish conference held an annual

retreat. At these retreats, besides attending morning mass,

members would assist at the forty hours devotion and at the

benediction of the Blessed Sacrament.23 The society also urged

its members to say the rosary and impressed upon its members the

"necessity" of frequent, that is, monthly communion.24

It is in the annual parish charity sermons and in the

readings for the society's weekly meetings that the connection

between Catholicism and charity, centering upon the concept of

Holy Poverty, was most emphatically expressed.25 The privations 

of the poor resembled those of Christ, declared Father Teefy 

of Saint B a s i l ’s parish, for Jesus Christ "though he was rich, 

yet for your souls He became poor."26 Because the poor are the 

"representatives of Jesus Christ" it could be said that "they
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are Himself."27 The garret of the poor is "the tabernacle where

Jesus Christ veils himself under the rags of misery. as on the

 altar he conceals himself beneath the Eucharistic species."28

The poor were God's children. By resigning themselves to their

condition they could, in effect, make a virtue of necessity, by 

accepting their lot they could gain sanctification.29 Poverty 

instead of being an obstacle to salvation could become the means

by which salvation could be gained.

As "our Divine Saviour," the menm bers of the Saint Vincent

de Paul Society were assured, "wishes to be recognized under the

features of the poor," they can be sure of "the efficacy of the

prayers of him who is so near to God, and who is destined to come

to your house."30 The members of the Saint Vincent de Paul Society

in attending the needs of the poor gained the patronage of those

who were near to God. "Let us," declared one member, "devote

ourselves to the poor and so 'bribe these porters of heaven.'"31

The poor, who were in their suffering so much like Christ, were

the "porters of heaven" and their prayers could indeed open the

gates to paradise.

Jesus Christ, Catholics were repeatedly reminded, pronounced 

"woe against the rich, saying it was easier for a camel to pass

through the eye of a needle that for a rich man to enter heaven."32

It was by being poor in spirit, by giving alms and in engaging

in self-sacrifice that the rich could gain salvation. The members

of the Saint Vincent de Paul Society were urged to ask themselves

how could "my caprice" be equal to the needs of the poor?

...should I dare treat Jesus Christ as I have hitherto 
treated the poor?... I have sometimes spent nights in 
worldly pleasure, how many have I spent at the bedside 
of the indigent sick?33
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It was in the giving of alms that "the best antidote against 

those exagerations and those daily repetions of futile expenses" 

was to be found.34 Thus, the "sight of so many privations is the 

best preservation against the abuses of riches."35 The presence 

of poverty encouraged those who were better off to acts of self- 

denial, to gain the h a bit of a "simpler life" and thereby to 

devote their surplus to alms.

If the existence of poverty provided the individual wealthy

Christian a singular opportunity to engage in charity, thereby

providing for his own salvation, it can also be said that the

poor redeemed society.36 The order of society was of divine

origin. Although poverty was a natural result of the Fall, "the

day of man's first and most keenly felt poverty," property was 

of God.37 The inequalities of society, stated Bishop O'Mahony, 

the auxiliary B ishop of Toronto, were "doubtless for the common 

good; without them society could not exist" because it is 

"necessary for men to occupy different stations in life." "If all 

were rich in society," he asked, "who would come down to fill 

the humble offices of the poor and render the duties that 

comprise ail the workings of society?"38 But if the hierarchical 

ordering of society is necessary for the "common good" of society 

it is still more ncessary for the realization of salvation.

God gave the rich, Father Teefy explained, "full right to 

what would not only support life, but would also sustain their 

rank in society." "Over and above that," he continued, was 

superfluous wealth, of this superfluous wealth they were to give 

to the poor." The rich were stewards of their wealth, and they 

were "bound to act towards the poor as God act ed towards them."

By not making a proper use of their wealth, the affluent were 

warned, God would judge them guilty for their refusal to extend
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their hand to the poor just as the poor man" would be "guilty
 if he put his hand and took the goods of the rich man." As each

rank in society had its duty, society offered an "economy of
  

charity"; "the rich man gave material assistance and the poor

man prayers and gratitude, his spiritual graces."39 The order 

of society, by providing "the most magnificent field for the 

exercise of Christian virtue" was in effect a divine scheme for 

salvation.40

Conversely, social stability and harmony was guaranteed 

by religion, that is, by Catholicism. The failure of the wealthy 

to fulfill their obligations could only loosen the bonds of 

society. The aid of public relief, where the poor must "b rave the 

fear of showing [themselves] importunate" could only result in 

"bitter bread."41 Thus,the poor "instead of uniting their suffering 

with those of a Saviour God, instead of making them ... a cause 

and a source of merit, blaspheme Divine Providence ... and give 

themselves up to despair."42 It is only with true Christain charity, 

asserted James Moylan, that "the yawning gulf is bridged over, and 

the Rich and the Poor are brought together is Christian sympathy." 

Without it, "the Tempter" will find "easy access" with the poor 

who see "happiness and splendor ... from the opposite shore. 

"Rancour and Envy and Hate" would be given free rein, and property,

the "very foundation of civil order" would be threatened.43 When

the ties of charity were severed the poor turned away from God,

from the church, "the despository and teacher of faith, sound

doctrine and the guardian of morals."44 From the rejection of 

divine authority it is but a short step to reject civil authority. 

It is this assumption that formed the basis of Catholic 

polemic against Protestantism. "What other result could we 

rationally expect from the operation of the Protestant principle
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of private judgement" if it was applied to the ordering of

society, asked Arobishop Lynch. "If no authoritative tribunal 

existed for the interpretation of the laws of the country," he 

asserted, "nothing but anarchy and confusion would be the result."46 

The effects of the Reformation were unmistakable, "civil society 

has gone from bad to worse," Archbishop Lynch concluded."Men of 

huge capital" exploit their workers by refusing to pay a living 

wage. Avarice, "the drive to become rich too quickly even though 

the poor should unjustly suffer," had triumphed. The ties that 

bound rich and poor had been severed, and civil war could not be 

a "distant evil.”4 7

The doctrine of Holy Poverty presupposed a hierarchical 

society, a society in which classes were bound by reciprocal 

duties and in which a premium was placed upon charity and resig

nation. Implicit in this ideal was a crtique of economic individ

ualism and of laissez-faire capitalism. However, Catholic social 

thought was also marked by an idealization of rurual..life. Cities 

were "haunts of vice" asserted Archbishop Lynch; in the country 

Irish Catholics "sheltered from the cold blast of a friendless 

world could gain an honest living" and their hearts could be

"molded to every noble and religious principle."48 This bucolic 

ideal, by appealing to the past, strengthened Catholic social 

conservatism. The social ideals of rural society were to be 

applied without modification in an urban and industrial context.

Far from promoting social change, viewing society from the 

perspective of Holy Poverty resulted in an emphasis upon charity 

as a religious responsibility.The socially disruptive consequences 

of a growing urban and industrial society were a direct result 

of individualism: the rich forgot their duty of charity and 

the poor were discontented with their lot. Only Catholicism with
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its sacramental aids and inducements could restore the proper
 

relations and harmony of society. The Protestant, declared James

Moylan, is charitable "naturally" with as much earnestness and

strength as any other man. But h i s  religion  "by  denying the
 religious value of works of charity, has taken from him the

 strongest inducement to struggion patiently in the work of

providing for (the) aged or infirm."49 All reform, therefore,

began with a return to church. Individual spiritual reform,

properly understood, was the key and only legitimate basis for all

social reform. Charity, which had as its aim the salvation of

souls, reinforced the hierarchical order of society, and by

engaging in charity, the rich could ensure that society fulfilled

its true purpose as an arena for the salvation of souls.

"Essentially Catholic," declared the Manual of t h e  Society

of St. Vincent of P a u l , "our society should always maintain as

a singular honor, a close connection with the Parochial clergy

and Bishops of the Diocese."50 "Its intimate union with the

Church," the Manual continued, "is for the Society oi Saint

Vincent of Paul as for all Catholic works, an indispensible

condition of stability, and the most necessary of all duties."

"We should always remember that we are only laics" and should

therefore "observe and follow with an absolute docility the

directions which our ecclesiastical superiors may think to give

us."51 "It is the office of our pastor to expose our duties to

us," the Manual concluded, "it is ours to discharge them."52

The members of the Saint Vincent de Paul Society were to

the "servants" of the church, the "auxiliaries" of the clergy,

and it was with this expectation that Bishop de Charbonnel

founded the society in Toronto.5 3  As the Saint Vincent de



Paul Society was established upon a parochial basis. it was in 

the parishes that the society’s activities were centered and 

the initiative of its members most apparent.

With parish trustees playing little or no role, the

parish priests enjoyed a monopoly in the management of parochial 

property.54 The laity, usually members of the Saint Vincent de 

Paul Society, were appointed to serve, at the parish priest’s 

pleasure, on ad hoc committees established by the clergy to 

deal with limited and specific parochial issues.55 Members of 

the Saint Vincent de Paul Society often acted as ushers in the 

parish churches and frequently aided the women’s sodalities to 

put on bazaars, picnics, and garden parties to aid the parish 

building fund or to liquidate the parish debt.56 Because of 

these contributions, so essential to the operation of any 

parish, the Saint Vincent de Paul Society was, as Father Laurent 

of Saint Patrick's parish put it, the "right hand" of the 

clergy.5 7  But the members of the society could easily view 

themselves as the representatives of the parish. It came quite 

naturally to them to take the initiative and present addresses

and petitions on behalf of the parish.58 Though the parish priest

would usually select lay delegates and representatives from the

Saint Vincent de Paul Society, the parish priest would remind

the members that the initiative belonged to the clergy, and

that independent action on the part of the Saint Vincent de Paul

Society was zealous but not prudent-- and on at least one

occasion their zeal did lead to a confrontation with the 

Archbishop.59

Though at times the actions of the members of the Saint 

Vincent de Paul Society met with the disapproval of the clergy,
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the church was able to galvanize an Ultramontane laity by 

allowing free scope for the organizational talents of Irish 

Catholics. It comes as no surprise that the society took pride 

in exhibiting "to our Protestant neighbors a beautiful example 

of Catholic charity."60 So close was their identification with 

the church that the members of the Saint Vincent de Paul Society 

saw in their practice of charity the very symbol of Catholicism. 

The society through its connection with the clergy not only 

became a center for the dissemination of Ultramontane ideals and 

the new Italian devotions, but was also a vehicle for creating a 

cohesive lay minority who were self-consciously Catholic and 

were militant defenders of the church. Indeed, it was this new 

piety which, on the one hand, helped to popularize Ultramontane 

ideals and, on the other, served to cement the members' loyalty 

to the church. Through the Saint Vincent de Paul Society, 

Catholicism in Toronto created a militant minority-- a lay army 

of the church.

The role of the Saint Vincent de Paul Society in the 

formation of an Irish Catholic community was not limited to 

creating a militant and, for the most part, middle-class minority, 

With public charities under the management and direction of 

Protestants, Catholic fears of "leakage" were easily aroused. 

Catholic denunciations of "souperism" and of Protestant 

"proselytising mills" were common throughout the nineteenth 

century.61 "It is high time to protest against the outrageous 

and indefensible conduct of these would be philanthropists" in 

their "despicable trade of souperism," thundered the Canadian 

Freeman. By taking advantage of the adverse circumstances" of 

the Irish Catholic poor, these charities were, the Freeman 

insisted, a "snare" to entrap and convert Catholics.62 The out-



door relief of the Saint Vincent de Paul Society to the poorest 

section of the Irish Catholic community-- widows, women whose 

husbands had gone elsewhere in search of work or had simply 

abandoned them, and their children—  was part of the Catholic 

church's attempt to develop a network of charitable institutions 

parallel to the public and Protestant dominated charitable 

voluntary associations.

"Leakage," however, was only one problem confronted by the 

church. After visiting a mission just outside Toronto in 1852,

Bishop de Charbonnel wrote to Cardinal Fransoni, Cardinal Prefect 

of the Propaganda Fide, that he had "never found so much ignorance 

and rarely as much corruption. "Many," he continued, "never go to 

confession ... and communion, and if not positively Protestants, 

are so in practice on account of their cold indifference ... 

and their spirit of independence."6 3  The religion of the Irish 

Catholic immigrant with its casual attitude to canonically 

enjoined observances, which B ishop de Charbonnel found so incompre

hensible and horrifying that he could only see the corrupting

influences of Frotestantism, was a peasant religion, an eclectic

mixture of Christian and pre-Christian beliefs.64 The task of 

the church was not simply to "prevent defections from the faith" 

but to transform the nature of this peasant religion.

"There is almost no catechism in the diocese," complained 

Bishop de Cha rbo n n e l .65 The lack of religious education clearly 

worried the clergy for, as Father Laurent put it, "on the Catholic 

youth of to-day will mainly depend the progress of the C a tholic 

church of the future."66 The Saint Vincent de Paul Society, 

therefore, took charge of the supervision that should belong 

to the parents, but "which through carelessness or want of time, 

they sometimes acquit themselves badly, in order to ensure that
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Catholic children attended the Separate Schools.67 As for the 

weekly Catechism, the members not only assembled the children 

on Sunday afternoons, but also assisted the clergy in conducting 

the classes.68 The society's visitors also made sure that child

ren were confirmed and made their first communion the initiations 

into the full sacramental life of the church-- as well as ensuring 

that they regularly attended Sunday Mass: all of these religious

duties which the pre-Famine generation ignored.69 Adults too

were encouraged to attend church regularly and to

fulfill their Easter duties.70 Rosaries, crucifixes, prayer

books, and religious literature were distributed by the society.71

These devotional aids were a means of popularizing new forms of

piety: the cult of the Virgin Mary, the devotions to the Sacred

Heart of Jesus and the Holy Family.72 Much of the literature of

the Saint Vincent de Paul Society also served to guide visitors

in questioning the poor so that they could determine the effect

of their efforts in the reform of religious observances.73

Perhaps the most visible effort of the society to influence the

ways of the Irish Catholic poor was in its attempt to curtail

wakes. The society not only paid for the funerals of the poor,

but the members also "prayed in the Houses by the corpses"

and attended the funerals to prevent traditional wake games

and amusements.74

However,.it would be misleading to assume that the devotional 

revolution among the Irish was soley imposed by either the church 

or a lay elite. Emigrating from a country that itself was 

experiencing dramatic social change, Irish immigrants had to 

adjust to an urban and industrial environment. Without skills, 

with hopes but without the means of attaining them, the



Catholicism of the devotional revolution gave Irish Catholics an 

identity that could meet their needs in an urban milieu. One of 

the aims of the Saint Vincent de Paul Society visitors was to 

"encourage economy and forethought amongst the poor.”75 True,

Holy Poverty placed limits upon the possibilities of self-help. 

However, many Irish Catholic workers sought the modest goals of 

self-reliance and independence, some of which ran counter to the 

ideals of the Saint Vincent de Paul Society, but which may not 

have been foreign to the recent Irish immigrant: independence, 

passivity, deference and rebellion existed uneasily within the 

peasant of pre-Famine Ireland. The church, then, offered Irish 

Catholic immigrants a possible form of cultural adaptation. The 

identity of the devotional revolution was not simply imposed 

from above. The Saint Vincent de Paul Society along with many 

other Catholic voluntary associations, the parish confraternities, 

temperance societies, and Irish nationalist societies, was part 

of a concerted effort by both clergy and laity to create a 

religious subculture. Voluntary associations like the Saint 

Vincent de Paul Society not only created a militantly Ultramon

tane lay minority, but also made possible broad support for the 

church within the Irish Catholic community. Neither the institu

tional consolidation of the Catholic church nor the work of the 

Saint Vincent de Paul Society would have been possible without 

the support and the contributions, however small, of the laity.

If the Catholic church offered Irish Catholics an identity 

suitable to an urban and industrial seating, it can also be 

said that the Irish Catholics created a religious subculture 

and an ethnic community, and in so doing, made themselves.

- 1 1 1 -
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EARLY CRITICS OF MARTIN LUTHER:
THE CASE OF CASPAR VON SCHWENCKFELD

A p a p e r  p r e s e n t e d  by E . J .  F u r c h a ,  F a c u l t y  o f  
R e l i g i o u s  S t u d i e s ,  M c G i l l  to  th e  Annual Meeting 
o f  the  Canadian S o c i e t y  o f  Church H i s t o r y  (CSCH) 
Van couver ,  B .C .  June 1 9 8 3 .

N ote :  The f o l l o w i n g  p a p e r  i s  an a t t e m p t  t o  s i n g l e
out  c o n t e m p o ra r ie s  o f  M art in  L u t h e r  who c r i t i q u e d  
some o r  a l l  o f  h i s  s e v e r a l  t h e o l o g i c a l  and re fo rm a to ry  
p o s i t i o n s .  I t  lo o k s  a t  the  i n d i v i d u a l  w r i t e r s  
w i th o u t  p r e j u d i c e  and o u t s i d e  the  o f t e n  r a t h e r  
n e g a t i v e  a t t i t u d e  toward them that, was adopted  by 
e a r l i e r  h i s t o r i e s ,  thus  f a i l i n g  t o  do j u s t i c e  to  
t h e i r  own r e s p e c t i v e  p o s i t i o n s .

