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ABSTRACT

The

fundamentalist

movement, which became prominent in North

America during the 1920s and 1930s, has often been depicted by scholars as
a populist reaction against urbanism, industrialism, immigration, and modern
thought.

Undoubtedly

those

elements

contributed

to

the

fundamentalism, but fundamentalism must be seen against the
background of intellectual and

ecclesiastical history.

rise

of

broader

Building on the

previous works of Ernest R. Sandeen, Bruce Shelley, and George Marsden
this

study

finds

the

roots

of

fundamentalism

in eighteenth-

and

nineteenth-century schismatic movements—Quietism, the Plymouth Brethren,
K e s w i c k h o l i n e s s , the S a l v a t i o n Army, B r i t i s h - I s r a e l i s m ,
pentecostalism—which
similarities

to

had

earlier

structural,

medieval

intellectual,

heresies.

The

and

and

behavioural

leaders

of

the

above-mentioned s c h i s m a t i c movements and the twentieth-century
fundamentalist

leaders did not

accept

ecclesiastical authority.

medieval heretics they were often charismatic individuals who

Like

promoted

popular theologies whose major emphases were not part of the creeds of
established Protestant churches.

Even though fundamentalists had

a

self-perception of being conservatives, they were far more radical than
nineteenth-century theological conservatives.
The fundamentalists, to use a phrase used by John Maynard Keynes,

iii
operated in an "intellectual underworld."

Fundamentalism was dominated by

a dualist theologyi which was influenced by the views of the second-century
heretic

Marcion,

who

over-emphasized

Pauline

theology

and rejected

the Old Testament, and the third-century heretic Mani, who mixed aspects of
Zoroastrianism, Buddhism) and Marcionite Christianity.
fundamentalists even linked themselves

Some of the

with the medieval

Cathars or

Albigensians and other dualists who were neo-Manichaeans. Fundamentalism
can therefore be called neo-Manichaean because of its dualistic theology.
Satan

was seen

as a real personality who could possess individuals

physically, control the weather, and cause accidents. Minor incidents were
seen

in cosmic

proportions.

Fundamentalists

often denied the human

personality and sexuality, but those suppressed
e x p r e s s i o n i n b i z a r r e ways.
fundamentalists
behaviour.

contributed

elements often found

The n e o - M a n i c h a e n views of the

to conspiracy

Other features of fundamentalism,

theories

and schismatic

such as premillenniah'sm,

separatism, and pentecostalism, had their antecedents in the thinking and
behaviour of another second-century heretic, Montanus.
Fundamentalist leaders were most often "new" men and women. Often
they lacked the usual credentials possessed by members of the clergy;
usually they did not have university and seminary educations, and frequently
they came from family backgrounds where organized religion did not play a
great

role.

Lacking

ties

with

the religious

"establishment," the

fundamentalists, in their contest with "modernism," frequently turned to
popular theology, which had been influenced by medieval heresies. The ideas
from this "intellectual underworld" became the controlling features of their
theologies.

iv
This dissertation examines the intellectual development, careers,
theologies, and ideologies of eight Canadian religious sectarians: A.B.
Simpson, P.W. Philpott, Aimee Semple
Aberhart,

McPherson,

T.T. Shields, William

Clem Davies, L.E. Maxwell, and Oswald J. Smith. The ideas of

t h e s e s e c t a r i a n s demonstrate the i n t e l l e c t u a l heterodoxy which
characterized fundamentalism.

The Keswick holiness movement, the most

neo-Manichaean of the networks, seems to have been the largest and had
the greatest influence.
Fundamentalist leaders were extremely authoritarian. By breaking
their followers away from established institutions and forms of thought, the
leaders of fundamentalism created a new sub-culture which had a great
psychological hold over its adherents. Through their creative use of the
modern media and unusual ideas these sectarians were able to attract many
away from the mainline churches which had become quite secularized through
their promotion of the "national gospel." Simpson, McPherson, Maxwell, and
Smith built religious "empires" which had an international influence. Of the
eight sectarians studied all, but Aberhart and Davies, had a great impact
upon American fundamentalism.
Fundamentalism was more than a conservative reaction to modernism!
it was a different religion from mainline Christianity. Its ecclesiology,
eschatology, hermeneutics, forms of worship, music, and architecture were
quite divergent from what had characterized Protestantism.
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INTRODUCTION

The fifty-year period covering the last quarter of the nineteenth and
the first quarter of the twentieth centuries was a period of great cultural,
social, and intellectual change.
introduced

The Second Industrial Revolution had

new technologies which radically transformed the shape of

transportation and communication.

Iron-hulled steam ships, railroads,

automobiles, and airplanes reduced the size of the globe.
telegraphy,

trans-Atlantic cables, telephones,

The invention of

and radio

broadcasting

created instant communication. Not since Gutenberg had there been such a
rapid spread of knowledge.
The increasing industrialization and urbanization which accompanied
these developments radically transformed the shape of society. Progress
and individualism were slogans of that period which has been described as
the "gilded age."

1

However, it was not a golden period for the average man.

As giant corporations swallowed up smaller firms, workers had less and less
control over their own lives.

The doctrines of Marx, the evolutionary

concepts of Darwin, and the sexual theories of Freud also revolutionized
thought. The intellectual crisis resulting from these new ideas and the pace
at which history was moving created great stresses in the societies of

North America and Europe. Those who could not or would not adapt to the
new ideas and institutions because of lack of education or opportunity
turned their backs on modernity (but not necessarily on technology) and
2
sought refuge in their perceptions of the past.

As Peter Viereck has
3

noted, the conservative has often had a distorted sense of past history.
Following the devastation of World War I, which did much to destroy
the hopes of liberalismi Protestant religious institutions in North America
were t o r n a s u n d e r by a t h e o l o g i c a l c i v i l war known a s the
modernist/fundamentalist

controversy.

Fundamentalists

tried to remove

new and liberal thought from the churchesj colleges, and seminaries. Many
fundamentalists linked

liberalism

with all of society's ills: urbanism,

secularism, and big business. Those who held to conservative views during
this troubled period often felt that they were unable to control their own
lives.
As the modernist/fundamentalist controversy was being defined, the
reluctant fundamentalist, J. Gresham Machen, professor of New Testament
at Princeton Theological Seminary, in 1923 described liberalism or modernism
as "a totally diverse type of religious faith," a non-redemptive religion,"
which "makes use of traditional Christian

terminology" but lacks its

4
content.

He added, "that despite the liberal use of traditional phraseology

modern liberalism not only is a different religion from Christianity but
<belonged> in a totally different class of religions.
On the other hand, the liberal Christian Century noted in 1924:
Christianity according to fundamentalism is one
religion, and Christianity according to modernism is
another. There is a clash here as profound and grim as
between Christianity and Confucianism.
The God of
fundamentalism is gne God, and the God of the
modernist is another.

-3-

Thus the battle lines were drawn and popular religion became polarized with
both extremes, the fundamentalists and the modernists, each anathematizing
the other, each describing the other as a new heretical religion. Those who
existed between those camps were often overlooked by the participants and
by subsequent historians.
Robert T. Handy has identified at least five distinct groups existing
at that time: modernists, evangelical liberals, evangelical conservatives,
strict conservatives, and fundamentalists.''

The fundamentalists usually

posed as theological conservatives, but they were often religious radicals
who lacked standard university and seminary educations.
Many of the fundamentalist leaders had been raised in homes where
organized

religion

denominational

had

loyalties.

never

been

important.

Thus

In place of standard

they

lacked

theologies they often

inadvertently substituted ideas from various medieval heresies (Donatism,
Marcionism, Montanism, Gnosticism, and Manichaeism) and presented them as
their orthodoxies. Some of the fundamentalist sects such as the Plymouth
Brethren and William Aberhart and his religious followers indeed identified
some of the medieval heretics as their spiritual mentors.
The constellation of ideas which characterized fundamentalism can
best be described as an "intellectual underworld."

John Maynard Keynes

used the term "underworld" to describe the ideas of the economic "heretics"
q
of his own day.

v

Like medieval heretics the fundamentalists rejected the

established denominations and substituted other theologies. Many of the
fundamentalists became ecclesiastical "outlaws."

Most of the ideas which

the fundamentalists emphasized (dispensationalism, the secret Rapture,
Keswick holiness, pentecostalism, British-Israelism, and biblical inerrancy)

-4had never been part of the historic creeds of Christendom and were often
extra-biblical. Not only did the fundamentalists attack the modernists but
they also lashed out at the "false cults" of the Mormonsi Jehovah's
Witnesses, and Seventh-Day Adventists.

However, the fundamentalists

often shared many behavioural and theological characteristics with those
sectarian groups.
Recently, Oxford
fundamentalism,

t h e o l o g i a n James B a r r h a s d e s c r i b e d

and by extension, new evangelicalism, as a "pathological

condition of Christianity"—a religion of fear built on an inconsistent,
indefensible doctrine of biblical inerrancy.^

The fundamentalists' world

view was generally dominated by conspiracy theories and they taught an
antinomian ethical system which generally avoided the social implications of
Christianity.
Conspiracy theories were attractive to fundamentalists because they
soothed their own feelings of failure.

They saw their plight in grandiose

proportions! they were pawns in a cosmic chess game between the forces of
good and evil. Often they blamed their problems on the Devil. Their concept
of the Devil went beyond the Bible and depended more upon popular theology
which had been influenced by Manichaeism, a third century heresy which had
originated in Persia. Manichaeism in its various forms was characterized by
a dualist theology: good versus evil, God versus Satan, light
darkness, spirit versus flesh, etc.

versus

While not accepting all of Manichaen

theology, fundamentalists functioned very similarly.

They often adopted

ascetic lives in their attempts to fight "the world, the flesh, and the Devil."
By using the Devil as a scapegoat fundamentalists were able to avoid owning
their own responsibilities and failures.

This form of neo-Manichaeism

became attractive to many frustrated conservatives

in the twentieth

century.
Even at that time, when fundamentalists were painting themselves as
orthodox, they were seen as something new by the theological conservatives
at Princeton Theological Seminary, Concordia Seminary, Northern Baptist
Seminary
Kentucky.
was

in Chicago,
11

Southern

Baptist

Seminary

in Louisville,

The conservative theologian Benjamin B. War field at Princeton

largely responsible

inerrancy,

and

for the fundamentalists' doctrine

yet he r e j e c t e d their perfectionism,

of biblical

pentecostalism,

dispensationalism, premillennialism, and revivalism as heresies. ^
1

At the same time, theological liberals were trying to accommodate
their Christianity to modern thought, but the more radical modernists
r e j e c t e d theology for s p i r i t u a l i s m , pseudo-science, metaphysics,
pop-psychology, and socialism. Ramsay Cook has shown how the modernists,
in their rejection of dogma, fostered the growth of a secularized society,

13
instead of creating the Kingdom of God.
However, for all of their ideological differences, the fundamentalists
and the modernists had much in common. Many of their leaders had left the
major denominations of their own
insubordination

or heresy.

accord or had been defrocked for

Between World War I and World War II both

fundamentalists and modernists created a multitude of new religious sects
and

c u l t s which had e c c l e s i o l o g i e s , e s c h a t o l o g i e s ,

historiographies, hymns, liturgies, philosophies

hermeneutics,

of missions, and church

architecture different from what had characterized

Catholic, Lutheran,

Reformed, and even Wesleyan forms of Christianity.
While fundamentalists in North America were rejecting much of the

thought

and

the institutions

of Christendom,

similarly

Europe

was

experiencing the rise of various forms of fascism. Standard epistemologies
and religious views were being challenged and scapegoats found. In Germany
14
the pagan religions of the past were resurrected by Wagner and the Nazis.
The Jews were blamed for the world's problems.
Both reactions, fundamentalism and fascism, were authoritarian,
backward-looking, popularly-based movements led by highly individualistic,
highly

creative,

but poorly-educated

"new"

men

who

used

the new

communication media of radio broadcasting and advertising very effectively
in their seizure of power and their promotion of themselves. Just as the use
of the printing

press facilitated

the rise of new

sects during the

Reformation, so did radio and television in the twentieth century.
The kind of religious leadership exercised by these fundamentalist
leaders was peculiar to North America? similar kinds of religious empires did
not emerge in twentieth-century Europe because of the existence of state
churches

and a more defined social structure.

The closest European

manifestation of similar charismatic leadership was found in the fascist
movements.

Indeed some un-named fundamentalists in Germany, who were

visited by Oswald J. Smith in 1936, were part of the "German" Christian
movement which supported H i t l e r . ^ A number of American fundamentalists,
including some in this study, were admirers of Hitler and Mussolini (prior to
World War II) because they were fascinated by, and obsessed with, power.
Fundamentalism and fascism both grew out of the social and economic
malaise of World War 15 both movements rejected established institutions and
ways of thinking.
Fundamentalist publishers far surpassed the denominational presses

-7in their production of religious literature during the period from 1870 to
1950, as they still do. This study surveys a large proportion of that popular
religious literature.
An

interesting

fundamentalism.

historiographical

situation

exists

in regard to

There has been much written about American fundamen-

talism, but less about American liberalism and the social gospel. Canadian
church history is still at a very early stage! most of what has been written
has dealt with church union and the social gospel.
highly parochial.

16

Much of it has been

Fundamentalism has not received much attention.

Biographies of the sectarian leaders have been mostly

hagiography.

Academic studies of religious sectarianism have been largely confined to the
sociological approaches of S.D. Clark and W.E. Mann who used the frontier
thesis and the church/sect theory to explain the phenomenon. ^
1

William

Aberhart has been the most studied of Canadian religious sectarians, but he
had a very small impact on Canadian and American fundamentalism. More
knowledge of Canada's fundamentalists is greatly needed.
This dissertation attempts to fill part of that historiographical void.
It is a study of the personalities, the leadership styles, and the intellectual
world

Lf

Canada's

leading

fundamentalists

who

rejected

mainline

Christianity and its theology during the early to mid-twentieth century.
Because most of the fundamentalist leaders were so highly individualistic
this study treats them and their ideas in a biographical format which
explores their backgrounds, their education, the development of their ideas,
and their religious careers. It examines their responses and reactions to
the major issues and events of the first half of the twentieth century.
George H. Williams' exhaustive study of the radical reformers of the

-818

sixteenth century
provided the initial idea for this study. Several studies
in Canadian intellectual history have also served as models: Carl Berger's
Sense of Power: Studies in the Ideas of Canadian Imperialism!

1 8 6 7 - 1 9 1 4i

S.E.D. Shortt's Search for an Ideal: Six Canadian Intellectuals and Their
Convictions in the Age of Transition!

139Q-193Q,

and Ramsay Cook's, The
19

Regenerators: Social Criticism in late Victorian English Canada.
study might also be considered

as a Canadian equivalent

This

to C. Allyn

20

Russell's, Voices of American Fundamentalism,

but with more attention

paid to the history of ideas. It also explores the intellectual underworld,
which characterized grass-roots fundamentalism, in greater detail than
21

George Marsden's Fundamentalism and American Culture.

The definition of
22

fundamentalism, with which Ernest R. Sandeen's Roots of Fundamentalism,
and George Marsden's study have struggled, will also be further refined.
Popular religion in Canada has often been assumed to have been
highly influenced by religion in the United States.

It has, but Canadians

have also gone to the United States and established sects and cults there
and played a significant role in the modernist/fundamentalist

controversy.

The intellectual flow across the border has been both ways.
Chapter
modernism and

One

traces

the

historiography

of

fundamentalism

and

shows it to have been an authoritarian reaction to the

rapidly-changing

social and

economic situation which accompanied

the

Second Industrial Revolution.
Chapter Two examines the intellectual underworld of popular religion
in Europe and the United States which formed the basis of fundamentalism.
Most of the ideas which characterized popular fundamentalism were not part
of the official creeds of any mainline Christian denomination. Those ideas

-9-

were:

Plymouth

self-deprecatory

Brethren

mysticism

dispensationalism,

neo-Manichaeism,

the

of Madame Guyon upon which the Keswick

holiness movement was based, the esoteric theories of British-Israelism, the
neo-scholasticism of the Princeton theology, the "celebrity" religion of the
Salvation Army, and the "democratic" attitudes of American revivalism.
Chapter

Three

Confederation in 1867.

examines

religious

life

in

Canada

following

Church life became very much attached to nation

building and resulted in the creation of the United Church of Canada in 1925.
However, the great emphasis placed by the Methodist

and

Presbyterian

churches on nationalism, prohibition, church union, and the social gospel led
to a de-emphasis on the transcendent aspects of religion. This created a
spiritual vacuum which the fundamentalists

quickly filled through their

skillful use of radio broadcasting, religious drama, and lay education.
Chapter Four is the first major biographical study.

It outlines the

career and ideas of A.B. Simpson, the Canadian-born Presbyterian minister
who

became founder of the Christian and Missionary Alliance.

In Simpson

can be found almost all of the sectarian features which later characterized
fundamentalism. Most of the other sectarians studied below were influenced
by his thought.
Chapter Five examines the career of Peter W. Philpott, an early
leader in the Salvation Army. In 1392 Philpott led a schismatic group out of
the Salvation Army, then became ordained

by Simpson's Christian and

Missionary Alliance. Within a short time Philpott established an independent
Gospel Tabernacle in Hamilton. During the 1920s he was a major Canadian
figure in the fundamentalist movement. He became the minister of Moody
Memorial Church in Chicago and the Church of the Open Door, which was part

-10of the Bible Institute of Los Angeles. Then, for the next twenty-six years
his ministry was carried on across North America. He was responsible for
establishing the Associated Gospel Churches sect in Canada.
Chapter Six deals with Aimee Semple McPhersoni the Canadian farm
girl who

established

an international religious empire centred in Los

Angeles. Her energy, promotional gimmicks, and scandals made her, at the
time, one of the most newsworthy women in North America.
Chapter Seven examines the life of the Reverend T.T. Shields, the
self-appointed Baptist "pope" who
Canada and the United States.

disrupted Baptist church life in both
Shields became a rabid anti-Catholic,

founded the Protestant League, and organized the Protestant Party during
World War II.
Chapter Eight discusses the activities of William Aberhart, the
Calgary-centered high school principal and radio evangelist who created the
world's first Social Credit government in Alberta in 1935. In doing so, he
moved from dispensational premillennial fundamentalism into a type of
modernistic post-millennial social gospel. He came close to establishing a
fascist regime.
Chapter Nine focuses on the career of Clem Davies, a British-born
Methodist who
States.

worked with that denomination in Canada and the United

Davies was

a committed modernist and was

expelled from the

Methodist Church in Victoria, B.C. in 1924, after which he formed his own
cult, the Victoria City Temple which mixed elements of the social gospel,
racism, spiritualism, Christian Science, and New Thought. Later he formed
another cult which adopted a form of fundamentalism emphasizing prophecy,
British-Israelism, and faith healing.

Chapter Ten

examines the activities of the Rev.

Kansas-born pietist who

L.E. Maxwell* a

founded Prairie Bible Institute at Three Hillsi

Alberta, which became the largest institution of its type in North America,
and which drew the majority of its students from the United States. In that
atmospherei which resembled a Protestant monastery, Maxwell trained many
of the fundamentalist missionaries

who

left North America for foreign

assignments.
Chapter Eleven is the story of the Rev. Oswald J. Smith, a restless
individual who moved through a series of churches and sects in Canada and
the United States until he formed his own
Church in Toronto in 1928.

authoritarian sect, the Peoples

Using that church as his base Smith gained a

wide reputation as an international evangelist, hymn writer, and promoter of
foreign missions. Billy Graham has credited Smith as being one of the major
influences on his life.
In conclusion, Chapter Twelve agrees with C. Allyn Russell that it is
very difficult to find a theological stereotype among the fundamentalist
leaders.

They represented a great

variety of ideas and

theological

systems. All of them were influenced by and perpetuated the intellectual
u n d e r w o r l d of popular t h e o l o g y which had

been i n f l u e n c e d

by

neo-Manichaeism. All of these leaders were also involved in a quest for
personal power? they could even switch to the other theological extreme as
did Aberhart and Davies. As eccentrics, their theologies were often moulded
by their personalities. The more militant and dogmatic movements, founded
by Shields and
actually

now

Aberhart, have had
diminishing.

fundamentalists, who

The

the least numerical growth and
organizations

of

the

more

are

mystical

were influenced by A.B. Simpson, have continued to

-12grow and have created what George Marsden has called the "evangelical
denomination."
An Epilogue makes comparisons between past fundamentalist leaders
and the current state of fundamentalism in the 1980s.

Fundamentalism

continues to be authoritarian) led by poorly educated "new" men and women.
The recent financial and sexual scandals of the American televangelists
reinforce what has been said about the intellectual underworld) the empire
building,

and

the

lack

of

accountability

which

has

characterized

fundamentalist leadership.
Primary research for this study was based upon the published works
of the above sectarians, their correspondence (when available), church
records, archival collections, their newspaper advertisements, and press
coverage of their meetings and controversies.

Personal interviews were

conducted with two of the major subjects, L.E. Maxwell and Oswald J. Smith.
Professor Richard Allen of McMaster University first encouraged this
topic as a thesis project. The dissertation was later guided by Professors
Margaret Prang, John Conway, and N. Keith Clifford of the University of
British Columbia.

Financial assistance for this project came from several

sources: an Explorations Grant from the Canada Council in 1980 assisted in
the research on William Aberhart as did a travel grant from the Canadian
Plains Study Center in Regina.

Another travel grant, from the Macmillan

Fund of the Vancouver School of Theology, helped cover the cost of research
in California on P.W. Philpott, Clem Davies, and Aimee Semple McPherson.
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CHAPTER ONE

THE HISTORIOGRAPHY OF FUNDAMENTALISM

Following World War One? fundamentalists, who were aggressive,
intransigent, and "certain that they had the whole truth and their opponents
had none,"^ sought to control their denominations, theological seminaries,
.colleges, and foreign mission societies, and were prepared to oust anyone
who differed with them. When they were not successful in having their own
way, many

fundamentalists

withdrew

and formed their

own

churches,

academic institutions, and missionary organizations.
The fundamentalists posed as theological conservatives, defending
the "old time religion" and the "faith once delivered unto the saints,"
whereas in reality, they had created a new religion markedly different from
Reformed theology and even nineteenth century American revivalism, and had
more in common with ancient and medieval heresies. Fundamentalism was a
religion

characterized by highly

authoritarian, who

built

their

individualistic

theologies around

leaders, most
their

often

own eccentric

personalities.
The fundamentalists carried on a "holy war" against the modernists.
The term modernist had arisen within Roman Catholicism and identified those

-14who rejected the newly-proclaimed doctrine of papal infallibility and desired
to liberalize Catholic theology.

Liberal Protestants adopted the term to

describe their use of the new physical and social sciences.
Mathewsi a modernist Baptist teaching

Shailer

at the University of Chicago

I

described modernism as "the use of scientific, historical, and social method
in understanding and applying evangelical Christianity to the needs of living
persons."
Often the terms liberalism and modernism were used interchangeably
by friends and foes alike, but as William R. Hutchison has shown, they were
q

two distinct traditions which sometimes overlapped.

-

Liberalism, as the

heir of the Enlightenment, had a positive view of man and was characterized
by pluralism and rationalism. Liberalism had many expressions ranging from
Unitarianism to a simple willingness to allow differences cf opinion to exist
within

denominational

settings.

Mathews, who

was

a

conservative

modernist, felt that liberalism tended "toward the emphasis of intellectual

4
belief and the criticism and repudiation of doctrines per se,"
was more of an attitude? modernism

was a methodology.

Liberalism
To most

fundamentalists the arch-heretic was the popular liberal Baptist preacher,
Harry Emerson Fosdick, who emphasized modernist thought.^
Modernism

has been

described

by Hutchison

as a

conscious

adaptation of religious ideas to modern culture, with God being seen as
immanent in human cultural development, which was progressing towards the
realization of the Kingdom of God.

Sociology often replaced theology as the

"queen of the sciences" and the modernist definition of science sometimes
included the intellectual periphery:

Christian Science,

quack medicine,

chiropractic medicine, "pop" psychology, and occasionally, spiritualism.

6

During the mid-1930s Fosdick was forced to admit that modernism had been
too

accommodating

to

the

surrounding

culture.

In

his

sermon,

"A

Fundamentalist Sermon by a Modernist Preacher," he noted the religious
shallowness of much modernist thought which was not serving as an anchor
in difficult times:
...in comparison with the candor and fearlessness with
which the old-time Christianity faced these facts, our
superficial modernism, with its sing-song from Coue
that every day, in every way, we are getting better and
better, sounds soft and lush and sentimental.
The term "fundamentalist" was coined in 1920 by Curtis Lee Laws, the
editor of the

Baptist

fundamentalist

as

one

publication, Watchman-Examiner.
who

was

ready

to do

He

defined

"battle royal" for

a
the

fundamentals of the faith. The mission of the fundamentalists was to get
control of the churches away from the "rationalists," a term he used for the
q
liberals and modernists.""
In coining the term "fundamentalist," Laws also had in mind a series
of

twelve paperback books called The

between 1910 and 1915.

Fundamentals, which appeared

These books held certain doctrines to be sine qua

non to the Christian faith: the inerrancy of the Scriptures, the Trinity, the
virgin

birth

of

Jesus,

the

substitutionary

atonement, and

Christ's

resurrection. The Fundamentals, each about the size of a Readers' Digest,
were financed by two California oil millionaires, and were sent to "every
pastor, evangelist, missionary, theological professor, theological student,
Sunday School superintentent, Y.M.C.A. and Y.W.C.A secretary in the English
q
speaking world."" Their editors hoped that the 3,000,000 distributed copies
would stem the rising tide of theological liberalism, and the waves of
sects and

new

cults such as the Seventh-Day Adventists, Christian Science,

Mormons, and the International Bible Students (Jehovah's Witnesses), who
were introducing extra-biblical authorities and doctrines.
The

Fundamentals represented

conservative

The authors of

members of the Protestant

community from the United States, Canada, and Great Britain, but among the
contributors,

Presbyterians

were

over-represented.

It is thus not

s u r p r i s i n g that The Fundamentals were d o c t r i n a l l y oriented and
conservative in tone,

10

but some of the articles allowed certain liberality

of thought on biblical criticism and theistic evolution.^

It is important to

note that many of the contributors were members of what will be called the
intellectual underworld of fundamentalism', they were dispensationalists and
followers of Keswick holiness. The selection by Jessie Penn-Lewis, the only
female contributor, written about Satan was markedly Manichaean in its
emphasis.^ In spite of its orthodox pretensions, the series received little
13
academic attention, even from the conservative theological journals.
Fundamentalism, which we are about to describe, was not so much a
matter of doctrine, but rather of attitude, a mind-set which was influenced
by a whole constellation of ideas and attitudes which became increasingly
authoritarian. Many of the leaders of fundamentalism deliberately created
theological controversies as a cloak for the promotion of their own personal
power

and the doctrinal peculiarities of dispensationalism,

neo-Mani14

chaeism, British-Israelism, Keswick holiness, or pentecostalisrn.

These

views were hardly orthodoxy.
Fundamentalism went through several stages or generations.

Even

so, at any given time between 1870 and 1950, all phases were concurrent,
with

some of t h e more r a d i c a l a s p e c t s t o be f o u n d in t h e

proto-fundamentalists

such as D.L. Moody and A.B. Simpson.

George

Marsden has noted four phases of fundamentalism, the first extending from
1870

to

1918,

15

Many of

the

authors

of

The

Fundamentals were

theologically conservative, denominationally loyal churchmen who had taken
university and seminary training. Following World War I a new generation of
fundamentalist leaders emerged; they were less educated, often trained only
at Bible Institutes, and they had weaker denominational loyalties.

They

struggled to control the denominations, theological schools, and mission
boards.

Because of the conflict over the new

ideologies most Protestant

denominations became divided into rival camps.

16

After 1925 the fundamentalist movement was characterized by those
who

withdrew from the denominations and formed their own

religious empires.

That

third

generation

sects and

of fundamentalists became

increasingly militant in their refusal to compromise. Theirs was a religious
totalitarianism which allowed little latitude of thought

and

behaviour.

These powerful and very dynamic leaders were often non-denominational or
anti-denominational and created a new

counter-culture with their Bible

Institutes whose theological fare was usually dispensationalism and Keswick
holiness. ^ They also established new magazines and publishing companies,
1

and

were in the forefront

broadcasting.

They

self-advertisers. The

were

of the new
very

movement had

though its leaders often paraded

communications medium: radio

skillful

advertisers and

unashamed

a marked anti-intellectualism even
honorary

doctorates.

They

called

theological seminaries "cemeteries" and parodied St. Paul: "I have finished
18
my

course, I have got my degree, I have lost my faith."

It is these

fundamentalist leaders, who flourished between 1925 and 1950, which this
dissertation addresses particularly.

A fourth phase of fundamentalism emerged in the late 1940s when
neo-fundamentalists or self-styled evangelicals? such as Carl F.H. Henry)
19
Edward J. Carnell) and Bernard Ramm at Fuller Theological Seminary)
rejected the separatism) lack of social concern and anti-intellectualism of
their brethren) who

were usually associated with the radical right in

politics.^ All of the above phases of fundamentalism have continued to the
21
present day.
/ Ernest R. Sandeen notes

that fundamentalism has

had

a poor

22
historiography.
Stewart

Early students of the fundamentalist controversy such as

G. Cole and Norman F, Furniss interpret fundamentalism as a

revival of conservative Protestantism.

Following H. Richard Niebuhr they

see it as a manifestation of southern pre-industrial rural opposition to
23
northern industrial bourgeois

life?

in other words) a revolt against

modernity.
Sandeen argues against that identification by noting the bitter
schisms over fundamentalism and

modernism which had
24

churches of the northern urban cities.

occurred in the

He suggests that fundamentalism

had existed long before the fundamentalist controversy of the 1920s and had
had its roots in two nineteenth-century theological movements. One

was

premillennial dispensationalism) invented in the 1830s by the Plymouth
Brethren sect) who solved biblical difficulties by dividing the Bible up into
various sections applicable to various peoples and time periods) and

who

stressed the return of Christ before the establishment of the millennium—a
literal thousand-year reign of peace on earth. The other was a particular
belief in biblical inspiration and inerrancy which was taught at Princeton
Theological Seminary. Sandeen claims that fundamentalism was born from a

mixed

marriage

of

dispensationalism

and

the

Princeton

theology.

Fundamentalism inherited from its dispensational parent a radical critique
of the churches and a method of biblical interpretation which was far from
conservative.'""'

Their other -worldliness was

r e i n f o r c e d by the

anti-reformist attitudes of Princeton Calvinism. For the most parti Sandeen
sees fundamentalism as millenarianism renamed. "^
4

Sandeen's seminal study of the roots of fundamentalism stimulated
many other scholars. Milton Rudnick, in studying his own
Lutheran denomination, concludes that it was

Missouri Synod

a conservative body which

remained virtually untouched by fundamentalism. Although Missouri Synod
Lutherans were sympathetic to some aspects

of fundamentalism, they

retained their own identity by means of a strong bureaucracy and the use of
officially-approved literature in their churches. They also tried to attract
fundamentalists

by offering their own

denomination as a

conservative

alternative to modernism/"^
Sandeen's equation of fundamentalism with premillennialism, however,
is challenged by others who believe that equating it with millenarianism is
too simplistic. "Leroy Moore, Jr. finds a number of fundamentalists who were
28
not premillennialists. "

The range of diversity within the fundamentalist

movement is further demonstrated by C. Allyn Russell's biographical study of
seven American fundamentalists who rose to fame in the 1920s; he finds no
29
common theological stereotype.
George M. M a r s d e n a l s o . h a s

d i f f i c u l t i e s with Sandeen's

interpretation. While noting that Sandeen has made a valuable contribution
to our understanding

of fundamentalism by seeing it as an intellectual

movement with deeper theological routes than previously realized, he argues

-20that Sandeen overlooked other important religious and cultural rootsi such
as pietism, revivalism, the holiness movement] Americanism, and a scientific
view employing Baconian methodology which stressed classification of facts,
but avoided speculative hypotheses.^

When fundamentalists combined

Baconism with "Scottish Common Sense Realism," their intellectual system
became quite removed from twentieth-century scientific
Marsden defines fundamentalism

approaches.^

1

as militantly anti-modernist Protestant

evangelicalism, but not necessarily premillennial.

In a nutshell, Marsden

views fundamentalism as a sub-species of nineteenth-century revivalism.^*"
While Marsden's i n t e r p r e t a t i o n has a g a i n broadened our
understanding
definition

of

fundamentalism,

of fundamentalism.

ecclesiologies and

certain

weaknesses

remain

in his

There were marked differences in the

eschatologies of nineteenth-century revivalists

twentieth-century fundamentalists.

Timothy L. Smith's classic

and

study,

Revivalism and Social Reform, notes that the majority of nineteenth-century
revivalists were post-millennialists and were on the forefront of social
reform.

As abolitionists, feminists, and prohibitionists they were the
3q

forerunners of the social gospel movement. "
observes

that

many

nineteenth-century

Donald

revivalists

W. Dayton also
demanded

racial

34

integration, Amerindian rights and international peace.

After the Civil

War those emphases changed. Following on a theme developed by Timothy L.
Smith, sociologist David 0. Moberg indicates that the rejection of social
reform

by revivalists came after Dw'ight L. Moody was

influenced by

35

premillennialism.

Whereas r e v i v a l i s t s before Moody had been

predominantly post-millennial and reformist, revivalists after Moody were
predominantly

premillennial

and

anti-reformist.