To s u r v e y  the c u r r e n t  f l o o d  o f  L u t h e r  

p u b l i c a t i o n s — p a r t i c u l a r l y  in  Germany— i s  t o  reach  

the c o n c lu s i o n  t h a t  the g r e a t  R eform er  o f  the  

s i x t e e n t h  c e n t u r y  i s  above c r i t i c i s m  and r e p r o a c h .  

Volume a f t e r  volume e x p l o r e s  f o r  p u b l i c  o r  s c h o l a r l y  

consumption L u t h e r ' s  i n f l u e n c e  then  and now and h is  

m a n y - fa c e te d  c o n t r i b u t i o n s  t o  l i t e r a t u r e ,  th e  German 

la n g u a g e ,  p o l i t i c s ,  m u s ic ,  t h e o l o g y ,  e t c .  I n v a r i a b l y  

the v e r d i c t  i s  p o s i t i v e .

In  v ie w  o f  such e x t e n s i v e  a f f i r m a t i o n  o f  a person 

who undoubtedly  towered above h i s  age  and has  c a s t  

h i s  shadow w e l l  i n t o  our own t im e ,  one m ig h t  be 

p e r m it t e d  to  re v ie w  some c r i t i c i s m  o f  L u t h e r  and 

h i s  work on the s i d e l i n e s  o f  e v e n t s ,  a s  i t  w e re ,  

r o u g h ly  between 1 5 2 3  -  1 5 6 1 .  The c r i t i c  under review
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i s  C a s p a r  von Sc h w e n ck fe ld ,  1 4 8 9 - 1 5 6 1 ,  S i l e s i a n  

nobleman and l a y  t h e o l o g ia n .

I t  a l m o s t  g o e s  without saying, of course, that 

S c h w e n c k fe ld  acknowledged the debt he owed Luther 

(CS IV ,  8 2 2 f f  a s ta te m e n t  from about 1 5 3 3 ) .  H e  

n e v e r  f o r g o t  L u t h e r ' s  g r e a t  achievement in  breaking 

down w a l l s  and i n t r o d u c in g  a reformed understanding

o f  th e  C h r i s t i a n  f a i t h . In at least one instance,

he was p r e p a r e d  t o  s t a t e  agreement w ith  Luther on

tw en ty  p o i n t s  (CS I I I , 2 3 4 f ,  dated  1 5 5 3 ) . 1  Nonetheless ,

from th e  v a n t a g e  p o i n t  o f  h i s  own view on the nature

o f  th e  c h u r c h ,  the  power o f  the i n t e r n a l  word o f

God and the  need to  f i n d  the f r u i t s  o f  the s p i r i t

in  the  l i v e s  o f  the  f o l l o w e r s  o f  C h r i s t ,  he f e l t

c o m p e l le d  t o  c h a l l e n g e  Lu ther  and some o f  h i s

e x p o n e n t s .  I n s t e a d  o f  change and renewal t h e i r

e f f o r t s  seemed to  him to  le a d  once a g a in  to  the

t y r a n n y  o f  a dead f a i t h  (Cf L e t t e r  to  F r i e d r i c h  I I ,

Count o f  L i e g n i t z ,  Oct. 1 5 2 8 — CS I I I , 1 0 3 f f ;  and

CS V, 8 2 2 . 1 1 - 1 6 and many o th e r  p a s s a g e s ) .

S c h w e n c k fe ld  may not  have been the f i r s t

f o l l o w e r  o f  L u t h e r ,  turn ed  c r i t i c ,  but he i s  c e r t a i n l y

among th e  most p e r s i s t e n t .  He c h id e s  the Reformer

f o r  n ot  b e in g  r a d i c a l  enough in  h i s  e f f o r t s  to

re fo r m  t h e  c h u rc h ,2 f o r  r e j e c t i n g  the papacy,  w h i le

a c c e p t i n g  some o f  i t s  t e a c h i n g ,3 f o r  v a s c i l l a t m g  

on p o i n t s  o f  t e a c h i n g 4, and l a s t ,  but  not l e a s t ,  fo r



L u t h e r ' s  f a i l u r e  to  r e c a l l  t h a t  God c a n  make w ise  

men o f  f o o l s — "a s  a d o c to r  ought  t o  know" (CS l X,54.27ff)

There were t h o s e ,  o f  c o u r s e ,  who e a r l i e r  had 

charged Luther  o f  h e r e s y  and blamed him f o r  le a v in g  

the t ru e  teac h in g  o f  the  c h u rc h .  From among h i s  

own r a n k s ,  C a r l s t a d t ,  S p a l a t i n ,  A g r i c o l a  and Thomas 

M u en tzer- - to  name b ut  a few — e x p r e s s e d  o b j e c t i o n s  

and/or  c r i t i c i s m . 5 They s h a l l  n ot  c o n c e r n  us here .  

There i s  p l e n t y  o f  m a t e r i a l  i n  S c h w e n c k f e l d ' s own 

work r e f e r r i n g  to  L u th er  and t h i n g s  L u t h e r a n  to  hold

our  a t t e n t i o n  f o r  the  rem ain der  o f  t h i s  p a p e r .6

Perhaps more than any o t h e r  c o n te m p o ra ry

t h e o lo g ia n ,  Luther  f a s c i n a t e d  the  S i l e s i a n  nobleman.

Even when he d i s a g r e e d  w i th  the W it t e n b e r g  re form er

he o f t e n  i n s i s t e d  on the bond o f  f r i e n d s h i p  between

them and acknowledged the l a s t i n g  i n f l u e n c e  Luther

had e x e r t e d  upon him. U n f o r t u n a t e l y ,  th e  f e e l i n g

was not a lw ays  m u tu a l .  L u t h e r ' s  a t t i t u t d e  toward

Schw enckfe ld ,  e s p e c i a l l y  in  l a t e r  y e a r s ,  was e i t h e r

one o f  i n d i f f e r e n c e  or  a n g e r .  He o b v i o u s l y  d id  not

take him s e r i o u s l y  a s  a t h e o l o g i a n  and s im p l y  lumped

him w ith  o th e r  e n t h u s i a s t s .  In  f a c t ,  he may

f r e q u e n t l y  not even have re a d  what S c h w e n c k fe ld  

had to  s a y .

As we noted e l s e w h e r e ,  t h r e e  p h a s e s  i n  Schwenckfeld's 

c r i tique of Lu ther  and Lutheran  t e a c h i n g s  may be



d i s t i n g u i s h e d . 7 During the f i r s t ,  which ended about 

15 2 9 -- th e  y e a r  o f  the Marburg C o l loqu y-- t h e  two men 

a r e  i n  a g re e m e n t .  While not  a l l  o f  L u t h e r ’ s te n e ts  

a r e  a c c e p t e d  by Sch w en ck fe ld ,  he i s  r e l a t i v e l y  g e n t l e  

in  h i s  c r i t i c i s m  and se e k s  to  a f f i r m  s i m i l a r i t i e s  

r a t h e r  than  s t r e s s  d i f f e r e n c e s .

With S c h w e n c k f e l d ' s  o p p o s i t io n  to  union 

n e g o t i a t i o n s  a t  any p r i c e ,  the second phase i s  

g e n e r a l l y  d e l i n e a t e d .  S e v e r a l  major w r i t i n g s  o f  

t h i s  p e r i o d  c o n t a i n  h eated  exchanges in  which 

S c h w e n c k fe ld  a s c r i b e s  f l a w s  in  L u t h e r ' s  thought to 

a f a u l t y  C h r i s t o l o g y .  More l i k e l y  than not ,  though, 

t h e y  may be r o o t e d  in  L u t h e r ' s  anthropology  in  

which th e  e n s l a v e d  w i l l  p l a y s  such a prominent r o l e .  

As we s h a l l  se e  l a t e r ,  the nobleman seems to s ide  

w i t h  E rasm us,  though he s h i f t s  the emphasis by 

r e l a t i n g  f r e e  w i l l  t o  the r e g e n e r a te  person .

A d d i t i o n a l  p r e s s u r e  to  sharpen h i s  c r i t i c i s m  

and c l a r i f y  h i s  p o s i t i o n  comes from a r a t h e r  s t in g in g  

a t t a c k  on S c h w e n c k fe ld ' s v ie w s  by a group o f  th e o lo g ians 

and p a s t o r s  m eeting a t  Schmalcalden during February/  

March 1 5 4 0 .  The a t t a c k  i s  d i r e c t e d  a g a i n s t  both 

F ra n c k  and S c h w en ck fe ld .  The former i s  charged 

w i t h  e r r o r s  r e g a r d in g  the d o c t r in e  o f  the church.

Some o f  h i s  p a ra d o x e s  a re  s i n g l e d  out f o r  cen sure .
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S c h w e n c k fe ld ' s o f f e n c e  i s  s a i d  t o  be a f a u l t y  

C h r i s t o l o g y  i n  t h a t  he a l l e g e d l y  d e n i e s  the  humanity 

o f  C h r i s t  (C.R. I I I .9 83-986 )  . The noblem an r e p l i e s  

i n  1 5 4 1  i n  the C o n fe s s io n  und E r k l e r u n g  vom Erkandtnus

C h r i s t i . . . . to  which he appended a d e t a i l e d  re sp o n se

to  each  o f  the  c l a u s e s  i n  th e  S c h m a l c a ld e n  A r t i c l e s  

t h a t  r e f e r r e d  t o  h i s  t e a c h i n g  (CS VI I , Doc. 354 ,  

e s p e c i a l l y  pp 5 0 0 -50 9 ;  the  b o o k l e t ,  i n c i d e n t a l l y ,  i s  

one o f  S c h w e n c k fe ld 1 s m a jo r  w r i t i n g s ) . A b i t t e r  

t a s t e  l i n g e r e d  f o r  a long  t i m e .  As l a t e  a s  1 5 5 3  in  

A L e t t e r  to  S y b i l l a  E i s l e r  he r e f e r s  t o  t h i s  "ganging 

up" on him by Melanchthon, B u c e r ,  Bugenhagen  and

o t h e r s  (CS XI I I , 2 5 3 f f ) .

In  the t h i r d  p h a se ,  S c h w e n c k fe ld  em erges  as  

one who sp ea k s  f o r  the " t r u e "  L u t h e r  o v e r  a g a i n s t  

d i s t o r t i o n s  i n  o t h e r  L u th er  e x p o n e n t s .  T h i s  phase 

b e g in s  i n  the l a t e  f o r t i e s  and p r o b a b l y  r e a c h e s  i t s  

peak in  the m i d - f i f t i e s  w i t h  a r a t h e r  d raw n -o u t  

exchange o f  pam phlets  between th e  S i l e s i a n  and F lac ius  

I l l y r i c u s , 1 5 2 0 - 1 5 7 5 . 8

When we u n d ertak e  t o  r e v i e w  S c h w e n c k f e l d ' s 

c r i t i q u e ,  we a r e  not  s e e k in g  t o  underm ine  L u t h e r ' s  

p r e s t i g e .  Nothing would p ro ve  t o  be more f u t i l e  

than such a v e n t u r e .  However, the  c r i t i c i s m s  o f  

L u th e r  by h i s  c o n te m p o r a r ie s  a r e  w o r t h  h e a r i n g ,  

e s p e c i a l l y  when th ey  come from w i t h i n  the  camp, as i t



w e re ,  and a r e  aimed not  so  much a t  b r in g in g  Luther 

back t o  h i s  form er  w ays ,  as  they  are  to  advance h i s  

c a u s e  and t o  a s s u r e  a sound B i b l i c a l  foundation to 

h i s  e v a n g e l i c a l  s t a n c e .  We s h a l l  fo l lo w  Schw enckfe ld ' s 

c r i t i q u e  i n  ro u g h ly  c h r o n o l o g i c a l  sequence.

E re  we do s o ,  a b r i e f  word on Schwenckfeld 

h i m s e l f  may be i n  o r d e r .  The S i l e s i a n  has d e f i n i t e l y  

been on the  s i d e l i n e s  o f  Reformation h i s t o r y .  U n t i l  

r e c e n t l y  most h i s t o r i a n s  d is m is s e d  him— along with 

C a r l s t a d t ,  Denck and F ra n c k ,  e t .  a l . — as an e n t h u s ia s t  

o r  r a d i c a l  S p i r i t u a l i s t .  L a r g e l y  through the dedicated  

work o f  the  S c h w e n c k fe ld e r s  o f  America who searched 

out  e x t a n t  works and commissioned the n ineteen  

volume Corpus Schwenckfeldianorum

h i s  l i t e r a r y  ou tpu t  i s  now a v a i l a b l e .  S c h o la rs  l i k e  

K a r l  E c k e ,  E .  E l l w e i n ,  J u l i u s  E n d r i s s  and more 

r e c e n t l y  Jo ac h im  Schoeps and the l a t e  Reinhold P i e t z ,  

have g r a d u a l l y  r e h a b i l i t a t e d  Schwenckfeld .  The 

b i o g r a p h y  by S e l i n a  G. S c h u l t z ,  r e c e n t l y  r e - i s s u e d ,  

i s  s t i l l  th e  b e s t  a ccou n t  o f  h i s  remarkable l i f e .

The nobleman was what Europeans c a l l  a d i l l e t a n t .  

He l o v e d  t h e o l o g i c a l  p u r s u i t s  and o b v io u s ly  enjoyed 

d i s c u r s i v e  t r e a t m e n t s  o f  key t e n e t s  in  l e t t e r s  and 

p a m p h le t s .  Though in  h i s  e a r l y  y e a r s  he had been 

in  t h e  employ o f  a S i l e s i a n  Duke, he l a t e r  seemed to
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p ro p a g a te  P a c i f i s t  n o t i o n s .  His s p i r i t u a l i s t  

u n d ers ta n d in g  l e d  him to  a form o f  u n i v e r s a l i s m  

s i m i l a r  to  t h a t  o f  Denck and F r a n c k .

As f a r  a s  we know, Sc h w e n ck fe ld  n e v e r  m a r r i e d .

For the g r e a t e r  p a r t  o f  h i s  m ature  y e a r s ,  from about 

1529  t o  h i s  d e a th  i n  1 5 6 1 ,  he moved a b o u t  t h e  c o u n t r y 

s i d e ,  v i s i t i n g  w i th  b e n e v o le n t  l a d i e s  o f  m ean s ,  enjoying 

the  h o s p i t a l i t y  o f  broadminded a b b o t s ,  and p o s s i b l y

r e a p in g  th e  b e n e f i t s  o f  h i s  e x t e n s i v e  p u b l i c a t i o n s . 9

The S i l e s i a n  nobleman i s  t o  be numbered among 

the s o - c a l l e d  t w ic e  b o rn .  He had a r e l i g i o u s  exper ience  

which he fo n d ly  r e f e r r e d  to  a s  a " g n a e d i g e  Heimsuchung"10 

Whether t h i s  g r a c i o u s  v i s i t a t i o n  g a v e  th e  im p e t u s  to 

S c h w e n c k fe ld ' s i n c r e a s e d  i n t e r n a l i z i n g  o f  t h e  C h r i s t  

e v e n t  o r  whether  i t  was p r e o c c u p a t i o n  w i t h  some o f  

the M edieva l  m y s t i c s ,  t h e r e  i s  a d e f i n i t e  t h r u s t  in  

h i s  w r i t i n g s  toward s e p a r a t i n g  s p i r i t  and m a t t e r  in  

the l i f e  o f  f a i t h  and i n  any a t t e m p t s  t o  s p e a k  

t h e o l o g i c a l l y .

The te m p ta t io n  i s  g r e a t  to  re a d  i n t o  S c h w e n c k fe ld ' s 

p o s i t i o n  a k in d  o f  u n i v e r s a l i s m  t h a t  w ould  undermine 

the s i g n i f i c a n c e  o f  the a tonem en t .  However,  he i s  

q u i t e  e x p l i c i t  t h a t  o n l y  the e l e c t  r e c e i v e  t h e  d i v i n e  

s e e d .  Only when the e t e r n a l  word, J e s u s  C h r i s t ,  i s  

c o n c e iv e d  i n t e r n a l l y — w it h o u t  th e  a i d  o f  a n y  e x t e r n a l s — 

can a new b i r t h ,  the second b i r t h ,  come a b o u t  i n  the
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r e c e p t i v e  h e a r t  o f  a b e l i e v e r  (CS I I I ,8 3 2 ;  V , 4 1 0 , 5 0 1 f )  

I n d i v i d u a l s  who a r e  thus  renewed from w ith in  w i l l  

th en  become in s t r u m e n t s  o f  the renewal o f  the church. 

Any o t h e r  k in d  o f  re form  o f  the church appears  to  him 

t o  be in a d e q u a t e  and a f f e c t e d  by human measures.  This  

would m e r e ly  l e a d  t o  a new dogmatism.

One o f  the  d i f f i c u l t i e s  t h a t  p r e s e n t s  i t s e l f  

i n  r e a d i n g  S ch w en ck fe ld  i s  the d i s c u r s i v e  nature  o f  

h i s  t r a c t s  and l e t t e r s .  In a d d i t i o n ,  he o f te n  

a t t a c k s  L u t h e r ' s  f o l l o w e r s ,  a l l e g i n g  t h a t  they  he ld  

a p o s i t i o n  l i k e  t h a t  o f  t h e i r  m a s te r .  I t  i s  o f te n  

n e x t  t o  im p o s s i b l e  t h e r e f o r e ,  to  s i n g l e  out what i s  

in t e n d e d  to  be c r i t i c i s m  o f  L u t h e r ' s  own p o s i t i o n  

and what i s  aimed a t  a system , roughly  i d e n t i f i a b l e  

a s  " L u t h e r a n " .

As Sc h w en ck fe ld  m atures  in  h i s  own t h e o l o g i c a l  

u n d e r s t a n d in g  and ap p roxim ates  h i s  theo logy  to  t h a t  

o f  th e  M e d ie v a l  m y s t i c s  and to  those  exponents o f  

S c r i p t u r e  and e a r l y  C h r i s t i a n  t r a d i t i o n s  who s t r e s s  

th e  s p i r i t u a l  n a t u r e  o f  God's  d e a l i n g s  with  h i s  

c r e a t u r e s ,  the  gap between him and Luther widens.

On the  n ob lem an 's  p a r t ,  c r i t i c i s m  o f  Luther g e t s  to  

be more c l e a r l y  fo c u s s e d  on s p e c i f i c  t h e o l o g i c a l  

t e n e t s  and on the way o f  reform which a l l e g e d l y  i s  

s t u c k  i n  e x t e r n a l s .  On L u t h e r ’ s p a r t ,  one notes an 

e v e r  grow in g  a n im o s i ty  because o f  the stubbornness
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and a u d a c i t y  w i t h  which t h i s  r e l a t i v e l y  uneducated 

g a d f l y  o f  t h e o l o g i c a l  n o t io n s  i n t e r f e r e s  w i t h  the 

o r d e r l y  p r o g r e s s i o n  o f  L u t h e r ' s  s i g n i f i c a n t  w o r k . 1 1  

With t h i s  b r i e f  s k e tc h  o f  S c h w e n c k f e l d ' s l i f e  and 

work, we may now v e n t u r e  i n t o  s p e c i f i c  c r i t i c i s m s

he makes o f  L u t h e r .

Perhaps one o f  the  f i r s t  c r i t i c i s m  o f  L u th e r  

comes from the y e a r  1 5 2 5 .  I t  i s  r e c o r d e d  i n  a r a t h e r  

ram b lin g  l e t t e r  to  a r e l a t i v e ,  d a ted  May 8, 1 5 4 0 .  The 

l e t t e r  i s  p r e s e r v e d  in  a p r i n t e d  E p i s t o l a r  o f  1 5 7 0 .  

A l l e g e d l y  the in fo r m a t io n  i t  c o n t a i n s  i s  drawn from 

d i a r y  e n t r i e s ,  made in  1 5 2 5  b u t  no l o n g e r  e x t a n t .

T h is  weakens the  r e l i a b i l i t y  o f  the  document. A 

r e c o l l e c t i o n — though b ased  on a c c u r a t e  i n f o r m a t i o n — 

i s  c o lo u r e d  by the  i n t e r v e n i n g  y e a r s  and th e  d i f f e r e n t  

p e r s p e c t i v e  o f  a p e rso n  in  h i s  f i f t i e s .

One rem arka b le  f e a t u r e  o f  th e  a c c o u n t ,  however, 

i s  i t s  i r e n i c  tone and the r e l a t i v e  e q u a n im it y  w ith  

which the a u th or  r e f l e c t s  on h i s  f i r s t  e n q u i r y  o f  the 

s c h o l a r  Lu ther  and the p a s t o r  Bugenhagen (Pomeranus) . 

S ch w en ck fe ld  r e p r e s e n t s  h i m s e l f  a s  a humble l e a r n e r  

whose s c h o l a r l y  q u a l i f i c a t i o n s  do n ot  a l l o w  him to  

be too  d e c i s i v e  on any p o i n t .  N o n e t h e l e s s ,  he ventures 

to  q u e ry  and even  c o n t r a d i c t  both L u t h e r  and Bugenhagen 

on the  meaning o f  the  r e l e v a n t  words i n  the  E u c h a r i s t
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when t r a n s l a t e d  i n t o  German. The in f lu e n c e  of 

Z w i n g l i ' s  " s p i r i t u a l "  re a d in g  o f  Luke 2 2 . 1 9  i s  

a p p a r e n t  and acknowledged,

Meum c o r p u s ,  quod pro  v o b i s  d a tu r ,  e s t
hoc s c i l i c e t  quod p a n is  f r a c t u s ,  comestus, e t c .

One d im ension  o f  the  ever-g ro w in g  d isc rep an cy  

betw een a re fo rm ed  u n d ers tan d in g  o f  the t e x t  and 

i t s  M e d ie v a l  i n t e r p r e t a t i o n  s h in e s  through the d ia lo g u e ,  

e s p e c i a l l y  when the S i l e s i a n  i s  moved to  exc la im ,

" e s  i s t  unm oeglich  das des Bapstes  Reich s o i l  

undergehen w e i l  d i e s e r  A r t i c k e l  des F l e i s c h e s  und 

B l u t s  im Sacram ent des B rots  und Weins s t e h e t . "

( 1 1 , 2 4 7 ,  9 - 1 1 )  .

In  su b se q u e n t  y e a r s  Schwenckfeld c r i t i q u e s  the 

L u th e ra n  e u c h a r i s t i c  te a c h in g  r e g u l a r l y  and with 

p o i g n a n c y .  One o f  the c h i e f  sou rces  he draws on 

i s  Jo hn  6. For  the r i g h t  understanding o f  the words 

o f  i n s t i t u t i o n  t h i s  t e x t  i s  c r u c i a l .  I t  f i g u r e s  

p r o m i n e n t l y  in  the w r i t i n g s  o f  V a le n t in e  Crautwald, 

a p r o f e s s o r  o f  t h e o lo g y  a t  the U n i v e r s i t y  o f  L i e g n i t z ,  

a s  i t  does  i n  the E p i s t o l a  C h r i s t i a n a  o f  the Dutch

la w y e r  C o r n e l i u s  H. Hoen (died b e fo re  A p r i l  1 5 2 4 ) 12

As th e  nobleman g a i n s  c o n f id e n c e  in  h i s  own t h e o l o g ic a l  

u n d e r s t a n d i n g ,  he a s s a i l s  L u t h e r ' s  attempt to r e c o n c i l e  

M e d ie v a l  t e a c h in g  w ith  newly won B i b l i c a l  i n s i g h t s .

On o c c a s i o n ,  he p o i n t s  to  L u t h e r ' s  own arguments in  

s u p p o r t  o f  an u n d ers tan d in g  o f  the e u c h a r i s t  which
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t a k e s  s e r i o u s l y  the  s p i r i t u a l  n a t u r e  o f  the  l i v i n g  

C h r i s t  who communicates i n / t h r o u g h  t h e  b e l i e v i n g

h e a r t .

A nother  im p o r t a n t  document i n  t h e  e u c h a r i s t i c  

deb ate  i s  S c h w e n c k f e ld ' s 1 5 2 7  e d i t i o n  o f  C ra u tw a ld 's  

De Caena Dominica (CS I I , 4 2 2 f f ) .  E q u a l l y  s i g n i f i c a n t  

i s  S c h w e n c k fe I d 1 s Anweisung (CS I I , 4 4 0 f f )  . I t  contains 

arguments a g a i n s t  the f o u r  dominant v i e w s  h e ld  a t  

the t im e ,  namely the A n a b a p t i s t ,  C u r i a l i s t ,  Lutheran 

and Z w in g l ia n  p o s i t i o n s .  A g a i n ,  t h e  document i s  not 

p u b l i s h e d  u n t i l  1 5 7 0 ,  though i t  seems t o  have been 

c i r c u l a t e d  in  m a n u s c r ip t  form s i n c e  a p p r o x i m a t e l y  

F e b r u a r y  o f  1 5 2 7 .

The nobleman c o n t in u e s  h i s  cam paign  f o r  s p i r i t u a l

r e fo r m .  By 15 2 8  he adds t o  h i s  c r i t i q u e  o f  L u th e r 's

e u c h a r i s t i c  p o s i t i o n ,  c o n c e rn  o v e r  e a s y  compromises 

in  s o - c a l l e d  union d i s c u s s i o n s .  He seems t o  think that 

the Marburg C o l lo q u y  ( 1529)  i s  a s e l l - o u t  o f  what he 

b e l i e v e s  to  be the  g e n u in e  e v a n g e l i c a l  t e a c h i n g .

He o b j e c t s  f u r t h e r  t o  L u t h e r ’ s  t e a c h i n g  on free 

w i l l ,  p r e f e r r i n g  a m iddle  p o s i t i o n  b e tw e e n  the two 

i n i t i a l  a n t a g o n i s t s ,  Erasmus and L u t h e r ,  "per judicium 

S p i r i t u a l e " ,  as  he p u t s  i t  i n  an u n d a te d  l e t t e r ,  

p r o b a b ly  a d d r e s s e d  to  Jo h n  R u r e r ,  a L i e g n i t z  professor 

(CS I I I , Doc. 5 7 ,  p .  2 4 f f  and Doc. 5 9 ,  p .  3 7 f f ,  probably

from the same y e a r ) .
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Though, as  we noted above,  Schwenckfeld had 

d i s t a n c e d  h i m s e l f  f rom  Luther  by 1 5 3 3  to  the e x te n t  

t h a t  he d id  n o t  even  l i k e  to  be c l a s s e d  among Luther 

d i s c i p l e s ,  the  f i n a l  b reak  d id  not come— i t  would 

a p p e a r  u n t i l  the Tuebingen Colloquy  in  May 1 5 3 5 .

T h is  p a r t i c u l a r  m eet ing  in v o lv e d  him with  B lau rer  

o f  C o n s t a n c e ,  Bu ce r  and F re c h t  o f  Ulm on i s s u e s  which 

ra n g e  from r i g h t  p re a c h in g  to union n e g o t ia t io n s  

which compromised e v a n g e l i c a l  l i b e r t y  as  the nobleman 

p e r c e i v e d  i t .  Other i s s u e s  d e a l t  w ith  were the concept 

o f  th e  c h u r c h ,  i n f a n t  b apt ism , the nature o f  C h r i s t ,  

the  e u c h a r i s t ,  e t c .  S e v e r a l  e x t a n t  l e t t e r s ,  pamphlets 

and r e p o r t s  o f  o c c a s i o n a l  m eetings su g g est  t h a t  the 

ro ad  t o  t h i s  p a r t i c u l a r  encounter  with  leading  

L u t h e r a n s  had been a rd u o u s .  While I have g lanced 

a t  t h e  docum entat ion  on Sc h w en ck fe ld ' s s id e  ( l a r g e ly  

c o n t a i n e d  in  CS V, e s p e c i a l l y  documents 17 0 ,  1 8 6 - 1 9 4 ) ,

I  am n o t  p r e p a r e d  a t  t h i s  p o in t  to  pursue the matter  

f u r t h e r .  S u f f i c e  i t  t o  sa y  t h a t  Schwenckfeld 

g r a d u a l l y  s h i f t s  h i s  a t t a c k s  away from Luther to  one 

o f  h i s  e x p o n e n ts  and to  a c h a l le n g e  o f  the p r a c t i c e  

o f  L u t h e r a n  p r e a c h e r s .

Not i n f r e q u e n t l y ,  he takes  up the defence of 

h i s  p o s i t i o n  i n d i r e c t l y  by c o u n s e l l in g  en q u ire rs  or 

a d h e r e n t s  on how L u th er  ought to  be understood or 

how h i s  " e r r o n e o u s  w ays"  might be c o r re c t e d  once aga in



-1 2 8 -

In  1 5 2 7 / 2 8  S c h w e n c k fe ld  t a k e s  i s s u e  w i t h

L u t h e r ' s  t h e o r y  o f  u b i q u i t y  (CS I I I , 2 5 0 f f ) 13 and 

c o n s i d e r s  him i n  e r r o r  when a s c r i b i n g  d i v i n e  

q u a l i t i e s  to  b re a d  and wine (CS I I I ,6 3 3 )  . I n  a 1530 

p u b l i c a t i o n ,  Sc h w en ck fe ld  a l l e g e s  t h a t  L u t h e r  

m isu n d ers to o d  th e  m y s t e r y  o f  th e  i n c a r n a t i o n  

(Vom wahren und f a l s c h e n  V e r s t a n d  und g l a u b e n ,

CS I I I , Doc. 9 7 ) .

A gain  and a g a i n  he r e t u r n s  t o  th e  c h a r g e  that  

L u th er  i s  concerned  w i t h  e x t e r n a l  t h i n g s  and th at  

he a l l o w s  too  g r e a t  a freedom to  t h e  u n r e g e n e r a t e  to 

be i n v o l v e d  i n  the  e u c h a r i s t  though t h e y  a r e  unworthy 

and l a c k  d isc e rn m e n t  o f  the  body o f  C h r i s t .

Another  t o p i c  on which the  nobleman p u b l i c l y  

d i f f e r s  from L u th e r  i s  the  manner i n  w hich  he understands 

the b e l i e v e r  t o  be n u r t u r e d  and a f f i r m e d  i n  t h e  fa i th .  

With r e f e r e n c e  t o  G a l a t i a n s  3 . 2  S c h w e n c k fe ld  re a d s  

"by the h e a r in g  o f  G od 's  w o rd " .  The d i f f e r e n c e  seems 

t o  be s i g n i f i c a n t  enough t o  a l l o w  S c h w e n c k f e ld  to 

b u i l d  on i t  the s e p a r a t i o n  o f  e x t e r n a l s  from i n t e r n a l s  

in  m a t t e r s  o f  f a i t h  (CS I , 1 4 8— i n  a l e t t e r ,  prob ab ly  

a s  e a r l y  as  1 5 2 3 ,  t o  the  s i s t e r s  i n  th e  C l o i s t e r  o f  

Naumburg). He seems to  a g r e e  w i t h  F r a n c k  when he 

a rg u e s  t h a t  the s p i r i t  must be p r e s e n t  t o  i l l u m i n e  

the  word, w h i le  f o r  L u th e r  the s p i r i t  i s  g i v e n  in  

the r e a d in g  and h e a r in g  o f  the  word .
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To Sc h w en ck fe ld  the i n t e r n a l  nature  o f  the 

word o f  God and i t s  freedom from any e x t e r n a l s  i s  a 

S i g n i f i c a n t  t e n e t  above a l l  o t h e r s ,  i t  would seem.

S i n c e  t h e  g o s p e l  i s  not  a law but  the teach ing  o f  

God i n  th e  h e a r t ,  i t  cannot be r e c e iv e d  through the 

e x t e r n a l  h e a r i n g - - a  teac h in g  Luther i s  a l l e g e d  to 

have m a i n t a i n e d .

R e l a t e d  t o  t h i s  argument i s  Schw enckfe ld ' s 

c r i t i c i s m  o f  L u t h e r ' s  v iew o f  the church. Here the 

nobleman i s  concerned w ith  the notion t h a t  only  

the  t r u l y  r e g e n e r a t e  p erso n s  are  "b ro th ers  in  C h r i s t "

(CS IV ,  8 18)  .

N a t u r a l l y ,  he a f f i r m s  a h o ly ,  u n i v e r s a l  church.

He o b j e c t s ,  however,  to  d e f in in g  t h i s  church in

term s o f  a l o c a l  community (CS V , 3 3 6 - 3 3 7 ) .

Das V o lck  im Newen Testament wird j e  e in  
g e i s t l i c h  Volck  g e n e n n t . . .
Denn d ie  im f l e i s c h  noch k in der  s e in
nur z e i t l i c h  g u t e r  nemen e in  (CS XI I I , 6 1 f f ) .