Revivalism

became

-21other-worldly, that is, it moved its focus from this world to the next. It is
here that Sandeen's thesis is stronger
dispensationalism was

than Marsden's?

prernillennial

dominated by social and religious pessimism. When

bonded with the anti-reformist "Old School" Presbyterianism of Princeton,
anti-reform

b e c a m e the

dominant s o c i a l expression

of most

36
fundamentalists.
Another problem with Marsden's study is that he does not deal with
fundamentalism directly; he approaches it by means of modern evangelicalism. He admits as much in the introduction to his book, Fundamentalism and
American

Culture

whose

subtitle. The

Shaping

of

Twentieth-Century

Evangelicalism, 1870-1925, would have been a more appropriate title.
...in this study we are not looking for the roots of the
separatist and empire building evangelists who call
t h e m s e l v e s " f u n d a m e n t a l i s t s " today, but more
importantly we are concerned with the background of
the wider coalition of contemporary evangelicals whose
common identity is substantially grounded in the
fundamentalist experience of an earlier era. As the
subtitle suggests, the fundamentalist experience was a
major f a c t o r in s h a p i n g
twentieth-century
evangelicalism; though as the subsequent analysis
should make clear, evangelicalism is ap,_plder tradition
that has been shaped by other factors."
Only in his epilogue does Marsden really address the essential
characteristics

of

fundamentalism—the

separatist and

empire-building

evangelists who flourished between 1925 and 1950: William Bell Riley, Gerald
B. Winrod, Carl Mclntire, Bob
McPherson,

Oswald

J.

Smith,

Jones Sr., Frank Norn's, Aimee Semple
and

T.T.

Shields

who

replaced

the

denominationally-oriented leaders. Often their new organizations were rent
by schism as they exerted their authoritarian leadership and adopted new
ideologies.
While praising Marsden's study Timothy L. Smith criticizes it for

-22leaving the impression that fundamentalism became the dominant evangelical
anti-modernist

response.

Smith

found

vast

numbers

of theological

conservatives among the Mennonites the Disciples of Christ, the Christian
t

Reformed Church, the Southern Baptists, the Missouri Synod Lutherans, the
Holiness churches, and black Methodists, Baptists, and Pentecostals
were outside the network of fundamentalism. "

who

Smith also noted that

1

Marsden did not stress sufficiently that fundamentalists "borrowed only the
most narrow and, in many cases, the most divisive versions of particular
39

doctrines" from the nineteenth century.
Marsden's definition of fundamentalism also excludes
Pentecostals, even
characteristics

though they

which

he

possessed

believes

Sandeen

the white

most, if not

all, of

overlooks.

They

the
were

revivalistic, pietistic, often dispensational and most often premillennial;
they believed in an inerrant Bible, and fought the theory of evolution.
Pentecostals were in the World Christian Fundamentalists Association until
1923.

Aimee

Semple

McPherson,

who

combined

fundamentalism

and

pentecostalism, worked with William Jennings Bryan, L.H. Muhhall, Paul
Rader, and Oswald J. Smith.

A number of fundamentalists, such as

A.B.

Simpson, John Roach S t r a t o n , and William Aberhart, dabbled in
pentecostalism. After 1923 the Pentecostals were expelled because of their
40
emphasis on "speaking
expulsion

may

also

in tongues" and
have

represented

doctrinal innovations.
the

growing

Their

influence of

the

dispensationalists who did not accept those practices.
Another reviewer of Marsden's work, Robert Moats Miller, suggests
that more attention might have been paid to the eccentric personalities of
the leading fundamentalists. He asks the question:

Would Marsden agree that a curious number of the
fundamentalist
leaders...—one thinks of Straton,
Macartney, Shields, Winrod, Norris, yes, and even the
great Machen—appear to be appropriate subjects for
psychobiography? I do not suggest a vain search for a
"paranoid style" or indeed any single "style" at all. I
do mean that each of these men in his own way was
quite looney and that their religious beliefs are not the
only avenue to an understanding of their curious
personalities and behavior.
Stewart

Cole

observes

that

the fundamentalist

movement

was

characterized by "the unyielding individualism of its leaders" who regarded
no
themselves as the "authoritarian agents of the supernatural."

George

Dollar, himself a militant fundamentalist, notes that these fundamentalist
4q

leaders were mainly highly individualistic prima donnas. " Another historian
of fundamentalism, Ferenc M. Szasz, claims that the second and third
generation fundamentalist
contrast

to

the first

leaders had little contact with each other, in
generation

Fundamentalism was not an organized

who

often

worked

together.

movement in its second and third

44
phases.

To use a simile coined by George Marsden, the third generation of

fundamentalists were like feudal knights, professing allegiance to the same
king, but busy expanding their own competitive

fiefdoms.

Marsden's

description of fundamentalism as a "loose, diverse, and changing federation
of co-belligerents united in their fierce opposition to modernist thought" is
quite appropriate/^

It might be added that it was also characterized by

individualistic, often authoritarian leaders.
Timothy

P. Weber

has produced

premillennialism and fundamentalism.

another

important

study of

By building on Sandeen and using a

behavioural approach, his Living in the Shadow of the Second Coming notes
the psychological tensions created in those who believed in the any-rnoment
return of Christ. Premillennialism, as an integral part of fundamentalism,

-24produced a spirit of overassurance and divisiveness, and had a lack of
social concern.
One

of the latest studies of fundamentalism by Douglas W. Frank

examines the influences of the Scofield Reference Bible, the Keswick
holiness

movement, and

the

career

of

Billy

Sunday

upon

American

fundamentalism. Frank has identified strong gnostic infuences in Scofield's
writings and the Keswick ideas. The dualist nature of that theology created
neurotic individuals who craved after power hungry leaders. He sees Billy
48
Sunday as a man drunk with his own power.
Many recent h i s t o r i a n s of fundamentalism and

self-styled
49

evangelicalism have tried to distinguish between the two movements.
Fundamentalists are those who will not work with Billy Graham! evangelicals
are those who

will.

However, Oxford theologian James Barr treats their

differences as minimal and the conflicts as a family feud.

He feels that

both groups have essentially the same inadequate methods of

biblical

interpretation." ^ However real their differences, both fundamentalism and
1

modern evangelicalism have been characterized by authoritarian leaders and
empire building.

j1

Both are characterized by personality cults which have

made very effective use of the electronic media.
Since

1925

fundamentalism

in the

characterized by a militancy which was

United

States

has

become

often connected with the political

radical right. Ralph Lord Roy's Apostles of Discord and Leo P. Ribuffo's Old
Christian Right notes the racism, anti-Semitism,
many of the militant fundamentalists

and authoritarianism of

and their active links with fascist

movements.
Marsden has claimed

that fundamentalism was

a distinctly North

American phenomenon! religious denominations in contemporary Britain did
not go through the same schisms in the twentieth century and British
53
fundamentalists did not establish the same kinds of empires. "
1

That may

have been so, but many of the ideas and the religious sectarianism which
c h a r a c t e r i z e d North American fundamentalism were borrowed from
nineteenth-century schismatic movements in Britain: Plymouth Brethren
dispensationalismi the Salvation Army, British-Israelism, and the Keswick
holiness movement. The North American phenomenon appears to have been
related to a democratic spirit, lack of state churches, and a less stratified
social structure.
. .
When comparing North American fundamentalism with the religious
scene in continental Europe we

find that the fundamentalist religious

empires founded by charismatic leaders did not exist there.

The only

comparable charismatic leadership was found in the fascist movements,
which raises the question whether militant fundamentalism and European
fascism were somewhat similar products of the same economic, social, and
intellectual malaise which followed the Second Industrial Revolution and
World War I. The theologies of those movements were completely different,
54
but some of Germany's fundamentalists were supporters of Hitler,

and

American fundamentalist publications such as the Sunday School Times and
Moody Monthly often saw Hitler prior to World War II as a bullwark against
Communism and Catholicism.^

Gerald B. Winrod's The Defender became so

pro-Nazi that he was prosecuted for un-American activites. ^
J

There were some structural and ideological sirnilarites between
fundamentalism and fascism. Besides being contemporary, both movements
had leaders who

demanded a high degree of allegiance and who

usually

lacked higher education and professional credentials.

Their supporte rs

wee primarily of the lower-middle and working classes, angry at themselves
and others because of a world changing more rapidly than they could accept.
Both movements were founded upon conspiracy theories: the Nazis blamed all
of their problems on the Jews; the fundamentalists were highly influenced by
conspiracy theories which often saw the Jews in a negative light. Militant
fundamentalists such as Gerald B. Winrod and William Bell Riley mixed
anti-Semitism into their eschatology and reprinted the spurious Protocols of
Zion.

In their reaction to "modernism" both fascists and fundamentalists

57

turned

their

Sociologist

backs on

S.D.

the

Clark has

usual features of western
observed

a relationship

civilization.

between religious

sectarians, monetary cranks, political rebels, vigilantes, and

medical

53
59
quacks.
Both fascism and fundamentalism rejected modernity,
but at
u

the same time, were very "modern" in their use of advertising and

new

communications techniques.

6

Mussolini controlled Italy's newspapers. ^

Hitler did the same and used the radio and cinema for propaganda purposes.
In North

America

many of the

early

radio stations were owned

by

fundamentalists who used this new technology to great advantage.
The world of fundamentalism as it evolved in the 1920s and 1930s was
a definite sub-culture and was far more than a conservative reaction to
modern theology.

Fundamentalism replaced conventional thinking with its

own intellectual underworld, which as we will see in the following chapter,
was drawn from various medieval heresies. It became a totalitarian religion
in that it had its own distinctive style of worship and music, its own books,
magazines, colleges, radio stations, clubs and cult figures, and allowed
little latitude for opposing thought.

CHAPTER TWO
THE INTELLECTUAL UNDERWORLD OF FUNDAMENTALISM

Fundamentalism has o f t e n been p o r t r a y e d as t h e o l o g i c a l l y
conservative, but that was not the case! it was extremely radical.

1

In

rejecting conventional learning and institutions, fundamentalists often
adopted ideas and practices which had great similarities to the medieval
heresies of Donatism, Marcionism, Manichaeism, Montanisrn, Gnosticism, and
extreme forms of mysticism.
In suggesting a connection between fundamentalism

and medieval

heresies certain caution must be exercised. For example, Steven Runciman
faced this problem when he called the medieval Albigensians and other
dualist groups Manichaean. Ruciman prefaced his discussion by saying:
Theologically speaking, the title which I have given to
the book is unjustifiable! for Christian Dualism and
Manichaeism were two distinct and separate religions.
But to the ordinary Medieval churchman, in the East as
in the West, all Dualists were Manichaean! and I have
used a name that they would have found intelligible and
natural.
And indeed in many ways this popular
misnomer was reasonable, for the Christian Dualists,
though they would never have acknowledged Mani's
system, were fundamentally nearer to it^than ever they
were to Medieval or Modern Christianity.
Direct intellectual links are often very difficult to establish.

However, U.C.L.A. historian Claus-Peter Clasen argues that when two
different groups, separated by time, possess a number of similar doctrines,
3

some connection between them is suggested.

Even if it cannot be proven

that the proto-fundamentalists and the fundamentalists directly borrowed
from the medieval heretics, they did share similar ideas and behaved in much
the same way as did the medieval heretics. As a result, fundamentalism had
a different ecclesiology, eschatology, hermeneutic system, leadership style,
form of worship, and church architecture than the mainline denominations.
Unknown to many of their followers, many of the leaders of fundamentalism
had been dismissed from their denominations because of heresyi or they had
left of their own accord before they were tried by ecclesiastical courts.
Heresy

has

been defined

by

church historians

as

having

two

characteristics: heterodox ideas and an obstinate refusal to come under
church discipline. Medieval historian Gordon Leff has described heresy in
the following manner: "...heresy was not just a matter of doctrine but also
4

one

of

discipline—pertinacious

error."

Heresy

had

development:
Whatever its forms, medieval heresy differed from
orthodoxy and mere heterodoxy less in assumption than
in emphasis and conclusions. It became heresy from
pressing these too far....What ultimately turned it into
heresy was the failure to gain ecclesiastical sanction.
It was
usually then, in a group's subsequent
development as a proscribed sect, that its original
i m p u l s e took on a d i r e c t l y a n t i - s a c e r d o t a l
character...what...began as an accentuation of a
particular aspect of belief, or life, became a rival
outlook! its adherents came to regard themselves as
Christ's true apostles and their struggle against the
church as part of the wider struggle between the
forces of Christ and Antichrist. As such, even if it did
not lead to the formulation of an independent church, it
meant the sect's transformation into an autonomous
body with its own tenets/

a

particular

-29Many of the
characteristics

ancient

which we

and

now

medieval heresies
associate

had

organizational

with religious cults.

Most

prominent was the style of leadership. Medieval heretics were often highly
individualistic people who built religious empires around themselves. Their
behaviour was similar to many present-day cult leaders.
According

to Stoner and

Parke some of the characteristics of

religious cults are:
A cult has a living leader. Cult doctrine is based on his
or her revelations which either .supplant or supplement
traditional religious doctrine and practice....The cult
leader is the sole judge of the quality or a member's
faith and he enjoys absolute authority over the
members....A cult promises a system in which a convert
may work to save the world and humanity, but actually
sponsors no community improvement programs.
The
daily work of nearly all cult members is demeaning and
u t i l i z e s l i t t l e of t h e i r p o t e n t i a l in terms of
intelligence, training or education. Religious cults are
exclusive social systems, claiming that their members
will achieve salvation or happiness.
Members are
taught to believe that they are "superior" to those
outside the group. To be a member of a cult a person
must remove himself from society, cut himself off from
job, education, friends, and family.
Methods of
ego-destruction and thought control are part of a
religious cult's recruiting and indoctrination practices.
Cults discourage critical analysis by dictating the
suppression of negative thoughts, therefore fostering a
dependancy on the quit's authority that arrests the
maturation process.
We can find many of these trends in the schismatic groups which were the
progenitors of fundamentalism.
Ernest R. Sandeen correctly identifies John Nelson Darby and his
P l y m o u t h B r e t h r e n group as one
twentieth-century

fundamentalism.

7

of the major i n f l u e n c e s upon
John Nelson Darby (1800-1882) was

trained as a lawyer, but soon left the bar to enter the ministry of the
Church of Ireland. After two years he became disillusioned by the influence

of

the state

over

the church

and the resulting

high-churchman he even contemplated

secularism.

As a

becoming a Roman Catholic, but in

1827 he rejected the institutional church entirely. He came to believe that
all churches, even the non-conformist ones, were apostate. He taught that
all true Christians should withdraw from the denominations and form their
own "assemblies" for fellowship and Bible study. Darby and his associates
identified themselves as "the Brethren" and called their meeting places
q

gospel halls, chapels, or tabernacles. The word "church" was anathema.'"
Brethrenism

bore

similarities

to the second-century

separatist

group, the Montanists, and the fourth-century heresy, Donatism, which
developed in North Africa. Donatists refused to recognize the clergy of the
Catholic Church who had recanted or who had appeared to have recanted
during the recent persecutions. The Donatists, who regarded themselves as
the "pure Christians," established their own clergy and congregations, and
rebaptized those who had been baptized as Catholics. In commenting on St.
9

Augustine's debate with the Donatists, Darby sided with the Donatists.
The Brethren rejected an organized clergy and had an egalitarian
membership in which everyone preached as "the Spirit led." In spite of these
principles Darby continued to hold the dominant position of leadership. When
some of the Brethren disagreed with some of the finer points of his
doctrines, he excommunicated them.

Strife within the group led to the

formation of two major divisions which later produced other splinter groups.
The "Exclusive" Brethren, who followed Darby, anathematized everyone who
refused to join with them or those who had fellowship outside the immediate
circle. The other group, the "Open" Brethren, had limited contact with other
Christian groups.

-31Darby's group was very other-worldly. William Blair Neatby has said
of them:
Still, so far as the law left them a bare choice) they
avoided all the offices upon which society depends for
its maintenance. They filled no civil or municipal
office, if they could help it; they never sat in
Parliament, and if by some rare self-assertion one of
them voted at an electiOjOj he was regarded with the
most intense disapproval.
The bar and services were absolutely banned, and
barristers and military and naval officers generally
abandoned their careers if they joined the Brethren.
B r e t h r e n might be s o l i c i t e r s i f they confined
themselves to conveyancing! some ventured tp^ plead in
court, but they were considered "unspiritual."
And as for the doings of the great world, it may suffice
to say that it was considered more or less^jof mark of
lack of spirituality to read the newspapers. *"
In the field of theology Darby is best known as the originator of
dispensationalism.

Simply

put, dispensationalism

was

a

system of

interpretation whereby biblical history was divided into a series of time
periods, each having a distinct method of salvation. Dispensationalists
apportioned various parts of the Bible to Jews, Gentiles, and Christians.
The key to understanding the Bible, Darby taught, was to "rightly divide" its
verses

13
into the appropriate dispensations.
14

In this way

apparent

contradictions could be resolved.
Dispensationalists shared some ideas in common with the thinking of
the second century heretic Marcion who emphasized Pauline theology and
rejected the Old Testament and much of the New, which he described as
Jewish. Marcion's views also influenced the attitudes of nineteenth-century
anti-Semitic German biblical scholars who explained away Old Testament
practices and ethical systems which they felt were archaic or inferior. "'
1

Dispensationalists addressed the same problems and arrived at much the

same conclusions, but used a different methodology.
Luther,

17

focused

on Pauline theology

and

Darby, who

created sharp

read

dichotomies

between the Testaments, Jews and Gentiles, works and faith, and law and
grace, as did Luther. By clever casuistry the dispensationalists claimed
that the Synoptic Gospels, the Epistle of James, and the Epistle to the
Hebrews did not apply to Christians because they were addressed to Jews.
Therefore the Old Testament, the Sermon on the Mount, the Beatitudes, and
other passages having heavy ethical content were conveniently avoided.
Oxford theologian James Barr, who

feels that the concept of heresy has

little relevance in today's society, has noted that if the word heresy has
any meaning at all, dispensationalism was a heresy,

u

for it proposed two
19

systems of salvation and depicted God as a fickle tyrant.
Besides being a system of biblical interpretation, dispensationalism
was actually a cyclical philosophy of history, with history depicted as being
on a downward spiral.
covenant with man.

Each dispensation commenced with God making a

The covenant was broken by man and judgment followed.

Each time the failure of man was of increased magnitude. This system of
interpetation reflected Darby's pessimism which extended to institutional
Christianity.
Closely connected
system

was

with Darby's ecclesiology and

his eschatology.

premillennialism,

but

before

Darby
that

can

introduced
be

his hermeneutic

new

discussed,

concepts
the

into

various

eschatological systems within Christendom need to be sketched in order to
put Darby's additions into context.
Premillennialists expected Christ to return to earth to establish the
kingdom of God, a literal period of peace on earth which would last one

thousand years. Premillennialism, which arose during the second Christian
century, found its fullest expression in the thought of the heretic Montanus.
Montanus was anti-clerical. His followers in Asia Minor believed they were
the "elite" of Christians, they "spoke in tongues," and fasted in expectation
of the New Jerusalem. Because of the heretical excesses of Montanus and
others, premillennialism never became the standard eschatology of the
ante-Nicene, Nicene, or post-Nicene church and found expression in only a
few scattered church fathers.

Tertullian, one of the patristic authors,

actually joined Montanus's community.
By the fifth century amillennialism emerged. It rejected the idea of a
literal earthly millennium.

This system

of eschatology originated with

Augustine who saw the kingdom of God being realized in the Christian church
and the life of the Christian. Jesus had said "the Kingdom of God is within
you." Amillennialism became the dominant eschatology of both the Catholic
and Reformed churches.
A variant form of eschatology called post-millennialism was created
in the seventeenth century by Daniel Whitby, an Anglican divine who believed
that it was the duty of Christians to create the kingdom of God on earth by
evangelism and progressive legislation.

Post-millennialism fitted in well

with progessive liberalism and thus post-millennialism became the dominant
20
religious and political eschatology in the United States.

It found among

its most outspoken advocates Jonathan Edwards, the social gospeller Walter
R a u s c h e n b u s c h , and even William J e n n i n g s Bryan,

Evangelical

post-millennialists believed that after Christians had achieved peace on
21
earth for one thousand years Christ would then return.
Premillennialism had periodically reappeared during periods of

intense social and economic upheaval. For example, it was present at the
time of the Crusades and the debacle at Munster during the Reformation.
The Fifth Monarchy Men who participated in the English Revolution believed
in it, and following the French Revolution, men saw the "prophecies" of
Daniel and Revelation as being fulfilled in their own day. They made various
attempts at calculating the date of Christ's return based on the numerical
figures found in those books/'" In returning to Darby's contributions to eschatology, it must be noted
that he was particularly
Napoleonic Era.

affected by the French Revolution and the

From his reading of Tertullian, Darby may have been

influenced in his views on the separation of church and state, hermeneutics,
23
and premillennialism.

Darby was active in several prophetic conferences

which sought to understand current events through the Bible.

Among his

circle of friends were those who thought that Napoleon was the Antichrist
and that the Great Tribulation, a period of unprecedented troubles before
the return of Christ, had begun.

Darby and Edward Irving (see infra) added
24

a new twist, which they called the Rapture.
About 1830 Darby, Irving, and others visited the home of Margaret
Macdonald in Scotland. She claimed to have been miraculously healed, was
"speaking in tongues," and having visions.

In one of those visions she is

said to have had a revelation that God would not allow his saints to pass
through the Tribulation, but that they would be spirited away/""' Darby and
Irving expanded on that idea which became known as the pre-tribulation
Rapture.

Before the Tribulation Christ would appear in the clouds and

snatch away the "true" Christians", they would not die, but like Enoch and
Elijah they would be translated to heaven. After seven years Christ would

return with his saints at the Second Coming to begin the Millennium.

The

date of the Rapture could not be calculated? it could happen at

any

moment.*"*'
The impact of this teaching upon Darby's followers has been analyzed
by one of his former friends and followers, Francis W. Newman, the brother
of Cardinal Newman.
The importance of this doctrine is, that it totally
forbids all working for earthly objects distant in
time....For instance, if a youth had a natural aptitude
for mathematics, and he asked, ought he to give himself
to its study, in hope that he might diffuse a
serviceable knowledge of it, or possibly even enlarge
the boundaries of the science? my friend would have
replied, that such .a purpose was very proper, if
entertained by a worldly man....But such studies cannot
be followed by the Christian, except when he yields to
unbelief ....In fact, what would it avail even to become a
second La Place after thirty years' study, if in five
and thirty years the Lord descended from heaven,
snatching up all His saints to meet him, and burning to
ashes all the works of the earth?...the highest
Christian must necessarily decline the pursuit of
science, knowledge, art, history,—except so far as any
of .these things might be made useful tools for
immediate spiritual results. He only wanted men to
submit their understanding to God, that js^to the Bible,
that is to his understanding of the Bible.*"
That apocalyptic mentality, which was

devoid of social concern, has been

captured by the autobiography of the literary critic Edmund Gosse, whose
father,

Phillip

movement/
The

Gosse, an

eminent

naturalist,

was

part

of

Darby's

y

other

(1792-1334), was

promoter

of

the

Rapture

a Presbyterian minister who

Thomas Chalmers.

concept,

Edward

Irving

had been the assistant of

Irving not only adopted the Rapture idea, but also

Margaret Macdonald's "pentecostalism" (which Darby had rejected). Soon
"speaking in tongues," private revelations, and the pre-tribulation Rapture

-36idea became part of Irving's services in London. In 1833 Irving was tried by
the Church of Scotland for heresy and defrocked because he had claimed
that Christ's human nature was sinful. ~ Irving's followers established a
new cult similar to the Plymouth Brethren and aimed at restoring primitive
Christianity.

Known

as

the Catholic

Apostolic

Church,

it mixed

pentecostalism,

divine healing, prophecy, and high-church ritual.

It also

re-established an order of apostles, sent out missionaries around the world,
and expected the Rapture to occur in the 1860s. The Irvingites, as they
were also called, did not have the same success as Darby's followers in the
propagation of their beliefs. Their "Pentecostal" practices were considered
30
heretical by many dispensationalists,
most Protestants.

and their Catholic ritual offended

They were also discredited by their failed attempts at

setting dates for the return of Christ.
Although the Plymouth Brethren remained small in numerical size their
influence far exceeded their numbers. Darby made repeated trips to Europe
and North America where his dispensationalism was adopted by many laymen
and some clergymen.

Jl

Darby's most famous convert was the self-taught

American evangelist Dwight L. Moody.
conference in Dublin

After Moody attended a Brethren

in 1867 he brought back Brethren literature to

distribute to his audiences. Concerning the writings of Darby's associate
C.H. Mackintosh, Moody is quoted as saying:
<I> was so pleased and at the same time so profited by
the way they opened up the Scripture truths that I
secured all the writings of the same author, and if they
could not be replaced, would rather part with my entire
library, excepting my Bible, than with these writings.
They have been to me a very key to the Scriptures.
The

Plymouth Brethren and their splinter groups developed a new

historiography.

Since they had rejected the established Catholic, Greek

-37Orthodox, Lutheran, Reformed, and Wesleyan. forms of Christianity they
looked elsewhere for their roots. They found them in the popular medieval
heresies, particularly the Paulicians, Bogomils, Waldensians and the dualist
Albigensians who were persecuted by the Catholic Church.

All of those

groups had been influenced in some way by Marcion's extreme Pauline and
dualistic theology, and by the Manichaeans to some extent. The Paulicians,
Bogomils, Waldensians, and Albigensians received an honoured place in
33
Brethren historiography.
Seventh-Day

Another contemporary restorationist cult, the

Adventists, found

its roots

in the Waldensians

and

Albigensians.^
Because the Albigensians in southern France and northern Italy had
been persecuted by the Catholic church during the 13th and 14th centuries,
Brethren writers assumed that they were part of the "true" church which had
been uncorrupted by Catholicism. The Albigensians or Cathars (the pure
ones) were actually neo-Manichaens because they had a strong dualist
theology,^

Even though many of the Albigensians were killed and their

works burned, their ideas went underground and periodically reappeared in
popular theology.

In his Institutes John Calvin condemned some of the

Manichaen ideas which had crept into Christian theology in his own day. He
maintained that people were attributing more powers to Satan than were
warranted from the Bible."

For sake of clarity we will call this thinking

neo-Manichean.
Consciously or unconsciously the Brethren adopted aspects of that
dualistic theology and sought to renounce "the world, the flesh and the
Devil."

That

demonology.

dualist

mentality was soon manifested in a heightened

The Devil was seen everywhere playing havoc with people's

lives.

That view was

popularized in the works of the Brethren writer,

George H. Pember, who wrote in the 1870s and whose books are still being
printed by fundamentalist publishing houses. Pember accepted the reality of
spiritualism, witchcraft, and the possibility of sexual intercourse between
humans and demons.

He may

also have invented the "gap" theory for

Genesis, which taught that there had been a pre-Adamic creation which had
been destroyed by God after the fall of Lucifer, and which had occurred
between Genesis 1:1 and 1:2. The gap may have lasted millions of years and
was

used by Pember to reconcile the geological record with the biblical

account of creation.^
Another Brethren writer, Jessie Penn-Lewis, who followed Pember's
views, maintained that Christians could become demon possessed. Her book,
38

War on the Saints, is still in print and sold in Christian bookstores."

She

33
also wrote the only chapter on Satan in The Fundamentals.

The books of

Pember and Penn-Lewis created a condition of collective paranoia among
their readers.

The

neo-Manichaean views of Pember and

Penn-Lewis
411

received a fuller treatment in Lewis Sperry Chafer's Systematic Theology,
the main theological text of Dallas Theological Seminary, the leading
dispensational school in North America.
That

heightened

sense

of demonology also found

expression in

eschatology, particularly in reference to the Antichrist, a pseudo-messiah
who

was

to appear in the Last Days.

Since the thirteenth century the

papacy, as an institution, had been labelled the Antichrist by various Holy
Roman emperors, heretics, and reformers, including Luther.

That view

became the standard premillennial view. Catholic eschatology, on the other
hand, saw

the Antichrist

as

a

distinct

individual.

Within

medieval

Catholicism there was a popular belief that the antichrist would be a J e w .
42
of the period.

This no doubt) reflected the anti-Judaism
Counter-Reformation

the

Jesuit

theologians

During the

Bellarmine

and

Ribera

postulated that the Antichrist was still a future personage. He would be a
Jew.
The

Darbyite dispensationalists] whose eschatology

was

no doubt

heightened by the exploits of Napoleonj also rejected the identification of
the papacy with the Antichrist. Darby] who

read Bellarmine, adopted his

44
futuristic eschatology.

Darby and his followers saw the Antichrist as a

coming political "superman," an apostate Jew.

This idea was developed in

the works of Sir Robert Anderson] sometime head of Scotland Yard and an
early follower of Darby.

Anderson's book) The Coming Prince: The

Great Monarch of Christendom, depicted

the Antichrist as

characteristics of Alexander the Great) Antiochus

EpipheneS)

having
Judas,

Last
the
Neroi

and Napoleon,^'"'
The

Antichrist "myth" saw

further development at the

Conference held in Chicago in 188S.

Rev. W.G.

Prophetic

Moorehead of Xenia (United

Presbyterian) Theological Seminary presented a paper in which he stated
that the Antichrist would be the Devil incarnate.

46

Other commentators in

that "prophetic circle" let their imaginations run wild and suggested that
47
the Antichrist would be Judas reincarnated.
These ideas gained wider circulation at the Niagara Bible
48
Conferences which were held yearly at Niagara-on-the-Lake) Ontario

and

through the apocalyptic novels of Sydney Watson. Watson (1847-1917), a
former waif and sailor] became a Primitive Methodist preacher who
49

meetings throughout England. •"

He

was

held

highly influenced by Brethren

-40writers, particularly Sir Robert Anderson.
romantic novel set in Victorian England.

In 1910 Watson published a

Entitled, In The Twinkling of An

Eye, the book described the events leading up to the Rapture."'

0

That book

was followed in 1911 by The Mark of the Beast, which described the terrors
of those living through the reign of the Antichrist during the Tribulation.
Another

a p o c a l y p t i c n o v e l , The New

Europe, was

j1

f i l l e d with

52
dispensationalism and fears of a Revived Roman Empire."

Watson's books

were also marked by a strong anti-clericalism and anti-Roman Catholicism.
Watson's In the Twinkling of an Eye and The Mark of the Beast are still
published by Fleming H. Revel!, one of the leading fundamentalist publishers.
.Another book of similar genre was Constancia Serjeant's When the
Saints are Gone, which was

set during the Tribulation and

Antichrist as being able to materialize at will.
Brethren anti-clerical attitudes which saw
53
worldly.

had

the

Her book also reflected

the established church

as

Watson and Serjeant's books were early attempts at writing

Christian "science fiction" and were, on the whole, better written than those
54
which followed."

Unfortunately, many of their readers regarded their

novels as doctrinal treatises.
Another aspect of neo-Manichaeism which formed the background of
fundamentalism

was

the Keswick holiness movement which developed in

Britain in 1875, and in which many Brethren members and writers such as
Jessie

Penn-Lewis and

Sydney Watson participated.

ultimately originated from the beliefs and activities

That

movement

of certain Catholic

mystics, particularly Jeanne Marie Bcuvier de la Mothe Guyon (1648-1717).
Madame Guyon was born into a wealthy, aristocratic French family.
In her autobiography she claimed that she was rejected by her mother and

-41was

shuffled from

half-siblings was

convent

to

convent.

Her

relationship with

her

also poor and she claimed that they physically abused

her. "' At the age of fifteen she was married) against her wishes) to a
5

man

twenty-two years older than herself. Her marriage was exceedingly unhappy
and she found solace in the mystical writings of St. Teresa of Avila] Francis
de Sales) Thomas A'Kempis, and Ignatius Loyola! but she carried their ideas
to extremes. Guyon's thinking was very neo-Manichaean. She may have been
influenced in this regard by the Catholic mystics.

Runciman notes that St.

Francis had been influenced by the Cathars and that their neo-Manichaean
views had been perpetuated by the Spiritual Franciscans.

55

Guyon may also

have come into direct contact with Albigensian ideas which still persisted in
the regions of southern France where she travelled.
As one reads Guyon's autobiography one is struck by her morbidity.
As a child she had a strong death wish and hoped for martyrdom. After her
marriage she tried to cut out her tongue.

57

Everywhere she saw enemies

and persecutors: her mother, her half-brothers and sisters, her husband,
her mother-in-law, her maids, and the priests.

Her

comments make one

suspect that she was a paranoid schisophrenic.
As Madame Guyon pursued her mysticism she came to believe that she
could achieve union with God

through "self-crucifixion" and by becoming

58
"nothing."

She dispensed with her jewelry, neglected her hair, wore plain

clothing, and

gave away vast amounts of her

wealth.

Her

belief in

sanctification (being made holy) or union with the divine became so extreme
that she believed that she personally would become the physical bride of
Christ. While still married to Guyon, she composed a marriage contract with
=19
Christ."

As she read her Bible she believed that the description of the

"corner-stone of the New Jerusalem" referred to herself. She would be the
Queen of Heaven.
Yes, I will be in Him dominatrice of those who dominate!
those who are subjugated to me by the force of His
divine authority, from which they will never be able to
separate themselves without separating themselves
from God, Himself! what I will bind, shall be bound! what
I will untie, shall be untied! and I am this stone fixed to
the cross...in whom the Lord has Himself chosen to
embody this Jerusalem, descending from Heaven,
pompous ana^triumphant, as a wife who leaves the
wedding bed.
After Guyon's husband died in 1676 she travelled throughout France,
Switzerland, and Italy preaching her version of mysticism in various
convents.

Among her followers were a Barnabite friar named La Combe,

Archbishop Fenelon (1651-1715), and Madame de Maintenon, the mistress of
Louis XIV. Guyon and her circle became known as Quietists because they
believed the "still small voice of God" could be heard within them if they had
crucified "self."