Though he d i s t i n g u i s h e s  h im s e l f  in  h i s  e c c l e s i o l o g y  

both  from L u th er  and the m ain l in e  re form ers  and from 

the A n a b a p t i s t s ,  he does not f a l l  in to  the t r a p  o f  

c o n v e n t i c a l i s m  a l t o g e t h e r .  There i s ,  however, the 

t e n d e n c y  in  h i s  p o s i t i o n  toward disembodiment th a t  

b o r d e r s  d a n g e r o u s ly  c l o s e  in  docetism in  h i s  c h r i s r o l o g y  

and i n s i s t s  on an e l u s i v e n e s s  from the world t h a t  makes 

the c h u rc h  he e sp o u ses  v i r t u a l l y  i n v i s i b l e  (cf . E . J .



-1 3 0 -

Fu rcha ,  S c h w e n c k fe ld ' s Concept o f  th e  New Man, 

p .  1 1 4 f f  and 1 8 0 f ) .

S c h w e n c k fe ld ' s  p o e t i c  a t t e m p t s  t o  e x a l t  the 

g l o r i f i e d  s t a t e  o f  the  Son o f  God and w i t h  him to 

e l e v a t e  the b r i d e  o f  C h r i s t  to  a re a lm  c o n s i d e r e d  

t o  be beyond r e a c h  l e d  to  th e  s u s p i c i o n  by  many o f  

h i s  c o n t e m p o ra r ie s  t h a t  he was a c t u a l l y  d e n y in g  the 

f u l n e s s  o f  C h r i s t  a f f i r m e d  by  C h a lc e d o n .  Schwenckfeld 

r e s e n t e d  t h i s  c h a r g e .  To a l l o w  us t o  s e e  f o r  ourselves  

and to  draw our own c o n c l u s i o n s ,  I  s h a l l  j u x t a p o s e  a 

few s ta te m e n ts  by the nobleman and by  L u t h e r .

In  h i s  A be la in un g  und V eran tw u rtun g  ( 1 5 4 4 ) ,  he 

makes the f o l l o w i n g  c l a i m s .  These a r e  compared to 

e x c e r p t s  from L u t h e r ' s  w r i t i n g s  o f  th e  y e a r s  1 5 2 5 - 3 0 14

A. Luther B. Schwenckfeld

1 .  Physical and sp i r i tu a l  eating 1 .  Schwenckfeld objects to the 
obvious separation of theof the Lord's Supper i s  d is t in 

guished. God's presence would 
be of no ava i l  to man, unless 
there i s  a v i s ib le  sign of  his 
presence (WA 23.182) .

teaching of  Jn .  6 from what is 
given to the d isc ip le s  in the 
Eucharist (IX, 3 9 :2 3 f f ) .  Such 
outward eating cannot be

of Christ  were beef, as long as
Indeed, even i f  the f lesh confirmed by Scripture (IX, 

3 8 : 1 2 f f ) .
God's word bids us eat  i t ,  i t  
would be of ava i l  for  the sake 
of the word (WA 23.257/258).

2. Christ has won forgiveness 
on the Cross; i t  i s  available

2. To place the power of 
C h r is t ' s  su ffer ing  in the 
v i s ib le  sacrament i s  toonly  in the Eucharist. To find

forgiveness, one has to go to 
the Sacrament (VA 18 .203) .

introduce a new kind of 
indulgence (IX, 4 0 : 16 f f ) .
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Therefore everyone who eats the 
Sacrament, partakes of Christ 's  
body (VA 28.288) .

3. They a l l  have eaten of the 
same s p i r i t u a l  food (1 Cor. 10 :3) .

objects, given as a memoria l  
(IX,39:12ff) .

4. The r ig h t  hand of  God i s  
everywhere, ye t  a t  the same 
time nowhere. C h r i s t ' s  body 
i s  in  heaven and among men. 
He binds himself t o the

4. Schwenckfeld objects to such 
physical limitation as unscript- 
ural and dangerous (ChristT - - - ■* — *himself has warned against such 
localization, Mt. 24:23) (IX, 
41:29-42:6).sacrament that  men need not 

go a hunting everywhere (WA 
2 3 . 15 0 - 15 2 ) .

5. On the basis  of Ps. 42:4 (! ), 
Luther urges h is  adherents to 
be the throng and to receive 
the Sacraments as a sign of 
thanksgiving in  time of 
s p i r i t u a l  barrenness. For 
to spurn God by not p a r t ic i -

5. Such insistence i s  to make 
an idol of the Sacraments. I t  
i s  to t i e  salvation to works

Christ, the sole giver of a l l  
grace and salvation ( IX ,4 1 : 12 f f) .

and to place confidence in the 
sign and equate i t  to Jesus

pating in  the Sacraments i s  
to run the r i s k  of  being 
spurned by God (WA 3 0 . 1 1 .
605-613).

The t r e n d  o f  S c h w e n c k fe ld ' s thought i s  c l e a r .  

The more he o b s e r v e s  a hardening o f  L u t h e r ' s  v iew s ,  

the  more he reminds h i s  r e a d e r s  o f  the Reform er 's  

e a r l i e r  l e a n i n g  toward s p i r i t u a l  ren ew al .  In the 

K i r c h e n p o s t i l l e o f  15 2 2  (WA X . 1 . 1 , 1 8 6 ) ,  Schwenckfeld 

r e a d s  o f  L u t h e r ' s  a f f i r m a t i o n  o f  the power o f  God's 

word a s  t r a n s m i t t e r  o f  the d iv in e  n a tu re .  At th a t  

t ime L u t h e r  s t r e s s e d  i t s  d i f f e r e n c e  from p e r i s h a b le  

human w o rd s .  In  the  p u b l i c a t i o n s  under d i s c u s s io n ,  

how ever ,  S ch w en ck fe ld  d i s c o v e r s  a tendency to mingle

e x t e r n a l  and i n t e r n a l  word. He concludes  therefrom 

t h a t  L u t h e r ' s  re fo rm  attem pts  have o b v io u s ly  not

3. Schwenckfeld i s  opposed to 
such a view. He finds i t  to be 
the result  of mingling the body 
of Christ and the material



- 1 3 2 -

gone beyond the S a c ra m e n t a r ia n is m  which Schwenckfeld 

had f e a r e d  s i n c e  1 5 2 5  (CS I I ,  2 4 7 .5 - - 2 4 8 . 5 ) .

L u th er  must not  be s u r p r i s e d  i f  he f i n d s  many 

peo p le  o b j e c t i n g  to  h i s  t e a c h in g  on th e  L o r d ' s  Supper 

(CS V, Doc. 184)  . What had begun a s  a w orth y  enterprize 

in  c o r r e c t i n g  the e r r o r s  o f  the  p a p a c y , t h r e a t e n s  to 

tu rn  i n t o  a new ty r a n n y  (CS I I I ,  1 0 3 .  2 6 f f ) .  Schwenckfeld's 

v e r d i c t  i s  t h a t  L u t h e r ' s  e v a n g e l i c a l  r e fo r m s  do not 

r i s e  above c a r n a l  l i b e r t y :  t h e y  r e l y  on an invented

f a i t h  and the dead l e t t e r .

He i s  concerned  w ith  m a i n t a i n i n g  i n t e r n a l  

d i s c i p l i n e  w i t h i n  the  c h u rc h .  He makes t h a t  a 

p r e r e q u i s i t e  f o r  r i g h t f u l  p a r t i c i p a t i o n  i n  the  sacrament.

Why does he o b j e c t  t o  L u t h e r ' s  p o s i t i o n  as  he 

u n d ers ta n d s  i t ?  A c l u e  may be found i n  a fragment 

c o n j e c t u r a l l y  d a ted  1 5 3 5 ,  though i t  may be e a r l i e r  

(CS V. Doc. 1 8 4 ,  pp 2 7 3 / 7 4 ) .  Here th e  S i l e s i a n  advances 

seven  arguments f o r  n ot  w is h in g  to  a c c e p t  L u t h e r ' s  

t e a c h in g  on the m a t t e r .  Forem ost  i s  th e  o b s e r v a t io n  

t h a t  L u t h e r ' s  e u c h a r i s t  i n v o l v e s  both  a s p i r i t u a l  

and a p h y s i c a l  m anducation .  S c h w e n c k fe ld  by now i s  

d e f i n i t e l y  a d v o c a t in g  a S t i l l s t a n d ,  i . e .  a b s t e n t io n  

from p a r t i c i p a t i o n  i n  the  e u c h a r i s t ,  u n t i l  the  i s s u e s

gospel the le t t e r
s p i r i t  reason
fa ith  a phantom (ein wahn)

Luther's sacrament    i s             creature 
people  carnal
godliness fa l s e  and  imaginary (CS IV, 52.3-9)
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a r e  c l a r i f i e d  and a c o n c lu s iv e  t h e o lo g ic a l  p o s i t io n  

has  em erged .  Though he r e j e c t s  being la b e led  

non s a c r a m e n t a l ,  he comes r a t h e r  c lo s e  to a d en ia l  

o f  any v i s i b l e  m a n i f e s t a t i o n  o f  C h r i s t i a n  unity  

and communion.

S c h w e n c k fe ld  f u r t h e r  o b j e c t s  to L u th e r 's  

l i f t i n g  o f  the  b re a d  during the e u c h a r i s t i c  

c e l e b r a t i o n — a g e s t u r e  which he i n t e r p r e t s  as a 

remnant o f  the  M ed ieva l  p r a c t i c e  o f  veneration  of 

th e  body (the p r a c t i c e  accord ing  to Baum, Capito 

and B u c e r , p .  5 1 3  was continued in  Wittenberg u n t i l  

a t  l e a s t  Ju n e  1 5 3 6 ) .

T h i r d l y ,  i n  L u t h e r ' s  e u c h a r i s t  both the worthy 

and th e  unworthy a r e  g iv e n  the bread. In h i s  own 

l e a n i n g  tow ard  a D o n a t i s t  view o f  the church, 

S c h w e n c k fe ld  f i n d s  such a p r a c t i c e  unacceptable .

One more o f  the seven p o in ts  deserves  mention 

h e r e .  I t  i s  the  s u s p i c i o n  on the p a r t  o f  the S i l e s i a n  

t h a t  L u t h e r ' s  words o f  i n s t i t u t i o n  funct ion  as a 

b r i n g i n g  o f  the  body o f  C h r i s t  from heaven in to  the 

b r e a d .  Does he a l l u d e  here to what i s  w idely  known 

a s  L u t h e r ' s  c o n s u b s t a n t i a t i o n  (the " i n - w i t h-and-under- 

t h e - b r e a d "  p r e s e n c e  o f  C h r i s t ) ?  (Cf WA 26 .287.288

f o r  L u t h e r ' s  p o s i t i o n ) .

S c h w e n c k fe ld  seems to  f in d  some agreement with 

h i s  v i e w s  i n  Bucer .  In methodology, a t  l e a s t ,  Bucer
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seems to  have borrowed th e  S i l e s i a n ' s  approach

when he j u x t a p o s e s  the  e a r l y  and th e  l a t e r  Luther

a ru g in g  t h a t  the l a t t e r  i s  a r e g r e t t a b l e  departure

from the form er .  (He sp e a k s  i n  d e fe n c e  o f  Schwenckfeld

in  s e c t i o n  20 o f  the V e r g l e i c h u n g . C f  M art in  Bucerg

Deutsche S c h r i f t e n , 1 1 ,  p .  3 6 3 f ) . 15

A f t e r  Marburg, S c h w e n c k f e ld ' s agreem ent  with 

Bucer and o t h e r s  o f  the  S t r a s b o u r g  c i r c l e  seems 

l e s s  e v i d e n t .  The r e l a t i o n s h i p  between them i s  

c e r t a i n l y  l e s s  c o r d i a l .  Bucer  c i r c u l a t e d  a l le g a t io n s  

to  the e f f e c t  t h a t  the  S i l e s i a n  was dan gerou s  to the 

P r o t e s t a n t  cause  b eca u se  o f  h i s  h e r e t i c a l  v ie w s .  

Sch w en ck fe ld ,  in  t u r n ,  s e t  out  to  d e fe n d  h i m s e l f .

Two such w r i t i n g s  a r e  the S c h u t z s c h r i f t  (CS IV,

Doc. 142)  and P r o t e s t a t i o n ,  (CS IV ,  Doc. 1 3 8 )  both 

o f  1 5 3 3 .  Taken t o g e t h e r  the two pam phlets  r e f l e c t  

s u c c i n c t l y  S c h w e n c k fe ld ' s p o s i t i o n  a t  th e  time (see 

a l s o ,  K r e b s / R o t t ,  E l s a s s  I I , p .  7 5 f f ) .

The change in  l e a d e r s h i p  w i t h i n  the  Lutheran 

camp a f t e r  L u t h e r ' s  d e a t h ,  s h i f t s  th e  t h r u s t  o f  

S c h w e n c k fe ld ' s c r i t i c i s m  to  the  p o s i t i o n s  o f  some 

o f  the a d v o c a t e s  o f  L u th eran  t e a c h i n g  whom he suspects 

of  i n f i d e l i t y  to  the c a u s e .  I n t e r e s t i n g l y  enough, 

most o f  h i s  a t t e n t i o n  i s  d i r e c t e d  to  F l a c i u s  whom 

we mentioned e a r l i e r . 16 The arguments  a r e  contained
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i n  a t  l e a s t  f i v e  pamphlets  w r i t t e n  by the nobleman

or  someone c l o s e  to  him between 1 5 5 3 - 1 5 5 5 . 1 7 a

s k e t c h  o f  the most p e r t i n e n t  p o in t s  must s u f f i c e

h e r e .  I  have l i m i t e d  m y s e l f  to  d e l i n e a t i n g  the

p o s i t i o n  o f  F l a c i u s  as  found in  a copy o f  h i s

Von d e r  h e i l i g e n  S c h r i f f t . . .w id er  Caspar  Schwenckfeld 

( 1 5 5 3 ) .18 S e v e r a l  o th e r  counter  arguments by 

S c h w e n c k fe ld  a r e  p r e s e r v e d  in  volumes XI I I  and XIV 

o f  th e  Corpus Schwenckfeld ianorum . 19

 I l l y r i c u s                                                                 Schwenckfeld

1 .  Schwenckfeld misreads Ran. 1 .  No one comes to the Father
1 0 . 1 5  when he considers that unless he i s  drawn (Jn. 6:44,
f a i t h  comes f r om the inward 45) (XI I I , 5 15 :3 1 ) .  I l lyr icus
hearing (XI I I , 3 79 ;12 f f ;  380-381).      does not know how God speaks

in the heart (XI I I , 526:12) . 20

2. I l ly r ic u s  introduces new 
idol worship, when he substitutes 
anything else for the one Word 
by which a l l  things are made, 
viz. Jesus Christ (XI I I , 514:
20ff) . 21

3. All  men are taught by God 
(Jn. 6:45) . To ground faith 
in the preached or written 
word i s  an error (XI I I , 516:
1 9 f f ) - 22

4. I l lyr icus  i s  a l i t e r a l i s t ,  
like the Jews. He does not 
know that Christ i s  the Word
(XI I I , 5 18 :2 3 f f ) . 23

5. I l ly r ic u s  errs with Sophists 
and Thomists when he states 
that God works our salvation 
through media (XI I I ,515:20j-f) .

2. Schwenckfeld denies that 
Scripture i s  the word of  God 
(XI I I , 380:26;432) .

3. To p o s i t  the inward 
communication of God in a 
b e l i e v e r ' s  heart i s  heretical 
(XI I I , 381,382) .

4. Chris t  and 'word of God' 
cannot be equated (XI I I ,387ff) .

5. To say that God dees not 
use media in the conversion 
of  the sinner i s  false (XI I I , 
403,413 ,427).
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6. Sacraments and the ministry of 
apostles and preachers now are 
va l id  (XI I I , 435).

6. I l l y r i c u s  e r rs  in  acribing 
the same power to the preaching 
of  the Apostles and to that 
of  humble preachers (XI I I , 
5 1 6 : 3 4 f f ) .25

7. Conversion i s  not ju s t i f ic a t io n  
(XI I I , 443).

7. I l l y r i c u s  does not know 
what i t  means to be convered 
(XI I I , 5 1 7 : 2 0 f f ) . 26

8. Faith i s  not God dwelling in 
a b e l ie v e r 's  heart (XI I I , 443/ 
444).

8. God works the conversion of 
the sinner inwardly through 
himself (XI I I , 536: 4 f f ) . 27

9. Even Christians cannot keep 
the Law of God perfect ly  (XI I I , 
446) .

9. Christ  l iberates  (Jn. 8:32) 
and brings to l i f e  what was 
dead (XI I I , 568:35) .28

We c ou ld  m u l t i p l y  ch a rg e  and c o u n t e r  c h arge  a t  

w i l l .  However, the  above exam ples  a r e  s u f f i c i e n t  

e v id e n c e  o f  the f i e r c e  s t r u g g l e  t h a t  ra g e d  a t  t h i s  

time among Lutheran  t h e o l o g i a n s .  T h e i r  con cern  was

w ith  the r i g h t  i n t e r p r e t a t i o n  o f  L u t h e r ' s  s t a n c e .

Were we to  in c l u d e  M a i o r ' s 29 argum ents  and c o n s id e r  

the c o n t r o v e r s y  between I l l y r i c u s  and O s ia n d e r ,  we 

would have s u f f i c i e n t  m a t e r i a l  f o r  a r a t h e r  e x t e n s iv e  

a n a l y s i s .  We a re  p erh a p s  on t r a c k  i n  s u s p e c t i n g  that  

I l l y r i c u s  f i g h t s  what he h e a r s  S c h w e n c k fe ld  i s  saying 

r a t h e r  than what Sch w en ck fe ld  a c t u a l l y  s a y s .  The 

nobleman, t o o ,  seems to  be a t t a c k i n g  a c a r i c a t u r e  of  

the p r e a c h e r s  r a t h e r  than I l l y r i c u s ,  h i m s e l f .  However, 

he i s  a c c u r a t e  enough in  summarizing h i s  o p p o n e n t 's  

argument t o  d e s e rv e  c r e d i t  f o r  h a v in g  r e a d  h i s  books.

Three p o in t s  o f  d i f f e r e n c e  a r e  o f  p a r t i c u l a r  

i n t e r e s t  in  t h i s  c o n t e x t .  The f i r s t  i s  a tendency
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on th e  p a r t  o f  I l l y r i cus  to  
m a k e  the inward renewal

d epen den t  upon an e x a c t  cou rse  o f  outwardly o b serva b le  

f a c t o r s .  He hopes th ereb y  to  sa fegu ard  the smooth 

p r o g r e s s  o f  the  E v a n g e l i c a l  church a g a in s t  the o ns lau ght  

o f  S e c t a r i a n  d e v i a t i o n s .  From the same motive o f  

k e e p in g  pure  what had begun in  the S p i r i t  o f  God, 

S c h w e n c k fe ld  (and the M a io r i s t s  f o r  t h a t  m a t te r) ,

c l a i m s  p r i o r i t y  f o r  the inward o p erat io n  o f  God's 

S p i r i t .

Somewhat r e l a t e d  to  t h i s  problem i s  I l l y r i c u s '  

i n s i s t e n c e  on the d i f f e r e n t i a t i o n  o f  convers ion  

(renew al)  and j u s t i f i c a t i o n .  For I l l y r i c u s - - a s  

H a ik o la  p o i n t s  o u t — renewal fo l lo w s  immediately a f t e r  

j u s t i f i c a t i o n .  Both a re  to be r i g i d l y  separated  from 

o b e d ie n c e  (which i s  not God's  work but ours) That 

I l l y r i c u s  had to  c o n s id e r  Schw en ckfe ld ' s p o s i t io n  a 

form o f  sy n e rg ism  i s  ap p aren t .  When one overlooks  

t h a t  the  nobleman t r e a t s  r e n o v a t io ,  r e g e n e r a t io  and 

v i v i f i c a t i o  a s  synonymous e x p r e s s io n s  fo r  the d iv in e  

a c t  o f  r e c l a i m i n g  f a l l e n  humanity by coming to dwell  

i n  a p e r s o n ' s  inward b e in g ,  one might mistake h is  

t h e o l o g y  o f  r e g e n e r a t i o n  f o r  synergism. With Osiander 

( a g a i n s t  whom I l l y r i c u s  polemized in h i s  De J u s t i f i -  

c a t i o n e ) , 3 1  Schw enckfe ld  s h a re s  an understanding of  

r e b i r t h  which in c l u d e s  the f o r e n s i c  and e m p ir ic a l  a s p e c t s  

o f  j u s t i f i c a t i o n .  He ag rees  with  I l l y r i c u s  t h a t  God
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demands p e r f e c t  r i g h t e o u s n e s s - - a demand which cannot 

be met by s i n f u l  p e o p l e .  However, he i s  c o n v in c e d  

from h i s  r e a d in g  o f  S c r i p t u r e  and t h e  t e s t i m o n y  of  

the e a r l y  church t h a t  ren ew a l  and r e b i r t h  a r e  e s s e n t i a l  

p r e r e q u i s i t e s  o f  j u s t i f i c a t i o n .  I l l y r i c u s  h a s  

m i s i n t e r p r e t e d  S c h w e n c k fe ld ' s i n t e n t i o n  when he 

a c c u s e s  him o f  hav in g  made some m e d ia t in g  q u a l i f i c a t i o n s  

the c o n d i t io n  o f  j u s t i f i c a t i o n .  Nowhere i n  h i s  

t h e o l o g i c a l  ' s y s t e m '  does he in  f a c t  come c l o s e r  

to  a r g u in g  f o r  the immediacy o f  the  God-human 

r e l a t i o n s h i p  than in  h i s  d o c t r i n e  o f  r e b i r t h .  God 

works thoughout,  to  e f f e c t  and a c c o m p l i s h  h i s  own 

p u r p o s e s .  Schw en ckfe ld  c l e a r l y  d e f i n e s  j u s t i f i c a t i o n .

" J u s t i f i c a t i o  ( i . e .  j u s t i f y i n g  and making j u s t )  i s  

G o d 's  g r a c i o u s  d e a l i n g  w i th  us i n  o r d e r  t o  accom plish  

h i s  s a l v a t i o n . . . . In  ( t h i s  a c t )  a s i n n e r  i s  c o n v e r t e d ,  

born anew, made g o d l y ,  r i g h t e o u s  and h o l y "  ( X l l l , 8 6 7 :

4 f f ) .

On the b a s i s  o f  Rom. 3 : 2 8 - 3 0 ;  G a l .  2 : 1 6 ;  3 : 2 4  

and 5 : 1 4 ,  the  nobleman d e f i n e s  ' j u s t i f i c a r e f t o  mean 

'a u s  einem g o t l o s e n  u n gerec h ten  Su n der  e i n e n  g o t s e l ig e n ,  

frommen, g e r e c h te n  menschen machen' (XIV, 7 9 1 : 3 f f ) .

By j u s t i f i c a t i o n ,  a s i n n e r  i s  made God’ s  b e l o v e d  

s e r v a n t  a dear  c h i l d  who i s  r e g e n e r a t e ” (XI I I , 672:  10 f f ) .

I l l y r i c u s  vehem ently  d e fe n d s  e v a n g e l i c a l  imputation 

to  guard  h i m s e l f  a g a i n s t  the  a c c u s a t i o n  o f  p o s i t i n g  

an a r b i t r a r y  God in  the a c t  o f  d e c l a r i n g  a s i n n e r
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r i g h t e o u s .  With s i m i l a r  f o r c e ,  Schwenckfeld, on 

the  o t h e r  hand, d e c l a r e s  t h a t  any ' im p u ta t iv a  j u s t i t i a  

e x t r a  n o s '  i s  u n s c r i p t u r a l  and a m ise rab le  deception  

through  f a l s e  te a c h in g  (XVI,1 7 ) .

The t h i r d  d i f f e r e n c e ,  i f  not  as vehemently 

d e fe n d e d  on e i t h e r  s id e  as the second, i s  o f  importance,  

n o n e t h e l e s s .  I t  i s  the q u e s t io n  o f  a v a l i d  d e f i n i t i o n  

o f  'word o f  G o d ' .  I n 1 5 5 1 ,  Schwenckfeld had w r i t t e n  

an e x t e n s i v e  t r e a t i s e  in  which he d i f f e r e n t i a t e s  

between e x t e r n a l  and i n t e r n a l  w ord .32 On the Lutheran 

s i d e ,  he found s t ro n g  c la im s  made fo r  the 'verbum 

v o c a l e ' o f  the p r e a c h e r s  t h a t  seemed to equate the 

l i v i n g  word o f  God w ith  human words.  The d i f f e r e n c e  

betw een  him and the Lutherans  i s  one o f  degrees .  

S c h w e n c k fe ld  r e f u s e s  to  bind the l i v i n g  c r e a t i v e  and 

r e c r e a t i v e  word o f  God to e x t e r n a l s .  S c r ip t u r e  and 

th e  p re a c h e d  word a re  a u t h o r i t a t i v e  only i n s o f a r  as 

t h e y  a r e  a u t h e n t i c a t e d  by the w i tn e ss  o f  the Holy 

S p i r i t .

The L u th eran s  o f  h i s  day, on the other  hand, 

a c c e p t e d  S c r i p t u r e  and the preached word as the norm 

by which to  ' t e s t  the s p i r i t s ' .  In t h e i r  understanding,  

the  S p i r i t  o f  God was seen to be o p e r a t iv e  in  the very  

a c t  o f  r e a d in g  S c r i p t u r e ;  the w r i t t e n  word o f  God 

was r e g a r d e d  as  an a id  in  the p ro cess  o f  renewal .

For S c h w e n c k fe ld ,  on the other  hand, the B ib le
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remained a book o f  seven  s e a l s  to  the u n r e g e n e r a t e  

p e r s o n . "Without C h r i s t  and h i s  S p i r i t ,  Holy S c r i p t u r e  

can not  be u n d ers to o d ,  as  P au l  t e s t i f i e s  to  the 

C o r i n t h i a n s "  (2 C or .  3 : 1 4 - 1 7 )  (XI I , 4 2 7 : 3 0 f f ) . 

" B e l i e v e r s ,  however,  ought  to  use  i t  f o r  i n s t r u c t i o n ,  

r e p r o o f ,  c o r r e c t i o n  and punishment" (XI I , 4 3 3 : 1 5 f f ) .

Even th en ,  one must remember t h a t  t h e s e  ' t o o l s '  a re  

h e l p f u l  to  the e x t e r n a l  b e in g  o n ly  (XI I , 4 3 4 : 2 3 f f ) ,  

and t h a t  C h r i s t  a lo n e  i s  the s o l e  fo u n d a t io n  o f  the 

new l i f e  (XI I , 4 3 6 : I f f ) .  "Wherever the Lord i s  p r e s e n t ,  

t h e r e  i s  h i s  word, even  though t h e r e  were no S c r i p t u r e "  

(XI I , 4 5 3 , m a r g i n ) .

The m isu n d ers ta n d in g  between S c h w e n ck fe ld  and 

I l l y r i c u s  was not r e s o l v e d  d u r in g  t h e i r  l i f e  t im e .

In  f a c t ,  the  same problem o f  i n t e r p r e t a t i o n  became 

a p p a re n t  i n  the work o f  a l l  R eform ers  who had attempted 

to  d e f i n e  r e b i r t h  and ren ew al  i n  terms o f  G od 's  

b re a k in g  i n t o  human e x i s t e n c e  to  r e c l a i m  i t  from i t s  

f a l l e n  s t a t e ,  and had then p ro ceeded  to  c o n f i n e  the 

red em p t ive  power w i t h i n  i n s t i t u t i o n a l  b o u n d a r i e s .

They i n v a r i a b l y  found t h a t  the r e a l i t y  o f  the 

i n s t i t u t i o n a l  ch urch— even though i t  had been purged 

from numerous b l e m i s h e s — was f a r  from the  i d e a l  body 

o f  C h r i s t .  Yet  t h i s  body a lo n e  had been o rd a in e d  to 

be the ' d i v i n e '  a g e n t  o f  G od 's  r e c r e a t i v e  work.  To
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To a c c e p t  the t r u t h  o f  the con t in u at ion  o f  C h r i s t ' s

a t o n in g  work and to  l a y  c la im  to h i s  power in  renewing

human l i f e ,  was to  tak e  s e r i o u s l y  the qu est ion  to

what  e x t e n t  t h i s  new b i r t h  became e f f e c t i v e  here and 

now.

Sc h w en ck fe ld  chose the one a l t e r n a t i v e .  He 

removed the ’ b o u n d a r i e s ’ o f  the new l i f e  beyond the 

c o n f i n e s  o f  human i n s t i t u t i o n s .  He r i s k e d  misunder

s t a n d i n g .  The m a g i s t e r i a l  Reformers took the other 

e x t r e m e .  They d e f in e d  the ’ new l i f e ’ w ithin  the 

c a t e g o r i e s  o f  reason  and the v i s i b l e  boundaries 

o f  the  i n s t i t u t i o n a l  church. P e r fe c t io n  and fu l f i lm e n t  

w ere  p l a c e d  beyond the e x p e r i e n t i a l  l e v e l  o f  the here 

and now. D e sp i te  app aren t  coherence,  they r i sk e d  

f r a g m e n t a t i o n  o f  the  body o f  C h r i s t .  Both paths 

a r e  s t i l l  l i v e  o p t io n s .

FOOTNOTES

1 Among th e  agreements l i s t e d  a r e ,  F a i th  j u s t i f i e s  
and n o t  w ork s ;  By n atu re  we do not have a f r e e  w i l l  
t o  do th e  good; God 's  g ra c e  alone b r in gs  about what 
i s  good i n  u s ;  God's  g race  i s  the beginning o f  our 
s a l v a t i o n ;  C h r i s t  i s  s o le  mediator and our only s a v io u r .

2T h i s  c h a r g e  appears  among o th er  a l l e g a t i o n s  in  V.Doc. 
1 8 4 ,  l i k e l y  from the y e a r  1 5 3 5 .
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3 In a c i r c u l a r  o f  1 5 3 1  S c h w e n ck fe ld  n o t e s  the  c o n t r a 
d i c t i o n  i n  L u t h e r ' s  p o s i t i o n  when he r e j e c t s  the 
p a p a c y ,  y e t  p r a i s e s  some o f  the  t e a c h i n g  prom ulgated  
by i t .  (C f .  C . S .  IV ,  1 9 7 ) .

4C f .  volumes X V II ,  p .  488 where L u t h e r  i s  a c c u se d
o f  b e in g  more c h a n g e a b le  than a cam eleon and XVI I I , 
2 2 7 - 2 3 5  where c o n t r a d i c t o r y  s t a t e m e n t s  on th e  m a t t e r  
o f  the sacram ent  a r e  p o in t e d  o u t  by S c h w e n c k f e ld .
Both w r i t i n g s  come from a time between 15 4 2  and 15 5 9 .

5The C a r l s t a d t - L u t h e r  d eb ate  a t  J e n a  i n  1 5 2 4  i s  
perh aps  one o f  the e a r l y  i n d i c a t i o n s  o f  i n t e r n a l  
t e n s i o n s ;  c f .  S i d e r ,  K a r l s t a d t ' s  B a t t l e  w i t h  L u t h e r , 
pp. 3 8 -4 8 .  See a l s o  G. Rupp, P a t t e r n s  o f  R e fo r m a t io n .
T en sion  w ith  A g r i c o l a  a r e  r e f l e c t e d  i n  WA 3 9 / 1  pp. 3 3 4 f f ;
t h i s  d a t e s  to  the p e r i o d  from between 1 5 3 7 - 4 0 .  According 
to  S .  Ozment, M y st ic i s m  and D i s s e n t ,  p .  66 Muentzer 
may be the f i r s t  to  c h a rg e  L u t h e r ' s  c o n c e p t  o f  g r a c e  
w i th  b e in g  "cheap g r a c e " .  G. S p a l a t i n ,  1 4 8 4 - 1 5 4 5  
argued  t h a t  L u t h e r ' s  emphasis  on j u s t i f i c a t i o n  by 
g r a c e  a lo n e  would l e a d  to  n e g l e c t  o f  good w o rk s ;
C f  WA 6 . 1 9 6  and WA 40 1 1 . 6 0 .

60 f  the t w e lv e  hundred and f i f t y  two i tem s  i n  the 
Corpus S ch w en ck fe ld ia n o ru m , though n ot  a l l  from the 
pen o f  the nobleman, many t a k e  i s s u e  w i th  one o r  
more o f  L u t h e r ' s  c o n c e p t s .

7
C f  E . J .  Fu rcha ,  S c h w e n c k f e ld ' s Concept  o f  the  New 

Man, p .  1 2 9 f f .

g
See p .  2 0 f  be low.

9I am not  aware o f  any a c c o u n t  he k e p t  o f  income 
from h i s  l i t e r a r y  o u t p u t ,  b u t  ju d g in g  from th e  p o p u la r i ty  
o f  h i s  w r i t i n g s  w e l l  i n t o  the 1 7 t h  and 1 8 t h  c e n t u r i e s  
h i s  p o p u l a r i z e d  t h e o lo g y  s o l d  w e l l  and f i n a n c i a l  
b e n e f i t s  must have been good.

10S .G .  S c h u l t z ,  Op. C i t . ,  p .  6 f f ,  p u t s  the  d a t e  as 
e a r l y  a s  1 5 1 8 .  I am i n c l i n e d  to  p l a c e  the e x p e r ie n c e  
sometime between 1 5 2 5 - 2 9 .  C f  F u rc h a ,  Op. C i t . p .  1 3 .