Possibly because of her undue influence on his mistress,

Louis XIV sought to silence Guyon and her followers. La Combe, condemned
as a heretic by the Inquisition, died in prison. Fenelon was banished. His
Quietism

later

developed

into

pantheism

forerunners of the French Enlightenment.

and he became

one of the

Louis XIV ordered the arrest of

Madame Guyon and she was put in the Bastille for four years. In 1701 she
was released but spent the rest of her life under arrest in religious houses.
Madame Guyon's writings were examined by Bishop Bossuet
condemned
misleading.

thirty of her propositions as heretical or inclined

who

to be

Because of her belief in divine union she had dispensed with

prayer! since she taught that one could arrive at a state of sinlessness,
confession, and penance were also unnecessary.^'

1

The writings and ideas of Madame Guyon were adopted by various

Protestants because they saw her as a Protestant, which she was not. John
'
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Wesley had read both Guyon and Fenelon in his search Tor holiness.
The
Quakers were also infuenced by her writings. In the United States Thomas
C. Upham (1799-1372), a Congregational minister and philosophy professor in
New

England, found sanctification at a Methodist meeting.

He began to

promote Madame Guyon's mysticism and became her biographer .

6 w

For many

years Moody Press in Chicago published her autobiography.
Guyon's mysticism became a major feature of the Keswick holiness
movement which had been developed by three Americans and transferred to
Britain. William E. Boardman, a Presbyterian minister from Illinois, who had
been influenced by the Wesleyan writings of Charles G. Finney and

Asa

Mahan, advocated the doctrine of sanctification in his book, The Higher
Christian Life, which was

published in 1859.

His ideas gained a wide

following as he held holiness conferences throughout the United States and
Britain.
The two other persons responsible for developing the concepts of the
Higher

Christian Life (also known as the Deeper Christian Life, the

Victorious Christian Life, and the Overcoming Life) were Robert Pearsall
Smith and his wife, Hannah Whitall Smith (1332-1911). Hannah was the more
dominant and famous of the two.

Both of them came from staunch Quaker

families and Hannah was particularly inclined towards mysticism; she had
read Madame Guyon, Fenelon, and other mystics who
introspection and self-abandonment."
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advocated "a life of

The Smiths remained Quakers until

they were baptized by a Baptist minister in 1859.

66

For some time

afterwards they came under the influence of the Plymouth Brethren.

67

Then

in 1868 they became exposed to a Methodist Holiness group which taught

-44sanctification and a post-conversion experience which they called the
second blessing or the Baptism of the Holy Spirit. While the Smiths sought
thisi Robert had an ecstatic experience which Hannah later described:
Suddenly from head to foot, Robert was shaken with
what seemed like a magnetic thrill of heavenly delight
and floods of glory seemed to pour through him, soul
and body, with the inward assurance that his was the
longed-for Baptism of the Holy Spirit. The whole world
seemed transformed to him, every leaf and blade of
grass quivered with exquisite colour and heaven seemed
to open out before him as a blissful possession.
Everything looked beautiful to him, for he seemed to
see the divine spirit wit.hin each one without regard to
their outward seemings.
Hannah tried prayer and fasting, but she never experienced the
S3
"blessing" which Robert had received,

one possible reason being that it

may have had more to do with his mental illness than with his spirituality.
For some time Robert had been suffering from some form of schizophrenia or
manic-depressive illness.

In 1861

<Robert> doesn't sleep at night.

Hannah had written in her diary, "He
His thinking is disordered.

He takes

endless walks up and down the beach, returning all dishevelled, with a wild
look in his eyes."

70

In 1872 Robert suffered another nervous breakdown and

went to a private sanitarium at Clifton Springs, New York. While there the
Smiths were told by his "doctor" that sexual feelings and orgasms were
manifestations of the Holy Spirit.
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This "revelation" became part of their
72

theology and both Robert and Hannah taught this to their acquaintances.
The following year Robert went to another mental clinic in Switzerland.
Shortly

afterwards Hannah learned that

he

was

holding evangelistic

meetings in England and receiving large crowds. His depression seemed to
have disappeared.

She joined him and together with W.E. Boardman they

spread the message of the "Higher Christian Life."

-45Robert Pearsall Smith became a religious celebrity as he toured
Britain.

His picture was

prominently displayed on posters around the
73

country and he was making a tidy profit from the sales of his photograph.
In 1875, at Brighton, the Smiths addressed eight thousand people who had
assembled to hear their messages on holiness.
sermons no doubt

resembled

The contents of Hannah's

the ideas in her second

book which

was

published that year. The Christian's Secret of a Happy Life

emphasized
74
"self-crucifixion" and the Brethren concept of separation from the world.
/
7=;

Although she did not mention Guyon by name, she quoted from Fenelon.
While in England Hannah kept some of her more radical views to herself; she
believed in universalism and denied the existence of eternal punishment.
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Hannah's book became a Christian classic and more than two million copies
have been sold.

77

While the Smiths were spreading their message of holiness, D.L.
Moody was also holding meetings in England. He sent his blessings to the
conference at Brighton. It developed into the annual Keswick conferences
which

attracted

"Open" Brethren, Methodists,

evangelical Anglicans,

Baptists, and many others.
Before the conference was over Hannah went to Switzerland for a
holiday and then learned that Robert had suddenly gone to Paris after
suffering another nervous breakdown. He had, but only when forced to leave
the convention after being found late at night in the bedroom of one of his
young female admirers. She accused him of attempted rape. He explained to
Hannah that he had only been explaining to the girl "the precious doctrine"
he had picked up at Clifton Springs. "I told her how Christ wanted us to feel
thrills up and down our bodies because this would make us feel closer to

-4678
Him."
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The British press made much of the scandal.
The Smiths left Europe in disgrace) but it was not long before they

were again holding holiness meetings in the United States. Robert's scandal
was conveniently covered up. Hannah continued to search for the baptism of
the Holy Spirit and personally investigated the multiplicity of cults that
taught divine union and divine guidance.

Her search took her into various

Utopian communities and free-love societies.

In a manuscript which was

published post-humously by her grand-daughter,

Hannah described her

search for religious guidance. ^
7

In 1879 Hannah met a Methodist minister who rented the house next
door to them. He and his female disciples followed the Guyonese theology of
"death-to-self" and divine guidance. Hannah found their views convincing.
The thing which interested me at first was the
remarkable way in which they seemed to understand the
guidance of the Holy Spirit in all the little daily
affairs of life....their way of looking continually,
moment by moment, to the Lord for His Guidance, and
their perfect certainty that He did indeed, according to
His promise direct their every step, seemed to invest
them with an atmosphere of holiness and conscious
presence of the Lord in such a way that made itself
felt by everyone who came into their presence. They
seemed literally to live and move and have their being
in God. And to a soul, hungering as mine was to know
the utmost possibilities of the life hid with Christ in
God, it seemed that it ought to be almost like entering
the very gates of Heaven to be in their presence, and I
'-threw myself with int_pnse eagerness into their teaching
and their influence.
Hannah's neighbours sought God's guidance in everything they did.
She interpreted their neurosis as spirituality, but she could not make their
81
system of divine guidance work for her.

u

Hannah also acquired a creedless

type of pantheism from that cult: "the great thing in religion is to live and
move and have our being in God. Not in experience, not in views, nor in

doctrines, nor in anything of any kind, but simply in God alone." "
wi

However, within six months Hannah became disillusioned after hearing
that the Methodist minister had impregnated his female disciples, telling
3^
them that they were going to bear a special divine race of children. " By
December 1879 Hannah ceased her search for the "inner voice" and the
Baptism of the Holy Spirit, but hung on to the pantheistic views which she
'
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had picked up from these friends and from the works of Fenelon.
From her quest for holiness Hannah turned to the women's suffrage
and the temperance campaigns, working with feminists Susan B. Anthony and
Frances Willard.

In 1883 the Smiths moved to England to be near their

daughter Mary who was married to a member of Parliament. The Smith's
friends included many of the Fabian circle and famous literati: the Webbs,
Oscar Wilde, George Santayana, George Bernard Shaw, and Bertrand Russell.
But Hannah Whitall Smith experienced little of the happiness of which her
book spoke. Robert had several mistresses and became an atheist.
their seven children had died as youngsters.
caused her grief.

Four of

The surviving children also

They appeared to have inherited their father's mental

illness which Hannah's biographer has identified as manic-depression. Mary
had a breakdown and shortly afterwards deserted her husband and children,
and became the mistress and later wife of the art critic Bernard Berenson.
Alys married atheist Bertrand Russell. Logan, who became a noted literary
critic, was also afflicted with manic-depression. "

To comfort herself in

those tragedies Hannah Whitall Smith returned to the mysticism of Fenelon.
Her "secret of the happy Christian life" was to "crucify self" and to distrust
the emotions.
Although Hannah and Robert Pearsall Smith had little contact with
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Keswick movement after the scandal of 1375, Hannah's books were

widely read by that group.

Madame Guyon and Fenelon's mysticism which

emphasized the "crucified life," divine union, and divine guidance became a
prominent part of the teaching at the annual Keswick conferences and in the
writings of members of that group.

The Keswick theology rejected the

Wesleyan perfectionism! the focus centered on"victory over sin by "letting go
and letting God" live your life.
In his critique of the Keswick movement Anglican theologian J.I.
Packer has noted some characteristics of its participants:
Their tendency is to grow legalistic, making tight rules
for themselves and others about abstaining from things
indifferent, imposing rigid and restrictive behaviour
patterns as bulwarks against worldliness and attaching
great importance to observing these man-made taboos.
They become Pharisaic, more concerned to avoid what
defiles and adhere to principle without compromise than
to practice the love of Christ.
They become
scrupulous, unreasonably fearful of pollution where
none threatens and obstinately unwilling to be
reassured. They become joyless, being so preoccupied
with thoughts of how grim and unrelenting the battle is.
They become morbid, always introspective and dwelling
on the rottenness of their hearts in a way that breeds
only gloom and apathy. They become pessimistic about
the possibility of moral progress, both for themselves
and for others! they settle for low expectations of
deliverance from sin, as if the best they can hope for
is to be kept from getting worse. Such attitudes are,
however, spiritual neurosis, distorting, disfiguring,
diminishing and so in reality d i s h o n o r i n g
the
sanctifying work of God's Spirit in our lives."
The same attitudes were reflected in the music which was popularized
by the Keswick meetings.

Hymns of worship and praise were replaced by

syrupy, sentimental, and introspective "gospel" songs written by Frances
Ridley

Havergal (1836-1879),

Fanny

Crosby

(1838-1876), and Ira David Sankey (1840-1908).

(1323-1915),

Philip

Bliss

Havergal's Take My Life

and Let It Be, Crosby's Jesus Keep Me Near the Cross and I am Thine Q Lord,

-49and Georgiana M. Taylor's Oh, to be Nothing reflected the Guyonese themes
of "self-crucifixion" and passive surrender. Concerning the latter song? Qh>
to be Nothingi Harry Emerson Fosdick noted that those following that
98

theology often achieved what they sang.

u

These songs reflected a siege or lifeboat mentality which reflected
premillennial pessimism.

Gone were the themes of the church militant and

triumphant. Sandra Sizer notes that such songs depicted the individual "as
the passive recipient of blows dealt by inimical impersonal forces."
This is indeed the first important stategic move of
gospel-hymn rhetoric: to portray the human condition
as that of a passive victim. The solution to the
difficulty is equally passive: to rest in some safe
place. Those who are saved hide "in the hollow of God's
hand," in the bosom of Jesus, or the cleft of the Rock
of Ages! they find safety in a lifeboat which lands^at a
quiet shore or harbor! the journey ends at "home."'""
Fanny Crosby's Safe in the Arms of Jesus was representative of that mood.
Sizer has further noted:
We find, then, some distinctive and mutually reinforcing
patterns in the gospel hymns collected by Ira Sankey.
They portray human beings as passive victims, tossed
about in an evil world! saved by passive, passionate,
and almost erotic surrender to an equally passive
deity. The hymns focus on the emotional life, in which
Christians pour out their hearts in supplication, join
with Jesus in intimate union, and share their
experiences by witnessing to one another."
q

Another

characteristic of that

first-person pronouns.
characterized

music was

the preponderance

of

Even with all of the talk of self-crucifixion which

the Keswick

narcissism in its songs.

movement there was

a

strong element

of

An extreme example of that' can be seen in C.

Austin Miles' song, I Walk in the Garden Alone, which was strongly erotic.
Through the activities of D.L. Moody and his associate Ira D. Sankey, the
Keswick emphasis became very prominent in evangelicalism and its music

became incorporated into many denominational hymnbooks.
Another schismatic sect influenced by the Keswick movement was
Salvation Army.

the

William Booth, its founder, left the Methodist ministry

because he refused to accept ecclesiastical direction.

His wife, who had a
91

considerable influence upon his theology, came from a Quaker background."
They followed and promoted a practice of using the Bible as a personal
oracle. In seeking divine guidance they would let a Bible fall open and the
92
first verse they read would be regarded as a divine message to them."
Their unorthodox theology was heightened when they visited with the Robert
Pearsall Smiths during the 1875
theology

which

the

Booths

holiness meetings at Brighton.""

created

was

feminist, holiness

The

oriented,

anti-sacramental, elitist, and neo-ManichaeanJ they were engaged in a war
against the Devil and regarded themselves as the only "true" Christians.
The

Salvation Army quickly became a family corporation! most of the

leadership positions were held by the Booth children. William Booth assumed
the position of "General" and his followers donned other military titles.

The

Booths became religious celebrities and marketed Salvation Army china and
94
pocket watches, both of which displayed their pictures."
The Salvation Army had a marked lower class appeal.
titles and

uniforms of the Salvationists, along with their social work

programs among the poor, attracted those who
status.

The military

The

desired to improve their

Salvation Army offered them an unconventional religion.

Formal worship and the sacraments were discarded.

The tunes of popular

songs were often converted into gospel songs. To attract attention to their
message the

Salvationists often staged bizarre spectacles with their

marching bands and frequently they were thrown into jail for deliberately

disturbing the peace.""' That kind of sensationalism was later copied by
many of the fundamentalists.
A

further aspect

of the intellectual

underworld

which

found

expression in fundamentalism was British-Israelism, a chauvenistic belief
which maintained

that the British peoples were the descendants of ten

tribes of Israel, that members of the British royal family were literal
descendants of King David, and that Britain had a special place in the divine
economy.
British-Israelism

developed

at end of the eighteenth

century,

although portions of the theory had existed for two centuries earlier.
significant person

A

in the development of British-Israelism was Richard

Brothers (1757-1825) who was born at Placentia, Newfoundland.

After a

career in the Royal Navy, Brothers began writing on biblical prophecy and
claiming to be the divinely-appointed ruler of England.

He was tried and

convicted for treason and sent to a lunatic asylum after he had demanded
96
that King George III turn over the British crown to him.

Brothers,

however, was able to gain a following and his ideas gained circulation. As
the theory developed, its advocates split over the question of whether the
Teutons and others could be identified with the Ten Lost Tribes of Israel.
The dominant group, led by Edward Hine (1825-1391), employed a curious
mixture of biblical prophecy, heraldry, numerology, racism, and a specious
use of philology to identify the Teh Lost Tribes as the British peoples and
9 7

Americans.
British-Isaelites also claimed that the measurements of the Great
Pyramid of Egypt contained prophetic messages concerning the role of
Britain and the United States in world affairs, and the Second Coming of
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Christ.

Closely linked with pyramidology was a belief that the signs of

the Zodiac had originally been given by God to tell the gospel message
before the Bible was

written) but that astrologers had corrupted their

meanings. After the accretions were removed] the gospel could be read in
the stars.

These ideas were, picked up

and

propogated

by various

dispensationalists including an American Lutheran minister Joseph A Seiss
(1823-1904), the Anglican divine Ethelbert Bullinger (1337-19135, and the
99

apocalyptic novelist Sydney Watson."

The star studies by Bullinger and

Seiss are still being reprinted.
Another

strange

feature

numerology which found

of

numerical

British-Isaelism

was

its use

significances in words.

The

of

most

extravagant numerological theory was propounded by Ivan Panin (1355-1942),
a Russian exile who lived outside of Burlington, Ontario. Panin moved in
British-Israel c i r c l e s ^ and claimed that there was
1

mathematical

formula

stretching

throughout

the

a divinely planned
Hebrew

and

Greek

manuscripts of the Bible. Textual errors could be identified when the proper
number sequence was missing. ^
102
1

corrected New Testament.

With his theory Panin produced his own

Panin's numerical ideas were reprinted in the

monthly publication of the Bible Institute of Los Angeles and were hailed as
an apologetic wonder.
British-Israelism

or A n g l o - I s r a e l i s m was

normally

a

supra-denominational organization, not forming a separate church or sect,
but working within the existing Protestant churches, hoping to persuade
their members of their "true" identity and their automatic salvation based
on their "Israelite" ancestry. Because their meetings were not usually held
in

competition

with

regular

Sunday

church

services,

allegiance

to

British-Israelite beliefs did not in that way conflict with denominational
loyalties, A number of Anglican, Methodist, and Presbyterian ministers were
active in the organization and made their church facilities available for its
104
use.

The organization appears to have had a stronger membership

outside of Britain, particularly in Canada, Australia, and the United States.
Some sects and cults, such as the Jehovah's Witnesses and Herbert W.
Armstrong's
Israelism.

Worldwide Church

of God, borrowed

heavily from British-

It also heavily influenced a number of those fundamentalists

whose biographies are included in this study: Airnee Semple McPherson,
William Aberhart, and Clem Davies.
Because

of their

identification

of themselves

as

the

"elect"

descendents of Israel, British-Israelites were frequently anti-Semitic,
making a distinction between Israelites and post-exilic Jews whom they
regarded as racially and religiously inferior.
theories, was not a J e w J ^

Jesus, according-to their

The concept of the Aryan origin of Jesus was

invented by Theodor Fritsch and popularized in England by Houston Stewart
Chamberlain's Foundations of the Nineteenth Century, which spread the
Aryan myth of Anglo-Saxon racial superiority.

106

As the son-in-law of

Richard Wagner, Chamberlain was much read in Germany and his book was one
of the few books which Hitler acknowledged
intellectual development.

107

as being important in his

While most British-Israelites rejected Nazism,

there was a common basis in their ideologies of racial supremacy.
interesting

It is

to note that today, the neo-Nazi Aryan Nations group is a

British-Israel sect. **
10
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While some dispensationalists denounced British-Israelism
some British-Israelites denounced dispensationalism,

110

and

there was a great

degree of cross-fertilization of their ideas at the popular level. William
Aberhart accepted both ideologies.
Ernest R. Sandeen identifies the "Princeton Theology" as another
major influence on

fundamentalism.

111

Several of the professors at

Princeton Theological Seminary) especially A.A. Hodge and B.B. Warfield) had
developed' in the late nineteenth century a very complicated theory of
biblical inspiration and inerrancy. ^ Christians over the ages had believed
11

that the Bible had been divinely inspired) but they had differences about
what was

inspired and what was

not. • Luther considered the Epistle of

James to be the "epistle of straw."
Revelation.

However) Hodge and

Calvin had his doubts about the Book of
Warfield developed

a

new

form of

scholasticism to compete with the current theories of papal infallibility and
the negative attitudes of the higher critics. Hodge and Warfield created a
"paper pope" by claiming that the Bible in its original autographs, had been
s

divinely inspired even to the words used and was

without error.

Their

theory of plenary verbal inspiration suggested a mechanical dictation from
God without the writers' personalities playing any part. Yet, they denied
that implication. ^
11

However, since the original autographs were not

extant, these Princeton theologians found themselves in an intellectual cul
de sac.

To argue as they did about the infallible, inerrant, and inspired

original autographs was as productive as the medieval question of how many
angels could dance on the head of a pin. Even though many fundamentalists
did not understand the views of Hodge and Warfield) they adopted their term

}

"plenary verbal inspiration!" it became a shibboleth in fundamentalist
literature and discouraged biblical criticism.
that

the "Princeton theology" was

It should be noted however)

the minority view among American

Presbyterians.
Many of the above-mentioned ideas—dispensationalism!
icism, neo-Manichaeism, Pember's "gap"

apocalypt-

theory! Keswick holiness,

British-Israelism, and plenary verbal inspiration—found expression in the
1903 publication of the Scofield Reference Bible, an annotated Bible which
became the Bible of fundamentalism. It sold millions of copies. ^
11

Cyrus Ingersol Scofield (1343-1921) was

a self-taught lawyer

who

became a politician and district attorney in Kansas. His personal history is
rather cloudy, but recent evidence suggests that he was fired and sent to
prison for forgery and perjury.

116

Scofield came to the attention of the

religious public after he became an associate of D.L. Moody.

Most of

Scofield's theology came from Plymouth Brethren sources and he produced a
King James Version

of the

Bible with dispensational

notes.

Through

Plymouth Brethren contacts in Britain he was able to get Oxford University
Press to publish it.
For many of those who

were raised in fundamentalist churches and

Bible institutes the Scofield Reference Bible became their only Bible and
commentary.

The

experience of William E. Cox,

quoted below, was

the

experience of many of them.
...in <my> Baptist church...almost everyone carried a
Scofield Bible. My spiritual tutors knew the footnotes
and headings placed in the Bible by C.I. Scofield, as
well as they knew the Bible itself. Indeed, the two
became almost synonymous in their minds even as they
were destined to become in my own mind. Even today it
is difficult at times to clear my mind of some of
Scofield's presuppositions...acting on the advice of
Scofield, himself, I had distrusted the outstanding
Bible commentaries and had felt that all I needed for a
thorough understanding of th^ Bible was supplied by the
notes of my favorite "Bible."
The Scofield Reference Bible was

rejected by the mainline churches

because of its anti-clericalisrrn its two systems of salvation, and its
anti-nomianism," its notes stated that the Synoptic Gospels and certain of
the Epistles did not apply to Christians because they were addressed to
Jews.
Fundamentalist attitudes towards the Jews were paradoxical. On the
one

hand

the leading fundamentalist

authors

including

Scofield,

W;E.

Blackstone (1841-1935), James M. Gray (1851-1935), and Arno C. Gaebelein
(1 SSI-1945) claimed that the Jews were God's chosen people and they
119
actively promoted the return of the Jews to Palelstine.

' However, their

dispensational attitude dispensed with most of the Bible because it was
"Jewish." In their eschatology they also depicted the Jews as the dupes of
the Antichrist. Those contradictions can be partly explained by centuries
of Catholic and Protestant antipathy towards the Jews as Christ-killers in
league

with

the

Devil, ^
1

Christian

"triumphalism,"

and

socio-economic situations into which Jews had been forced. ^
1

1

negative
It is also

significant, that Sir Robert Anderson, the dispensationalist who contributed
so heavily to fundamentalist eschatology, was personally known for his
122
anti-Semitism.
When it came to the notorious Protocols of the Wise Men of Zion,
which purported to be the transcript of a secret meeting between the Devil
and leading Jews at which a machiavellian plot was hatched to rule the
123
world,
James M. Gray, the editor of the Moody Monthly, accepted them as
124
substantially genuine because they fitted his view of eschatology.
Indeed some fundamentalist publishers reprinted the Protocols side by side
125
with their premillennial eschatology.

Gray also argued that even though

Henry Ford had published the Protocols in his Dearborn Independent, he was

not anti-Semitic. *"

Yet, for all of their denunciations of anti-Semitism,

fundamentalists contained a latent anti-Semitism in their views. •
That curiosity was very evident in the life and career of Arno C.
Gaebelein, one of the consulting editors of the Scofield Reference Bible and
a

leading fundamentalist. ^
1

self-taught.

Gaebelein,

7

a

German

immigrant,

was

He became an ordained Methodist minister and operated a

successful mission to the Jews in New

York City. However, after he came

into contact with Scofield and Plymouth Brethren views he left the Methodist
i ••JO

Church and advised Hebrew-Christians to renounce their Jewish culture.
For many years Gaebelein produced a monthly magazine, Our Hope, which
stressed

Jewish

evangelism

and

premillennial eschatology.

His views

became increasingly neo-Manichaean and his 1933 book The Conflict of the
Ages: The Mystery of Lawlessness: Its Origin, Historic Development and
Coming

Defeat

accepted

the

authenticity
129

conspiracy theories of Nesta Webster,
saw

of

the

Protocols and

the

" a British anti-Semitic writer, who

the Jews behind most of the revolutions and disasters of history.

However, when Gaebelein learned the real fate of Jews in Germany under
Hitler, he attempted

to get the American government to act on their

behalf.
Because fundamentalists had limited education and their views were
so dominated by conspiracy theories their understanding of world politics
was rather limited. Their strong anti-Catholicism led them very early to see
1 31
Mussolini as a hero. "'

Later they saw

him as the Antichrist or his

132
predecessor.
During the early years of Hitler's activities they were
noticeably silent and when they did mention him, he was seen as a bulwark
133
against Catholicism and Communism. "
The same anti-catholic attitude

appears to have been responsible for Moody Monthly's publication of articles
by Robert (Bob) Shuler of Trinity Methodist Church in Los Angeles and
134
others, which supported the Ku Klux Rlan.
In

the world

that

was

changing

too fast

for them, the

fundamentalists grasped at intellectual straws, medieval heresies, and
conspiracy theories.

Some of those intellectual sources are charted on

page 59 infra. Many of the books of the intellectual underworld upon which
they built their theology—books by Madame Guyon, George H. Pember, Sir
Robert

Anderson,

Jessie

Penn-Lewis, Hannah Whitall Smith, Ethelbert

Bullinger, Joseph Seiss, Sidney Watson, and Cyrus Scofield—are still being
published by fundamentalist publishers.

Those books have had a great

impact upon the popular theology of fundamentalism and have created an
attitude of passivity, mysticism, sectarianism and anti-intellectualism, and
a lack of social concern.
Fundamentalism

was considerably different from established

Christianity. This was also reflected in its music and forms of worship. Its
music

was often superficial and lacking in theological depth.

Gospel

choruses replaced the hymns of the faith. As fundamentalists moved out of
the established churches they held their meetings in halls, storefronts,
13S
tents, and theatres.

When fundamentalists built their own buildings they

were often architecturally different from standard churches and were
modelled after theatres, with the stage and pulpit, rather than the altar,
being the pivotal point of attention.

Rather than worship services, their

meetings became performances with the attention directed upon sectarian
leaders who often taught bizarre ideas which were not part of conventional
Christianity.
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CHAPTER THREE
THEOLOGICAL TRENDS IN CANADA, 1367 to 1945

Fundamentalism in Canada received much of its thrust from
aggressive spread of the underworld
chapter, particularly

an

of ideas discussed in the previous

dispensational premillennialism and

the

Keswick

holiness movement. Its success also had much to do with a reaction to the
religious climate in the country following Confederation.

Although

an

exhaustive study of mainline Protestant religion in Canada is beyond the
scope of this chapter, the major theological and political trends which
shaped the religious life of Canada in the first half of the twentieth century
are traced. Those trends were church union, the national and social gospel,
biblical criticism, and modernism. By examining in this chapter the ideas
and careers of several well-known Canadian church leaders, the contrasts
between mainline Christianity and the fundamentalist movement can be
demonstrated.
Goldwin French has stated that the "dominant strand in Canadian
Protestantism" in nineteenth-century Canada "was evangelical."

1

However,

during the last quarter of the century, that theological consensus began to
breakdown with the rise of liberalism and
The underworld

fundamentalism.

of ideas which shaped fundamentalism

came into

Canada largely through the annual prophetic Bible conferences which were
<
held at Miagara-on-the-Lake, Ontario, from 1833

to 1897.

2

At those

meetings dispensational premillennialism and Keswick holiness ideas became
increasingly popular and attracted a wide range of Anglican, Presbyterian,
and Baptist clergy from the Niagara peninsula and the Toronto area. Among
the active participants were the Reverend Samuel Henry Kellogg (1839-1339)
3
of St. James' Square Presbyterian Church, Toronto, the Reverend Henry M.
Parsons (1828-1913) of Knox Presbyterian Church, Toronto, the Reverend
Elmore Harris (1854-1911) of Walmer Road Baptist Church, Toronto, son of a
prominent

industrialist, the Reverend

Robert Cameron of Park Baptist

Church in Brantford, the Right Reverend Maurice Baldwin (133S-1904), bishop
of Huron, and Canon Dyson Hague (1357-1935) of London.
The

Niagara Bible Conferences

fundamentalism
participants

throughout

North

helped create the network for

America!

some

were contributors to the Scofield

of

its prominent

Reference Bible,

The

Fundamentals, Moody Monthly, and the Sunday School Times. Elmore Harris
also organized a group of wealthy evangelicals which included Joseph
Flavelle the banker and meat packer, and they established Toronto Bible
Training School in 1894 as an alternative to regular theological education.
The

prophetic conferences attracted

Anglican laymen,

5

4

a considerable number of

who were often well-educated, upper-middle class, and

sophisticated. In spite of their exposure to the sectarian ideas associated
with premillennialism, most remained churchmen and were active in social
reform programs.

6

Wycliffe College was founded by thern in 1877 to promote

low-church Anglican conservative evangelicalism/
Wycliffe College contributed to the spread of the newly emerging

fundamentalist

ideas through several of its faculty, Dyson Hague and

William Henry Griffith Thomas (1861-1924), in particular.
mentioned, Hague was

As

already

a participant in the Prophetic Conferences and the

author of three contributions to The Fundamentals." Thomas was a leading
dispensationalist, an advocate of Keswick holiness, and also a contributor
q
to The Fundamentals. ' Both men were contributors to Moody Monthly, the
official organ of Moody Bible Institute, and the Sunday School Times, a
Keswick publication. Thomas also taught at Toronto Bible College. In 1919
he became unhappy at Wycliffe and left to teach at Moody Bible Institute
and

become one

of the

founders of what became Dallas

Theological

Seminary, the major dispensational school in the world.
Through the prophetic conferences, the Scofield Reference Bible, The
Fundamentals, v a r i o u s premillennial, dispensational, and Keswick
periodicals, and visiting speakers from the United States who were part of
the fundamentalist network, many evangelical Anglicans, Presbyterians, and
Baptists in Canada were influenced by the popular ideas of fundamentalism.
These influences had a much slighter effect upon Canadian Methodism, for
premillennarian eschatology was at cross purposes with theological trends
within Methodism which was aspiring to become the national church.
One of the major religious currents in Canada beginning during the
latter half of the nineteenth century was the emergence of what has been
described as the "national gospel."

10

It was a mixture of the social gospel

movement and emerging Canadian nationalism.

Especially within Methodism

the themes of Christianizing and Canadianizing

often became mixed and

confused.
As the Methodists experienced upward social mobility they lost much

-63of their revivalist image.

Much more emphasis was

placed on Horace

BushnelVs concept of "Christian nurture" through education rather than
upon

conversion

arising

out

of

evangelistic campaigns.

However i

11

evangelistic campaigns did not entirely disappear? the well-known Methodist
team of Crossley and Hunter remained active into the twentieth century.
But) as the Methodists became more identified with the "establishment)"
their ministry among the lower classes was replaced by the newly imported
12
Salvation Army.
Inspired

by

Confederation

various

Methodist) Presbyterian,

and

Baptist groups united under denominational umbrellas to establish separate
Canadian identities apart from their British or American parent groups. The
1 "3
formation of the Presbyterian Church in Canada took place in 1875.
Various Methodists

united by 1884.

In 1388

open and closed communion

Baptists formed the Baptist Convention of Ontario and Quebec J

4

Wider denominational union had been proposed before the turn of the
century> but the concept received further substance in 1902.

At the General

Conference of the Methodist Church) held in Winnipeg) fraternal greetings
were brought by the Reverend William Patrick) a Presbyterian minister who
was the principal of Manitoba College. Without permission from the General
Assembly of the Presbyterian Church) Patrick proposed that talks towards
church union be started between their two denominations. He saw this as a
means by which Canada could lead the world in Christian unity,
By 1904 the Methodists

t

15

Presbyterians) and Congregationalists were

involved in formal union talks. In 1906 the Anglicans and the Baptists were
also invited) but each declined. The former would participate only if their
episcopal system were adopted, and the latter preferred to keep their own

-64autonoimy.
The fact that unification talks could take place even between the
Presbyterians and Methodists demonstrated how far those denominations
had

moved

away

from

their

theological

roots.

Calvinistic, while Methodistis were Arminian.

Presbyterians

were

Both groups also tended to

represent different social classes and had different worship forms and
polities.

Many Presbyterians tended to be "wet," while Methodists were

almost always "dry" on the temperance question.
talks reflected the spirit
religious co-operation

Nevertheless, the union

of theological liberalism, which emphasized

rather than competition, and practical Christian

living rather than quibbles over fine points of dogma.'

6

Long before the creation of the United Church of Canada in 1925
union churches had been established on the Canadian prairies.

When

ministers were in short supply rural Methodist and Presbyterian churches
temporarily joined.
Calgary,

the costs

Even in western Canadian urban centres, such as
of heating

two

different

churches

caused the

Presbyterians and the Methodists in East Calgary to join for the winter
months.

17

This led to the wider feeling that if union could be achieved for

necessity or economy, it could be achieved permanently.
Organic

union of the Methodist, Presbyterian, and Congregational

churches was partly delayed by World War I. Almost all of the Methodists
and Congregationalists were ready for union, but a strong vocal minority of
Presbyterians resisted union. Many conservative Presbyterians feared that
a creedless church was being created. Liberal Presbyterians expected the
new church to be too revivalistic and "dry." Both poles of thought were also
opposed to the coercive features of the union, for upon union the

-65Presbyterian Church would legally cease to exist and most of its property
would be

absorbed

into the United Church of Canada,

Presbyterian resistance to church union was

Much of the

located in urban central

18
Canada and the larger cities in the west.
The push for church union was related to the social gospel movement
which taught that Christianity had a social dimension: the church had to be
involved in caring for man's physical welfare as well as his soul. Early
pioneers in the American social gospel, such as Walter Rauschenbusch and
Washington Gladden combined a deep evangelical piety with their efforts to
19
reform society. "

In Canada the social gospel assumed its own

distinct

forms as it was mixed with Canadian nationalism.
Richard Allen, in his momumental study, The Social Passion, has
identified three streams of the social gospel.