11S. qu o te s  a s ta te m e n t  by L u th e r  from around
1 543/44 in  h i s  own Von de C r e a t u r  beim Erkanstmus

12Von d e r  C r e a t u r  beim Erkanntnus  C h r i s t i  und L u th ers  
M a l e d i c t i o n , C . S .  IX ,  3 3 .  "Ub e r  d as  f e r e t  e r  zu m it



14
The fo u r  t r e a t i s e s  a r e :  Wider d ie  himmlischen 

P rop h eten  . . .  ( 1525)  (WA XVI I I ) , Da s s  d ie se  Worte
'Das i s t  mein l e i b ' noch fe s t s t a h n  (1527) (WA XXII) , 
Vom Abendmahl C h r i s t i ,  Bekenntnis  (1528) (WA XXVI), 
and Vermahnung zum Sacrament des Le ibes  und B lu tes  
C h r i s t i  ( 1530)  (WA XXX).

15 The work he defends i s  Ein  anwysunge das d ie  
o p in io n  de r  l e y p l i c h e n  gegenwertgheyt unsers Herrens 
J e s u  C h r i s t i  j m Brote  oder under der g e s t a l t  dess 
B r o t s  g e r i c h t  i s t . CSI I I . 1 f .  The same pamphlet was 

   p u b l i s h e d  by Z w in g l i  in  August o f  the same year  w ith  
a s h o r t  p r e f a c e  by the e d i t o r .

1 6 F o r  a r e c e n t  s tudy  o f  the t h e o l o g ic a l  p o s i t i o n  o f  
I l l y r i c u s ,  c f .  L a u r i  H aikola ;  Gesetz und Evangelium, 
Lund: 1 9 5 2 .  U n fo r t u n a t e ly ,  Haikola d i s r e g a r d s
a lm o s t  c o m p le t e ly  the feud between I l l y r i c u s  and 
S c h w e n c k fe ld ,  a l though i t  extended over a per iod  o f  
y e a r s  and touched on some o f  the problems which were 
c e n t r a l  in  the thought o f  I l l y r i c u s ,  v i z .  f a i t h  and 
j u s t i f i c a t i o n ,  the degree o f  s in  in  a new man, and the 
r e l a t i o n  o f  Law and Gospel .

1 7 The f i v e  t r e a t i s e s  a r e :  a .  Judit ium  e in e s  p r e d i g e r s  
i n  d e r  S c h l e s i e n  ( 1 5 5 3 ) .  This  i s  l i k e l y  n o t  by 
Sc h w en ck fe ld  ( X I I I , 5 4 5 ) .  b. Vom Worte Gottes ( 1 5 5 4 ) ,

1 2 O. Clemens has argued t h a t  Luther r e j e c t e d  Hoen's 
v ie w  a s  e a r l y  a s  1 5 2 1  when the E p i s t o l a  C h r i s t i ana
w a s  b r o u g h t  t o  h i m  b y  H i n n e  R o d e .  T h e  e d i t o r s  o f

Z I V , however,  q u e s t io n  the t r a d i t i o n a l l y  held chron
o l o g y  o f  e v e n t s .  When Zw ingl i  published  the document 
w i t h  h i s  own comments in  1525  (Z I V .5 0 5 f f )  he may have 
meant to  a d d re s s  Erasmus r a t h e r  than Luther,  i t  i s  
p o s s i b l e  even t h a t  Hoen never intended h i s  own 
p u b l i c a t i o n  f o r  Luther  a t  a l l .

13Cf  I I , Doc 40 and LI I , 2 4 0 f f  Luther i s  s a id  to 
ju d g e  c a r n a l l y  in  the m atter  o f  the r e a l  presence 
o f  C h r i s t  in  the sacrament.

s e y n e r  E u t y c h e r e j  und C r e a turlichalt macht die 
K y r c h e n  i r r e .  So ih m doch Gott nichts bevolhen noch
g e s a n n d t .  Und der  unsynnige Narr vom Teufell besessen
v e r s t e e t  n i c h t s ,  w a i s s  n i c h t  w a s  e r  l a l l e t .  W i l l  e r  a b e r
n i c h t  a u f h o r e n , so l a s s  e r  m i c h  m i t  s e i n e n .  B i e c h l e i n  d i e  
d e r  T e u f e l  aus i hm s c h e i s s e t  und  speyet  u n g e h e w e t .
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c .  Vom U n tersch ayde  des w o r t s  G o t t e s  und d e r  h a y l i gen 
S c h r i f f t  ( 1 5 5 4 ) ;  d .  C o n f u t a t i o  und A b la in u n g  (1554) . 
A l l  f o u r  documents a r e  i n  Volume XI I I . The f i f t h  
t r e a t i s e  app eared  in  1 5 5 5 ,  a f t e r  I l l y r i c u s  had p ro 
duced y e t  a n o th e r  book a g a i n s t  S c h w e n c k fe ld .  
S c h w e n c k f e ld ' s  r e p l y  i s  the  B e s c h l u s s  und V a l e t e  
( X I V , 5 1 4 f f ) .

1 8 The t e x t  i s  from a r e p r o d u c t i o n  o f  a copy  which 
had been used by Sc h w en ck fe ld  i n  h i s  r e f u t a t i o n  (XI I I , 
36 1 f f ) .

1 9 I  have n ot  l i s t e d  a l l  the  documents h e r e .  They 
a r e  e a s i l y  a c c e s s i b l e  in  volumes XI I I  and XI V o f  
the  C o r p u s .

20See a l s o  X l l l , 5 3 3 : 2 0 f f ;  5 3 5 : 2 5 f f .  and f r e q u e n t l y  
e l s e w h e r e .

2 1 See a l s o  XI I I , 5 1 6 : 2 9 f f .

22Cf a l s o  V I , 296; XI I I , 5 2 7 : 3 4 f f .

23 C f  a l s o  XI I I , 5 1 5 : 3 9 f f ;  5 1 9 : 8 ;  5 3 8 : 1 f f .

24C f  a l s o  XI I I , 5 1 5 : 5 f f ; 5 1 6 : 1 5 f f .

25 F u r t h e r  r e f e r e n c e :  XI I I , 5 6 4 : 2 9 f f .

 26
C f  a l s o  XI I I , 5 3 3 : 5 f f .

27 . .
S i m i l a r  remarks i n :  XI I I , 5 1 9 : 3 6 f f ;  5 3 1 : 1 8 f f ;  

5 3 5 : 2 5 f f .

2 8
S i m i l a r  rem arks :  I V , 7 1 9 : 2 8 ;  V , 8 1 5 : 9 ;  XI I I , 5 5 7 : 2 5 ;  

566 f f .

29
Maior ( 1 5 0 2 - 1 5 7 4 )  was a L u th eran  t h e o l o g i a n  who 

s to o d  opposed to  I l l y r i c u s  in  h i s  i n s i s t e n c e  on 
the  r e a l i t y  o f  j u s t i f i c a t i o n  and th e  b e g in n in g  o f  
the  new l i f e  h ere  on e a r t h .  One m ight  s a y  t h a t  he 
d e fe n d s  the e a r l y  L u th e r  (o f  the  K i r c h e n p o s t i l l e  
and the P s a lm e n v o r le s u n g ) ,  w h ereas  I l l y r i c u s  b u i l d s  
h i s  system  on the t h e o lo g y  o f  the  l a t e r  L u t h e r .



H a i k o l a ;  Op. C i t . c h a p t e r  VI I I .

3 1 H a i k o l a ;  Op . C i t . pp. 3 1 5 f f .

32Von d e r  H a i l i g e n  S c h r i f t  was l i k e l y  begun e a r l i e r  
b u t  a p p e a r s  i n  c i r c u l a t i o n  only  during the e a r l y  
p a r t  o f  1 5 5 1 ,  XI I , 4 1 7 f f . See pp. 28, 4 3 f f .  and 
1 8 4 f f . S c h w e n c k fe ld  contends t h a t  S c r ip t u r e  becomes 
i l l u m i n a t i n g  by th e  agency o f  the S p i r i t  o n l y .  Apart  
from th e  r e v e l a t o r y  a c t i v i t y  o f  the S p i r i t ,  S c r i p t u r e  
r e m a in s  a "dead l e t t e r " .  To the b e l i e v e r  i t  i s  o f  
f o u r - f o l d  u s e ,  namely to  e d i f y ,  to  admonish, t o  
im prove  and t o  p u n is h .  In t h i s  c o n te x t  i t  i s  
e s s e n t i a l  t o  r e c a l l  the d i s t i n c t i o n  between Holy 
S c r i p t u r e  and the  Word o f  God. In other  w ords,  
th e  nobleman s u b s c r i b e s  to  a m odif ied  " B i b l i c i s t "  
p o s i t i o n  whereby S c r i p t u r e  i s  the norm to a b e l i e v e r  
who i s  g u id e d  by the  S p i r i t  o f  God in  h i s  understanding  
o f  what  S c r i p t u r e  c o n t a in s  fo r  him.
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J e w i s h  A p o c a ly p t ic i s m  and P r o t e s t a n t  Fundamentalism

By

M. James Penton

Although a p o c a l y p t i c i s m  has been a r a t h e r  c o n s t a n t  theme of 

C h r i s t i a n  h i s t o r y  from the f i r s t  through the t w e n t ie t h  c e n t u r i e s ,  in 

the p e r io d  s in c e  the French R e v o lu t io n  i t  has d eve lo p ed  wide-spread 

importance throughout the E n g l i s h - s p e a k i n g  w o r ld .  During the early 

n in e te e n th  c e n tu ry  i t  became a major f a c t o r  in  both G re a t  Brita in  

and North America .  In the 18 3 0 s  and 1 8 4 0 s ,  l i t e r a l l y  hundreds of 

thousands o f  Americans and some Canadians  were swept up in the 

M i l l e r i t e  movement. C h r i s t  was coming in  1843  o r ,  when that  date 

f a i l e d ,  in  1844 or on a h a l f  dozen or more l a t e r  d a t e s .  About the 

same p er io d  Joseph  Smith and h i s  L a t t e r - d a y  S a i n t s  were expecting 

the Lord to come to a new Zion somewhere in  A m er ica .  L a t e r  in the

same c e n t u r y ,  v a r i o u s  A d v e n t i s t s ,  B i b l e  S t u d e n t s  (Jehovah's

W itnesses)  and a g r e a t  number o f  m a i n - l i n e  E v a n g e l i c a l  clergymen 

proc la im ed th a t  C h r i s t  would soon come f o r  h i s  s a i n t s  and, shortly

t h e r e a f t e r ,  would smash the n a t io n s  w ith  a rod o f  i r o n .

In the tw e n t ie th  c e n tu ry  -  in  s p i t e  o f  the r i s e  o f  theo log ica l  

l i b e r a l i s m ,  neo-orthodoxy  and o th er  movements which have often 

de-emphasized C h r i s t i a n  a p o c a l y p t i c i s m  -  a p o c a l y p t i c i s m  has 

cont inued to i n c r e a s e .  Today m i l l i o n s  upon m i l l i o n s  o f  sectar ians  

such as the Seventh-Day A d v e n t i s t s ,  Mormons, J e h o v a h ' s  Witnesses, 

P e n t e c o s t a l s  and numerous o f f s h o o t  groups from those  movements
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I n  many ways t h i s i s  not s u r p r i s i n g .  S ince C h r i s t ' s  day

C hris t ian s  have p la c e d  g r e a t  importance on h is  second coming or

advent -  h i s  p a r o u s i a . Furtherm ore ,  the O l iv e t  Sermon or L i t t l e  

Apocalypse, e s p e c i a l l y  as d i s c u s s e d  at  Matthew 24 and at  Luke 17  and 

21, d e s c r i b e s  the end o f  t h i s  world as coming c a t a c ly s m i c a l l y .  The 

Apostle P a u l  a l s o  s t r e s s e s  the same thought (2 Thess. 1 : 5 - 1 0 )  as 

does 2 P e t e r  3 and most im p o rta n t ly ,  the R eve la t ion  i s  in la rge  

measure a c o n t in u in g  d e s c r i p t i o n  o f  the t e r r i b l e  events that  must 

precede the end o f  t h i s  age o f  s i n ,  s u f f e r i n g  and death.

What i s  r a t h e r  s u r p r i s i n g ,  however, i s  how Jewish in outlook 

Anglo-American, P r o t e s t a n t  n in e te e n th -  and tw entieth-century

a p o ca lyp t ic ism  i s  in comparison with most t r a d i t i o n a l  

a p o c a ly p t ic ism .  And i t  should be noted, too, how s t r i d e n t l y

p ro -Z io n is t  or I s r a e l i  i t  f r e q u e n t ly  i s .  For example, on 1 8 June 

1982 at  the v e r y  moment t h a t  I s r a e l i  m i l i t a r y  fo r c e s  were " b la s t in g  

their way i n t o Leb an on,"  Prime M in is te r  Menachem Begin was hosted in 

the United S t a t e s  as  g u e s t  o f  honor by an E v a n g e l i c a l  o rg an iz a t io n  

known as the "L o v e r  o f  I s r a e l . "  According to the popular p r e s s ,  

e v a n g e l i s t  Mike Evans t o l d  Begin th at  he was on a "d iv in e  m is s io n . "  

The "L o v e rs  o f  I s r a e l "  a ssu red  the I s r a e l i  prime m in is ter  o f  t h e i r

"p ra y e r fu l  s u p p o r t . "

S i g n i f i c a n t l y ,  a l th ou gh  perhaps more s t r i d e n t l y  p r o - I s r a e l i  than

throughout Europe  and the Third World proclaim the imminent return

of C h r i s t  and the d e s t r u c t i o n  o f  t h e  w o r l d  a s  w e  k n o w  i t .

S i g n i f i c a n t l y ,  t o o ,  many B a p t i s t s ,  P r e s b y t e r i a n s ,  M e t h o d i s t s ,

Anglicans and U n ited  Churchmen s e e m  t o  b e  to u c h e d  b y  t h e  s a m e  id e a s ,

just  as were many o f  t h e i r  grandp a r e n t s  
a century ago.



many E v a n g e l i c a l ,  fu n d a m e n ta l i s t  and s e c t a r i a n  P r o t e s t a n t s  in the

United S t a t e s ,  Canada and other  p a r t s  o f  the w o r ld ,  the 'Lovers  of

I s r a e l "  were and are  in many ways t y p i c a l  o f  them, as  anyone can

e a s i l y  see by v i s i t i n g  a few E v a n g e l i c a l  b o o k s t o r e s .  Protestant

d i s p e n s a t i o n a l i s t s ,  in p a r t i c u l a r ,  emphasize over  and over again

t h a t  " n a t u r a l "  I s r a e l  i s  s t i l l  p l a y i n g  a major r o l e  in  sa lva t io n

h i s t o r y  and t h a t  in  th ese  " l a s t  days"  the God o f  Heaven w i l l  protect

h i s  chosen people  a g a i n s t  the hordes o f  I s la m  and the machinations

o f  modern a t h e i s t i c  Communism. In The F i n a l  Countdown, Charles

R y r i e  p r e s e n t s  p r o p h e t ic  accounts  o f  what i s  soon to  take  place.

A ccord ing  to him and oth er  C h r i s t i a n  d i s p e n s a t i o n a l  ap o ca lyp t ic s

such as C h r i s t i a n  and M is s io n a r y  A l l i a n c e  Church " P a s t o r  B i l l "

R. Goetz o f  A b b o ts fo rd ,  B r i t i s h  Columbia,  the Jew s  are  being

re g a t h e re d  to P a l e s t i n e  or I s r a e l  as p a r t  o f  G o d 's  design.

F u rth erm ore ,  they  are  a l ig n e d  with the ten n a t io n  c o n fe d e r a c y  which

grows out o f  the Roman Empire (su p p o sed ly  the ten  toes of

N ebu chadn ezzar 's  image d e s c r ib e d  a t  D a n ie l  2 and by apocalypt ic

i n t e r p r e t a t i o n  the c o u n t r i e s  o f  the Common Market) and soon they,

the I s r a e l i s ,  w i l l  be a t t a c k e d  by the f o r c e s  o f  G o d le s s  Communism

which w i l l  come down as the "k in g  o f  the North" from R u ss ia n  i t s e l f .

N e c e s s a r i l y  t h i s  w i l l  lea d  to the r i s e  o f  the A n t i c h r i s t ,  the

r a p t u re  o f  the s a i n t s ,  seven y e a r s  o f  t r i b u l a t i o n  on the e a r t h ,  the

c o n v e rs io n  o f  I s r a e l  to  C h r i s t  and, f i n a l l y ,  C h r i s t ' s  return to

e a r th  with h i s  s a i n t s  to e s t a b l i s h  h i s  m i l l e n n i a l  kingdom and rule

over the e a r t h  from the c i t y  o f  J e r u s a le m  i t s e l f . 1

J u s t  how f a r  some o f  t h i s  a p o c a l y p t i c  can go i s  demonstrated by a 

sm al l  l e a f l e t  e n t i t l e d  "Why A l l  the V u l t u r e s "  by J o e l  Darby.
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published by E v a n g e l i c a l  T r a c t  D i s t r i b u t o r s  P.  
O .  B o x  1 4 6  E d m o n t o n ,

A lberta ,  i t  r e a d s  in p a r t :

"THE VULTURES a r e  c i r c l i n g  in the valley of Armageddon. 
God i s  p r e p a r i n g  a f e a s t  o f  seven months f o r  t h e s e  v u l t u r e s  
to feed  upon. And a new breed o f  v u l t u r e s  h a s  a p p e a r e d  i n  
I s r a e l ,  a b reed  never seen before . These v u l t u r e s  a r e  
m u l t i p l y i n g  a t  t h r e e  t imes the normal ra te  in I s r a e l .  This  
i s  a s i g n  o f  the end t im e s , "  w r i te s  former Rabbi Michael 
E s s e s  in  h i s  new book, "Next V i s i t o r  To Planet  Earth" 
(Logos, P l a i n f i e l d ,  N . J .  07060).  

I checked c a r e f u l l y  to au th en t ic a te  t h i s  t h r i l l i n g 
development b e fo r e  p a s s in g  on t h i s  in formation. I phoned 
P a s to r  A r c h ie  MacKinney, lea d er  for  many years  of the 
w orld-w ide  m i n i s t r y  to the Jew s ,  American Messianic 
F e l l o w s h i p .  A r c h ie  was one o f  the f i v e  of us who founded
BOOK FELLOWSHIP 30 y e a r s  ago.  For a number of years  he has 
been c o n d u c t in g  to u rs  o f  I s r a e l ,  and knows the s i tu a t io n  
over t h e r e  v e r y  w e l l .  YES, he assured me, i t  IS t rue ,  very 
true  in d e e d .  They c a l l  them buzzards over there and my old 
f r i e n d  t e l l s  me t h a t  whereas the buzzard normally la y s  one 
egg a t  a t im e ,  they  are  now la y in g  FOUR, and swarms of them 
are s u r p r i s i n g  the people  in northern I s r a e l .  WHY, they 
wonder, a re  t h e re  such in c r e a s in g  hordes of  these winged 
s c a v e n g e r s ?

W e l l ,  a c c o rd in g  to the B i b l e ,  they have a huge f e a s t  
coming and a t  the r a t e  God has arranged for  them to 
m u l t i p l y ,  i t  must be SOON. Nothing catches  our Lord by 
s u r p r i s e .  His  p ro p h e c ie s  always come t ru e ,  r ig h t  on time 
and no needed p r e p a r a t io n  i s  omitted.  There w i l l  be plenty  
o f  b u zzard s  to take  c are  o f  the v a s t  army of  s l a i n  men and 
h o r s e s ,  an army which w i l l  soon se t  out from the North to
conquer I s r a e l  and to capture  i t s  v a s t  resources and
s t r a t e g i c  m i l i t a r y  l o c a t i o n .  There i s  more than a t r i l l i o n  
d o l l a r s  worth o f  ch em ica ls  in the Dead Sea a lone, and many 
other  n a t u r a l  r e s o u r c e s  b e s id e s  the id e a l  lo c a t ion  for  a 
n u c le a r  power to use in the capture  of  the vast  o i l  d ep o s its  
in  nearby  Arab l a n d s .  God knew that  t h i s  wealth was there 
long b e f o r e  man d i s c o v e r e d  i t .  He knew very  w e l l  the nature
o f  man, and the greedy  grab  that  the godless  fo rces  o f  the
Kremlin and her s a t e l l i t e s  were going to make for  i t  some 
d a y .

Darby then goes  on to t e l l  how God i s  going to s l a y  5 / 6 o f  the 

S o v ie t  Army w ith  h a i l s t o n e s  in s p i t e  o f  S o v ie t  attempts to outw it  

the I s r a e l i s .  Because  the I s r a e l i s  have modern radar and could 

detect  an a t t a c k  by S o v i e t  p la n e s ,  tanks or other war machines made



o f  m e t a l ,  the Communist l e g i o n s  o f  the "King o f  the  North are  going 

to  advance on P a l e s t i n e  a c r o s s  A s i a  Minor and S y r i a  on horseback 

c a r r y i n g  weapons made o f  " l i n g o s t o n e , 11 a " s t r o n g e r - t h a n - s t e e l  wood 

p roduct  made in H o l la n d . "  As Darby p r o c l a i m s :  " According to

R e u t e r s  News Agency,  R u s s ia  has brought  l a r g e  q u a n t i t i e s  o f  powerful 

a r c h e r y  equipment from the B r i t i s h ,  a l s o  drau gh t  h o r s e s  from a l l  

over  the w or ld .  We rep o rted  to you the s t o r y  o f  the amazing 

l i n g o s t o n e  many months ago. P a s t o r  MacKinney has some o f  i t .  

S c r a p s  o f  i t  burn l i k e  c o a l  in  a f i r e p l a c e ,  and E z e k i e l  sa id  the 

I s r a e l i t e s  would be burning the abandoned weapons in p l a c e  o f  other 

f u e l  f o r  seven y e a r s ! "

In a more (or l e s s )  sober v e i n ,  even p opu lar  g o s p e l  s in g e r s  take 

up t h i s  theme or a r e ,  a t  the v e r y  l e a s t ,  in f l u e n c e d  by i t .  In her 

re c e n t  popular  h i t  "Song o f  P r a i s e , "  e v a n g e l i c a l  s o n g s t r e s s  Amy 

Grant in to n es  the Hebrew words " E l  S h a d d a i , E l  Shadda i  E l -E ly o n  na 

A d o n a i ; E l  S h a d d a i ,  E l  Shaddai Erkamka na A donai"  to  hundreds of 

thousands o f  C h r i s t i a n  youth throughout North America in adulation 

o f  the God o f  I s r a e l .

C h r i s t i a n  fu n d a m e n ta l i s t s  a rg u e ,  o f  c o u r s e ,  t h a t  t h i s  i s  a l l  as i t  

should be and quote t h e i r  f a v o r i t e  p r o o f  t e x t s  to  support  their  

p a r t i c u l a r  i n t e r p r e t a t i o n  o f  H e i l s g e s c h i c h t e . S e c t a r i a n s  do, quite 

u n d e r s ta n d a b ly ,  v a r y  the b a s i c  i n t e r p r e t a t i o n  g iv e n  by "main l ine" 

d i s p e n s a t i o n a l i s t s  such as R y r i e ,  Goetz and the b e s t  known o f  them 

a l l  -  Hal L in d s e y .  N e v e r t h e l e s s ,  the t e a c h i n g s  o f  A d v e n t is t s ,  

C h r i s t a d e l p h i a n s ,  the Church o f  God ( F a i t h  o f  Abraham), the 

World-Wide Church o f  God, J e h o v a h ' s  W itn esses  and a dozen other such 

s e c t s  are  l i t t l e  more than v a r i a t i o n s  on a common theme; and this
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should t h e r e f o r e  i n d i c a t e  to the h i s t o r i a n  that  a l l  are born from 

the same womb -  whether ” l e g i t i m a t e l y "  or " i l l e g i t i m a t e l y . "

What d i s t i n g u i s h e s  t h i s  p a r t i c u l a r  brand o f  C h r i s t i a n  

apocalyptic ism from oth er  types th ereo f?  And why i s  the Jew ish  

aspect t h e r e o f  so pronounced? The answers to these questions  are 

complex but emerge r a t h e r  q u ic k l y  when one does a l i t t l e  h i s t o r i c a l  

research to d i s c o v e r  the so u rces  o f  what fo r  s i m p l i c i t y ' s  sake may 

be dubbed " d i s p e n a t i o n a l  a p o c a l y p t i c . "  But before d isc u ss in g  those 

sources a t  l e n g t h ,  a few p o in t s  should be made.

F i r s t ,  the id e a  t h a t  " n a t u r a l "  or " f l e s h l y "  I s r a e l  continued to 

have a s p e c i f i c  r o l e  to p la y  in the unfolding of  s a lv a t io n  h i s t o r y  

after the f i r s t  y e a r s  o f  the development o f  the C h r i s t i a n  church i s  

a rather new and somewhat novel  one. While Hal Lindsey makes a good 

deal o f  the id e a  t h a t  the re tu rn  o f  the Jews to P a le s t in e  i s  one of 

the s igns  which " p r o v e s "  th a t  we are l i v i n g  in the " l a s t  days" or 

"end t i m e s , "  t h e r e  i s  c e r t a i n l y  nothing to show that  the w r i te r s  o f  

the New Testament had any such id e a .  As Stephen T ra v is  says :  "To

begin w i th ,  t h e r e  i s  not a whisper about t h i s  in the New Testament. 

Chapters 9 - 1 1  o f  P a u l ' s  L e t t e r  to the Romans speaks at length about 

the d e s t in y  o f  I s r a e l ,  but P a u l ' s  g r e a t  hope there i s  for  a 

s p i r i t u a l  r e t u r n  o f  the Je w is h  people to C h r i s t .  Paul says nothing 

about Jew s  r e t u r n i n g  from a l l  over the world to the land o f

P a l e s t i n e . " 2 F u r th e rm o re ,  P au l  and the e a r l y  Church as a whole

stressed the i d e a  t h a t  the Church i t s e l f  was the I s r a e l  of  God. The 

Jerusalem C o u n c i l  mentioned a t  A cts  15  app lied  the words of  Amos the 

prophet to the Church -  not f l e s h l y  I s r a e l  -  to support P a u l ' s  id e a :  

"After t h i s  I  w i l l  r e t u r n ,  and w i l l  reb u i ld  the tabernac le  o f  David
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which has f a l l e n  down. I w i l l  r e b u i l d  i t s  r u i n s ,  and I w i l l  s e t  i t

up, so the r e s t  o f  mankind may seek the L o rd ,  even a l l  the G e n t i le s

upon whom My name i s  c a l l e d ,  s a y s  the Lord who does a l l  these

t h i n g s .  Known to God are  a l l  His works from the b eg in n in g  o f  the

w o r l d . "  (Acts  1 5 : 1 6 - 1 8  NKJV). And i f  t h i s  were not enough, the

A p o s t le  P au l  h im s e l f  s t a t e d :  "And i f  you a re  C h r i s t ' s ,  then you are

Abraham's seed ,  and h e i r s  a c c o rd in g  to the prom ise"  ( G a l a t i a n s  3:29 

NKJV)

S e c o n d ly ,  the Church has seldom attem pted  to g i v e  a l i t e r a l  

i n t e r p r e t a t i o n  o f  R e v e l a t io n  c h a p t e r s  7 and 14 where the 144,000 

members o f  the tw elve  t r i b e s  o f  I s r a e l  (minus the t r i b e  o f  Dan) are 

d e s c r ib e d  as s tan d in g  on Mount Zion w ith  the Lamb o f  God. 

E x p o s i t o r s  have  g e n e r a l l y  been w ise  enough to r e a l i z e  t h a t  these

p a s s a g e s  are  c l e a r l y  sy m b o l ic ,  fo r  i f  the 14 4 ,0 0 0  a re  l i t e r a l  

I s r a e l i t e s ,  they  are  a l s o  a l l  male v i r g i n s  who have "n o t  d e f i l e d  

th em se lves  with women." Yet  th e re  a re  l i t e r a l i s t s  who, through 

s t r a n g e  systems o f  " l o g i c , "  manage to ig n o re  t h i s  f a c t .

T h i r d l y ,  from the time o f  S t .  A u g u st in e  u n t i l  the nineteenth

c e n t u r y ,  most C h r i s t i a n s  -  P r o t e s t a n t s  as w e l l  as  C a t h o l i c s  -  tended

to be p o s t - m i l l e n n i a l i s t s  r a t h e r  than p r e - m i l l e n n i a l i s t s .3 As a

consequence ,  the id ea  th a t  the Church was the " I s r a e l  o f  God" was

stren gth en ed  s i g n i f i c a n t l y .  For t h i s  p a r t i c u l a r  e s c h a t o l o g i c a l  

schema l e f t  no p l a c e  fo r  the f u l f i l l m e n t  o f  b i l b i c a l  prophecy on 

f l e s h l y  I s r a e l .

I t  must be asked a g a i n ,  then ,  how the p r e s e n t ,  l a r g e l y  

p h i l o - J e w i s h , p r e - m i l l e n n i a l i s t , d i s p e n s a t i o n a l  E v a n g e l i c a l  and 

s e c t a r i a n  P r o t e s t a n t i s m  came in to  b e ing?  And why, to o ,  have
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En g l ish -s p e a k in g  la n d s  been f r e e , at least 
t o  a  s o m e w h a t  g r e a t e r 

degree, o f  the most s e r i o u s  types  of 
a n t i - s e m i t i s m  t h a t  h a v e

affected many C a t h o l i c and some other P ro t e s t a n t  lands?

I n the f i r s t  p l a c e ,  i t  must be recognized that pre-millennialist

ideas were common in  the e a r l y  Church, and with them  a general 

b e l ie f  th a t  Old Testament proph ec ies  w i t h  r e s p e c t  t o  I s r a e l  w o u l d  b e

f u l f i l l e d  l i t e r a l l y  here on earth. Justin Martyr is quite specific

on t h is  p o in t  in h i s  e x e g e s i s  o f  R e v e la t io n  20. He t i e s  that t e x t

in with a prophecy  o f  I s a i a h  and in d ic a t e s  that  many -  a lthought not

al l  - g o o d  C h r i s t i a n s  b e l i e v e d  in a  fu tu re  e a r t h ly  m i l le n n ia l

kingdom w ith  C h r i s t  r u l i n g  from J e r u s a le m .4 On top of  t h i s ,  the Old 

Testament cannon had not as y e t  been c l e a r l y  d e f in ed ,  at l e a s t  in so 

far as C h r i s t i a n s  were concerned. Thus a p o c a ly p t ic  concepts could 

be and were borrowed from the apocrapha and the pseudepigrapha. 

Consequently a p o c a l y p t i c  e s t im a t e s  as to the time of C h r i s t ' s  second 

advent are  found in the e a r l y  Church in such works as the Ep i s t l e  of  

Barnabas. And, c u r i o u s l y ,  some o f  these have been picked up by 

modern, E n g l i s h - s p e a k i n g  P r o t e s t a n t s .

For exam ple ,  many e a r l y  C h r i s t i a n s  e v id e n t ly  accepted the idea ,  

taken from the S l a v o n i c  Enoch and Barnabas ,  that  the thousand-year 

reign o f  C h r i s t  would fo l lo w  6,000 y e a rs  o f  human h i s t o r y  from the 

time o f  the c r e a t i o n  o f  mankind in Eden. I n t e r e s t i n g l y ,  that  idea 

was common among B r i t i s h  and American a p o c a l y p t i c i s t s  from the 

seventeenth c e n t u r y  on to the p r e s e n t ,  and i s  s t i l l  found in the 

thinking o f  v a r i o u s  A d v e n t i s t  s e c t s .  J e h o v a h 's  Witnesses,  in f a c t ,  

se lec ted  19 7 5  f o r  the beginning o f  the Great T r ib u la t io n  p r e c i s e l y  

because th ey  b e l i e v e d  that  th at  year marked the end o f  6,000 y e a r s

-1 5 3 -



o f  human h i s t o r y . 5

Im p o r ta n t , to o ,  i s  the f a c t  t h a t  many id e a s  common to much of 

modern Anglo-American a p o c a l y p t i c i s m  came from p o s t - b i b l i c a l  

Ju d a ism ,  through m edieval  C a t h o l i c i s m ,  the R e fo rm e rs ,  seventeenth-  

and e ig h t e e n t h - c e n t u r y  P r o t e s t a n t i s m  (in  v i r t u a l l y  a l l  i t s  forms) 

and in to  the n in e teen th  c e n t u r y .  Take f o r  example the s o - c a l l e d  

y e a r - d a y  p r i n c i p l e .

Although the b a s i s  fo r  the y e a r - d a y  p r i n c i p l e  -  in  which prophetic  

days in  D a n ie l  and R e v e l a t io n  are  i n t e r p r e t e d  as  y e a r s  -  i s  found at 

Numbers 1 4 : 3 4  and E z e k i e l  4 : 6 ,  the idea  was not a p p l i e d  to any other 

p r o p h e c ie s  w i th in  the Old Testament u n t i l  the time o f  Rabbi Akibah 

ben Jo sep h  (A.D. 5 0 - 1 3 2 ) .  Then i t  was to  the " s e v e n t y  weeks'* of

D an ie l  9 : 2 4 - 2 7 .  Only during the n in th  and ten th  c e n t u r i e s  was i t

used as a g e n e r a l  r u l e  to e x e g e t e  "day  p r o p h e c i e s "  w i th in  Daniel .