The conservative branch

emphasized spiritual conversion as well as social reform,
social gospellers felt that coercive legislation was

The progressive

required to bring in

Prohibition, combat vice, and enforce eugenics and Sabbath
The

radical

social

gospellers who

emphasized

social

observance.

salvation

over

individual salvation, called for a restructuring of economic life along
socialist principles, and in most cases left the organized church because
they could not agree with its conservative theology and its links with the
capitalist and political establishment.'"'"

1

The social gospel had its advocates in the Methodist, Presbyterian,
and Baptist denominations,*" but its strongest expression was found in the
1

Methodist Church.
Canada

The social gospel became most prominent in western

where newly formed communities did not

have the

necessary

infra-structures to deal with the vast waves of immigrants who descended

-66upon the Canadian plains. Western Canada had a very transient population.
Adequate housing, health care, and educational facilities were often lacking
even for those who

settled down. The resulting urban conditions forced

many of the social gospellers to evolve into the first sociologists and social
workers in western Canada,

Two

of the prominent social gospellers in

western Canada were J.S. Woodsworth (1874-1942) and Hugh Wesley Dobson
(1879-1956).

Woodsworth was

the more radical of the two.

The Dobson

Papers are a mine of information for the social history of western Canada
and illustrate how the Methodist bureaucracy related to the issues of the
..
22
times.
Dobson's voluminous correspondence suggests almost nothing of the
traditional Methodist themes of anxiety over personal sin, a search for
salvation, repentance, forgiveness, and sanctification, and involvement in
personal prayer and Bible reading. It appears as if his emphasis on social
service had pre-empted evangelistic concerns.Dobson was a typical progressive social gospeller. He believed that
the church should achieve its ends through lobbying governments and using
the coercive power of the state. When the 1918 influenza epidemic paralyzed
the city of Regina, Dobson almost singlehandedly
services.

He

organized

emergency

wrote to his superior T. Albert Moore stating that city
23

officials needed to be guided by a firm hand.
Within

the

Methodist

church

there

were conficts between

advocates of the old-time religion and those, like Dobson, who

the

mostly

emphasized social work. A letter written to Dobson by a fellow Methodist
minister in 1919 revealed that tension:
Our biggest need in the valley is the regeneration of
the individual—until considerably more have been

-67soundly converted and placed themselves definitely on
the side of Christ for unselfish service—it does not
seem muc,^ sense trying out- any community welfare
schemes.
Dobson responded) suggesting that religion had to be more than a private
affair:
•Jesus presented to the minds of his listeners the idea
of the Kingdom. The Kingdom is always a society. That
vision that he gave of the Kingdom led many to repent
of their sins on their hearing of the Gospel to step out
of their selfishness into a new commitment to the
larger s,eal, and to commit themselves to its
program, *"
J

Dobson's audiences saw little of old Methodist traditions in his
sermons when he visited the prairie churches,

One woman wrote to him in

How I would like to see you out on an evangelistic
campaign pleading with our Young People to give
themselves to the Lord Jesus Christ. Do not think that
I undervalue your work but someday I hope you will
venture out on a campaign for souls.
You know
Legislation won't dp it. Education won't do it, but
Salvation will do i t . "
Dobson replied to her in a rather ambiguous fashion:
I must say I do enjoy evangelistic work. I do not know
any one way of saving humanity. God's ways are as
complex as life itself is complex. What the future may
have for me remains for the future and I shall endeavor
to follow the guidance of God's spirit as the days
come.

Much of Dobson's time was also spent in promoting church union. He,
like the Presbyertian novelist, C.W. Gordon (Ralph Connor), and many others
believed that governments would have to yield to the dictates of a united
oq

church.*"

u

However, these emphases did not satisfy the conservatives and

fundamentalists who remained within the mainline denominations. They seem
to have felt that too much time was being spent by many of their church

leaders on the social gospel, prohibition, and church union. The emerging
secularized

version

of

Christianity

had

lost

its concept

of

the

transcendence of God and had failed to answer the eternal questions: "who
29
am I, why am I here, and where am I going?"
of

the

social

gospellers

was

also

The secularized eschatology

repugnant

to

the

majority of

fundamentalists.
The creation of the United Church of Canada became a fact on 10
June 1925.

Although church union united some Christians it also caused

further division.

About one third of the Presbyterians remained out and

considered themselves the ongoing Presbyterian Church.

Most of their

ministers had joined the United Church, leaving the Presbyterians with a
critical manpower shortage and few churches.

New Presbyterian churches

had to be built. This created many hard feelings. Replacement ministers
had to be secured from England, Scotland, and the United States.
The

terms of union for the United Church

features which created more disunity.

of Canada had many

The United Church failed to deal

adequately with the settlement of ministers.

Sometimes Presbyterian

churches which had joined the union, but whose ministers had stayed out,
were assigned Methodist ministers.

Former Presbyterian ministers who

joined the United Church were often assigned to Methodist churches. Many
congregations found themselves in uncomfortable situations because of new
worship forms and some people quit going to church completely or they joined
one of the many fundamentalist sects which promised them "the old-time
qn
religion." "
1

For those members of the congregations whose theology had

been informed by

dispensational premillennialism, Keswick holiness, or

pentecostalism, the lack of focus on those issues by their United Church
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ministers was seen as evidence of their "modernism."
Others had more
legitimate complaints. Some of their ministers had abandoned biblical
preaching and were giving lectures on English literature."
The

U n i t e d C h u r c h c l e r g y was a mixed group, c o n t a i n i n g

conservatives, liberals, and a few modernists.

W. Harold Young's Great

Canadian Preaching, which appeared in 1925, contained sermons by many
United Church ministers and ministers of other mainline churches. While the
selections may not have been completely representative, they were fairly
33
orthodox. " However, fundamentalists accused the mainline churches and
especially the United Church of Canada of modernism. That "modernism" was
more often perceived than real.
Toward the end of the nineteenth century most of the colleges had
been influenced by higher criticism of the Bible and theological liberalism.
Queen's Theological College, under the direction of George Monro Grant, was
34
very "modernistic."

But, even at the beginning of the twentieth century,

biblical criticism in the Canadian theological colleges was mild compared to
what was happening in Germany. The Canadian situation has been described
as "reverent criticism".'^"' Even then there was a marked difference between
what went on in the theological classroom and what was propounded from the
pulpit. Theory and practice were usually kept separate.^

6

Theological modernism accepted higher criticism of the Bible and the
theory of evolution. Some modernists, however, went far beyond that.
Extreme modernists, who were in a minority, completely

rejected the

traditional features of Christian theology. Christianity was just one of the
many religions! its exclusiveness was denied. Man did not need a Saviour!
social reform was the answer to society's problems. Christian theology was

-70replaced

by spiritualism, pop-psychology,

Christian

Science, and New

Thought. Ramsay Cook's Regenerators has traced these tendencies among
some

late

nineteenth-century Canadian

modernism, however, was

never

modernists.^

officially

Such

accepted

extreme

by the mainline

denominations.
Modernism was the most pronounced

within Methodism in western

Canada, particularly at Wesley College, where the social gospel emphasis
predominated.

Salem Bland, one of its star professors, rejected most

39
traditional Christian doctrines.
u

-So did J.S. Woodsworth.

In 1902

Woodsworth wrote:
At present life is to me a terrible tangle. My position
sometimes seems almost unbearable. I am again in the
woods--deeper than ever--and see no daylight
ahe3d...Next Sunday is Easter. Think of doubting the
Resurrection and then having to stand in a pulpit. The
position is utterly ^ I s e . It drives me half-crazy at
times to think of it.
When Woodsworth submitted his resignation to the Manitoba Conference of
the Methodist Church in 1307, and outlined his inability to accept traditional
doctrines and Methodist practices, he was told by the Stationing Committee
that his lack of belief did not stand in the way of his being a minister of
40
their denomination, and his resignation was not accepted.

That response

only intensified his theological perplexity.
World War I was a crucial point in Canadian theological development.
The war took on the character of a medieval crusade, a holy war to preserve
British and Christian civilization.

Almost all Protestant groups—liberal,

conservative and fundamentalist—actively supported the war effort. They
shared to some extent parts of a national gospel which mixed the social
gospel, Canadian nationalism, and British imperialism.

Before the war a strong pacifist stance was emerging among some of
the social gospellers.

41

Methodist activist and novelist Nellie McClung

believed that if women around the world had the vote there would be no more
42
war.

But even she caved in to the war propaganda. So did Salem Bland.

All but the most radical social gospellers heartily supported the war effort.
In their efforts to prove themselves worthy of becoming a national church
43
most Methodists threw themselves into the war effort.

The Presbyterians

were equally patriotic. The Reverend C.W. Gordon, in his capacity as senior
Protestant military chaplain for Canada, was

an eager

promised

lost

eternal salvation to all those who

battlefield.

recruiter

and

their lives on the

44

The painting of the war as a Christian crusade had drastic effects
upon the churches.

David Marshall has noted that many of the Methodist

ministers and seminarians who

went to the front as chaplains became
45

disillusioned and left the church.

For those who remained in the church

the barbarism of the war dampened but did not destroy their liberal optimism
for the progress of civilization. The war also reinforced the conservatives'
view of the sinfulness of man.
By

the end of World War

controversy

became

more

I, when the modernist/fundamentalist

pronounced,

most

of

the

self-proclaimed

"modernists" had been removed from the theological colleges or had left the
mainline churches.

Heresy

charges had

been levelled against George

Workman at Victoria College in 1890-31 and at Wesleyan Theological College
in 1907.

He was

removed from both institutions.

George Jackson left

Victoria College in 1913; there had been conflicts over his teaching in 1909
and 1910, but he was upheld by the Methodist General Conference.
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J.S.

Woodsworth, who was far more radical in his theology, left the Methodist
Church during World War I after a long struggle over his own beliefs and his
opposition to Methodist involvement in the war.

47
, He and fellow Methodists

William Ivens and A.E. Smith founded unitarian-style Labour churches which
48
were the epitome of modernism.

William Irvine was aquitted of a heresy

charge by the Presbyterian Church. He has described his modernist theology
at that time.
I was preaching sheer humanism. The supernatural had
vanished. There were no miracles, no virgin birth, no
atonement and no resurrection. Of course I did not put
it to my congregation that way. I used everything in
the Bible which could in any way support the Social
Gospel. I did not mention nor criticize church doctrine
except by inference to those who could follow logic. It
took nearly two years for it to dawn on the people of
Emo that I was not preaching to get people into heaven
but that I w^s much more interested in getting heaven
into people.
Irvine left the Presbyterians in 1916 to become a Unitarian minister
in Calgary and later formed a Labour Church. His former professor Salem
Bland was fired by Wesley College in 1917.
Following World War I milder shades of higher criticism remained in
the theological classrooms,"*

0

but still little of it was proclaimed from the

pulpits. Even the Basis of Union, the 1908 document which established the
theology and polity of the United Church of Canada was a very conservative
document; it avoided questions of biblical criticism and the more advanced
51
forms of theological liberalism.

It was hardly "modernistic." But, for the

unlearned fundamentalist, any form of biblical criticism was threatening. It
was seen as tampering with the Word of God and was to be avoided. In the
heady atmosphere of World War

I and afterwards biblical criticism

branded as one of the "arts of the Germans."

was

Note the letter of the

Reverend E.E. Shields, brother of T.T. Shields, to the editor of the Canadian
Baptist in 1313. He defined a "destructive critic" as one who
kicks
theory
rather
"plays
The

Daniel forward several centuries, accepts a
of some German critic with regard to Jonah,
than the plain teaching of Christ, ajjd generally
German" with the whole Book of God.'

modernist/fundamentalist

throughout North America.

controversy affected denominations

The real battle began in the mission fields in

Asia. Shortly after leaving Wycliffe College, W.H. Griffith Thomas visited
Protestant missionaries in China.

He observed

an undue emphasis on

education and social service rather than evangelism.

He claimed that most

of the graduates of Christian schools were going back into heathenism. He
blamed this upon "modernistic" missionaries and teachers who were soft on
Buddhism and who were promoting a syncretistic religion which denied the
53
exclusiveness of Christianity."

Thomas wanted pressure put on mission
54

boards so that only fundamentalists should be sent out as missionaries.
When the fundamentalists could not achieve this they established new
missionary societies.
Thomas's activities led to the formation of the Bible Union of China
in 1920.

Its members wanted to purge non-Christian and modernist teachers

from the denominational schools in China and North America.

They also

tried to impose a pietistic style of holiness upon all missionaries there."'"*
When Harry Emerson Fosdick visited missionaries in the Orient he
found

a strong spirit of intolerance.

This and other conflicts with

fundamentalists led to his famous protest, "Shall the Fundamentalists Win?"
Fundamentalists interpreted his sermon as a declaration of war."'

6

S.D. Chown (1853-1933), the general superintendent of the Methodist
Church of Canada saw the activities of the fundamentalists as a divisive

-74and evil work:
Really serious people turn away from such theological
arrogancy as Pharisaic piffle, believing it to be
rebuked by the testimony of Jesus—"By their fruits ye
shall know them,"
We learn from Him that the
fundamental thing is not theology, but l i f e — l i f e
inspired by faith, hows and charity—"but the greatest
of these is charity."
Chown argued that the fundamentalists were trying to add something new to
Christianity with their doctrine of plenary verbal inspiration and inerrancy.
They charge, for instance that those who believe in a
scientific interpretation of the Scriptures, disbelieve
in the Virgin Birth, the heinous reality of sin, the
necessity and value of an atonement for human
t r a n s g r e s s i o n , and other d o c t r i n e s historically
associated with evangelical Christianity.
In this, at least, so far as the Methodist Church in
Canada is concerned, they are not well-informed. My
somewhat intimate acquaintance with our ministers
warrants me in saying without hesitation that though
they do not accept the verbal inspiration of the Bible,
they hold in profound and undiminished faith the great
historical doctrines of evangelical orthodoxy. There is
no hydra-headed heterodoxy in our Church, such as the
Fundamentalists would make the world believe....
The Methodist Church has never felt it necessary to
establish as a portion of its creed any particular rule
of interpretation of the Scriptures. Such a proposal
would be anti-Protestant and reactionary. Accordingly, a variety of opinions concerning inspiration^are held
in the freedom of the spirit within our Church. ^
J

Chown himself had been a prominent social gospeller and liberal, but
just prior to World War I he had returned to evangelicalism.

His theology

was orthodox enough that he was able to serve as an external examiner for
Toronto Bible College, a fundamentalist

institution which had maintained
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ties with the established churches.
The modernist/fundamentalist controversy was also addressed by the
Reverend J.R.P Sclater, minister of the Old St. Andrew's United Church in

Toronto, in the pages of the New Outlook. Sclater, who described himself as
a liberal evangelical, was

one

preachers in the United Church.

of the -most influential and respected
He owned the name "modernist" only under

protest. He saw theological dangers in any "modernism" which avoided the
Cross and prided itself in intellect. He warned that "modernism" had to be
connected with vital religion, i.e. dealing with realistic life and death
60
issues.
The

Baptist

denomination

was

particularly

affected

by

the

m o d e r n i s t / f u n d a m e n t a l i s t c o n t r o v e r s y . Both "modernists" and
fundamentalists wanted to change the nature of that

denomination.

Historically Baptists had been non-conformists. They were liberals. They
accepted no outside authority or creed. Membership in Baptist churches was
based upon faith in Christ and adult baptism by immersion as a sign of
discipleship.

Individual

Baptist

churches

were

autonomous.

In

nineteenth-century B r i t a i n the "modernists" were moving toward
denominational control and open membership, that is, membership was not
restricted to immersed adults.

On the other hand, the fundamentalists

wanted to preserve the autonomy of the individual church, which in spite of
their claims, was not a New Testament practice. Episcopacy was.

At the

same time they wanted to introduce a creed something like the Westminister
Confession, but without the articles dealing with infant baptism.

The

fundamentalists, who often called themselves Particular Baptists or Regular
Baptists, restricted church membership to immersed adults and restricted
communion to the latter as well. Many of them also wanted to make biblical
inerrancy, premillennialism, dispensationalism, Keswick holiness, and even
pentecostalism part of the creed. In that loose organizational structure,

-76demagogues such as T.T. Shields, William Aberhart, and J. Frank Norris
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were able to build their own religious empires.
McMaster and Acadia Universities, both Baptist institutions, had
reputations as centres of liberal theology. Graduates from those schools
staffed an inordinate number of positions in the liberal seminaries of the
62
United States.

Current McMaster theologian Clark Pinnock has claimed

that a modernist impulse was present at McMaster from its inception in
lS87.

6u

Unfortunately, Pinnock does not really define what he means by the

"modernist" impulse! he appears to have been too much influenced by the
64
rhetoric of the 1920s.

There is no doubt that at both McMaster and

Acadia liberal theology was taught, but they were hardly "modernist" when
compared to the views of George Monro Grant, John Watson, Salem Bland, or
Harry Emerson Fosdick.
Baptist parents wanted their colleges to instill religious faith in
their young people.
agnostics.

One

They feared that

liberal theology would create

alumnus of McMaster, who

became an

agnostic, the

economist Harold Innis, found McMaster to be too fundamentalist^!
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Innis's impression was the opposite of what T.T. Shields perceived McMaster
to be.
One of the most liberal theological schools remaining in Canada was
Brandon College, a Baptist institution founded in 1898.

It was a centre of

liberal thought and the social gospel, patterning itself after the liberal
University of Chicago and drawing much of its staff from there.

66

Although

Brandon was a Baptist college, Baptist students were in the minority and a
broad liberal humanism rather than Baptist doctrines were taught.
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For several years following World War I controversy surrounded the

-77teaching of Dr. H.L. MacNeiTI.

In 1922 the Reverend W. Arnold Bennett, a

graduate of Brandon, and minister of Emmanuel Baptist Church in Vancouver
wrote an inflamatory pamphlet entitled: "Facts Concerning Brandon College:
Un-Qrthodox and Faith Wrecking Teaching."

He was censured by the

denomination and soon he produced another pamphlet, "Jesuit Methods Used
68
by Baptist Union of Western Canada."

The Baptist Union of Western

Canada eventually established a commission to investigate Dr. MacNeill and
the college, and exonerated both in 1923.
That, and MacNeilVs equivocal responses to theological questions did
not satisfy Bennett and his fundamentalist allies.

They began a policy of

withholding denominational contributions which would go to Brandon College.
Influenced by T.T. Shields and the Baptist Bible Union, the fundamentalist
Baptists in B.C. tried to force a creed upon their denomination. When it was
not

accepted they withdrew

and formed

a "Regular Baptist" (closed

membership, closed communion) denomination in 1927.

That schism saw one

third of the Baptist churches in B.C. leave the Baptist Union of Western
S3
Canada.

That controversy hurt Brandon College.

Diminished financial

resources and ongoing uncertainty about its orthodoxy caused decreases in
its enrollment. The theological department was forced to close in 1930.
Another

area of theological controversy was the faith healing

campaigns conducted across Canada by Aimee Semple McPherson and her
disciple, the Reverend Charles S. Price.

Some fundamentalists saw faith

healing as an apologetic device! the power of the Holy Spirit was being
evidenced by the miraculous cures and was a rebuttal to modernism.
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The

Reverend W. Sipprell of Metropolitan Methodist Church in Victoria was an
active promoter of Price's campaigns.

71

However, the Methodist Christian

-78Guardian regarded the "cures" as self-hypnosis. ^
7

In Vancouver) a joint

medical and clerical investigation headed by the Reverend A.E. Cooke] a
liberal Congregationalism denounced Price's campaign as
That conclusion was

also shared by the fundamentalist

73
fraudulent.

publication Moody

74
Monthly and by T.T. Shields in Toronto.
First Baptist Church in Calgary
adding something new

cautioned

to the gospel.

7j

The Reverend H.H. Bingham of
that the faith healers were
One

of the results of those

campaigns was the proliferation of Pentecostal sects across Canada.
The dispensational brand of premillennialism also continued to gain a
strong foothold among conservative Protestants by the 1920s through the
influence of the Scofield Reference Bible) Moody Monthly) and the Sunday
School Times.

Some people came to believe that if one

dispensationalist) one was

not a Christian.
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were not

a

Churches were sometimes

split over fine eschatological details.
The prevailing eschatology

of Canada's mainline denominations was

either amillennialism) a belief that the Kingdom of God was realized in the
Christian life] or post-millennialism which expected to create the Kingdom cf
God through evangelism and social reform. Because popular premillennialism
was

so contrary to the official eschatology

Board of Evangelism and

Social Service issued a series of pamphlets

entitled The Christian Hope.
78
Shirley Jackson Case]

of the Methodist Church] its

77

Based on the research of R.H.

Charles)

and others] the pamphlets attempted to show how

much premillennialism had been influenced by dualist thought arising out of
Persia and how it was not the orthodox Christian view of things. Needless
to say, those pamphlets were regarded as "modernistic" by T.T. Shields of
Jarvis

Street

Baptist

Church, even though he

soon

would adopt

an
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amillennial position. "
The theological climate of Canada during the 1920s and 1930s can
also be tested by examining the responses of various churchmen to popular
theologies and crucial issues.
British-Israelism received a large following in middle-class English
Canada.

Its pro-British

chauvinism

appealed

to imperialists and

monarchists who gravitated to things British. One of its early proponents in
Canada was the Reverend William Pascoe Goardi a Methodist minister who
Sfi

served Grandview Congregational Church in Vancouver until 1921. " He then
moved to London,

England to direct

the international office

of the

British-Israel World Federation, but annually he returned to Canada on
lecture tours.
After

Goard's

move to England, the Canadian British-Israelite

organization was headed by the Reverend E.J. Springett, a former Anglican
priest, who made his headquarters in Toronto.

One of Springett's

associates was Colonel W.G. MacKendrick, a World War I civil engineer who
wrote under the pseudonym, The Roadbuilder. MacKendrick combined date
setting based on the Great Pyramid with a premillennial eschatology and
81
anti-Semitism.
British

Columbia, the most British of Canadian provinces, was

naturally a centre for British-Israel activity. Vancouver and Victoria each
had several British-Israel societies. Goard's former church remained a
British-Israel stronghold even after

it entered the United Church of
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Canada.
A member of one of Vancouver's leading families, Edward Odium,
who had taught at a Methodist college in Japan, was a prominent
u
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British-Israel author. "

The Reverend Charles Batzold of Zion United

Church in Vancouver was

a leader in the British-Israel movement and a

premillennial lecturer who

was

sometimes a guest

speaker

at William

84
Aberhart's Calgary Prophetic Bible Institute in Calgary.
8^

Both Odium and

Batzold were also organizers of the Ku Klux Klan, " an organization whose
nativistic goals were similar to the racism inherent in British-Israelism.
The

Reverend Clem Daviesi a modernist sectarian who

is discussed in

chapter nine, became the leading British-Israelite in British Columbia.
Historian William Calderwood has found a surprising number of United
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Church ministers among the leaders of the Saskatchewan Ku Klux Klan.
More investigation needs to be done to determine whether those

Klan

supporters were also British-Israelites.
Support for the Klan by members of the Canadian fundamentalist
network appears to have been slight.

Of the eight sectarians examined

later in this study, only Davies supported the Klan, and he was hardly a
fundamentalist at that time. He was the only one to promote the activities
of J.J. Maloney, a Canadian Klan leader and professional anti-Catholic who
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operated a small Pentecostal church for a short time in Calgary.
British-Israelism

was

rejected as

heretical by

churchmen during the 1920s to the 1940s.

Professor

many prominent
N.H.

Parker

of

McMaster University was one of its fiercest critics. In articles which were
solicited by, and published in, the United Church Observer, Parker exposed
the historical/linguistic/theological nonsense and

gnostic tendencies of
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British-Israelism.
His former student, the Reverend Fred T. Tapscott, a
retired Baptist minister, carried on a relentless tract and letter writing
89
campaign against

the

British-Israelites

in Victoria.

In Vancouver

Professor William H. Smith of Union College and the Reverend A.E. Cooke of

St. John's United Church produced important critiques of that ideology.
They listed its repeated failures at date setting and its divisive work in the
.
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churches.
British-Israelites considered themselves to be fundamentalists and
denounced opponents of British-Israelism as modernists.

However, few

within the fundamentalist network accepted the outrageous theories of
British-Israelism.

Moody Monthly, Dallas Theological Seminary, Harry

Rimrner, L.E. Maxwell,

and

Oswald

J. Smith

rejected

those ideas as
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heresies,"

particularly the doctrine of national salvation which taught

that Anglo-Saxons were God's covenant people. Surprisingly, most of the
fundamentalists who

rejected British-Israelism used the works of the

"modernists" in their refutations of the theories.

However, the Reverend

Christopher Burnett of Crescent Heights Baptist Church in Calgary, William
Aberhart, and Airnee Semple McPherson accepted most of the other ideas of
that movement except for its concept of national salvation.
In 1930 S.D. Chown complained

of the theological bankruptcy of
92

liberalism. He looked for a revival of evangelicalism."

One of the popular

movements which soon appeared on the scene during the Great Depression
was the Oxford Group Movement founded by Frank Buchman (1878-1961), a
Lutheran minister who had undergone a conversion experience at a Keswick
93
convention."

For a number of ministers of the United Church and other

denominations the Oxford Group was
religious revival.

an answer to their prayers for a

Mixing revivalism, pop-psychology, and group therapy

sessions which presaged the Human Potential Movement of the 1970s,
Buchman travelled the world sharing his insights, hoping to create changed
94
men and women. He focused his appeal on world leaders and the wealthy.

-82When Buchman arrived in Canada in 1932 Prime Minister R.B. Bennett, a pious
Methodist, welcomed him and his party with the words, "I am convinced that
the influences you so powerfully represent are the only ones that can save
95
the world.""
Buchman's program received a mixed response. Across Canada many
mainline Protestant churches opened their pulpits to his representatives.
For many, this was the evangelical revival to which S.D. Chown had looked
forward. The Reverend George Pidgeon of Bloor St. United Church in Toronto
96

was one of the Oxford Group's strongest supporters,"
However, W.B.
Creighton, editor of the United Church's New Outlook, declared the Oxford
Movement as too e x h i b i t i o n i s t , m a t e r i a l i s t i c , and p a t h o l o g i c a l l y
97

introspective."

The Reverend Richard Roberts (1874-1945) of Sherbourne

St.' United Church in Toronto also criticized the movement for lacking any
93
real understanding of individual or corporate sin,"
The Oxford Group Movement did not fare much better from those in
the fundamentalist network. Because the usual fundamentalist shibboleths
were not emphasized by the Groupers, it was seen as a "modernistic" cult.
None of the sectarians who

are studied in subsequent

dissertation are known to have supported it.

chapters of this

Moody Monthly and

T.T.
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Shields were particularly critical of i t . " "
leading

fundamentalist

theologian,

However, Carl F.H. Henry, a

credits

his

own

conversion

to

Christianity to his contact with the Oxford Group.
As the Great Depression wore on, religious radicals often became
involved in radical politics as a way of dealing with the human misery they
experienced around them. Some of the modernists such as J.S. Woodsworth,
William Irvine, and

Salem

Bland

founded

the socialistic

Co-Operative

-83Commonwealth Federation in 1932.

They were joined by Tommy Douglas and

Stanley Knowles who had been exposed to the social gospel at Brandon
College.

Both were modernists and humanists.

Although they maintained

their clerical credentials, both left the ministry and served Canada as
socialist politicians and achieved reputations as statesmen.
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Former

Methodist clergyman, A.E. Smith, was an important leader in the Communist
Party of Canada.
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Provocative pronouncements on social questions emanating from the
New

Outlook

and the United

Church

Observer

were not necessarily

representative of the clergy of the United Church of Canada, but they
certainly alarmed fundamentalists.

When The New Outlook published a

report which implied that it was not a sin to steal if hunger required it,
Moody Monthly castigated

that

magazine

as being the mouthpiece of

103
modernism.

Another controversy arose in 1933 when Professor John Line

of Emmanuel College, a seminary of the United Church of Canada, denounced
the capitalist system as un-Christian. However, prominent churchmen such
as George Pidgeon, J.P.R. Sclater, and Richard Roberts found it necessary
to

distance themselves from statements which linked Christianity and

socialism. ^
10

By the late 1930s Sir Joseph Flavelle, who had been an early
enthusiast for church union, had become very critical of the United Church.
He felt that it had no deep spiritual character.. He wondered if the old
denominationalism with its competitive spirit might not have been a better
thing. He believed that too much centralization had taken place within the
United Church. He said that preachers should get back to preaching about
grace and salvation. "*
10

No doubt

Flavelle was reacting

to certain

socialistic trends and provocative comments made by some of its ministers.
Had he lived a little longer he would have seen some ministers of the United
Church of Canada embrace neo-orthodoxy.
By the beginning of World War

II the United Church of Canada had

become more conservative. Most of the modernists had also left the church)
or at least the active ministry) to engage in socialist politics. Theological
liberalism

had

not

solved

the

problems of

man

and

society.

The

neo-orthodoxy of Karl Barth provided a new theological paradigm for some
ministers of the United Church and the on-going Presbyterian Church in
Canada.
In 1943 the Board of Evangelism and Social Service of the United
Church of Canada published

This is Our

Faith: An

Exposition of the

Statement of Faith of the United Church of Canada, written by John Dow

t

professor of New

Testament at Emmanuel College.

conservative, orthodox) and thoroughly

The

evangelical. ^'
1

6

book was

very

Fundamentalists

may not have recognized Dow's book as orthodox Christian theology because
they had imbibed so much of the intellectual underworld of premillennialism,
dispensationalism, Keswick holiness, pentecostalism, British-Israelism, and
sectarianism. It was not only the modernists, but they themselves who

had

created new theologies.
Sociologist Harry H. Hiller has noted that fundamentalist

leaders

from Canada often had to go to the United States to get a better hearing.
Canada was too establishment oriented. In the United States the Canadian
fundamentalist

leaders had a greater audience where anti-establishment

ideas were better received.

Through the use of skillful advertising and

radio broadcasting they were able to build their own religious empires and

-85becarne leaders in the fundamentalist network. Frequently their sects were
re-imported into Canadai but often the organizational headquarters and
publishing houses remained in the United S t a t e s .
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However, this was true

for only half of the fundamentalist leaders treated in this study.

T.T.

Shields, William Aberhart, Leslie Maxwell, and Oswald J. Smith had an
influence on fundamentalism in the United States, but their headquarters
remained in Canada.
Canadian fundamentalists were opposed to most of the theological
trends

which

had

been

followed

by

the mainline

churches

since

Confederation. These fundamentalists were able to fill the spiritual vacuum
created by the mainline churches' focus on nationalism, the national gospel,
the social gospel, higher criticism, church union, and the institutional
structure of Canadian religious l i f e . ^
1 0

rejected

Most of the fundamentalists

the amillennial or post-millennial eschatology

of the major

denominations. When many ministers of the United Church of Canada adopted
Buchmanism as a method of evangelism, that too was rejected by almost all
of the fundamentalists as being too "modernistic."
Many of the fundamentalist leaders differed from the clergy of
establishment religion in social class, wealth, and education.

Some were

mentally unbalanced and many of them came from backgrounds with no strong
religious commitment. Not only did they not understand most of the current
theological trends, they did not even try to do so. They were more intent on
building their own religious empires.
The

subsequent

chapters

examine

the backgrounds,

education,

personalities, careers, ideas, and leadership styles of eight religious
sectarians who spent much of their professional lives in Canada. Some were

Canadians by birth, cithers were born in Britain or the United States.
Regardless of their origin, they (with the exceptions of Aberhart and
Davies) became leaders in the fundamentalist network in North America and
represented both the similarities and diversities within that movement. The
first case study involves the Reverend A.B. Simpson who shaped much of the
character of fundamentalism by uniting many aspects of the intellectual
underworld.
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CHAPTER FOUR

A.B. SIMPSON (1843-1913):
PROTO-FUNDAMENTALIST

Albert Benjamin Simpson was a mystic who frequently suffered from
severe

bouts

of emotional

depression,

psychosis, and

psychosomatic

illnesses. Out of those experiences he created a distinctive theology which
shaped his own sect, the Christian and Missionary Alliance, and influenced
many aspects of twentieth-century
sectarianism,

mystical

spirituality,

fundamentalism and evangelicalism;
pentecostalism,

foreign

missions

emphasis, and the Bible college movement.

1

A.B. Simpson was born at Bayview, Prince Edward Island on 15
December 1843.

His father was an enterprising shipbuilder, merchant,

miller, and exporter, but an economic downturn caused the family to move to
a farm nine miles from Chatham, Upper Canada in 1847.
The

Simpsons were staunch

Presbyterians and Albert, a very

sensitive boy, decided before he was fourteen, that he was going to enter
the ministry. Even though his parents had told him that they could not
afford to send him to college, he was determined to fulfill that ambition.
While attending high school at Chatham young Simpson suffered a

-88severe nervous breakdown which was brought on by a number of factors.
Like most Presbyterians he was troubled over whether he was one of the
elect.

His fears of eternal damnation were heightened when he almost

drowned while trying to swim. Shortly afterwards he attended in Chatham a
revival meeting which was conducted by the Rev. H. Grattan Guinness, a
British evangelist known for his.apocalyptic predictions. That night, while
walking home through a forest Simpson became lost and came across some
Indian graves which had been broken open.

The experience of seeing the

exposed bodies shocked him and he became further disoriented.
After his father found him wandering in the woods and brought him
home, Albert underwent a further crisis which he has described:
Then came a fearful crash in which it seemed to me the
very heavens were falling. After retiring one. night
suddenly a star appeared to blaze before my eyes; and
as I gazed, my nerves gave way. I sprang from my bed
trembling and almost fainting with a sense of impending
death, and then fell into a congestive chill of great
violence that lasted all night and almost took my life.
A physician told me that I must not look at a book for a
whole year for my nervous system had collapsed, and I
was in the greatest danger. There followed a period of
mental and physical agony which no language can
describe. I was possessed with the idea that at a
certain hour I was to die; and every day as that hour
drew near, I became prostrated with dreadful
nervousness, watching in agonizing suspense tjJll the
hour passed, and wondering that I was still alive. "
1

Simpson was in that state for ten months and then turned for solace
to a theological work which painted a different picture of God than the one
he knew.