T h at ,  t o o ,  was done by v a r io u s  J e w i s h  r a b b i s . 6

E v e n t u a l l y ,  however, the y e a r - d a y  con cept  was in troduced  to 

Christendom by th a t  most f a c i n a t i n g  m ed ieva l  a p o c a l y p t i c ,  Joachim of 

F l o r i s ,  and through h i s  f o l l o w e r s  -  many o f  whom were mendicants 

-  to the W y c l i f f i t e s  and the R e fo rm ers .  C o n s e q u e n t ly ,  in the 

n in e t e e n th  c e n t u r y ,  as in p r e v io u s  c e n t u r i e s ,  t h i s  s o - c a l l e d  

p r i n c i p l e  was taken up by many P r o t e s t a n t  d i v i n e s  and became a 

s tan dard  e x e g e t i c a l  t o o l  to determ ine the t im ing  o f  the Second 

Coming. B a s in g  h i s  work on the long t r a d i t i o n  o f  a p o c a ly p t ic  

s t u d i e s  c a r r i e d  out by such men as  Jo s e p h  Mede, John N a p ie r ,  S ir  

I s a a c  Newton and even King James I o f  G re a t  B r i t a i n ,  the Reverend

E . B .  E l l i o t  produced h i s  im portant  and i n f l u e n t i a l  Horae 

A p o c a l y p t i c a e , which advocated the y e a r - d a y  p r i n c i p l e .  So a concept
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s t i l l  f o l l o w e d  by many s e c t a r i a n  P r o t e s t a n t s  came from medieval

J e w e r y ,  through a p o c a l y p t i c  C a t h o l i c i s m  in to  P r o t e s t a n t i s m  and to

modern A nglo-Am erican  d i s p e n s a t i o n a l i s m  and s e c t a r i a n  

P r o t e s t a n t i s m . 7

But why have these  and o th er  id e a s  with  a J e w is h  o r i g i n  blossomed 

w ith  such v i g o r  in  the world o f  E v a n g e l i c a l  and s e c t a r i a n  

A nglo-Am erican  P r o t e s t a n t i s m ?  The answer in p a r t  seems to be: (1)

the " f l a t  p l a i n "  concept  o f  the n atu re  o f  the Holy S c r i p t u r e s  as

d eve lo p ed  in  C a lv in i s m  and d is se m in a te d  throughout B r i t a i n  by 

C a l v i n i s t s  w i th in  the P r e s b y t e r i a n ,  A n g l ica n  and s e p a r a t i s t

t r a d i t i o n s ;  (2) the i n s i s t e n c e  upon a h i s t o r i c i s t  i n t e r p r e t a t i o n  o f  

the book o f  R e v e l a t i o n  as a c o n t in u a t io n  o f  D a n i e l ' s  prophecy in 

o r d e r ,  l a r g e l y ,  to  p i c t u r e  the Church o f  Rome as the H ar lo t  o f

B a b y lo n ;  and (3) the p e c u l i a r  s p e c u la t io n s  o f  a number o f  e a r l y  

n i n e t e e n t h - c e n t u r y  B r i t i s h  E v a n g e l i c a l s ,  most of  whom were members 

o f  the Church o f  En g lan d .

Once the " f l a t  p l a i n "  concept  o f  the nature o f  the S c r i p t u r e s  

became g e n e r a l  c u r re n c y  in  the E n g l i s h - s p e a k in g  world,  much 

a t t e n t i o n  began to be g iv e n  to Old Testament prophecy. S in c e ,

however, many Old Testament p ro p h e c ie s  had not been f u l f i l l e d  

l i t e r a l l y  on I s r a e l ,  P r o t e s t a n t s  began to t r y  to determine how they 

would be f u l f i l l e d  on the Church. Then, too ,  with a h i s t o r i c i s t

i n t e r p r e t a t i o n  o f  R e v e l a t i o n ,  they o f t e n  began to e x p la in  the New 

Testament in  terms o f  the Old in a l i t e r a l  fa sh io n  rather  than in a 

s p i r i t u a l  one as  had been done more commonly by C h r i s t i a n s  in past  

c e n t u r ie s .  To many such P r o t e s t a n t s  a wooden b i b l i o l a t r y  rep laced  

the C h r i s t  even t  ( th a t  occurence  through which the Word became f l e s h
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and dw elt  among us) as the c e n t r e  o f  C h r i s t i a n  h e rm e n e u t ic s ;  and the 

Good News o f  C h r i s t ' s  b i r t h ,  l i f e ,  d e a t h ,  r e s u r r e c t i o n  and ascension 

with the s e a l i n g  o f  the Church f o r  s a l v a t i o n  began to be replaced 

with  another "good news" -  the good news o f  a f u t u r e ,  f a r more 

l i t e r a l l y  " J e w i s h "  m ess ian ic  kingdom, o f t e n  seen as  o c c u r r in g  here 

on e a r t h .

E v e n t u a l l y  t h i s  o u t lo o k ,  coupled with  the e v e n t s  o f  the French

R e v o lu t io n ,  caused a number o f  B r i t i s h  E v a n g e l i c a l s  to  come together

to e s t a b l i s h  what has amounted to the b a s i c  e s c h a t o l o g y  fo r  the type

o f  p h i l o - J u d a i c , p r e - m i l l e n n i a l i s t  e s c h a t o l o g y  which in i t s  many

forms dominates so much o f  f u n d a m e n t a l i s t  and sectarian

Anglo-American P r o t e s t a n t i s m  and which i s  coming to  in f lu e n c e  many

o t h e r s  as w e l l .  These men g a th e re d  t o g e t h e r  in what were known as

the A lb u ry  Park P ro p h e t ic  C o n fe r e n c e s ,  he ld  j u s t  o u t s i d e  London, and

l a t e r  in  the Powerscourt  C o n fe re n ce s  in  I r e l a n d . 8

Among those  who a ttended the A lb u ry  Park  C o n fe re n c e  were a number 

o f  men o f  f i r s t  r a t e  importance f o r  the l a t e r  h i s t o r y  o f  Evangel ica l  

P r o t e s t a n t i s m .  These were, s p e c i f i c a l l y ,  Lew is  Way, Henry Drummond, 

Edward I r v i n g  and John Nelson Darby.

I t  was Way ( 1 7 7 2 - 1 8 4 0 ) ,  a w ea lth y  b a r r i s t e r ,  who took over the 

l e a d e r s h i p  o f  the S o c i e t y  f o r  Promoting C h r i s t i a n i t y  Amongst the 

Jew s  and p u b l i sh ed  i t s  j o u r n a l ,  The J e w i s h  E x p o s i t o r . As C a r l  Olof 

Jo n sso n  s a y s :  "Under the pen-name B a s i l i c u s ,  from 1820 to 1822 Way

p u b l i sh e d  a s e r i e s  o f  a r t i c l e s  in t h a t  j o u r n a l  on C h r i s t ' s  second 

coming, expounding h i s  p r e m i l l e n n i a l  v i e w s .  These a r t i c l e s ,  as well 

as h i s  e a r l i e r  L e t t e r s  on the same s u b j e c t  (p u b l ish ed  in 18 16),  

s t r o n g l y  in f lu e n c e d  many s tu d e n ts  o f  the p r o p h e c i e s ,  among them
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Henry Drummond."9 Thus Way d id  much to promote the idea th at  the

Jews s t i l l  had a major r o l e  to  p l a y  in s a l v a t i o n  h i s t o r y ;  and i t  was

he who f i r s t  s u g g e s te d  the A lb u ry  Park  C o n feren ce ,  l a r g e l y  as a

C h r i s t i a n  a n t i d o t e  to c u r r e n t  l i b e r a l  i d e a s . 10

But the r o l e s  o f  many o f  the o th er  f i g u r e s  who attended the Albury

Park  C o n fe re n c e s  a re  g e n e r a l l y  b e t t e r  known. John Nelson Darby, a

major f i g u r e  a t  those  C o n fe re n ce s  and l a t e r ,  a t  the Powerscourt

C o n fe re n c e s  as  w e l l ,  became a major f i g u r e  in the spread o f  many of

the id e a s  g e n e ra te d  a t  A lb u ry  Park as has been d i s c u s s e d  in d e t a i l

by E r n e s t  Sandeen.11 Darby and the Plymouth B r e t h r e n ,  o f  whom he 

became a-m ajor  o r g a n iz e r  and spokesman, became the " l i t t l e  bump th at  

ferm ented  a g r e a t  l o a f "  or -  in some p e rso n s '  v iews -  a whole s e r i e s  

o f  l o a v e s  o f  r a t h e r  h a l f - b a k e d  b read .  For i t  was Darby and the 

B r e t h r e n  who spread  the idea  o f  a p r e - t r i b u l a t i o n  raptu re  o f  the 

s a i n t s  and the "two s t a g e  coming" o f  J e s u s  C h r i s t  a t  the beginning 

o f  the m il lennium  -  id e a s  s t i l l  expounded by persons such as R y r i e ,  

G o etz ,  L in d s e y  and o t h e r s .  Futhermore,  i t  was these  concepts as 

p l a g i a r i z e d  and expounded by g r e a t  numbers o f  orthodox P ro t e s t a n t  

c l e r g y  t h a t  have come to i n f lu e n c e  the D a l l a s  School o f  Theology, 

J e h o v a h ' s  W itn esses  and the World-Wide Church o f  God, to name but a 

few.

But where d id  th ese  s t r a n g e  and ra th e r  novel  id eas  o r i g i n a t e ?  In

The I n c r e d i b l e  Cover Up, Dave MacPherson c la im s  th at  the " s e c r e t

ra p tu re "  or " t w o - s t a g e  coming id ea"  o r i g i n a t e d  in the e c s t a t i c

u t t e r a n c e s  o f  a Miss M argaret  Macdonald o f  Glasgow, Scot land  who was

e a r l y  a s s o c i a t e d  with  Edward I r v i n g  o f  the C a t h o l i c  A p o s t o l i c  Church

a n d Darby h i m s e l f . 12 But in a rec en t  a r t i c l e  in The B i b l e  Examiner,
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C a r l  O lo f  Jon sson  d em onstra tes  c l e a r l y  t h a t  i t  was Henry Drummond

who was r e s p o n s i b l e  f o r  them.13

I n f lu e n c e d  by I r v i n g ' s  t r a n s l a t i o n  from the S p a n is h  o f  The Coming

o f  Messiah in G lo ry  and Maj e s t y  by Ju an  J o s a f a t  Manuel de Lucunza,

Drummond produced what Jo n s so n  c a l l s  " t h e  embryo o f  the secret

p r e - t r i b u l a t i o n  r a p t u r e  th e o ry  or the 'two s t a g e  coming i d e a . " 14

But what does t h i s  p e c u l i a r  con cept  have to  do w ith  the Jewish 

n ature  o f  modern p r e - m i l l e n n i a l , Anglo-American  fu n d a m e n ta l i s t  and 

s e c t a r i a n  a p o c a l y p t i c i s m ?  E v i d e n t l y  a g r e a t  d e a l .  For i t  was 

Drummond h im s e l f  who made the id ea  o f  the r e s t o r a t i o n  o f  f l e s h ly  

I s r a e l i t e s  to P a l e s t i n e  and t h e i r  u l t im a t e  c o n v e r s io n  to  C h r i s t  part 

and p a r c e l  o f  what i s  now the d i s p e n s a t i o n a l  system  o f  ap o c a ly p t ic .  

W rit in g  in the t r a c t  "The Lord i s  a t  Hand,"  p u b l i s h e d  in 1828, 

Drummond w rote :

"The day o f  the Lord" c o n s i s t s  o f  many p a r t s ,  l i k e  every  
oth er  day ,  and d i f f e r e n t  a c t s  a re  to  be performed in 
d i f f e r e n t  p a r t s  o f  i t .  The morning i s  t h a t  which i s  f i x e d  
fo r  the r e s u r r e c t i o n ,  as B ish op  H o r s le y  has w e l l  shown on 
P s a l .  XXX.3 , 5 .  The r e s t o r a t i o n  o f  the Je w s  from a l l  lands ,  
and e s t a b l i s h m e n t  in t h e i r  own, i s  not an a c t  t h a t  can take 
p la c e  in  the tw in k l in g  o f  an e y e ,  but must be g r a d u a l  and 
p r o g r e s s i v e ;  the r e s u r r e c t i o n  o f  the dead s a i n t s ,  and the 
changing o f  the l i v i n g ,  i s  not a g r a d u a l  and p r o g r e s s i v e ,  
but a sudden and in s t a n t a n e o u s  a c t ;  c o n s e q u e n t ly  the l a t t e r  
must take  p la c e  a t  some moment o f  the p r o g r e s s  o f  the 
form er .  . . .

During the war, then ,  which su c c e e d s  the changing o f  the 
e l e c t ,  the o n ly  w i t n e s s e s  f o r  Jeh o vah  which w i l l  be l e f t  on 
the e a r t h ,  w i l l  be the J e w s ,  and a prom ise  i s  s t i l l  to them 
t h a t  they  s h a l l  be brought out o f  a l l  t r o u b l e ,  and 
r e - e s t a b l i s h  in t h e i r  own la n d ;  and t h a t  a t  the v e r y  moment 
o f  t h e i r  g r e a t e s t  s t r a i t ,  the Lord s h a l l  m a n i f e s t  h im s e l f  on 
t h e i r  b e h a l f .  Thus the appearance  o f  the Lord to r a i s e  h is  
s a i n t s ,  and h i s  m a n i f e s t a t i o n  a g a i n ,  in o rd e r  to  save  h is  
n a t i o n a l  I s r a e l ,  seem to be d i s t a n t  from each o th er  by a l l  
t h a t  p e r io d  occupied  by the war o f  Armageddon, du r ing  which 
time the Lord may be, though on e a r t h ,  y e t  i n v i s i b l e  to a l l

15
but h i s  r i s e n  s a i n t s .
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This a l l  shows v e r y  c l e a r l y  that the full-blown tradition of 

modern p h i l o - J u d a i s m  w i t h i n  E v a n g e l i c a l  P r o t e s t a n t i s m  g o e s  b a c k  a t

l e a s t  to  1 8 2 8 .  F o r t u n a t e l y ,  i t  h a s  b e e n  r e s p o n s i b l e  f o r  a  s y m p a t h y

towards the Je w s  among E n g l i s h - s p e a k in g  C h r i s t i a n  conservatives 

which, in a l l  p r o b a b i l i t y ,  has helped g r e a t l y  
to blunt the extreme

a n t i - se m it i s m  which has a f f e c t e d  other p a r t s
 of Christendom so

s e r i o u s l y  in  the n in e te e n th  and twentiet h  
c e n t u r i e s .  Y e t  i t  h a s  h a d 

i t s  n e g a t i v e  s i d e ,  to o .  Often it has led to the unwarranted
 

sp e c u la t io n  o f  a p o c a l y p t i c  d a t e - s e t t i n g  as with the M i l l e r i t e s ,  

A d ven t is t s  and J e h o v a h ' s  W itn esses .  Sometimes i t  has brought about

a q u i e t i s t  r e t r e a t  from s o c i a l  i s s u e s or, 
m o r e  r e c e n t l y ,  t o

involvement in  r i g h t - w in g  p o l i t i c s  in the s t y l e  of  the Moral 

M a jo r i ty ,  a R io s  Mont in  Guatemala or a Ronald Reagan in the white 

House. And c u r i o u s l y ,  i t  has led to a r e a l l y  strange prevers ion  of 

the Je w is h  and C h r i s t i a n  t r a d i t i o n s  in the a t t i t u d e  of  former 

American s e c r e t a r y  o f  the I n t e r i o r  James Watt: " i f  j e s u s  i s  coming

to take us home soon, th ere  i s  no p a r t i c u l a r l y  good reason to 

preserve  the en v iron m en t . "  Furthermore, C h r i s t  can r e s t o re  i t  

anyway. But even more s e r i o u s l y ,  i t  has f r e q u e n t ly  g iven to 

Anglo-Saxon P r o t e s t a n t  C h r i s t i a n i t y  a s t r a n g e ly  l e g a l i s t i c ,  Jew ish  

cast  out o f  harmony with the s p i r i t  o f  p r im i t iv e  C h r i s t i a n i t y  

i t s e l f .  And f i n a l l y ,  a l l  too o f ten  as with the "Lovers  of  I s r a e l , "  

i t  has caused  C h r i s t i a n  d i s p e n s a t i o n a l i s t s  to take a p o l i t i c a l  

p o s i t io n  tow ards  the modern s t a t e  o f  I s r a e l  which i s  a l to g e th e r  too 

lacking in  moral d i s c r i m i n a t i o n .  Their  motto f re q u e n t ly  seems to be 

" I s r a e l ,  r i g h t  or wrong. But s t i l l  God's p eo p le . "
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