Later he reflected, "My

whole religious training had left

me

without any conception of the sweet and simple Gospel of Jesus Christ. The
God I knew was a being of great severity..."

3

That book explained to him

that he only had to believe in Jesus as his Saviour and his salvation was

assured.

With that assurance Simpson's mental health returned to him.

Thus the first plank of his future Four-Fold Gospel was established.
With his health restored Simpson went on to complete his high school
diploma and obtained with it a licence to teach school. At sixteen he began
teaching on the Canadian prairies in order to raise money for his college
education.

Then, in October 1861, he appeared before the Presbytery in

London to be examined as a prospective theological student and from there
went on to Knox College in Toronto where he was given advanced placement
in the Arts program.
Simpson did well at Knox College and won a number of awards. Upon
graduation in 1365 he was
chose the latter and

offered positions in Dundas and Hamilton.

in September 1865

He

became the minister of Knox

Presbyterian Church) the second largest Presbyterian church in Canada/
Under Simpson's ministry Knox Presbyterian Church grew quickly. By
1869 he had 266 children registered in his Sunday School being taught by 38
teachers,

He worked hard in his parish and during his time there 750

6

new

members were added/ He worked so hard that he over-extended himself and
in 1871

was

forced to take a four-month extended vacation to Europe to

restore his health which had broken in 1869 and again in 1871,

Upon his

return he stayed in Hamilton until November 1873 when he received a call to
the Chestnut Street Presbyterian Church in Louisville, Kentucky.
Shortly
emotional

after

crisis.

arriving
He

longed

in Louisville
for a

deeper

Simpson underwent another
spiritual life and

sought

sanctification, a mystical experience of being made holy. In his search he
was highly influenced by a book by W.E. Boardman, one of the founders of the
q
Keswick movement," and another book given to him by a friend. He described
1

-90the latter book as an "old medieval message,""

Subsequent research has

shown it to have been a collection of writings by the seventeenth century
Quietists Madame Guyon, Bishop Fenelon, and Miguel de Molinos, edited by
two Quakers.

10

The central theme of the book was "that God was waiting in

the depths of my being to talk to me if I would only get still enough to hear
His voice,"
Simpson, who had schizophrenic tendencies, was drawn to this means
of divine illumination which had been taught by Madame Guyon, who herself
seems to have suffered from the same malady.

Some ten years later he

reflected on his quest:
I thought this would be a very easy matter, and so I
began to get still. But I had no sooner commenced than
a perfect pandemonium of voices reached my ears, until
I could hear nothing but their noise and din. Some of
them were my own voice, some of them were my own
questions, some of them were my own cares, and some
of them were my own prayers. Others were suggestions
of the tempter and voices from the world's turmoil.
Never before did there seem so many things to be done,
to be said, to be thought; and in every direction I was
pushed, and pulled, and greeted with noisy acclamations
and unspeakable unrest. It seemed necessary for me to
listen to some of them, and to answer some of them, but
God said, "Be still, and know that I arn God." Then came
the conflict of thoughts for the morrow, and its duties
and cares, but God said, "Be still." And as I listened
and slowly learned to obey and shut my ears to every
sound, I found after awhile that the other voices
ceased, or I ceased to hear them, there was a still,
small voice in the depths of my being that began to
speak with an inexpressible tenderness, power and
comfort. As I listened it became to me the voice of
prayer, and the voice of wisdom, and the voice of duty.
I did not need to think so hard, or pray so hard, or
trust so hard, but that "still small voice" of the Holy
Spirit in my heart was God's prayer in my secret soul,
was God's answer to all my questions) was God's life
and strength for soul and body, and became the
substance of all knowledge, and all prayer, and all
blessing! for, it was the living God Himself as my Life
and my All.

From those books and his experiences Simpson came to believe that
sanctification was a gift of God; not self-perfectionism. It came about by a
consecration or a deliberate separation from sin) "death to self)" and a
13
dedication to God.

Christ became the sanctifies not man himself, because
14

Christ was now actually living within the body of the Christian.

Thus the

second plank of Simpson's Four-Fold Gospel was formed.
Armed with this new

understanding Simpson was

instrumental in

arranging in 1875 a revival campaign conducted by D.L. Moody's associates:
Major Daniel Whittle and the singer/song writer Phillip Bliss who was known
for his sentimental gospel songs which were filled with personal pronouns.
Also associated with the revival was Robert Pearsall Smith, the holiness
teacher who

had recently been disgraced at the Keswick conference at

Brighton, England. '"'
1

During the revival Simpson added the third plank to his distinctive
theology. He became a convinced premillennialist following the historicist
interpretations of H. Grattan Guinness and A.J. Gordon, and viewed the
papacy as the Antichrist and Islam as the False Prophet. Like Guinness he
also attempted to set dates for the return of Christ, which he felt

was

imminent. Simpson also mixed in some aspects of dispensationalism, such as
the pre-tribulation Rapture, but then he added another twist. He taught a
partial Rapture based on the parable of the ten virgins (Matt. 25: 1-13).
Only those Christians who had experienced the baptism of the Holy Spirit
(another term he used for sanctification), would be spirited out of the world.
The

rest

of the Christian

community

would have to experience the

Tribulation which he did not restrict to seven y e a r s ^
The revival in Louisville had brought a high degree of religious unity
b

to the city, but it was short lived.

While the revival was going on most of

the churches had co-operated by cancelling their Sunday evening services
and joining together in the neutral Public Library Hall.

After the revival

was officially over Simpson tried to extend its impact by having the Sunday
evening union services continue at the Public Library. When the ministerial
association refused to go along with the planr Simpson cancelled his own
evening services at Chestnut Street Presbyterian Church and held them at
the Public Library Hall. This created much opposition from the other clergy.
Later, when he could no longer rent the Public Library Hall, he moved his
services to a theatre.
As Simpson continued with his revival meetings the sense of worship
became less and less Presbyterian! in place of hymns he stressed the gospel
songs of Bliss, Sankey, and himself.

Because of the great crowds he

drawing, the Presbyterian congregation decided to build a new

was

utilitarian

building. That decision caused a schism in his church and the dissenters
left. In spite of the conflict the project continued. The new building, which
was

called

mortgaged.

Broadway

Tabernacle,

cost

$105,000 ' and

Simpson demanded that the congregation

pay

was

heavily

off the debt

immediately. When they would not, or could not, he refused to dedicate the
building and accept his salary. The conflict between himself and the elders
apparently resulted in the Presbytery demanding his resignation in November
1879.

!d

Simpson left Kentucky for New York City where he accepted the pulpit
of Thirteenth

Street

Presbyterian

Church.

Christian and

Missionary

Alliance historiography suggests that he had chosen that city because there
he could become involved in foreign mission work more easily.

Soon after

arriving he launched what appears to have been the first illustrated foreign
.19
missions magazine.
In spite of the success of that magazine and the impact he was
having in his evangelistic activities, Simpson was having difficulties within
his own home as well as disputes with his board of elders,
Margaret

His wife

had not been happy with his move to New York City and his

visionary activities, such as the missions magazine, which often used up the
20
family budget,*"

The disputes in the church occurred when he tried to

impose his own vision of holiness and evangelism upon the congregation, The
first involved his attempt to stop dances at young people's functions. The
next occurred when he attempted to extend the church's ministry to the poor
and the immigrants. He won many converts, but the church was not prepared
to welcome the lower classes into membership. Under such stresses at home
and at work he suffered another complete physical and nervous breakdown.
21
Again he feared he was on the verge of death.
In order to get help Simpson tried a number of quack cures but only
22
became worse.

Next he visited a health spa at Saratoga Springs, but

continued to be very depressed.

However, there he happened upon a negro

revival meeting and his spirits were lifted by the songs. In August 1881,
while visiting a vacation spot at Old Orchard, Maine, Simpson attended faith
healing meetings being conducted by a Boston physician, Dr. Charles Cullis.
Simpson came to believe that healing was part of the atonement of Christ.
Christ died not only for man's sin, but also for his sickness. After praying,
Simpson claimed he was miraculously healed of heart disease. To prove his
23
healing to himself he went out and climbed a mountain.

Thus, divine

healing became the fourth plank in his distinctive theology, His Four-Fold
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Gospel was: Jesus as Saviour, Sanctifier, Healer, and Corning King.
There was a strong neo-Manichaean element in Simpson's thinking for
he believed that most sickness occurred as a result of the Devil's activity.
Since sickness was a spiritual matter, it could be cured by prayer! medicines
were unnecessary for Christians who could trust God for their healing. "
t

J

When Simpson returned to New York City divine healing became the
new emphasis in his preaching.

When his daughter was critically ill with

diphtheria he dismissed the doctor and resorted only to prayer.

He claimed

she was cured by this method. However, when one of his associates did the
same with his child, the child died. Later Simpson stated that when children
were sick, regular medical means should be used as well in order to avoid
25
problems with the legal authorities/"
Simpson added another aspect to his theology in the fall of 1381.

He

came to reject the practice of infant baptism and in October 1881 he was
°7
himself immersed by a Baptist minister.'"
Because he now refused to
perform any more infant baptisms and because of his views on divine healing
the Presbytery

would not allow him to conduct any more worship and
28

communion services.

Simpson resigned from the church in November 1831

and from the Presbyterian denomination altogether.
That same month he established an independent ministry called the
Gospel Tabernacle where he could present
classes of society.
tents, and theatres.

his Four-Fold

Gospel to all

He started with seven people and they met in halls,
Refusing to take a salary he and his family, which

included four children, lived off the generosity of his friends. It was not
long before his new congregation had an actual membership of 217, with
29
about 700 attending his Sunday evening services.
Membership was open to

all Christians, but Simpson would only baptize adult believers. Simpson had
as his assistant at the Gospel Tabernacle the Rev. Henry Wilson who
been an Anglican priest in Kingston, Ontario.

had

Because of Wilson's active

support for the Salvation Army he had been dismissed from his position
there. Later, when he was hired by an Episcopal Church in New

York City, he

obtained permission from his bishop to work with Simpson's organization.
However, in 1891 he quit the Episcopal church altogether to work full-time
30

with Simpson's Alliance.
Another of Simpson's innovations was
31
elders."

the acceptance of women as

Women played a great • role in his enterprises and
32

theology there was the possibility for the ordination of women,
not appear to have been practised.

within his
but it does

Simpson supported women's suffrage

and worked with Frances Willard, the noted feminist and founder of the
Women's Christian Temperance Union. Many of his supporters were involved
in rescue mission work, established orphanages, and created homes for the
reform of prostitutes.
Besides evangelism and social service, Simpson's practice of divine
healing attracted many people. He was faced by a steady stream of those
seeking healing. He had gained a reputation as a faith healer, although he
preferred the term divine healing, since he believed that the healing did not
depend upon the faith of the seeker, but rather that it was

a product of

sancification. He wrote, "We are healed by the life of Christ in our body. It
is a tender union with Him! nearer than the bond of connubial oneness? so
near that the very life of His veins is transfused into ours. That is Divine
healing."

33

In 1883, to facilitate the many demands for prayer and anointing with

-96oil, Simpson converted his own

home into a clinic for Faith and

Physical

34
Healing, much to the consternation of his long-suffering wife.

Additional

healing homes were opened by others among his followers.

After

1881

Simpson never relied upon any medicine beyond cough drops.^

He did not

impose that view on his followers, but some went to that extreme; others
mixed conventional medicine with their faith and opened free medical clinics
and

free dispensaries.

Later, to protect himself and

Simpson advised that in cases where someone was
doctor should be on c a l l /

his organization,

really ill a Christian

6

Another aspect of Simpson's Gospel Tabernacle was
foreign missions.

This was

its interest in

related to Simpson's eschatology because he

believed that the return of Christ would be hastened if the world were
evangelized/

7

Simpson's rejection of the established denominations and

their efforts was

further demonstrated in 1382

when he started another

illustrated foreign missions magazine to promote the independent "faith"
•missions. Faith missions depended entirely on voluntary support. In 1883 he
organized the Missionary Union for the Evangelization

of the World and

several months later he opened a Missionary Training College in New
City to train missionaries for home and foreign missions. It was
after similar institutions which H. Grattan Guinness had

York

modelled

established in

London, England and a short-lived one which Dr. Cullis had started in Boston
33
several years earlier. " Simpson's college school became the mother and/or
model for many of the Bible Colleges and Bible Institutes which soon dotted
the landscape of North America.
At first the course of study at Simpson's missionary college was a
short-term affair lasting between six months and a year. The focus was not

to provide an education or to teach theology, but rather to inculcate
39
Simpson's brand of spirituality into the students."" Later the program was
extended to three years and became more academically oriented.
Simpson also reached out to the black community.

Ever, since the

revival meetings in Louisville he had tried to attract the negroes to his
meetings. Believing that blacks could best evangelize the African tribes he
established several mission colleges for blacks. Racial prejudice, however,
in North America and the refusal of colonial governments to allow black
missionaries to enter their countries because they might disturb the social
order, militated

against the plan.

There were, however, some very
40

successful black Alliance congregations in North America.
As Simpson's fame spread he began to address holiness and healing
conferences in Britain, Canada, and across the eastern and mid-western
United States. By 1336 he was holding his own conferences at Old Orchard,
Maine. Those who spoke at his meetings represented the core of the Keswick
faith mission and premillennial leadership, many of whom shaped twentieth
century evangelicalism and fundamentalism: Andrew Murray, H. Grattan
Guinness, F.B. Meyer, J. Hudson Taylor, A.J. Gordon, A.T. Pierson, R.A.
Torrey, George F. Pentecost, D.L. Moody, Major Whittle, James A. Brookes,
W.E. Blackstone, C.I. Scofield, Nathaniel West, James M. Gray, Charles A.
Blanchard, J. Wilbur Chapman, A.C. Dixon, William Bell Riley, Charles G.
41
Trumbull, Phoebe Palmer, and Frances E. Willard.
In 1887

Simpson founded two

organizations at the Old

Orchard

conference grounds. The Christian Alliance was dedicated to teaching the
Four-Fold

Gospel.

He

claimed

that

it was

not

intended

as

denomination but rather as a fellowship of those Christians who

a

new

held to

those

beliefs.

The other

organization, the Evangelical Missionary

Alliance, was to send out foreign missionaries and it was supported by the
Christian Alliance.
A number of the early missionaries whom Simpson sent out died from
disease en route or shortly after their arrival. This seems to have been due
to

poor training, poor planning, or the prevalent attitude among some
43

Alliance members of dismissing medicines.

For this he received harsh
44

criticism from the evangelical community.

During his lifetime Simpson

made a number of world tours to visit the missionaries he had sent out.
While this was going on Simpson was organizing branches of the
Christian Alliance across the United States.

The first organizational

meeting in Canada was held in Hamilton in 1339, but Toronto became the
headquarters.

He found support among marginal Anglicans, Presbyterians,
45

Methodists, Salvationists, and Plymouth Brethren.

The leaders of the

Canadian Alliance were the Rev. John Salmon and William H. Howland.
Salmon was a converted

sailor who had graduated from Victoria

College and was ordained as a Methodist

minister, but he had a varied

spiritual pilgrimage. He left the Methodists after he felt he could no longer
baptize

infants, joined

the Christian

Adventists,

then

became

a

Congregationalist, was influenced by the Plymouth Brethren, became a
Baptist minister, returned to Congregationalism, worked with the Salvation
Army, and then joined the Christian Alliance after being "healed" at one of
Simpson's meetings.
William H. Howland, the first president of the Alliance in Canada, was
a noted social and civic reformer who served two terms as mayor of Toronto
(1886-1888). It was during his administration that the city became known as
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Toronto "the good."'
Both Salmon and Howland became vice-presidents of Simpson's
international organization in New York City.

Other prominent Canadians

involved in the Alliance were William Christie, the biscuit king of Canada,
Charles Wilson, ginger ale manufacturer, Manton Treadgold, the mayor of
Brampton, and Dr. Jenny K, Trout, the first licensed female medical doctor
in Canada and leader of the Women's Christian Temperance Union and the
47
Association for the Advancement of Women.
Although the leadership of the Alliance in Canada was middle class,
its appeal was directed at the'lower classes.

Its branches held their

meetings in homes, halls, storefronts, and abandoned churches.

The

movement was strongest in Ontario. Simpson made repeated trips to Canada
to visit the Alliance branches and to speak at anniversary services of his
former church, Knox Presbyterian, in Hamilton. He also held meetings and
founded Alliance missions in Vancouver and Winnipeg.
Simpson's

followers

in Canada

also

established

the Toronto

Missionary Training School in 1393 but it was short lived. Its principal John
Salmon could not compete with the rival Toronto Bible School started by the
48
Rev. Elmore Harris of Walmer Road Baptist Church.
In

1897 Simpson

amalgamated

the Christian Alliance and

the

Evangelical Missionary Alliance into the Christian and Missionary Alliance.
Later that year Simpson moved his Missionary Training College and healing
centre to Nyack, New York, where there was more space and solitude. There
he built a new home. He also acquired a good deal of property in the hopes
of creating

a Christian community for members of his Alliance movement,
49

but the project failed financially and Simpson himself absorbed the loss. "

-100The new Christian and Missionary Alliance, of which Simpson was
president, soon took on the characteristics of a denomination. The former
Alliance

branches

organized

into

churches,

ordained

clergy, baptized

members, and administered communion. The organizational structure tended
to be presbyterian, with major decisions being made by the assembled
delegates at the annual conventions.

This move alienated the Plymouth

Brethren members and led to their defection.
Another schism occurred after Pentecostalism made its appearance
in 1906. Quite a number of Alliance members were favourable to "speaking in
tongues." In his 1907 diary entries Simpson himself struggled with the issue:
While preaching on Daniel, it came to me, like to hirn, to
set apart a time for prayer and fasting that God would
specially bless the work entrusted to me and give me a
special anointing of the Holy Ghost. I was the more led
to do this in view of the approaching Council, May 29,
and the special movement of the Holy Spirit abroad
today, that God would show His will about it, and give
to me all He has for me
and also for the work.
After one week of waiting on God I could not stop, but
continued two, three <days>, and up to the Council, and
indeed with slight interruptions ever since.
I noted first a quiet but real quickening in my own soul,
and great blessing in the Council. God kept us united,
and at the close manifested Himself in some of the
meetings in a very unusual way. There were several
cases of the Gift of Tongues and other extraordinary
manifestations, some of which were certainly genuine,
while others appeared to partake somewhat of the
individual peculiarities and eccentricities of the
subjects! so that I saw not only the working of the
Spirit, but also a very distinct human element, not
always edifying or profitable...At the same time I could
not question the reality of the gifts, and I was led to
pray much about it, and for God's highest will and glory
in connection with it.'°
w

In Simpson's definition "speaking in tongues" elevated "the soul above
the ordinary modes and expressions of reason and utterance."^ As Simpson

-1 01 definitely sought to "speak in tongues" he recorded a number of mystical
experiences in his diary.
On the closing Saturday of the Nyack Convention I
received, as I waited in the aftermeeting, a distinct
touch of the mighty power of the Holy S p i r i t — a kind of
breaking through, accompanied by a sense of awe and a
lighting up of my senses. It was as if a wedge of light
and power were being driven through my inmost being
and I was all broken open. I welcomed it and felt
disappointed when the meeting was abruptly closed by
the leader, for I was conscious of a peculiar power
resting upon us all and continuing to fill me. I carried
it home with me, and for several days the deep sense
remained as a sort of "weight of love," in addition to
the ordinary and quiet sense of God I have felt so
long.
Jt

About two weeks later he noted in his diary:
At the same time I pressed upon Him a new claim for a
Mighty Baptism of the Holy Ghost in His complete
Pentecostal fulness embracing all the gifts and graces
of the Spirit for my special need at this time and for
the new conditions and needs of my life and work. He
met me as I lay upon my face before Him with a distinct
illumination, and then as the Presence began to fade
and I cried out for Him to stay, He bade me believe and
take it all by simple faith as I had taken my healing 26
years before. I did so, and was enabje^d definitely to
believe and claim it all and rest in Him. "
J

In September 1907, while in Hamilton celebrating the anniversary of
his ordination there forty-two years before, he made a curious entry in his
diary: "Asked God to accept my offering and ordain me anew. The Spirit
came with a baptism of holy laughter for an hour or more and I am waiting
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for all He had yet to give and manifest.""

Five years later Simpson was

still seeking to "speak in tongues" but it had not happened.
No extraodinary manifestation of the Spirit in tongues
or similar gifts has come. Many of my friends have
received such manifestations, but mine has still been a
life of fellowship and service. At all times my spirit
has been open to GorLfor anything He might be pleased
to reveal or bestow.'

Because Simpson

was open to the Pentecostals' definition of

"speaking in tongues" it quickly spread throughout his movement. However,
he was opposed to the attitude within Pentecostalism, which claimed
"speaking in tongues" as a must for all Spirit-filled Christians. ""
1

As a

result a number of ministers and congregations of the Alliance withdrew and
57

joined the Assemblies

of God or other Pentecostal groups."

Other

non-Pentecostals within the Alliance also withdrew because they could not
accept the condoning of such practices. Because of this the Christian and
Missionary Alliance further tightened its denomination control in 1912.
Branch churches and organizations were persuaded to incorporate a clause
into their constitutions which said that if they ever departed from the
Alliance creed their property would revert to the Alliance headquarters in
CO

New York City.""
Although

S i m p s o n died b e f o r e the major b a t t l e s of the

modernist/fundamentalist controversy occurred, he was by 1911 showing the
militancy and separatism which later characterized fundamentalism. In his
book The Old Faith and the New Gospels (1911) he spoke out strongly against
59

the

theory

of evolution, " Social

theological liberalism.

Darwinism, biblical

criticism, and

He denounced the existing schools, colleges, and

seminaries and suggested the creation of new educational institutions.
Let one of your boys or girls get this materialistic
teaching lodged in his (or her> memory and it will be a
very short matter some day for t^h-p next stage, unbelief
in personal immortality and God.
Beloved friends, if these things are so, the foundations
of some things are certainly destroyed and the time has
come when Christian schools, high schools and colleges,
recognizing the authority of the Bible and the Lord
Jesus and hallowed by a spiritual atmosphere are an
absolute necessity for the families of the children of
God...But someone will say, at least our seminaries are

-103safe. Are they?
Then whence comes the flood of
Higher Criticism) New Thought, and liberal preaching of
many in our pulpits?
fa

Simpson also attacked modernism and religious syncretism among the
denominational foreign missionaries and called for the diversion of funds to
the independent missionary societies.
The New Thought and Higher Criticism of our time have '
invaded our Boards of Missions and perverted many of
the missionaries themselves. Liberal thought on the
Mission fields has at length begun to trifle with the old
faith and to join hands with that which is good, so
called) in the religions of the East, an unholy alliance
which God forbids just as much as the alliances of
Israel with the Canaan world. The spread of this
leaven has been so rapid that God is visiting it with a
serious financial blight in the missionary resources of
the great Missionary Societies. *"
Men of wealth who still believe the Bible refuse to
contribute to societies that dishonour Christ and
compromise the truth. We cannot blame them. But this
makes the necessity all the greater for those who do
believe the Bible to give a true Gospel to the heathen
world. Those societies who do stand for the Scriptures
in their integrity) the deity, death and resurrection of
our blessed Lord, and the supernatural in personal
religion) are summoned as never before to strengthen
their stakes and lengthen their cords and give to the
heathen world the first principles of the Gospejj oi
Christ) the only true foundation of faith and hope. '"
As Simpson had become more premillennial in his outlook he moved
away from his earlier interest in Christian social work. In 1397 he wrote:
Philanthropic schemes and social reforms are absorbing
the interest and enthusiasm of thousands of redeemed
men and women who ought to be giving their strength
and wealth to do the best things and not the second
best.
We admit there is something good in these
enterprises. They have a place and a value, but let the
world take care of them....There...are plenty of people
to run social reform and temperance societies! plenty
of people to fight the political battle. God wants you
to give the gospel to the world, to rise to the higher
calling, to do the best things.^
4

gir.

Of those evangelical social workers studied by Morris Magnuson,

-104Simpson was the one who became the most reactionary and exemplified the
"great reversal" in evangelical social attitudes. While some in the Salvation
Army saw socialism as an answer for the plight of the poor and worked
towards international peacei Simpson attacked socialism and linked it with
modernist theology.
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He actively defended the Spanish-American War and

American acquisition of the Phillipines because he felt that Protestant
missionaries would be able to get into those countries more easily if they
were under American control.
World

War

I.

6 7

He also supported the American entry into

In his attitudes

towards

the Jews, Simpson

was

,. . , 63
pro-Zionist.
In 1918 Simpson suffered a heart attack.

About the same time he

69
was again afflicted by a deep depression
his control over the Alliance organization.

and gradually had to relinquish
He died in 1919.

Simpson was succeeded as president of the Christian and Missionary
Alliance by Paul Rader, a dynamic evangelist who was the pastor of Moody
Church in Chicago.

He held both positions until 1921 when he began to

devote his full energies to the Alliance. Rader's presidency was short lived.
His attempts at autocratic rule over the Alliance were opposed when he
attempted to do away with the Alliance's style of church government and
transform

the organization

into

a

network

of tabernacles directly

responsible to himself. A number of leading board members resigned and the
remainder were able to oust Rader in 1924.
A.B.
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Simpson left behind him a legacy of 101 published books—

consisting of biographies, collections of sermons, commentaries, and hymn
books—which the Christian and Missionary Alliance continues to reprint.
He composed about 181 hymns of varied quality.

71

Even A.W, Tozer, his

-105biographer? found some of them to be unsingable! *" others intended to
soothe were set to marching tunes.

Yet, Simpson's hymns played a great

role in the worship services of his sect. Most of their themes dealt with his
7?
belief in sanctification, foreign missions, and the Second Coming.
While Simpson created his own

distinctive theology he was

not

doctrinaire about it within his international organizations. Quite a bit of
latitude on eschatology, divine healing, and "speaking in tongues"
allowed.

was

While his theological distinctives on those matters would have

alienated him from some fundamentalists, his views did have a great impact
upon pentecostalism, the faith missions movement, and a number of Canadian
and

American

fundamentalists

such

as

P.W.

Philpott,

McPherson, L.E. Maxwell, and Oswald J. Smith who
subsequent chapters.

Aimee

Sernple

will be discussed in
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CHAPTER FIVE

P.W. PHILPOTT (c.1866-1957):
PATRIARCH OF FUNDAMENTALISM

Peter Wiley Philpott, a former blacksmith, forged many of the links in
the network of fundamentalism.
than

seven

During his ministry, which covered more

decades, he served fundamentalist churches in Hamilton,

Chicago, Los Angeles, and Toronto and was instrumental in founding the sect
known as the Associated Gospel Churches.

In addition, he was in heavy

demand as a conference speaker throughout North America.
P.W. Philpott was born in southwestern Ontario, at Dresden, near
Chatham. His Irish grandfather, John Philpott, had opened the Talbot Land
Tract and another relative, Peter MacGregor, had been one of the founders
of London, Ontario.

1

Philpott's father died of tuberculosis when he was

young and he was raised by his widowed mother. Receiving only a scant
education he became a blacksmith and worked in a wagon factory.
In the Philpott household there had been no religious training and his
first exposure to religion occurred when a fellow blacksmith became a
Christian and began to witness about his new faith.

Philpott's second

exposure to religion was when he listened to a woman street preacher,

-107probably a Salvation Army lass. Philpott was converted and within a few
2
months he was instrumental in his mother's conversion.
Philpott joined the Salvation Army which had been operating in
3

Canada since 1882.

Philpott's only theological training was that which he

received in the Salvation Army. He was also influenced by the evangelistic
4
campaigns of D.L. Moodyi A.T. Pierson, and A.J. Gordon.

Philpott quickly

rose in the Salvation Army ranks and achieved the position of Brigadier.
Following the Salvation Army practice of endogamy Philpott married
Jessie Stuart Menzies who was also an officer in that sect.

Their union

produced thirteen children.
The Philpotts worked with the Salvation Army for nine years.

In

1891j while a member of the Staff Council in Toronto, Philpott began to
question policy decisions. He also charged that the senior officials in the
Salvation Army were getting extravagant salaries while the rank and file
workers were often destitute. In the spring of 1892, under pressure from his
superiors, Philpott was forced to recant his criticism.^ Later in 1892, when
Herbert Booth came to direct the Salvation Army in Canada, he regarded
Philpott as a dangerous influence.

He therefore demoted Philpott and

transferred him. Philpott resigned in protest. In public meetings he charged
Herbert Booth with misappropriation of funds and autocratic behaviour. He
also claimed that smaller Salvation Army missions had been closed and their
properties had been sold.

The press

6

approaching a "street fight."

7

described

this controversy

as

Booth reacted with letters to the editor of

the Toronto Globe charging Philpott with insubordination, misrepresentation,
and lies. He produced correspondence which showed that Philpott had been a
g

party to those closures and land sales.

Philpott responded to Booth with
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his own letters to the editor and claimed that Booth had maligned him." As
the charges and counter charges continued Philpott gathered considerable
support from other disgruntled Salvation Army o f f i c e r s .

10

The seceessionists from the Salvation Army organized
into a new group called the United Christian Workers.
delegates
president.

attended
11

their

opening

conference.

Philpott

themselves

Three hundred
was

elected

The new organization held to an Arminian theology and, unlike

the Salvation Army, administered baptism and holy communion. Unfermented
12
wine was stipulated in their constitution.
At this point twenty-seven-year-old Philpott found himself the head
of a new religious organization but he lacked ministerial credentials. On 30
September 1332 he and some of his associates met with the Canadian leaders
of the Christian and Missionary Alliance. They were examined and ordained
as ministers of the gospel. For many years Philpott maintained an informal
13
relationship with the Alliance movement.
Although Philpott was sceptical
at first about the healing emphasis in the Alliance, he soon adopted that
viewpoint

after claiming to having been healed of tuberculosis at an
14

Alliance meeting.
Philpott and his group soon established Christian Workers Churches in
Toronto and Hamilton.
branch.

15

He put James Desson in charge of the Hamilton

(Desson later baptised William Aberhart in Calgary in 1320.)

Desson was followed by several other ministers who changed the name of the
church to the Gospel Mission. In the fall of 189S Philpott took over the
position of minister and the name was again changed to the Gospel
Tabernacle.

In creating a constitution for the church he copied the

constitution of Moody Tabernacle in Chicago.

16

Philpott served as minister

-109of the Hamilton congregation from 1896 until 1922. For part of that time he
was still affiliated with the Christian and Missionary Alliance and served as
its

Superintendent

for Western

Canada

(1899-1900) and Associate

Superintendent for Eastern Canada (1901-1902).

17

During his years in Hamilton Philpott built a large church building at
Park and Merrick Streets. It opened in 1906 and in 1926 it was renamed
Philpott Tabernacle. Yet it was not large enough to hold the crowds of over
1800 people which Philpott was drawing, and he had to move his evening
services into a theatre. The Friday night Bible class had an attendance
between 700 and 1000.

18

Philpott's religious activities earned him a great reputation. On two
occasions he was asked

to run for a seat in Parliament and cabinet

positions were promised him, but he declined the honours. He is reported to
have said, "I could not go far enough with you men to satisfy you! and if I
did go with you I should lose the confidence of the Christian people of my

19
congregation—and before long I would not be acceptable to either crowd."
As the modernist/fundamentalist controversy was developing Philpott
took the fundamentalist position. In 1919 he spoke at the World Conference
of Christian Fundamentals in Philadelphia. In his paper he suggested that
higher critics of the Bible should be treated like little boys who were trying

20
to throw mud at the moon. They should be ignored.

Following the Keswick

approach he insisted that the experiences of conversion and a transformed

21
life should be weighed heavier than human reason.
In 1922 Philpott's church and three others in the Hamilton/Toronto
area began an informal organization which was incorporated in 1925 as the
Associated Gospel Churches.

This fundamentalist denomination had an

-noeclectic form.

It was baptist in nature, teaching believers' baptism by

immersion, emphasizing the autonomy of the local church, but differing from
Baptist churches in that it practised open communion and required all of its
ministers to subscribe in writing yearly to a specific creed requiring belief
in the plenary verbal inspiration of the Scriptures and a premillennial return
22
of Christ.

This denomination also had a strong emphasis on Keswick

holiness and foreign missions.
Philpott's influence was

also widened

in 1922

when he became

minister of the large Moody Tabernacle in Chicago which had been made
famous by Paul Rader.

At that time the church building was

disrepair and still had sawdust-covered dirt floors.

in much

Feeling that the

building was a disgrace to Moody's name, Philpott launched a building scheme
to create a memorial to Moody. With an expenditure of a million dollars the
congregation constructed a huge brick Romanesque-style building modelled
after the Hagia Sophia. Moody Memorial Church was opened 8 November 1925
23
and seated over 4000 people.
For the next months the building was the
scene of evangelistic campaigns conducted by

R.A.

Torrey and

Billy

24
Sunday.
Even though Philpott made Chicago his headquarters he frequently
returned to Canada for speaking engagements.

In 1924 he conducted
25
meetings at Jarvis Street Baptist Church and Massey Hall in Toronto
and
in 1925 he and T.T. Shields travelled across Canada stirring up the forces
26
of fundamentalism against the "modernists."

Because of Philpott's high

place within fundamentalism, and in honour of the opening of the Moody
Memorial Church, he was awarded an honorary D.D. by Wheaton College in
1925.

27

- m Philpott was an active member of the World's Christian Fundamentals
Association. In 1925 he, along with T.T. Shields, Williams Jennings Bryan,
William Bell Riley, J. Frank Norris, and others, signed a manifesto which
read:
The time has come when F u n d a m e n t a l i s t s and
Modernists should no longer remain in the same fold, for
how can two walk together except they be agreed?
Therefore we call upon all Fundamentalists of all
denominations to possess their souls with holy boldness
and challenge every false teacher, whether he be
professor in a denominational school or state school;
whether he be editor of a religious publication or the
secretary of a denominational board," and whether he be
pastor in a pulp^gin the homeland or a missionary on
the foreign field.
Because Philpott

feared

"modernism" among

the

denominational

missionary societies, he put his trust in the interdenominational "faith"
29
missions. He himself was president of the Africa Inland Mission.
Besides his opposition to modernism Philpott also criticised some of
the ideas of the faith healers.

He believed that God could heal people

according to His will, but he rejected the idea that divine healing was part
of the atonement.

Philpott's views, which were published in the Moody

Monthly, created quite a controversy because many fundamentalists had

30
ruled out divine healing completely.
In 1929
Church.

Philpott announced his resignation from Moody Memorial

His hand-picked

successor was

another self-taught evangelist who

Harry A. Ironside (1876-1951),

had been born in Canada and whose

religious background had been in the Salvation Army and the Plymouth
Brethren.
From Chicago Philpott went to Los Angeles where he became minister
of the Church of the Open Door which was part of the Bible Institute of Los
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Angeles." These organizations had recently purged some of their staff who
32
were not hard-line fundamentalists.
In spite of his connections with most
of

the militant fundamentalists, Philpott's preaching tended to be more

conciliatory.

His sermons were simple evangelistic messages with an

emphasis upon holy living. At the Church of the Open Door he also instituted
33
a large missionary conference which became an annual event. " At the end
of 1931 Philpott resigned from that church and seems to have picked as his
successor there, Louis T. Talbot, who had been the minister at Philpott
94

Tabernacle in Hamilton since 1929."
Philpott was by this time sixty-seven years of age.
semi-retirement, but remained

He went into

active in evangelistic work, speaking at

conferences for Moody Bible Institute and Prairie Bible Institute, and filling
3=;
in for T.T. Shields at Jarvis Street Baptist Church in Toronto. " For more
than a year between 1936 and 1938 he became interim minister at Philpott
Tabernacle, his former
between p a s t o r s /

church in Hamilton while the congregation

was

6

When he was

well into his seventies Philpott was

hired as the

associate minister of Oswald J. Smith's Peoples Church in Toronto in 1943.
This gave Smith

more time to devote

to his evangelistic campaigns,

missionary tours of the world, and missionary conferences. Smith described
37
Philpott as "Canada's greatest living preacher."

Philpott remained his

associate for almost ten years.
During the last five years of his life Philpott occasionally supplied

38
the pulpits of Avenue Road Christian and Missionary Alliance Church
and
Jarvis Street Baptist Church. T.T. Shields described Philpott as "Canada's
39
most beloved preacher."
Philpott died in 1957 at the age of 91.

-113None of Philpott's twelve surviving children seems to have followed
him

into the stream of fundamentalismi

but they became prominent in

politics, business, and community service. His son Elmer was the leader of
the C.C.F. in Ontario and later a Liberal MP and journalist in Vancouver.
Newell became a professor

of obstetrics and gynaecology

at McGill

University. Stuart was president of the Toronto Big Brothers. Florence was
40
executive secretary of the Welfare Council of Toronto.
Philpott, with his fatherly demeanor and conciliatory spirit, no doubt
influenced by the Keswick movement, was able to work with a great diversity
of fundamentalists, including A.B. Simpson, T.T. Shields, H.A. Ironside,
William Aberhart, L.E. Maxwell, Oswald J. Smith, and Louis T. Talbot. He
helped create the fundamentalist network across North America.
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CHAPTER SIX

AIMEE SEMPLE McPHERSON (1890-1944):
GODDESS OF EVANGELISM

Many of
1925—a

the

pronounced

characteristics

of

American

anti-intellectualism,

fundamentalism

apocalypticism,

after

sectarianism,

pentecostalism, skillful use of radio, religious drama, and advertising,
building of religious empires around one's personality
power struggles—found their expression in the life and
Semple

McPherson, the

founder

of

the

International

and

the

the

resulting

career of Aimee
Church

of

the

Foursquare Gospel. In many ways she became a model for other religious
celebrities of

the

period.

Her

dramatic publicity stunts, her

sexual

scandals, and her legal battles made her one of the most famous women in
North America, rivalling even the Hollywood starlets. Sister Aimee, as
was

popularly

known, has

been

the

subject

of

several

she

journalistic

biographies, but has not yet attracted the academic attention she deserves.
This study attempts to fill that historiographical

vacuum because

she

provides- an important chapter in the history of popular religious culture in
North America.

1

-115Aimee Elizabeth Kennedy's stormy and tragic life began near Ingersoll,
Ontario on 9 October 1890.

The details of her childhood are difficult to

reconstruct even with the aid of her autobiographical works which contain

2
conflicting stories.

In them one can detect that she was born into a family

torn by religious and emotional tensions. Her father, James Morgan Kennedy
(c.l832-1925), whom she never identified by name in her books, was a farmer
and bridge contractor who attended the Methodist Church where he served
as choir director.

Her mother, Minnie Pearce (c.l 871-1947), an orphan

raised by a Salvation Army family, was a strong-willed woman who regretted
her marriage at age fifteen to Kennedy, a widower almost four decades her
senior, because he took her away from her intended career in the Salvation
Army. (Minnie Pearce would have known of P.W. Philpott because he was in
charge of the Salvation Army in that part of Ontario.) Aimee described her
mother's marital situation as "shorn of her usefulness,
circumstances, she

truly

did grind

in the prison

fettered by

house."

In her

semi-autobiography, This is That, Aimee depicted her own conception and
birth as God's answer to her mother's prayers? she was to carry on her

4
mother's work as an evangelist.
Aimee was the only child of that marriage and appears to have been a
pampered child. She was more of a great-granddaughter to Kennedy who had
several children older than Minnie.

Aimee's elderly father received few

mentions in that work, but between the lines one senses a relationship with
her father which was

suppressed, at least in print, by her domineering

mother. In a later manuscript, which was published posthumously, Aimee's
discussion of her father was more positive! her father playing leading roles
in some of the more important incidents of her life.

In the earlier

-116autobiography the same incidents were attributed to her mother.**

The

"revised version" reflected, no doubt, the violent schism which had taken
place between Minnie and Aimee after 1926.

One wonders where the truth

lay.
Minnie Kennedy attempted to fulfill her own
through Aimee's life.

frustrated ambitions

She took young Aimee to Salvationist meetings at

Salford, Ontario where Aimee was indoctrinated in revivalism and groomed
for the ministry.

At that time the leader of the Salvation Army

was

Evangeline Booth, who was pursuing her own version of women's liberation.
Some of Aimee's childhood was spent emulating at play the activities of the
Salvation Army meetings

where her mother was

a Jr. Sergeant-Major

(Superintendent of the Sunday School).
Aimee claimed that during her teen years she rebelled against the
religion of her mother. The hell-fire and brimstone preaching, the lower
class appeal, the peculiar uniforms, and the Salvation Army's pietistic
lifesytle, which rejected novels, dancing, modern music, and the theatre did
not satisfy the talented and vivacious Aimee who was a born actress.

She

found more fulfillment and excitement at her father's "worldly" Methodist
Church, where she excelled in elocution contests and dramatic performances.
In 1906, while in high school, Aimee was exposed to the theory of
evolution.

She wrote a letter to the editor of the Family Herald and the

Weekly Star in which she stated her views on the subject. Her published
letter generated a series of letters pro and con her beliefs.

6

However, an

examination of those letters reveals that she did not defend evolution (as
she later claimed), but denounced i t .

7

If she did accept evolution at any

time between 1906 and 1907, she may have been influenced in that direction

-117by the letters of rebuttal to hers.

But even theni the details of that

incident found in her published works, are conflicting. In one version she
expressed her agnosticism to her mother? in the later version it was to her
father.

8

Aimee caused

her parents more consternation in 1907 when she

attended a Holy Ghost Revival meeting in Ingersoll and fell in love with the
tall, good-looking Irish evangelist, Robert James Semple (c.l881-1910). She
was "converted" and after burning her dancing slippers, "worldly" music, and
novels she began skipping school to attend Semple's daytime Pentecostal
meetings.

Soon she was "speaking in tongues" and enjoying other ecstatic

experiences. She described her experiences thus:
All at once my hands and arms began to tremble gently
at first, then more and more, until my whole body was
atremble with the power of, the Holy Spirit...Almost
without my notice my body slipped gently to the floor,
and I was laying under the power of God, but felt as
though caught up and floating upon the billowy clouds
of glory...My lungs began to fill and heave under the
power as the Comforter came in. The cords of my
throat began to twitch—my chin began to quiver, and
then to shake violently, but Oh, so sweetly! My tongue
began to move up and down and sideways in my mouth.
Unintelligible sounds as of stammering lips and another
tongue, spoken of in Isaiah 28:11, began to issue from
my lips.
In

that heady atmosphere of youthful rebellion, rising sexuality, and

emotional religion Aimee may have misinterpreted an orgasm for a spiritual
10
experience.
According to Aimee, her parents presented her with an ultimatum: she
had to stay away from those fanatics or she would not be able to continue
her schooling. In her first published version of the incident a Salvation
Army officer came to the the house to set her straight. In the later version
it was the Methodist minister.

11

Whoever it was, they were unsuccessful

-118and Aimee never completed high school.
As she became more involved with the Pentecostals Aimee decided
that there was no reason why she could not become a preacher. Again her
versions of that incident vary. In This is That she had depicted herself as
especially born to be a preacher. In her later autobiography she portrayed
her mother as being opposed to women preachers, but her father
12
supporting her.

as

Actually, her mother's involvement with the Salvation

Army had been very influential on Aimee! the Salvation Army had opened all
13
of its ranks to women and did not practise sexual discrimination.
Within a short time after her conversion Robert Semple proposed to
Aimee and

asked

missionaries.

her to go with him to China where they would be
14

They were married in August 1908.

After they moved to

Stratford, Ontario she discovered that her husband was only a part-time
evangelist! he earned his living cleaning boilers in the locomotive shops.
Later they moved to London, Ontario and made evangelistic trips to Chicago
where they also became involved in faith healing.
The

Semples' religious faith was

highly emotional and

negated

reason! whims were regarded as the guidance of Sod. In 1910 they sailed for
China

as

missionaries—with no

training,

no

linguistic

skills,

no

denominational sponsorship or support, and no money. Within months of their
arrival Robert died of malaria in Hong Kong, leaving Aimee destitute and
pregnant. Their first child, Roberta, was born within a month of his death.
With the help of money from friends and strangers Aimee made her
way back to North America and was united with her mother in New York City.
Minnie Kennedy had left her husband and was pounding a tambourine for the
Salvation Army on the streets of New

York City. Minnie tried to interest
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solicit. However, Aimee with her small baby returned to Ontario and stayed
with her father during the winter.
Being her father's housekeeper did not satisfy Aimee", she yearned to
return to evangelistic work. She moved to Chicago and then on to New York
City. At that point she underwent a deep depression, questioning the wisdom
of having gone to China and experiencing guilt over having probably killed
15
her husband by feeding him contaminated vegetables.

She described the

period as "the time of my greatest perplexity, when I had begun to lose out
spiritually and wander away from the Lord."

16

On 28 Feb. 1912, in order to

provide a home for herself and her daughter, Aimee married Harold Stewart
McPherson, a twenty-two year old salesman who lacked Aimee's drive and
religious faith. She later claimed that even in her "backslidden" state that
they made an agreement that if she ever felt called back into religious work
that would be her first priority.

17

The context of her statement

and

subsequent events suggest her statement was a fabrication.
Shortly after they were married Aimee and Harold moved in with his
wealthy mother who lived in Providence, Rhode Island. Their marriage

was

soon on the rocks. After Harold's own money ran out, Aimee, who was again
pregnant, left him and went to New

York where she joined her mother

soliciting money for the Salvation Army. She did that until her son Rolf was
born

and

then

returned

to

Providence,

where

conflicts

with

her

mother-in-law and her own feelings of guilt over having married a man

who

did not share her faith, overcame her. Obsessed with being an evangelist,
she felt she was out of the will of God.

Severe depression and physical

sickness set in. A number of operations were performed on her including a
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hysterectomy, presumably to cure her hysteria.
Aimee's physical and mental health returned suddenly.

She credited

her obedience to the "call" to be an evangelist as the only thing which
restored her health. Then she again left her husband, took her children to
her father's farm, and went off to a revival at Berlin (now Kitchener) where
she was asked to help out in revivals at London and Mount Forest.
At Mount Forest in 1915 Aimee's bizarre tactics drew crowds? she
took a chair to the main intersection of the town, climbed on the chair and
silently prayed until a sizeable crowd gathered around. Then she jumped to
the ground, told the people to follow her and ran to a small mission where
the revival was to be held. After the crowd entered the building she ordered
19
the ushers to lock the doors until the meeting was over.

Faith healing

formed a large part of her ministry. Some of her other activities got her
20
arrested, but the charges were dropped.
Upon hearing that his wife was at Mount Forest, Harold McPherson
went

there and

found

her

depression had vanished.

a

transformed

personality', all traces of

Aimee claimed that he was converted under her
21

ministry there and that he agreed to join her revival campaign.
During the ne>:t two years Aimee and Harold held meetings in the
American cities along the Atlantic seaboard, Harold being responsible for
raising the big-top tent she used in her meetings.
road, Aimee began editing her own

In 1917, while on the

magazine, The

Bridal Call, which

contained faith healing testimonies, reports of her meetings, copies of her
sermons and advertisements of herself and future meetings. But things were
not as rosy as she pictured them. In Florida Harold became dissatisfied
with the itinerant life.

Aimee deserted him again, this time for good.

-121As Aimee travelled she used her Bible as a magic book whose verses,
when randomly selected, could provide her with divine guidance.

She also

22
used personal letters and newspapers in the same way.
Aimee was soon joined by her mother who became her assistant and,
together with the two

children and a secretary, they travelled by car

through the southern states conducting meetings among white and black
22
congregations.

As they travelled westward Aimee may have set a world

record by being the first woman to drive a car across the United States.
During that time Aimee also dictated her semi-autobiography, This is That.
23
By 1919 they had reached Los Angeles, the mecca of many religious cults.
Wanting to have a permanent home for herself and the children, Aimee
decided on Los Angeles as her base of operations. She began working with a
small group at the Victory Mission and was able to cajole her audience into
giving her land upon which to build a house and then actually building it for
her. She called it "the house that God built."
Aimee was not one who could work well with others. It was not long
before she

broke with

the Victory Mission and

was

hiring

her

own

auditoriums. Then, leaving her mother in charge of the children, she set off
on a revival and faith healing campaign through the northern states and
Canada. Her campaign in Winnipeg took place while the trials of the General
Strike defendants were in progress.
25
Billy Sunday."
famous

She made news when she visited city nightclubs and the

brothels on

26
inhabitants.

The press billed her as the "female

Annabella

Street

where

she

prayed

with

the

In Montreal she had big crowds. In Lethbridge she raised
27

money for a church which had been destroyed by fire.

After her crusades

in Canada Aimee concentrated her attention on the southwestern

states,

-122holding meetings in Denver, Dallas, San Jose, Oakland, and San Diego.
In her meetings Aimee worked on the emotions of her audiences by
telling them the story of the death in China of her "sainted" husband Robert
Sernple. She advertised herself as Aimee Semple McPherson, even though she
had

recently been divorced from McPherson who- had charged her with

desertion and mental cruelty. At the trial he had testified that she would
suddenly switch her behavior and act like a wildcat. He told how she had
threatened to kill him.
Hyde character.

Other testimony had described her as a Jekyll and

She most likely suffered from manic-depressive illness.

The divorce was granted, but the court gave custody of the children to
Aimee and visiting rights to Harold, but he waived them. He was reported to
have said that "I would rather give up the pleasure of seeing my own son
28
than put up with even the slightest connection with my former wife."
During the trial Harold McPherson had also said that Aimee could be
brilliant and alluring on the platform. Her vibrant personality and theatrics
did attract great attention. Hiring an airplane she had "bombed" San Diego
with leaflets advertising her meetings. She had also climbed into a boxing
ring during the intermission to announce that she would be fighting the Devil
29
in the same arena on the following night.
In May of 1922 Aimee was able to get First Baptist Church of San
Jose to ordain her as an evangelist for that church. Her ordination was out
of the ordinary, considering her Pentecostal doctrines concerning the Holy
Spirit, faith healing, and "speaking in tongues." She had become a member of
that church only a week before and lacked a distinctive Baptist theology.
The ordination council, consisting of ministers of other Baptist churches,
was opposed to her ordination, but First Baptist Church went ahead without

-123their blessing/

0

A i m e e ' s t h e o l o g y c a n b e s t be d e s c r i b e d a s a f o r m

of

dispensationalism. She taught that there were three dispensations: the
Dispensation of the Father (the Old Testament), the Dispensation of the Son
(the

Gospels and Acts 1), and the Dispensation of the Holy Ghost (after
31

Pentecost).

The latter aspect was the central feature of her theology

which she called the Foursquare Gospel. She seems to have borrowed much
from A.B. Simpson's "Four-fold Gospel."

She emphasized Jesus as the

Saviour, the Baptizer with the Holy Spirit, the Great Physician, and the
32
Coming King.

Although professing a belief in the Trinity, her great

emphasis was on Jesus. She also maintained that only those who "spoke in
tongues" were baptized by the Holy Spirit. Because of her view that healing
was

part of the atonement

she

dismissed doctors and

medicines

as

unnecessary for Christians by saying, "...pills, or the resources of medical
science, whatever advantages they possess, are not God's way
33

for His

people. God has said, 'I am the Lord, thy physician.'"
During her crusades around the United States and Canada Aimee had
been talking about her plans to build a great religious edifice in Los
Angeles. Funds poured in. In January of 1923 Aimee opened Angelus Temple
situated on Glendale Boulevard between Echo Lake and Sunset Boulevard.
She had personally designed and supervised the construction of the 5300
34
seat theatre-style domed auditorium costing about $1,000,000.

Most of

the funds for its construction came from offerings, special gifts, and the
sale of her books.

To finance the project she had divided it up into

segments such as bags of cement and seats, and allowed contributors to
purchase a share in the building. The title to the property, however, rested

in the hands of Aimee and her mother.
Once Aimee had established her own headquarters she focused most
of her activities on Los Angeles.

Augmenting her healing meetings and

evangelistic services were religious dramas which she wrote, produced, and
starred in.

Her meetings became theatrical events. On one occasion she

dressed as a motorcycle policewoman, rode a motorcycle onto the stage,
blew a police whistle, and said: "Stop! You are on your way to hell!" "*
3

Angelus Temple was a hive of activity with services going on every
day of the week.

During the first six months of the temple's operation

Aimee claimed between
baptisms.

36

7-8000 converts and

she

had

peformed

1500

In February of 1924 Aimee opened her own radio station KFSG,
37

the third station in Los Angeles. ' The radio station was housed in Angelus
Temple and the signal was broadcast from two large transmission towers
mounted on the roof.
Next Aimee added a Bible college to her religious empire.

The Echo

Park Evangelistic and Missionary Training Institute situated behind Angelus
Temple was opened in 1925 to train students in her brand of Pentecostal
fundamentalism and to supply ministers and missionaries to the Foursquare
Gospel churches and mission stations that she was establishing around the
world. The only person of note on its staff was its dean, Frank C. Thompson,
39

editor of the Thompson Chain Reference Bible.

u

Another building project involved the construction of a neo-colonial
mansion beside the Temple where Aimee, her children, and her mother could
live in a style befitting her rising social status.

One of the contributors to
39

her Bridal Call described her home as "like heaven to me."
R e l i g i o u s r e s p o n s e to Aimee's a c t i v i t i e s was

mixed.

-125Dispensationalists were generally opposed to her beliefs and practices. The
40
Moody Monthly was sceptical of her beliefs, activities, and showmanship.
A similar position was taken by the Bible Institute of Los Angeles which
41
regarded her as the leader of a new cult, McPhersonism.

The Rev. Robert

(Bob) Shuler of Trinity Methodist Church in Los Angeles denounced her in a
booklet he published. He pointed out that she was deceiving the pubic about
her marital situation and was also claiming to be a prophetess under divine
42
inspiration.
Bryan

and

On the other hand, fundamentalists such as William Jennings
L.W.

Munhall, a Methodist Episcopal minister who

was

the

vice-president

of the International Fundamentalists Association, were
43
happy to work with her and endorse her efforts.
The Rev. Oswald J. Smith
from the Alliance Tabernacle in Toronto also "beat a path to her door" and
44
was favourably impressed.
The Rev. Charles S. Price, a modernist
Congregationalist minister from California was converted in her meetings
and soon took the faith healing message through Canada where he once
45
lived.

Another minister who was influenced by both Price and Aimee was

the Rev. Henry B. Taylor, who was serving a Methodist church in Vancouver,
B.C.

He soon opened Pyramid Temple there which combined the Foursquare

Gospel and British-Israelism.

46

Aimee attracted considerable public support through her excellent
public relations program.

Beginning in 1923 she entered a float from
47

Angelus Temple in Pasadena's Rose Bowl parade.

Special street cars

carried her followers to Angelus Temple which had become a mecca for many
people across the continent. Their visits added much to the local economy
and it is not surprising that Aimee was invited to became a member of the
Chamber of Commerce.

She was also made an honorary Chief of the Los

-126Angeles Fire Department.

She may also have invented "telephone time."

Anyone requiring the right time could telephone the Temple.
Another reason for Aimee's success was her libidinal impact.

The

buxom Aimee had originally conducted her meetings wearing a nurse's
uniform and cape.
diaphanous

gowns.

But after opening Angelus Temple she switched to
Her

appearance

and

sultry

voice electrified

her

audience. Edward Campbell, in a Menckenish expose of Aimee published in
the Haldeman-Julius Monthly, said:
No reflection on Mrs. McPherson's character is intended
by the statement that she gets the crowd with
precisely what got her two husbands and would get her
five hundred more if she cared for that many! what
boosts the circulaton of the Hearst magazines! what
pulls 'em into the Ziegfeld shows—in short, what
Hollywood celluloid factories call "sex appeal."
Aimee has it. Her voice has a husky note that falls
upon the ear like a caress, her eye a sparkle that
would thrill an eunuch, her every gesture an
aphrodisiac effect. The retired Iowa farmers who make
up the best paying portions of her audience have not
the wit to know what keeps them on the edges oi their
chairs when she is on the platform before them.
Aimee attracted "groupies" in numbers greater than the Hollywood
queens. When she returned from her trip abroad in April of 1926 she was met
by thousands of her fans, the Fire Department Band, the acting Mayor of
Los Angeles, and Judge Carlos Hardy. Floral tributes were everywhere and
49
crowds lined the route to Angelus Temple.
While Aimee was the star of Angelus Temple, the organization was
under

the firm thumb of her mother, Minnie.

A number of daughter

congregations had revolted due to Minnie's dictatorial control.

She even

tried to keep Aimee on a short leash. Trouble between them broke out over
rumors that Aimee was having an affair with her radio operator, Kenneth

-127Ormiston, who was a married man. Minnie fired Ormiston late in 1925 and
then sent Aimee on a trip to the British Isles and Europe."'

0

This was the

first time in four or five years that Aimee had been free from her mother's
control. While she was away Paul Rader, the ex-president of the Christian
and Missionary Alliance, filled her pulpit. When she returned to Los Angeles
in April 1926 the conflicts with her mother continued.
On 18 May 1926 Aimee disappeared while relaxing on the beach at
Venice, California."*

1

It was thought that she had drowned and a massive

search was undertaken to find her body. Two searchers lost their lives in
the

attempt. A memorial fund for Aimee was quickly organized by Minnie.

Then rumours suggested that she had been kidnapped by the underworld
because of her exposes of their activities.

Kenneth Ormiston was also

missing and had been seen with a woman matching Aimee's description. Mrs,
Ormiston filed for divorce, threatening to name Aimee as the corespondent.
For

weeks speculations concerning Aimee's disappearance made front page

news across the continent.
On 23 June 1926 Aimee mysteriously reappeared near the border of
Arizona and Mexico. She said she had been asked to pray for a sick child
while at the beach and was lured into a car and was kidnapped. She claimed
that she had been able to escape from her kidnappers who had been holding
her

in a shack in the Mexican desert.

The police officials in Douglas,

Arizona did not believe her story and neither did police investigators sent
from Los Angeles.

Her clothes and shoes showed no evidence of having

been worn in the desert at night, and she did not display an unquenchable
desire for water as would have been expected had she spent any time in the
desert.

She claimed that she had been lured away from the California

-128beach, leaving her street clothes, watch, and shoes behind. How was it that
her kidnappers had supplied her with the special large size of shoes she
required? How was it that she was wearing her watch when discovered?
When Aimee returned to Los Angeles she made a triumphal entry. It
was the biggest celebration the city had seen.

However, Aimee and her

mother were soon called before the Grand Jury which was investigating her
kidnapping story. As she entered the courthouse she was greeted by fascist
salutes from her followers. As the investigation progressed her story
appeared to be a hoax. Police could not find the kidnappers' shack in the
Mexican desert.
Ormiston

Witnesses

in a

disappearance.

cottage

also reported having seen her living with

at Carmel-by-the-Sea

immediately

after her

Handwriting found in the cottage was said to match hers.
52

Newspapers announced that Aimee's elusive "shack" had been found.
Ormiston came forward and admitted staying in the cottage with another
woman, but not Sister Aimee. In September 1926 the Grand Jury indicted
Aimee with "conspiracy to commit acts injurious to public morals and to
prevent

and obstruct justice, and to obstruct and pervert the due
53

administration of the laws of California."
During the trial the slips of paper containing the alleged handwriting
of Aimee disappeared. They were either eaten or flushed down the toilet by
one of the jurors who was symphathic to Aimee.

Finally, the district

attorney Asa Keyes dropped the charges against her. Rumours suggested
that William.Randolf Hearst had put pressure on him, or Aimee herself may
have bribed him.

He was later sent to prison for accepting a bribe in

another case.
After the trial Aimee's relationship with her mother continued to

-129deteriorate! she had not believed Aimee's version of the kidnapping.

To

relieve that stress Aimee soon left Los Angeles on a vindication tour of the
United States.

With her travelled several cigar-smokingi

whiskey-drinking

newspapermen who served as her agents. She also bobbed her hair and dyed
it blond. She appeared begowned in furs at New

York City nightclubs.

Her

agents also ghost-wrote her new autobiography. In the Service of the King,
54
which told her version of the kidnapping.
Aimee's religious empire was under severe strain. The fight with her
mother became so intense that Aimee moved out of her official residence to
a beach house at Santa Monica.
worldliness

and

one

disgruntled orchestra

55

The

faithful were shocked at her

thousand

members left

leader.

Then one

56

Angelus Temple with

of her associates, the

the
Rev.

Gladwyn Nichols led 280 secessionists from the Temple, saying that Aimee
and her mother had something to confess. He wanted Aimee to be tried by a
church court concerning her disappearance.

57

In the meantime Aimee had

been able to oust her mother from her position of control.
More and more, a personality cult was being built around Aimee.

Two

hundred feet above the ground, stretched between the radio masts, was

a

350-foot-long sign advertising "Aimee Semple McPherson invites you

to

58
Angelus Temple."

Aimee also ran a very effective social department.

Borrowing on her earlier exposure to the Salvation Army she opened a relief
agency.

The Commissary, as it was

called, provided food, clothes, and
59

furniture free of charge to the needy.
members of her audience.
seamstress school.

Much of that was

donated by

She also started an employment bureau and a

60

With "Ma" Kennedy no longer in control, Aimee depended more and more

-130on her new

advisers, former

newspapermen, who

involved her in many

grandiose schemes. A hotel/office complex was planned near the Temple. It
was followed by a resort at Lake Tahoe, with the cost of lots reflecting
their nearness to Aimee's cottage.
Blessed Hope Cemetery.

A similar scheme was created at

61

Aimee purchased

a large burial plot and her

followers were encouraged to buy plots nearby. The advertisements read,
62
"Go up with Aimee."

A movie of her life was also started, with Aimee

playing herself. All of these schemes fell through and Aimee found herself
in many law suits.
As Aimee continued on her own way her mother was reported to have
said, "the poor child must be crazy."

"Ma" Kennedy went out on her own

evangelistic

her

campaigns

which took

to Seattle,

Vancouver, and

63
Victoria.

As if to spite her mother and her continued connection with the

Salvation Army, Aimee renamed her organization the "Salvation Navy." Her
followers were encouraged to buy specially designed nautical uniforms. She
herself dressed as an admiral until the U.S. Navy objected. Her churches
became known as Lighthouses and her Bible College was re-christened
L.I.F.E. (Lighthouse of International Foursquare Evangelism).

Middle class

interests became more prominent in her life. She said concerning her recent
innovations, "I bring religious consolation to the great middle class." Those
below could depend on the Salvation Army; those above could depend on
themselves.

64

The Commissary, however, still cared for the needs of the
65

down and out by expanding its operation.
In 1929 Aimee and her mother were reunited but the reunion was not
long-lasting.

Rumours s t i l l abounded concerning Aimee's sexual

indiscretions. Detectives hired by Angelus Temple officials discovered her

one night at the bungalow of one her agents. When she was presented with
those allegations on 2 October 1929 she fainted.
involved with other men.

66

She may also have been

In his autobiography comedian Milton Berle claimed

that she seduced him twice about this time.

67

Soon afterwards Aimee left

on another tour of the Holy Land. On the way she stopped in Budapest for a
facelift.

When she returned to Los Angeles in 1930 she again became

involved in a power struggle with her mother. When "Ma" Kennedy appeared
before the press in August with a broken nose she accused Aimee of slugging
68
her in the face and knocking her down. ' The breach between the two of
them was irreparable.
Aimee immediately went into seclusion at her beach house. Her staff
reported that she had suffered a severe nervous breakdown due to overwork,
69
was almost blind, and was on the verge of death.

Prayer vigils were held

at the Temple and outside her seaside cottage. But doctors who examined
her found nothing physically wrong with her other than some weight loss and
the effects from additional plastic surgery she had had done after returning
to Los Angeles.

70

Whatever the cause Aimee remained secluded from the
71

public for about five months.

She reappeared for a short time in January

1931 before leaving on another world tour with her daughter Roberta.
1931 was a year for romance in Aimee's household. While on the world
cruise Roberta fell in love with the ship's purser and they were married in
72
Singapore.

Son Rolf was also married that summer.

However, the

romantic activities of "Ma" Kennedy and Aimee, which soon followed, were of
a soap opera nature.
Over the past years "Ma" Kennedy had had a stormy personal life.
After her divorce from James Kennedy, Aimee's mother appears to have

-132married a riverboat engineer, Mr. W. Whittebeck, when she was living in New
York City. She did not stay with him very long. When consulted by the press,
73
Whitteback, a married man, denied any knowledge of "Ma" Kennedy.
He may
have been a bigamist.

In 1929 Mrs. Kennedy was sued by a minister in
74

Seattle who claimed that she had seduced him on the promise of marriage.
Then, in June of 1931,

Mrs. Kennedy announced her marriage to Guy Edward

Hudson, who was some twenty years her junior. She described him as "what
a man."

After her marriage to Hudson and her ordaining him into her

ministry, "Ma" Kennedy discovered that Hudson was a bigamist.

She then

had her marriage annulled, paid for Hudson's divorce from his previous wife,
and then remarried him. ^
7

In September 1931 Aimee eloped with David Hutton Jr., a baritone
singer whom she had met six or eight weeks before, when he had performed in
one of her operettas.

He was ten years her junior.

She began calling

herself Aimee McPherson Hutton and made David her associate evangelist.

76

However, within days after the wedding he was served with a "heart balm"
suit for $200,000 by a masseuse who claimed that he had seduced her with a
promise of marriage.
him.

77

Two other women also brought similar suits against

When Hutton lost the first suit Aimee fainted at the Moorish castle

where they now lived, fractured her skull, and remained unconscious for 45
. . 78
minutes.
Marital bliss was also lacking in the household of "Ma" Kennedy.
When "What a Man" Hudson proved to be shiftless, "Ma" Kennedy kicked him
out in July of 1932. He left on a lecture tour advertising himself as a
79
"noted sexologist."

They were divorced by Thanksgiving 1932.

marriage also ended in January 1933.

Roberta's

-133After Aimee went on another world tour in 1933 Hutton filed for
divorce. He claimed he was tired of being married to the Temple. Following
Hudson's example) he also went on the road, doing the night club circuit with
a bevy of showgirls and capitalizing on his past relationship with Aimee.
80
They were divorced in 1934.

Aimee then may have had an affair with the

Toronto Star's columnist Gordon Sinclair with whom she travelled during her
81
Canadian tour later in 1934.
In spite of the scandals Aimee continued to draw crowds. Part of the
reason may have been the very effective social service agencies which she
had begun before the Depression and which were expanded as needs arose.
In June 1931 Angelus Temple had provided thousands of lunches to hungry
82
school children.
Later that year a soup kitchen was opened to provide
meals to the unemployed. Within two months the Foursquare Dining Hall
83

provided meals to over 80,000 people. "

A free medical/dental clinic

was

84
also started.

The Commissary was also reorganized under the direction of

Rheba Crawford, a

former

Broadway

actress who

was

in charge of

California's state welfare organization. She also became Aimee's associate
evangelist and conducted the services of Angelus Temple when Aimee was
away.
In 1935 Aimee set off on another world tour, visiting missionaries and
her congregations in India, the Orient, and Europe. On the way she had a
85
private audience with Gandhi.
In Shanghai she conducted her revival
meetings in the largest gambling hall and visited the sailors' dives and
3S
brothels. Some of the faithful were shocked at her behaviour.
Within a short time after her return from abroad Airnee was again
enveloped

in serious controversy and

legal battles.

One

of her staff

-134rnembers, Vivian Denton, attempted suicide and claimed that she had become
37
despondent after Aimee had shoved her down the stairs.

Aimee had

became convinced that there was a conspiracy afoot to take Angelus Temple
away from her and saw

Rheba Crawford as the chief plotter.

She fired

Crawford and allegedly stated that Crawford had been the mistress of the
88
governor. Crawford retaliated by suing Aimee for $1,080,000.

Aimee even

saw her own daughter Roberta involved in the conspiracy and removed her
from her position at Angelus Temple. Roberta and "Ma" Kennedy were soon
partners in legal actions against her.

Aimee was forever estranged from

her mother and daughter? only Rolf remained at her side. Aimee survived the
power struggles and remained in control at Angelus Temple, but the 45 law
suits in which she became involved, two-thirds of which were settled out of
89
court,

had taken a heavy toll of her treasury.
Theologically Aimee considered herself a fundamentalist.

Bridal Call magazine she

thundered in Billy Sundayish terms against

modernistic seminaries and formal church services.
The empty pews, the deserted altars, the higherc r i t i c a l p r e a c h e r s , the i n f i d e l i t y - g e n e r a t i n g
seminaries, the bloodless, emotionless, tearless,
Amenless, fruitless, revivalless, modern churches with
their dancing, theatre-going, suppering, tobacco-using,
card-playing worldly pulpit and pew are a disgrace to
the name of Christ and a caricature of the church that
once was!
Aimee advertised herself as a fundamentalist in 1934
debated

against

Charles

In her

Lee

Smith, the

president

of

the

when she
American

91
Association for the Advancement of Atheism.

But her scandals, her

"pentecostalism," and the cult of personality which she had built around
herself had estranged her from the leaders of mainstream fundamentalism
and she was no longer in their network. Moody Bible Institute and the Bible

-135Institute of Los Angeles were her harshest critics.
now

Her associates were

found from among the minor itinerant evangelists who

travelled the

southern states. The style of her services had also been changing. Since
building Angelus Temple she put less emphasis on faith healing and "speaking
in tongues" during her public meetings and travelled a middle road in order
92
to gain wider acceptance.

Biblical dramas and

replaced her earlier excessive ."pentecostalism."

other spectaculars

Between 1929 and

1933

Aimee adopted aspects of Anglo-IsraelismJ her Bridal Call carried articles
on "star studies," pyramidology, and the prophetic destiny of the United
States.

93

Politically Aimee supported

Herbert

Hoover's "dry" campaign in

94
1923.

Yet, she regarded herself as a Canadian and made repeated trips to

her native country.

How

she would have voted in a Canadian federal

election is not known. While conducting a revival in Calgary in 1935

she

spoke favourably of Aberhart's Social Credit movement and believed that
95
the church should be involved in political life.
she was

On the international scene

worried about fascism even though her organization had earlier

employed fascist salutes. In Italy she had seen Mussolini in action and

was
9S
confirmed in her opinion that he might be a forerunner of the Antichrist.
She also expressed fears about Hitler and believed that his persecution of
97
the Jews made him a prophetic character.
When the United States entered World War II Aimee actively supported
the war effort. Earlier she had been honoured as an honorary Colonel of the
98
American Legion.

At her services during the war she often showed news

reels of the battle fields. Soldiers attending her meetings were presented
with autographed Bibles.

Frequently military weddings were held during

-136regular church services and she advertised that General MacArthur was
active member of her congregation.""

In June of 1343

she

an

held a

conference on Post-War Reconstruction which featured prominent politicians
and international diplomats.
Victory Bonds.

She also actively promoted the sale of

100

101

To the end Aimee was a cultic figure. She advertised herself as "the
world's greatest living evangelist" *" and celebrated her birthdays with
10

109
gala parties to which the public were invited.
In September 1944 Aimee went to Oakland, California to open a
church.

Her son Rolf found her unconscious in her hotel room. She

new
had

apparently overdosed on barbiturates and she could not be revived. When
the doctor, whose name was

on the prescription bottle was

contacted, he

claimed that he had never prescribed that medication. Although no suicide
note was

found and she had shown no signs of depression, the suspicious

nature of her death caused the authorities to demand an autopsy and an
4.
• • • . t i
04
inquest was scheduled.
After the autopsy determined that Aimee had died from sedatives her
body was

brought back to Angelus Temple to lie in state.

Ironically, her

advertised sermon for the coming Sunday was "Going My Way."

Some of her

shattered followers prayed for her immediate resurrection. "' Over the next
10

few days 45,000 grievers filed by her 1200-pound bronze casket which was
then placed in a gigantic marble sarcophagus in Forest Lawn Cemetery, the
resting place of the movie s t a r s .
large praying angels.

1 0 6

The sarcophagus was flanked by two

Ten thousand people were said to have attended the
107

committal service which featured hymns which she had written.
Aimee Semple McPherson

was

the

first

fundamentalist

to join

evangelism and show business. Her theology was a hybrid! it had a strong
neo-Manichaean flavour, yet she never allowed it to interfere with her
vibrant personality. She was a talented organizer and actress who outshone
her silver screen contemporaries.

Men were attracted by her sex appeal.

Women followed her fashions and saw

her as a liberated woman.

Her

platform presence was powerful and she had used the radio effectively. In
108
1931 she had begun experimenting with television.

u

In spite of her tragic

personal life and endless scandals, thousands followed her.

Many others

remembered her more for her generous social service activities. Today
Aimee's presence is still felt in Angelus Temple. A reliquary room displays
some of her clothes, shoes, Bible, and other personal items* The Foursquare
Bookstore attached to the Temple sells her books, recordings, and postcards
depicting her in various poses. Even ones showing her tomb are on sale.
Rolf McPherson inherited his mother's international religious empire and at
the date of writing he is still in control of the organization. In 1963 its
109
assets were estimated at 59 million dollars. "
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CHAPTER SEVEN

T.T. Shields (1873-1955):
The Baptist "Pope"

The most militant fundamentalist in North America between 1920

and

1950 was the Reverend Thomas Todhunter Shields. Although he claimed to be
fighting modernism, his actions had more to do with his own quest for power.
Theologically, Shields shared few of the ideas common to fundamentalism.
He even came to reject the label fundamentalist", he was more of a Regular
Baptist who

attempted to impose Calvinism, closed communion, and closed

membership on Baptist institutions around the world, while claiming to be
driving "modernism" from those institutions.

Shields was

an extremely

insecure and mean individual. His thinking became increasingly dominated by
conspiracy theories which led him into crusades against modernism, Roman
Catholicism, and Communism.. Although claiming to stand on the Baptist
principle of the autonomy of the local church, Shields tried to exercise
papal control over all Baptist institutions. The end product was a trail of
religious schism spread across North America.
T.T. Shields was

1

born at Bristol, England, into a family which had

several generations of Anglican ministers on both sides. "He was the fifth of

-139eight children. His father had been an Anglican priest, but switched to the
Primitive Methodists, and then to the Baptists. In 1888 the family moved to
southwestern Ontario where the senior Shields took a Baptist church at
Plattsville, near Woodstock.
After T.T. Shields experienced a religious conversion as a teenager
he decided to follow in the family tradition. Without any university, Bible
college, or seminary education he began to preach.
education was

what he had

His only theological

received from his father whom he tried to

2
emulate. He was also influenced by the books of Charles Haddon Spurgeon,
3
the famous British Baptist minister who became a schismatic.
From 1894

to 1909 Shields served a number' of Baptist churches in

southwestern Ontario, including churches in Hamilton and London. Because
of his success he was offered Toronto's Jarvis Street Baptist Church, the
largest and wealthiest Baptist church in Canada. In 1910 he accepted the
position and remained there for forty-five years.
Jarvis Street Baptist Church was
building had

been erected

in 1875

founded in 1829

and the current

through a gift from Senator William

McMaster. The church was a "regular" Baptist church; it'practised "closed"
communion, as did most churches within the Baptist Convention of Ontario
and Quebec. Only those Christians who had been baptized by immersion were
4
allowed to participate in the communion service.
Shields' first decade at Jarvis Street Baptist Church saw his quick
rise to prominence within the Baptist Convention of Ontario and Quebec.
Shields had a great command of the English language, and in spite of his
lack of formal theological education, he has been classed among Canada's
finest

Baptist

pulpiteers.

5

Because

of

Shields'

reputation

Temple

-140University in Philadelphia granted him an honorary D.D. in 1917.

McMaster

University did the same in 1918.
During World War I Shields campaigned on behalf of Borden's Union
government's conscription program.

He was also part of a delegation of

6

clergymen brought to England by the War Department to obtain first-hand
knowledge of the war. While Shields was completely behind Canada's war
effortj he rejected the current notions of the national gospel.

On one

occasion he invited C.W. Gordon (the Presbyterian novelisti Ralph Connor) to
come to his church to talk about conditions at the front.

Gordon, in his

usual fashion, spoke of soldiers earning salvation through death on the
battlefield.

After Gordon had finished his address, Shields stood up and

denounced Gordon's words as heresy.

7

Shields' reputation for religious controversy began after he came to
Jarvis Street Baptist Church.

The modernist/fundamentalist

controversy

had begun in the Baptist Convention of Ontario and Quebec in 1908 when the
Reverend Elmore Harris, minister emeritus of Walmer Road Baptist Church,
founder of Toronto Bible College, and one of the editors of the Scofield
Reference Bible, charged Professor

I.G. Matthews of the denomination's

McMaster University with being a modernist.

An investigation of his

theology was launched and at the 1910 annual meeting of the Baptist
Convention

of Ontario

and Quebec Shields

seconded

a motion which

exonerated Matthews. Later Shields regretted his action, claiming he had
been deceived by officials of the denomination.

However, some evidence

suggests that Shields may have been the real instigator behind Harris's
9
opposition to Matthews.

Shields' seconding of the motion may have been

done for political reasons.

J.H. Cranston, a graduate of McMaster and

-141editor of the Toronto Star, had launched a newspaper campaign against
Shields' appointment

to

Jarvis S t r e e t

and

10

Shields

may

have been

attempting to ingratiate himself with the members of the congregation, many
of whom were graduates of McMaster.
Shortly

after

assuming

11

the

pulpit

at

Jarvis

Street

Shields'

fundamentalist spirit began showing. He cancelled the church's contribution
to the Federal Council of Churches in the United States because he regarded
it as a modernistic

organization. '"

He also organized a citizen protest

1

group and successfully closed a lewd play which was

being performed in

13
Toronto.

During those early years in Toronto Shields participated in the

ministerial association, but

due

to

his fundamentalist

attitudes

14
educational deficiencies, he felt uncomfortable and withdrew.

and

During the
15

war he preached a series of sermons attacking the theory of evolution.
By

the

end

of

the

war

Shields

became known as

a

staunch

fundamentalist. He appears to have been influenced in that direction by a
number of visits to England during the war.

While there he was

able to

fulfill his childhood ambition of speaking in Spurgeon's Tabernacle. He even
filled the pulpit for several months during the absence of the current
minister, the American fundamentalist, A.C.
Fundamentals.

16

Dixon, who

had

edited

The

His association with Dixon brought him into direct contact

with the emerging fundamentalist movement in the United States.
In 1919 Shields began a campaign to try to impose his own views on
McMaster University, the Baptist Convention of Ontario and Quebec, and
Jarvis Street Baptist Church. When Professor Matthews was about to retire
Shields wrote to the chancellor of McMaster University and expressed his
unhappiness with what Matthews had

been teaching.

Shields said that

-142unless

an

orthodox

replacement. were

wholehearted support to the university.
The

controversy

denomination's

official

heightened

found

he

could

not

give his

17

in

October

publication, the Canadian

of

1919

when

Baptist, carried

the
an

18
unsigned editorial calling for a more liberal approach to the Scriptures.
19
Shields responded with an angry letter to the Canadian Baptist
and at the
1919 annual convention he was successful in having a motion of censure
passed against the editor of .the Canadian Baptist for publishing that
20
editorial.

Shields' alignment with the growing fundamentalist movement

was strengthened in January 1920 when he hosted meetings at Massey Hall
which featured A.C. Dixon, William Bell Riley, and J.C. Massee who were
21
heavyweights in the American fundamentalist network.
Yet, at this point, Shields was still a prominent and valued minister
within the Baptist Convention of Ontario and Quebec. He was a member of
the Home Missions Board, and an active fund raiser for the denomination and
McMaster University.

A collection of his sermons was

distributed by the denomination.

published and

At the 1920 Baptist Convention, Shields

was elected as a member of the Senate and Board of Governors of McMaster
University.
In February 1921

controversy erupted, at Jarvis Street Baptist

Church after Shields preached a sermon entitled, "The Christian Attitude
Towards

Amusements,"

in which

attendance, card playing, and

he

condemned

dancing.

He

theatre

and

called for the

cinema
immediate

resignations of those Sunday School teachers and deacons who desired to
22
persist in those activities.

A number of resignations took place and that

incident set in motion the schism which occurred the following year.

-143As time went by Shields demanded far more powers than traditionally
belonged to a Baptist minister. His attitude on ministerial leadership

was

expressed in the following statement:
Some modern Baptist churches do not allow their pastor
even to be chairman of their meetings, but appoint a
moderator and vice-moderator, to superintend
the
church independently of the pastor...their view <is>
that their minister is only a hireling.
But the
divinely-called and commissioned preacher will have
none of this.
Shields reorganized the church's finances and got rid of committees.
fired choir directors. He threatened to resign if he did not get his own
By April 1921

He
way.

a group of young men in the church demanded that the
24

Deacons' Board demand Shields' resignation.
disrupting
excessive

church life,

neglecting

salary ($3000).

They accused him

home visitation, and

demanding

of
an

Shields saw

in their actions a conspiracy
25
launched by the "modernists" at McMaster.
The dissidents said the matter
26
was not a theological one, but only an objection to Shields' autocracy.*"
Shields' future was to be dealt with at the annual meeting in June,
but he became ill and on doctor's orders took a holiday in Europe.

The

annual meeting was thus postponed until the fall. During the summer months
Shields had the Reverend John Roach Straton, a prominent fundamentalist
from New York City, hold revival services in his church. As a result of those
services many new

members joined the church.

With the added members

Shields was able to swing the vote in his favor.
In April 1922 the dissenters, who numbered 341, withdrew from Jarvis
Street Baptist Church and formed Park Road Baptist Church, also affiliated
with the Baptist Convention of Ontario and Quebec. Shields vilified them as
27
modernists and tools of McMaster.
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•

Walter Ellis's study cf the social and economic structure of Jarvis
Street Baptist Church reveals that the dissenters represented

an urban,

upper-middle class, university-trained constituency. Among this group were
three millionaires. Those who remained with Shields represented the lower
28
end of the socio-economic scale.*"
Shields' dictatorial behaviour at Jarvis Street now
enemies within the denomination.
Baptist closed to his letters.

He

earned

him

found the pages of the Canadian

In response he founded his own

weekly

magazine, the Gospel Witness, in which he published his scathing editorials,
commentaries on world affairs, reprints of his sermons which had been
stenographically reported, and

copies of controversial correspondence.

This magazine, which soon reached an average weekly circulation of 30,000
copies, was sold in Toronto stores and distributed around the world.
As the 1922 Baptist Convention approached, McMaster University was
in financial trouble and
government for funding.

it appeared that it might have to go to the
Shields stated that less funds would be needed if
29

McMaster restricted its enrollment to Baptist students. " Shields further
argued that it should only train those students going into some form of
30
Baptist ministry.

Not only did Shields want it to be a Baptist institution,

it had to be a Regular Baptist institution, restricting communion to immersed
believers.

Shields maintained that the Trust Deed of Toronto Baptist

College, a Regular Baptist school founded by Senator McMaster, also applied
to McMaster University, binding it to a closed communion position. Shields'
31
interpretation of the legal documents is debatable.
Shields

also

McMaster Senate and

attacked

a

number

of incumbent

members of

the

Board whom he believed should not be re-elected

-145because they

were soft

on

32
modernism.

When Shields' attempt

controlling the Senate and Board of Governors was
church

instigated a

policy

of

withholding

at

not successful his

its contribution to

the

93

denomination's educational fund which supported McMaster."
In May 1923 Shields' influence increased when he was elected as first
president of the Baptist Bible Union of North America, a group of militant
fundamentalist

Baptists whose object was

Baptist churches', colleges, seminaries, and

to purge modernism from all
34
missionary

organizations.

Among his associates in that organization were John Roach Straton of New
York City, A.C. Dixon of Baltimore, William Bell Riley of Minneapolis, and J.
Frank Norris of Fort Worth. In his presidential address given in Kansas
City, Shields declared a "holy war" on modernism which he believed to be a
satanic conspiracy. Military language was sprinkled throughout his speech.
"It is a war which has superhuman powers behind it; it is a war which has
35
behind it all the resourcefulness of the Pit."
When Shields arrived back

in Toronto

the

following week

he

announced:
As far as I am concerned, I will have no compromise
with this enemy. I have declared again and again that I
have resigned from the diplomatic corps! I am a soldier
in the field, and as God gives me strength, everywhere,
as long as I live, in the Name of the Lord, I will smite
it, and I will make it as hard as I possjbly can for any
liberal professor to hold his position....
Shields' definition of modernism was very imprecise. Naturally higher
criticism of the Bible and the theory of evolution were objects of his attack,
but they were minor issues in his list of priorities.
about ecclesiological questions.

Anything

He was more concerned

less than closed communion,

closed church membership, and the complete independence of the local church
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was "modernism."

He opposed all moves by t h e Baptist denomination
33

towards hierarchical control.

Yet, for all of his talk about the freedom of

the local church, Shields refused to allow others to have the same freedom
of thought

and practice.

His attacks on "modernism" extended beyond

McMaster to the Canadian Baptist and Brandon College in Manitoba.ge e also
condemned it in the Methodist Christian Guardian and the Student Christian
39
Movement. "
Shields was very much opposed to church union proposals and the
secularized social gospel which he believed was "placing the cart before the
horse."

He saw church union and the social gospel as manifestations of

modernism. When C.W. Gordon commented on church union <"I should like to
see the Government in Canada that would dare to say no to a demand of a
United Church">, Shields stated, "We may exercise ourselves as citizens, but
as an organized body of believers it is no part of the Church's function to
wield a club over governments, and to compel legislation according to its
own w i l l . "

40

Shields' rejection of the social gospel did not mean that he was
opposed

to social

reform.

In many

ways Shields was an atypical

fundamentalist. He did not possess the other-worldly social pessimism that
pervaded fundamentalism.

He expressed sympathy with the aims of the

League of Nations, while many of his fellow fundamentalists denounced it.
"We are in favour of the League of Nations, and for every kind of human

41
endeavor which can possibly mitigate the ills of life."

He believed that

social reform would be the natural product of religious conversion.
various occasions he stated:
This preacher is for every kind of social r e f o r m , as far
as it is possible for human power to effect it.

On

-147We have a right to exercise our influence as Christian
citizens. But our social service should be the product
of something deeper than that...the Church of Christ
was put into this world to...give us better hearts, and
cleansed souls, and to make us over again into the
image and likeness of God.
When Shields argued against

the church's direct involvement in

lobbying governments he did so on the principle of separation of church and
44
state.

However, he failed to note that prohibition, which he praised, had

been brought about through the lobbying efforts of the social gospellers.
Later, he would depart from that position of separation of church and state
when he became directly involved in Ontario and Canadian politics.
In the fall of 1923 Shields' campaign against McMaster gained further
momentum when the university conferred an honorary LLD
W.H.P

degree upon Dr.

Faunce, the president of Brown University. In making his objection to

H.P. Whidden, chancellor of McMaster, Shields undiplomatically informed him
that he had opposed Whidden's hiring some months before.

Shields accused

Whidden of countenancing modernism at Brandon College where he

had

45
previously taught.

Shields was enraged because Faunce had defended the

theory of evolution and had been critical of fundamentalists.

By honouring

Faunce, Shields believed McMaster had now shown its true colours.
Because Shields had

46

taken the issue to the public press

before

consulting the other members of the Senate, the Senate rebuked him
stated that "the actions and

and

attitude of Dr. Shields make it obviously

impossible to co-operate with him longer in any constructive work with any
47
hope of success."
Over the next year Shields belaboured the Faunce affair through the
pages of the Gospel Witness.

He

branded Faunce an arch-infidel and

-148through exaggeration and guilt-by-association, implied that he was a
48
Unitarian.

Shields allowed for no compromise. In the summer of 1924 he

said:
We propose to fight on until those who are so
strenuously endeavouring to subvert the faith of
Baptists in this country, shall be separated from the
denomination. We have no indention of withdrawing from
the Denomination ourselves.
Shields was also opposed to many of the aspects of popular
fundamentalism, particularly the faith healing activities of Aimee Semple
McPherson. When her disciple, Charles S. Price, came to Toronto, Shields
challenged him to a public debate. While Shields did not rule out the direct
hand of God in some healings, he argued that miracles had generally passed
out of existence with the first-century apostles.

50

Shields' denunciations of "modernism" steadily gained him a following
among the delegates to the Baptist Convention of Ontario and Quebec. At
the convention in the fall of 1924 Shields was again elected to a four-year
51
term as a member of McMaster's Board of Governors.

He and his

supporters were also successful in having a resolution passed calling on the
McMaster Senate
...to exercise the greatest care that honorary degrees
be not conferred
upon religious leaders whose
theological views are known to be out of harmony j^ith
the cardinal principles of Evangelical Christianity. *"
Following the convention the editor of the Canadian Baptist called
for a secession of hostilities. Shields, however, replied: "We do not propose
to

throw

away

our battle-axes.

Our sword

is unsheathed

against

53
Modernism."
Shields' behaviour was becoming increasingly schismatic.

In the

spring of 1924 he had opened the Toronto Baptist Bible Institute which
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operated out of Jarvis Street Baptist Church.

He

intended

it as a

substitute for theological training offered by McMaster. His rationale for
opening another Bible Institute was that the existing ones) such as Toronto
Bible

College

and

Moody

Bible

Institute, were

too

superficial

and

non-Baptistic.
In

1925

proportions.

Shields' campaign
He

against

"modernism" took on

larger

travelled to western Canada in February to stir

up

opposition against Brandon College and McMaster, and the formation of the
United Church of Canada.

56

His statements about the policies of the United

Church were often rash and had to be retracted."*

7

As president of the Baptist Bible Union, Shields also meddled in the
affairs of the Southern and Northern Baptists. When the Southern Baptists
held t h e i r c o n v e n t i o n S h i e l d s organized
fundamentalists

a "rump" convention of

several days before in the same city in order to plan

strategy to oppose "modernism" within that denomination. The proceedings
of both conferences were reported in the pages of the Gospel Witness.
Shields resorted to character assassination of not only the liberals but the
moderates.

Below is his description of Dr. E.Y.

Mullins, a prominent

Southern Baptist leader:
The impression Dr. Mullins made upon us was that he
had been a horse-dealer, he could persuade himself to
sell a spavined horse as one certain to win the Derby?
or had he been a motor-car salesman, he could sell a
second-hand car as the newest of all models; had he
chosen to be a lawyer, he might have gone into
partnership with Darrow of Chicago, as a special
pleader for the lawless, and if, instead of a Baptist, he
had been a Roman Catholic, nothing could have
prevented him gaining the headship of the Jesuit
Order.
58

Shields

used

the

same

tactics

against

the

Northern

Baptist

Convention and tried to have delegates from Park Avenue Baptist Church in
New

York City excluded from the convention.

That church, which had
59

recently hired Harry Emerson Fosdick, practised open membership. " When
the fundamentalists

were not successful in excluding the liberals Shields

denounced the Northern Baptist Convention as the "religious department of
the Standard Oil Company" because John D. Rockefeller, Jr. had been a
supporter of Fosdick and the liberal theological school at the University of
Chicago.

60

Shields' influence in the U.S. was also extended when he supplied

the pulpit of the Church of the Open Door in Los Angeles during July 1925.
Shields and the Baptist Bible Union next decided
missionary

activities of the Southern, Northern, and

to boycott

the

Canadian Baptist

conventions and organized their own missionary society which would support
only fundamentalist

missionaries.

That organization chose as its main

recipient of support, the Russian Missionary Society directed by William
Fetler.^

Shields' association with Fetler, however, was

Shields soon accused him of embezzeling missionary funds.
Shields' next round of controversy
began that summer.

short lived.

62

with McMaster University also

Several academic vacancies

were anticipated and

Shields demanded that the Senate make sure that the new

staff members

subscribe to the Trust Deed of the university, that is, be "regular" Baptists
63

and hold to the divine inspiration of the Scriptures.

When the university

hired the Reverend L.H. Marshall from Coventry, England, as professor of
Practical Theology, Shields went on the attack.
obtained from a fundamentalist

in Liverpool, the Reverend W.M.

Shields claimed that Marshall was
Shields most was

Based on letters he had

theologically suspect.

that Marshall had

64

Robertson,

What angered

practised open communion in the

-151churches he had served in England.
As the fall conference

65

of the Baptist Convention of Ontario

and

Quebec approached, Shields began a concerted effort to unseat Marshall. In
September he and P.W. Philpott travelled to western Canada where they held
large rallies denouncing McMaster's hiring of Marshall and
formation of the United Church of Canada.
assisted by William Aberhart.

the recent

While in Calgary they were

The tone of Shields' addresses was reflected

in one of the titles of his sermons". "The

Source of Modernism and its
66

Symptoms; or the Cesspool of Religious Malaria."
Just before the Baptist Convention of Ontario and Quebec held its
meetings in Hamilton the Bible Union again staged a pre-convention strategy
meeting at Philpott Tabernacle.

It featured militant

fundamentalist

speakers such as J. Frank Norris and William Bell Riley from the United
States.

67

They hoped to stir up opposition to McMaster and Marshall.

At the convention

Professor Marshall was

called to explain his

theological position. Marshall described himself as a liberal evangelical, a
fundamentalist when it came to the doctrines of the incarnation, the virgin
68

birth of Jesus, and His resurrection.

At the same time he held to a

moderate position on biblical criticism, accepted the theory of evolution,
and rejected the Calvinist doctrine of total depravity of mankind. " As to
the open communion question, Marshall stated that the churches he had
served in England had been that way for many years! he did not introduce
the practice of open communion to them.

70

There was

no evidence that

Marshall was advocating an open communion policy for Canadian Baptists.
Following the convention
modernist" and

Shields described Marshall as a "rank

printed copies of Marshall's addresses in Hamilton and

-152copies of sermons Marshall had given in England.

Using false pretenses

Robertson had obtained copies of those sermons from Marshall and had
forwarded them to Shields.

Through the pages of the Gospel Witness

71

Shields distorted Marshall's statements and denounced him because he
failed to employ the usual shibboleths. When Shields interjected into the
discussion comments by former professor I.G. Matthews, whom he had
72
accused of becoming a Unitarian,

Shields' listeners and readers often

confused the views of Marshall with those of Matthews.
Shields' attack on Marshall and McMaster became an inquisition.
Shields was an expert at what became known as McCarthyism, the "multiple
untruth, a falsehood so large, hyperbolic, and complex that it defied
refutation." McCarthy's biographer Richard Rovere noted that the "multiple
untruth" placed "an unbearable burden of disproof on the challenger. The
work of refutation is always inconclusive, confusing, and—most important
73
of all, perhaps—boring to the public."

Marshall was made to look bad no

matter how he tried to defend himself.
Marshall's problem was complicated by the fact that Shields was
trying to add a new element to Baptist polity. Traditionally, Baptists had
been non-conformists

and believed that each person

interpret the Bible as he saw fit.

had the right to
74

Baptists had been non-creedal,

but

Shields was attempting to impose a specific creed on all Baptists.
When McMaster University issued a pamphlet in which Marshall
refuted Shields' charges,

75

Shields again distorted what he had said and

made him appear as an infidel.

76

In January 1926 Shields organized large

protest meetings concerning Marshall's hiring.

Some of the "evidence"

against Marshall was provided by McMaster students, particularly W. Gordon

Brown. Crucial in Brown's mind was the fact that Marshall had denied the
historicity of the Book of Jonah and had treated it as an allegory.

77

Naturally the administrators of McMaster University were angered by
the activities of Shields and his supporters.

Because Brown had been

organizing protests against Marshall and the university he was expelled
78
from its dormitory. Shields painted Brown as a martyr to the cause.
Soon
79
Professor P.S. Campbell also raised criticisms against Marshall.
When the
university retired Campbell shortly afterwards Shields saw this as an act of
80
retaliation by the "modernists."
Shields failed to point out that Campbell
81
was seventy-eight years of age.
During the spring and summer of 1926 Shields frequently taunted the
Baptist Convention of Ontario and Quebeci saying that he would not leave
the denomination until he was thrown out.

He dared the denomination to

82
expel him.
With his unrelenting attacks on the Convention's leaders the
t

Canadian Baptisti McMaster's senate and faculty, particularly Professor
83
Marshall,"

Shields

was

becoming

an increasing

problem

for the

denomination. These matters came to a head at the annual meeting of the
Baptist Convention of Ontario and Quebec- Shields and Marshall faced each
other in open debate.
bluffs.

Marshall was not afraid of Shields and called his

"I thrust slanders back down Dr. Shields' throat and say "thou

34
liest."

He continued:
The vial of poison of which you have heard so much is
not in my hands, it is in his, and I commend Dr. Shields
carefully to consider this t e x t — i t deals, I know, with
the most elementary morality: "Thou shalt not bear
false witness against thy neighbour." I stated at
Hamilton as you know so well, for you have read it
hundreds of times, a statement of my own personal
faith.
I want you to remember this: I have been

-154described as a smooth deceiver, dealing in weasel-word
chicanery.
Remember, that was an attack on my
personal character. I might, if I liked, I suppose, have
sued Dr. Shields for libel for making such a statement
as that, but I should not think of doing such a thing.
But one thing I must say before this whole Convention:
That the slur that man has cast upon my honour as a
man ag^ an Englishman, I repudiate with unutterable
scorn." *
1

In the end the denomination sustained

Professor

Marshall and

McMaster University and censured Shields. Shields was also removed from
McMaster's senate and board of governors.
In dealing with Shields the denomination came to the conclusion that
he would have to be expelled.

His campaign of slander over the past five

years had to be stopped. He had also organized a separate Regular Baptist
Association.from among the membership of the Baptist Convention of Ontario
and Quebec. His new organization was diverting missionary funds and he
36
was planning to enlarge his non-accredited

seminary.

It was therefore

moved and passed by the Convention that the constitution of the Baptist
Convention of Ontario and Quebec be changed so that
No person may act as a delegate to such Convention
whose conduct has been declared by a resolution of the
Convention to be inconsistent with or injurious to the
purposes and enterprises of the Convention as set out
in Section 3 of the Act.
Because the Baptist Convention of Ontario and Quebec had been
incorporated

by an Act of Parliament, it was necessary to go before

Parliament for the change. This was done and passed by Parliament in April
1927

8

8

Shields naturally called "foul" and claimed that the "modernists"

were trying

to use the power of the state to suppress evangelical

Christianity.

89

The

October

1927 Convention was a stormy affair

with police

-155stationed at strategic points to keep members of the rival factions from
coming to blows.

Under the new

legislation Shields and

Jarvis Street

Baptist Church were expelled from the Baptist Convention of Ontario and
Quebec by a vote of S48

to 269.

As a result, some seventy-six

other

churches immediately quit and joined Shields' rival Union of Regular Baptist
Churches of Ontario and Quebec.'^

0

When Shields no longer had a direct hand in the affairs of McMaster
University he turned his attention southward.
Baptist institution in Iowa, was

Des

Moines University, a

in deep financial trouble and Shields, on

behalf of the Baptist Bible Union of North America, decided to purchase it
91
and turn it into a bastion of fundamentalism.
Shields became president or
the board of Trustees and

acting president

of the university.

Forced

resignations were required of those faculty members who would not sign the
creed of the Baptist Bible Union. According to Shields there would
be no teaching of evolution, no teaching of higher
criticism of the Bible, and no one will be permitted to
teach in any department whose teaching would deny the
divine inspiration and infallibility of the Bible as the
Word of God."1

At the same time Shields was

also involved in restructuring the Bible

Institute of Los Angeles. That purge resulted in the resignations of several
93
staff members, including G. Campbell Morgan, a noted British preacher.
Shields' association with Des Moines University lasted less than two
94
years when it was

forced to close due to a series of fiascos.

Students

became angry when Shields shut down their fraternities and sororities,
stopped their dances, and required daily chapel attendance. His pro-British
anti-Americanism

also

angered

the

students! he

had

opposed their

Independence Day celebrations. Some of the new faculty members, unhappy

-156with Shields' dictatorial control, also resigned during the first year. He
also cancelled Sunday church services which were held in the chapel on
95
Sunday and in its place, created a Regular Baptist Church.

Further, he

removed the university from the Iowa Baptist Convention.
For the first year Shields commuted from Toronto until a president
could be found. In 1928 Shields hired H.C. Wayman, who had been president
of William Jewell College in Missouri.
professors

who were "modernists."

There Wayman had fired
Shortly

after Shields

announced

Wayman's appointment he began to receive disquieting information
96
Wayman's degrees were fraudulent.
had exposed Wayman's deception.

three

that

In fact, the three fired professors

Shields dismissed those allegations as a

"modernist" plot to upset Des Moines University and went ahead with
97
Wayman's installation.
Shields' coverup of Wayman's situation was to backfire on him within
a short time.

Over the past months Shields had been attacking some

ministers of the Baptist Convention of Ontario
98

degrees from a degree mill in Georgia."

and Quebec for holding

When Shields attempted to protect
99

Wayman he was accused of being inconsistent.
Soon Shields announced a complete reorganization of the university
which called for faculty cuts and the closing of the departments of
pharmacy and engineering, Wayman strenuously objected because ultimately
the university would have been turned into a glorified Bible c o l l e g e .
Shields retaliated by bringing up the matter of Wayman's degrees.

100

101

Wayman then circulated some rumours that Shields, a married man, had been
having an affair with Miss Rebman, the secretary of the Baptist Bible Union.
A hasty meeting of the executive of the Baptist Bible Union cleared Shields

-157and Rebman of those allegations.
Shields then fired Wayman and the entire faculty. Upon hearing this
the student body rioted and pelted eggs and stones at Shields.

The

administration building was wrecked and Shields and his party had to be
102
taken into protective custody by the police.
University closed its doors for good.

That fall Des Moines

Shields could not obtain enough

support from even the members of the Baptist Bible Union to keep it going.
He blamed his problems on a conspiracy by the Northern Baptist Convention
and

certain ministers

Quebec.

within

the Baptist

Convention

of Ontario

and

103

Shields' problems at Des Moines led to the breakup of the Baptist
Bible Union. Both Riley and Norris had disagreed with Shields' management
of the university and withdrew from the Baptist Bible Union. In 1931 Shields
104
was not re-elected to the executive.
In 1930 Shields began radio broadcasting on CKGW, a powerful station
near Toronto. He had planned to build his own radio station! he had held a
radio licence (CJBC) since 1925) but had not used it. The expenses of
creating his own seminary and operating Des Moines University had been too
great. By using the commercial radio station Shields' influence was further
extended because CKGW could be heard across the continent.

105

Later he

switched to CFRB in Toronto.
After the Des Moines fiasco Shields continued to snipe away at
McMaster) Professor

Marshall) the Baptist Convention of Ontario and

Quebec) and the United Church of Canada. Shields also carried on a war
with other fundamentalists.

He openly criticized the Methodist evangelist

"Gypsy" Smith because he had liberals such as Salem Bland and Ernest

-153Thomas on his platform in Toronto.
evangelist

Oswald

106

J. Smith whom

Shields also opposed the independent
he considered

a fraud.

107

Other

fundamentalists) such as J.C. Massee and William Bell Riley, who refused to
break with the Northern Baptist Convention] were objects of Shields'
103
wrath.

He had become such a separatist that he did not want to be

associated

with the inter-denominational

fundamentalist

movement; he

109
wanted to be known as a Regular Baptist.
Shields' dictatorial control over the Union of Regular Baptists blew
up late in 1930 when he demanded that the Women's Missionary
disband.

Society

He detected in it a move toward open communion. He was also

quite a misogynist and said that it was time to get rid of "denominational
petticoat rule forever."

110

Because of Shields' hierarchical control over the Regular Baptists
and his rejection of much of popular fundamentalism) the Regular Baptists
experienced a major schism in 1931.

Many of those ministers who had left

the Baptist Convention of Ontario and Quebec and had joined with Shields
were premillennialists and often they were dispensationalists. Shields had
called

himself

eschatology.

111

a

premillennialist] but was

very

imprecise

in

his

In 1931 he adopted a modified amillennial viewpoint and

began a series of eschatological sermons which attacked

the Scofield

Reference Bible) and the dispensational ideas of a secret pre-tribulation
112
Rapture and a Jewish millennium. He regarded those ideas as heretical.
He had little use for prophetic lecturers. He also attacked the Keswick
119
114
holiness movement " as well as all forms of pentecostalism.
In his
rejection of dispensational premillennialism] the Keswick movement] and
faith

healing] Shields was more of a conservative

Calvinist

than a

fundamentalist.

Shields' hermeneutic method was very similar to that of J.

Gresham Machen and B.B. Warfield at Princeton Theological Seminary.
Like Machen, Shields was

unhappy with the label "fundamentalist."

115

"I am

sometimes rather afraid of the name "Fundamentalist," because so often
associated with it are a great many vagaries and extravagances with which
I, at least, have no fellowship." "I have come to dislike the name and have
gone back to the old word, Evangelical."

116

Shields' rejection of those

"precious truths" and his dictatorial attitude were too much for many of his
followers. Those that broke with him joined the Fellowship of Independent
Baptist Churches.
Shields' theological controversies took on a larger focus at this
time. He was also assisting the growth of a schism in the Maritimes.

The

Reverend John James Sidey, a former Methodist Episcopal minister, who

had

become the minister of a Baptist Church in Kingston, Nova Scotia, had begun
a campaign against Acadia University and the United Baptist Convention of
the Maritimes.

Shields seems to have provided both moral and financial

support to Sidey's c a u s e .

117

Shields also began a campaign to discredit a

prominent British Baptist minister, the Reverend J.C. Carlile, accusing him

118
of consorting with a spiritualist medium.
Shields was

a religious dictator who

would not allow freedom of

thought within Baptist churches. It is therefore not surprising that he held
a

certain fascination for the

eschatology

fascist

movements of Europe.

In his

Shields rejected the popular notion that Mussolini was

Antichrist. He commented:
I grow very tired of some of my orthodox friends who
continually prate about Mussolini. To me, Mussolini is
one of the world's greatest benefactors, and has not
the first mark of the Antichrist about him. He is a fine

the

-160business manager who has saved Italy from a revolution
like that of, Russia. And who knows but he has saved
Europe too?
As for the Antichrist, Shields followed the Reformation view that the papacy
120
was the Antichrist.

Anti-Catholicism would shortly become Shields'

major focus.
Shields' admiration of fascism came to an end with the "Night of the
Long Knives," when Hitler had the leaders of the S.A. (storm troopers)
121
122
'murdered.
The rape of Ethiopia also turned Shields against Mussolini.
He came to see both dictators as international gangsters and suggested
123
that a price be put on Hitler's head.
Shields had little to offer to people suffering from the great
depression in North America.

He saw it as a judgment of God and rejected
124

the panaceas of socialism, Roosevelt's N.R.A., and Social Credit.

Shields

was essentially a political Conservative, although not a party member. He
expressed

great admiration for R.B. Bennett

and supported

treatment

of the "On-to-Ottawa" Trekkers in 1935.

125

Bennett's

Shields also

defended Ontario's Liberal premier Mitch Hepburn's use of special police to
126
deal with striking auto workers.
Shields became heavily involved in Ontario politics beginning in 1334.
He had voted for Mitch Hepburn's party because of the Conservatives' liquor
policies.

However, when Hepburn was even more liberal and introduced

beverage rooms, Shields proclaimed another crusade which he said would
continue until Hepburn was removed from office.
angry

because

Jarvis

Street

Baptist

Church

Shields was particulary
had become circled by

saloons. ''
12

Later

when Hepburn announced plans to extend

funding to the

-161-

separate schools of Ontario, Shields saw it as evidence of an international
1 op
Catholic conspiracy.

Shields had not always been rabidly anti-Catholic.

During his conflicts with McMaster he stated that he had more in common
with Catholics than with some Baptists.

He praised the Catholics for

maintaining the essential doctrines of Christianity, even though they had

129
added some aspects that he could not accept.

However, as Shields

became carried away by his own rhetoric, he claimed that Roman Catholicism
was a pagan religion without a vestige of Christianity in it, a religion which
130
was bent on world domination.
Shields' statements on Catholicism became increasingly paranoid. He
saw

the Vatican as being behind the Spanish Civil War and Mussolini's
131
invasion of Ethiopia.
He claimed that Hitler was a tool of the Vatican
and that the appeasement efforts of British politicians were the product of
132
their Anglo-Catholic sympathies.
Shields' inflammatory comments stirred up long standing religious and
racial prejudices in the country.

Several threats were made on Shields.'

1 39
life.

When Jarvis Street Baptist Church mysteriously burned in May 1933
134

there were suspicions that arson was involved.

Until the church was

rebuilt Shields held his meetings in Cooke's Presbyterian Church and Massey
Hall.
After the outbreak of World War II Shields became even more
anti-Catholic. He even saw the centralizing features of the Report of the
Rowell-Sirois Commission on Federal/Provincial relations as part of the
conspiracy! its chairman, Joseph Sirois, had been a professor at the
135
Catholic Laval University.

w

When Quebec produced few enlisted men and

opposed conscription. Shields was sure that this was a Catholic ploy to gain
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more power in Canada by keeping its men at home and siring babies.
Besides his attack on Hepburn, Shields had no use for Prime Minister
Mackenzie King.

Shields claimed

that Ernest Lapointe, the minister of

justice, not Mackenzie King, was the real prime minister of Canada and that
Lapointe was

taking his orders directly from the Vaticsb an!37 ...
when the

Canadian government's press censor warned Shields that his statements
might harm the war effort, Shields became even more convinced of Catholic
1 39
meddling in the affairs of the country.
Shields' anti-Catholic views eventually led to the formation of the
139
Canadian Protestant League in 1941.
formation.

In September 1941

celebrated

at

the

Two

incidents precipitated its

a pontifical mass praying for peace

entrance to Parliament.

About

the

was

same time a

Protestant bookseller in Toronto had his postal privileges revoked because
140
he had been selling anti-Catholic literature.

Shields and many other

Protestants interpreted these events as definite proof that the government
of Canada was under the control of the Roman Catholic Church.
he organized

Therefore

a giant protest rally at Jarvis Street Baptist Church in

September 1941.

The meeting was attended by leading ministers of most of

the Protestant churches, including officials from the Baptist Convention of
141
Ontario and Quebec. •

The Reverend J.B. McLaurin, general secretary of

the Canadian Baptist Foreign Missions Board, made the suggestion that an
official organization be formed to combat the threat of Catholicism. Shields
set about organizing the Canadian Protestant
142
president..

League and

was

elected

However, the leaders of the Baptist Convention of Ontario
^

and Quebec soon withdrew their support due to denominational pressure?
mainline Baptists were still wary of dealings with Shields. After a while the

-163leaders. of other denominations dropped out of the organization and it
143

became basically a Regular Baptist affair.

In 1942 Shields set out across the country on a lecture tour. In many
places he found auditoriums closed to his message. This only strengthened
his belief that the Catholics were conspiring against him.

When he sought

the aid of Premier Aberhart in organizing meetings for him Aberhart replied
f

144
that he was too busy.
who

Aberhart had already been slandered by Shields
145

criticized his dispensationalism and his economic views.

Shields'

touri however) was quite successful. Provincial branches of the Canadian
Protestant

League

were

opened

eventually reached about 3000.

across

Canada

and

the

membership

That year Shields also changed the name
147
of the Gospel Witness to the Gospel Witness and Protestant Advocate.
Shields' anti-Catholic tirades became so provocative that they
148
146

received lengthy comment in the House of Commons.

Mackenzie King

commented: "Speaking here as a member of the Protestant Church) I wish to
say that I have utter contempt for Dr. Shields and all the utterances he can
make."

149

In 1943

both the Ontario

and

Canadian governments

introduced

legislation to prevent discrimination against any person because of race,
creed) or religion.

These pieces of legislation were primarily directed

against anti-Semitism, but Shields saw

it as a threat to his Protestant

activities.
He defied Premier Drew's government to silence him.
If he passes that regulation and it receives the Royal
assent and is proclaimed as a law I shall absolutely
ignore it. I shall go on just the same and when
necessary defy it and if they hail me to court, I won't
pay the fine....I will not allow anybody else to pay it. I
will challenge it and I will plpq^H my own c a s e — I would
not be bothered with a lawyer.
150

s

-164Irt opposing that legislation Shields claimed he was
and

r e l i g i o u s d i s c r im a t io n.

He

against racial

condemned a n t i - S e m i t i s m

as

152
anti-Christiani

He

dismissed the Aryan theories as unfounded and
153
maintained the jewishness of Jesus.
Yet his relationship with the Jewish
community was

ambiguous.

Occasionaly anti-Jewish slurs crept into his

154
sermons

and unlike most fundamentalists, he was

Zionism and the restoration of the Jews to Palestine.

completely against
155

Shields ignored the anti-discimination legislation and continued to
spread his anti-Catholic views.

French Canadians were extremely angered

by his outrageous statements and the Quebec City municipal executive in
1944 also passed a motion calling for the internment of Shields because he
was

destroying national u n i t y .

156

As if to defy the law more, in 1945

Shields' Canadian Protestant League reprinted and

distributed Charles

Chiniquy's salacious book, The Priest, The Woman, and the Confessional.
That

work by

an

ex-priest, can

best

be

described

157

as "protestant

pornography."
Shields' next battle with George Drew's government developed when
Drew proposed to change the educational tax structure and give direct
assistance to separate schools. Shields complained that this scheme would
result in Protestant taxpayers' money going directly to support Catholic
158
religious education.
Shields had supported Drew's Conservative Party in
the last provincial election. "We thought," said Shields, "Mitchell F. Hepburn
was the worst that could be, but in our view Premier Drew is immeasurably
159

worse." Again Shields saw the subtle hand of the Vatican.
As Shields looked at the three major political parties he found
Catholics in prominent positions. He therefore proposed the formation of a
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Protestant Party which he believed would be free from Catholic control.
The Canadian Protestant League received support from the Orange Lodge
and they fielded three candidates in the 1945 Ontario election.
the candidates) George Baker running in York East, was
assassination attempt.

161

One of

wounded in an

Shields implied that Catholics were behind the

162
shooting.
In the election the Protestant candidates received only 4% of
,.
. 163
the vote.
Following the war

Shields continued to attack the Catholic church,

but his ideas did not obtain the same reception.
Shields was
was

not as convincing.

With war hysteria gone

The Canadian Protestant League's death

also quickened by Shields' meddling in the internal affairs of other

denominations.
In 1947

Shields supported Perry Rockwood, a young Presbyterian

minister in Truro, Nova Scotia, who had been reprimanded by his presbytery
for attacking Catholicism and claiming modernism was

being taught in the

denomination's seminary at McGill University. Shields came to his defence
and allowed hirn to air his views from the Jarvis Street pulpit.

Shields

condemned the Presbyterian hierarchy and raised money for Rockwood to
build a new church after he was defrocked.

164

Shields' interference in the

internal affairs of the Presbyterian Church was too much even for some of
his Presbyterian

supporters.

165

Shields became involved in another controversy

when his former

associate J. Frank Norris had a papal audience in 1947 and praised Pius XII
for his opposition to Communism.

Shields was . horrified and

said,

"We

absolutely withdraw our fellowship from anyone who strikes hands with the
•j eg

bloody hand of the Papacy."

-166About the same time Shields linked up with Carl Mclntirej a renegate
Presbyterian

from New

Jersey.

In 1948

they formed the International

Council of Christian Churches to oppose the World Council of Churches. Just
as

Shields

had

organized

"rump" conventions to disrupt

the

Baptist

conventions, they did the same with the meetings of the World Council of
Churches.

They accused it of modernism and

167

being soft on Roman

168
Catholicism and Communism.
All of these schismatic crusades and conflicts had a negative effect
upon Jarvis Street Baptist Church, the Regular Baptist denomination, and
Toronto Baptist Seminary. Late in 1949 W. Gordon Brown, who had been the
dean of Shields' Toronto Baptist Seminary, was fired because he had wanted
to broaden it into an inter-denominational institution. Shields insisted that
169
the seminary be part of Jarvis Street Baptist Church.

Brown, who

had

assisted Shields years before in his attacks on McMaster, began a

new

school, the Central Baptist Seminary.
Shields began a campaign to discredit Brown and his supporters.

170

But Brown had a lot of support among the churches of the Union of Regular
Baptists who were tired of Shields' dictatorial control.
convention

in

1949

the

Regular

Baptists

deposed

171

At their annual

Shields

as

their

172
president.

Shields therefore withdrew and formed another denomination,

the Conservative Regular Baptist Association of Canada.
Anti-Communism

became Shields' next campaign.

Together with

Mclntire he travelled the globe warning of modernism, Catholicism, and the
173
communist threat.
with the

Communist
174

McCarthy.

/ H

Their malicious comments linking liberal ministers
Party

paralled the

hysteria created

by

Senator

-167Shields remained an ardent anti-Catholic to his death, but in 1950 he
resigned as president of the Canadian Protestant League.

His loss of

Regular Baptist support had removed most of its remaining members.
Shields continued

preaching

at Jarvis Street Baptist Church until

1954 when illness confined him to bed.

He selected his own successor, H.C.

Slade, who had been his associate p a s t o r .
he was 81 years old.

175

Shields died on 4 April 1955;

176

He had few friends remaining among his former

associates.

P.W. Philpott sent
1 yg
conducted the funeral.

his condolences

We know little of Shields' personal life.

177

and Carl Mclntire

He was married twice, but

neither marriage produced any children. Given his misogynistic attitudes
179
towards women,

neither of his wives' lives could not have been happy. He

was also away much of the time while involved in his many crusades against
his "opponents."
Over the years Shields had attracted many followers to his causes
because of his powerful personality, but they did not stay with him for long.
Few people could work closely with him.

His autocratic behaviour alienated

them. He had the potential of becoming one of Canada's greatest Baptist
ministers! his 1923 sermon, "Other Little

Ships,"

demonstrated

that

1 on
potential.
controversy

But after he sunk himself into the modernist/fundamentalist
his pastoral

ministry

was destroyed.

Louis

Fowler, a

theological student at McMaster and a recent defector from Aberhart's
organization in Calgary, noted that a sense of worship was lacking in
191
Shields' meetings.

u

Shields had a mean spirit; he maligned and defamed

the character of almost everyone who crossed his path, many times only on
the basis of inaccurate newspaper stories.

He seldom apologized for his

-168actions. Shields was a religious anarchist; he would accept the authority of
no one.

His extreme individualism led to paranoia.

He saw conspiracies

behind others' failures and mistakes, never giving them the benefit of the
doubt. Professor Marshall said of Shields' paper the Gospel Witness, "in...so
far

as I have read it, I found very little of the gospel, and very little
132

witness except false witness."
Of

his fundamentalist

theologically astute.

contemporaries

Shields

was

the most

His critiques of the Scofield Reference Bible and

dispensationalism were most penetrating and ahead of works by Oswald T.
183
Allis and Clarence Bass.
Shields had rejected most of the other aspects
of the intellectual underworld of fundamentalism as well, except for the
neo-Manichaean world view.
In all of Shields' causes there was an element of truth, but his
intemperate language quickly distorted the issues.

In supporting Shields'

arguments against McMaster, current McMaster theologian Clark Pinnock has
stated that modernism was present at McMaster University—even
forerunner, Toronto Baptist College.

in its

However, Pinnock's imprecise use of
184

the terms modernism and liberalism has not helped to clarify the issue.
Certainly some forms of theological liberalism were present at McMaster but
that also was part of Baptist tradition. Whether it was modernism or not is
another matter. The terms were so vague then. Even Fosdick, an extreme
liberal, rejected some ideas which he regarded as too modernistic.
Whidden at McMaster may have been as liberal as Fosdick.

Only W.P.

What is certain

is that Shields was attempting to change Baptist tradition by imposing a
creedal structure.
Shields was temperamentally unsuited for the Baptist ministry. His

calls for local church autonomy were not consistent.

He wanted that for

himself but not for others. Shields really desired a confessional church, but
he was not even prepared to accept the Westminster Confession.

He was

a schismatic, the real definition of a heretic.
Shields' campaigns against "modernism" split the Baptist community
in Canada and the United States so badly that fellowship has not yet been
restored.

His tirades against McMaster University have prejudiced even

many mainline Baptists against it. His activities created many Baptist
sects in Canada. In 1953 two of the groups, which had broken with Shields,
the Fellowship of Independent Baptist Churches and the Regular Baptists of
Ontario

and Quebec, united

to form

the Fellowship

of Evangelical

136
Baptists.'

This organization's numbers were increased in 1965 when the

Regular Baptists of western Canada also joined. The Conservative Regular
Baptist Association of Canada, which remained with Shields, contains less
than a half a dozen churches.
Critics

in various

quarters felt that Shields would have been
137
satisfied only by being pope.
Shields suggested as much in 1932 when he
commented on the pope's latest encyclical calling for Christian unity.
I am not aware that this Encyclical was marked
"R.S.V.P.", and yet such an invitation certainly merits
some reply....I was thinking , Brother Brown, that if
certain allegations were true, I might have entitled my
address this evening, "The Word of One Pope to
Another."
188
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CHAPTER EIGHT

WILLIAM "BIBLE BILL" ABERHART (1873-1943):
DEMAGOGUE OF THE DEPRESSION

In 1935

while the Great

Depression was

at its worst, William

Aberhart, a Calgary high school principal and Western Canada's foremost
radio evangelist, astounded Alberta and many parts of the world when his
Social Credit Party swept the Alberta provincial election with a landslide
victory. During his two terms in office Aberhart's government represented
the most radical experiment

in Canadian

provincial politics, and for

thirty-six years the Social Credit Party dominated the politics of Alberta.
Of all the fundamentalists in Canada, Aberhart has received the most
academic attention, primarily because of his political activities.

1

However,

these studies have been particularly weak when dealing with his theology
and

religious activities, with the exception of the author's recently

published

Bible Bill.

Aberhart's

thinking is a good example of the

intellectual underworld of fundamentalism

and the empire building which

accompanied it. This study argues that Aberhart's Social Credit activities
were c l e a r l y a n t i t h e t i c a l to h i s p r e v i o u s t h e o l o g y , which

was

-171neo-Manichaean,

sectarian,

eschatologically

oriented.

separatist,
He

shifted

apolitical,
from

other-worldly, and

premillennialism

to

a

quasi-social gospel post-millennialism. His political support came largely
from the membership of the established churches and from those with
marginal religious commitment, rather than from committed fundamentalists.
Aberhart's political movement until 1939 is depicted here as oriented to the
left rather than to the right as has previously been supposed, and as such,

2
seems to fit a classification of left-wing fascism.
William Aberhart, born 30 December 1378
Township, Perth County, Ontario, was

on a farm

in Hibbert

the fourth child of eight children

belonging to William and Louisa Aberhart. Religion had never played a big
part in the Aberhart household.

William Sr., an alcoholic, was a nominal
3

Lutheran and Louisa was a nominal Presbyterian.
a Presbyterian Sunday School and

William Jr. had attended

experienced a religious conversion

sometime during his youth, but unfortunately he left few autobiographical
comments on the early stages of his religious development. There is also a
story, which comes third hand, that he may have been influenced by itinerant
evangelists, not so much by what they said, but by their effect upon people.
According to that story, during an unguarded moment Aberhart reportedly
gave the following reflection:
Excuse my pounding this table. It reminds me of the
fact that when I was a boy we had protracted revival
meetings in our district. I sat in those meetings night
after night and marvelled at the power of the preacher
over the people. The preacher was very emphatic and
he pounded the pulpit heavily. I was so impressed that
I went out into a woodlot, day after day, and practised
speaking and pounding a pine stump with my clenched
fists.
I had discovered the power of words and
gestures over people, and I have never forgotten the
power of that preacher to dominate those people.

-172With that interest in dominating people Aberhart proceeded to the
Ontario Normal School at Hamilton to prepare for a teaching career. In
1901

he was

hired as Commercial Master at Central Public School in

Brantford and became the principal of that school in 1905. Aberhart ran his
school like a military camp, emphasizing discipline, assigning each student a
number and addressing them with that number."' In an essay he wrote in 1903
he expressed admiration for Cromwell and the New Model Army and compared
the classroom to a battlefield between teacher and students.

6

Not only did

that essay express Aberhart's philosophy of education, but it also said
much about his own feelings of insecurity.
While Aberhart

was

developing his teaching career he was

dabbling in popular theology.

also

During his years of teacher training his

religious faith was shaken by an exposure to modernism. Speaking of this he
commented:
I went to a saintly old chap, a Bible teacher, and told
him my trouble, and he gave me a little advice that
seemed to satisfy, but in reality it kept me back three
or four years. He said, "I treat my Bible as I would a
nice plate of fish that might be set before me. I eat
the meat and leave the bones for the dogs." I thought
that was fine, so I went along leaving anything that
didn't suit my taste to the dogs. Then one day I came
across II Timothy 3:15....It suddenly dawned on me that
there were no husks, no bones, no indigestable matter
in the Bible", that ALL Scripture was profitable! and
that as long as I assumed the attitude I was <sic>, I
could never receive any correction from it.
For a while he tried to accept the Bible completely and interpret it
literally, but he soon became bewildered with the discovery of conflicting
dietary regulations in the Old Testament and inconsistencies between the
Old and New Testaments.

He solved those difficulties in Brantford when he

adopted dispensationalism which had become quite popular with a number of

-173Ontario clergymen.

Aberhart credited C.I. Scofield with being a major
9

influence in his theological development.

Scofield's correspondence course

would have appealed to Aberhart for it reduced difficult

theological

problems to a matter of memorizing questions and answers.
Aberhart learned more of dispensationalism when Zion Presbyterian
Church, where he was a member, hosted a Bible Conference in 1902.
speakers included Elmore Harris, and A.C. Dixon.

10

Guest

The following year

Aberhart met his theological mentor Scofield when the latter was the guest
speaker at a prophetic conference held at the church.

11

During this time Aberhart also experienced Calvinistic anxiety over
whether he was one of the elect. When confronted by a woman who asked him
if he had eternal life, he said, "I hope so." "That's no answer!" she replied,
and then introduced him to the Arminian interpretation that salvation comes
1o
by an act of faith, not by divine election.
Aberhart's theology also developed through his friendship with
fc

13
Norman Camp from Moody Bible Institute.

Camp taught a course which

sought to reconcile the Bible and modern geology and used as his text
George H. Pember's Earth's Earliest Ages. Aberhart found the "gap theory"
of Pember's book convincing, and it became one of his standard theological
texts.

14

By 1906 Aberhart had decided to study for the ministry and enrolled
in a correspondence program from Queen's University.
education

was rather

unusual! he took

his entire

His university
Arts

degree by

correspondence and was never able to interact with his teachers and other
students.

That

he was able to complete

his degree at all shows a

tremendous amount of ambition and initiative, for he had to do his studies

-174along with his duties as a principal, husband, and father of two girls. Other
than achieving first class honours in mathematics, his marks were very
poor, reflecting the amount of time he was able to devote to his studies. He
failed Greek twice, Hebrew once, and also Honours Political Science.
finally completed his B.A. degree in 1911J

He

5

As Aberhart was preparing for the ministry he became an elder at
Zion Presbyterian Church and

in 1907

he began listing in a ledger his

sermons and the places he preached them.
popular

sermon, "The

concepts.

16

His earliest extant and most

Second Coming of Christ," included dispensational

In it he advanced an interpretation, advocated by some of the

more extreme Plymouth Brethren, that the seven churches of Revelation were
future apostate churches which would exist during the Tribulation period
after the "true" Christians had been "raptured".

17

Aberhart taught those dispensational concepts wherever he could; he
organized a Bible Class for the teachers of his school, supervised the Young
People's Guild at Zion Presbyterian Church, taught a training class for Bible
study leaders at the Y.M.C.A., and another for students at the Brantford
Collegiate Institute.

He

also conducted evangelistic services at

the

18
Massey-Harris factory.
As Aberhart studied for his degree he submitted a letter to the local
Presbytery requesting that he be recognized as a candidate for the ministry
and, in the event that he received his B.A. that year, that he be permitted
to complete the theology degree at Knox College in two years rather than
three. His application was supported by letters of recommendation from the
ministers of the Presbyterian churches in Brantford. The following month he
addressed the ecclesiastical court and, after hearing his request

and

-175questioning him, it recommended his application to the General Assembly)
19
where it was granted the following year. " By that time Aberhart had moved
to Calgary, so it was suggested that he be transferred to the supervision of
the Presbytery of Calgary.
After moving to Calgary to become the principal of a new school)
Aberhart plunged into the religious life of the community and became a
supply preacher

at Trinity Methodist Church

and

at other Methodist,
20

Presbyterian, and Baptist churches in and around Calgary.

He also ran

Bible classes at Trinity Methodist Church and Grace Presbyterian Church.
In the spring of 1912 Aberhart's popular Bible class at Grace Church came
to a sudden halt after a heated row developed between Aberhart and the
Sunday School superintendent over how the class offerings were being spent.
One night the minister slipped a note under Aberhart's door suggesting that
21
he resign as elder due to the conflict.

Aberhart resigned his position and

withdrew his membership.
Aberhart's own plans to enter the Presbyterian ministry had by now
faded. By the time he had earned his B.A. degree he was well established in
Calgary and he could not afford to take time off to study theology in
Toronto. At the same time his own temperament was growing unsuited to the
Presbyterian denomination whose churches did not give him the personal
freedom he desired.
After

leaving

Grace

Presbyterian Church

established another Bible class for those who

in

1912,

Aberhart

had attended his class at

Grace Church. It met in the old Wesley Methodist Church building. This was
in addition to the class already held at Trinity Methodist. In 1916 Aberhart
incorporated these classes into another one he had started at Westbourne.

-176Gradually Aberhart extended his influence throughout every phase of
Westbourne's church life until he was virtually in control and held more
power than a minister.

Yet, in spite of his position of authority at

Westbourne, Aberhart had a reluctance to perform certain parts of the
ministry there.

He did not feel that he, as an unordained person, could

administer the sacraments and insisted that the church find some Baptist
ministers who would administer communion, perform

baptisms, and also

perform some of the preaching duties. He also disliked visiting hospitals
22
because they made him physically sick.
The congregation, which was financially unable to keep a minister,
applied for aid from the Baptist Home Missions Board. Shortly afterwards
the church was plunged into a crisis by a letter which it had received from
the Home Missions Board. Aberhart, it had said, would have to go5 he would
have to remove his Bible class from Westbourne." Aberhart's non-Baptist
status, his dispensationalism, his eschatology, his unusual preoccupation
with the Devil, and his reputation as a disruptive force, were important
reasons for the suspicions which Baptist officials had toward him. But
Aberhart

had won the allegiance of the Westbourne membership.

They

decided to keep Aberhart and his Bible class and forget about the Home
24
Missions Board.
This controversy occurred simultaneously with a revolt by Aberhart's
teachers at Crescent

Heights

High School who protested against his

dictatorial methods. After the School Board investigated, and the unhappy
teachers were transferred, Aberhart was warned that if a similar incident
25
happened again, he would lose his job.
Eventually Aberhart came to be recognized by the Baptist Union as

-177Westbourne's lay minister. However, his powerful personality, his obsessive
drive to preach, his refusal to become ordained and submit to ecclesiastical
authority, and the unusual beliefs he had been teaching, were of continued
concern to Baptist officials.

Aberhart's eschatological doctrines of

heaven, hell, the end of the world, prophecies, the final judgment, and so on,
caused the minister of First Baptist Church, the Rev. H.H.
describe

Aberhart's

prophetic

lectures

as

"pathetic"

Bingham, to
rather

than

26
"prophetic".'"

Aberhart had turned religious "science fiction" into dogma.

Central to Aberhart's eschatology

was

the

idea of the

Rapture, the

supposed divine evacuation of the Christians from this world. Speaking of
the Rapture, Aberhart said: "this glorious event is just at hand.
27
happen at any moment..."

It may

On another occasion he stressed, "Understand

me please! The Rapture of the Church may happen tonight. You may never
see another sunrise...'""
Aberhart believed that at the Rapture God's prophetic clock would
29
once more begin to tick,
and following the Rapture the world would be
thrown into unprecedented confusion and war as Japan and China would
30
attack the western world.

During that war the Antichrist would arise on

the international scene. He would be considered a "superman" on account of
his vast knowledge, diplomatic skills, charismatic personality, and economic
expertise. Aberhart believed that he would be the Devil incarnate, having
31
been born to an occult-practising Jewess living in Turkey.
Aberhart defended this grandiose fantasy of the future by implying
that some of its unique features, which differed from those suggested by
32
other dispensationalists, had come to him by divine illumination.

While

maintaining that he interpreted the Bible literally, he claimed that biblical

-178references to "Media" and "Persia" meant China and Japan, and that "Tyre"
39
meant Constantinople.
When pressed to give evidences, he stated that the
Devil had changed the names of those ancient nations and locations in order
34
to confuse students of the Bible.
During World War I and afterwards, Aberhart baited his audiences
with comparisons of his prophetic interpretations to current events.
suggested

He

that a knowledge of prophecy would make the reading of

newspapers more interesting, but at the same time repeatedly criticized all
95

attempts at setting dates for the Rapture.""

He claimed that it could occur

at any moment and that no definite "signs" would precede it, although
certain social and religious conditions would be "prophetic shadows" of
events that would follow the Rapture, because history was

a process of

cause and effect.

But he made the "shadows" so general that they could
3S
apply anywhere from St. Paul's day to the present.
However, at the same
time, he emphasized that the Antichrist had already been born, but was still
" 3 7

incognito,

only to be revealed after the Rapture.

Aberhart's eschatology did give Christians hope; since the Rapture
could occur at any moment, their present problems could be over "in the
twinkling of an eye." In a negative way his eschatology also helped them to
understand history. He told them that Kaiser Wilhelm was not the Antichrist
38
and the World War was not the Tribulation.
Aberhart's use of prophecy
should also be understood as a vehicle of evangelism! if people would become
Christians they could look forward to the Rapture and thus miss the terrors
39
of the Tribulation.
At most of his meetings Aberhart invited people to become Christians
40
so they could avoid the Antichrist.

His audiences were greatly affected

-173by his dramatic descriptions of the future.

Around 1920, some of the

fundamentalists in the district of Three Hills, Alberta, had been trying to
convert some of the local businessmen, but without success. When Aberhart
preached

there on the Rapture

and the Tribulation, some of those

businessmen came out of curiosity to hear him and by the end of the
meetings a number of them were up at the front of the hall on their knees
41
confessing their sins.
Finally, Aberhart's eschatology served as a method of social control.
Since Christ could "appear" at any moment, Christians should be living
circumspect and serious lives, for they would not want to be found in dance
42
halls, theatres, and cinemas when the Rapture occurred.
Aberhart's sermons and lectures reveal a preoccupation with the
negative aspects of eschatology: the Devil, Antichrist, demons, spirits, and
so o n — a constellation of ideas which was very real to him. There was also
a curious sexual aspect to his eschatology. He praised Innocent VIII, the
medieval pope, for promoting the Malleus Maleficarum, the manual on fighting
witchcraft. Borrowing heavily from that book Aberhart personally believed
in the existence of incubi and succubi, male and female spirits which
43
supposedly attacked people sexually.
Women in his congregation were
44
required to wear hats in church to ward off attacks by "fallen angels."
Even though most of Aberhart's ideas about the Devil and the
Antichrist were not sui generis, it is significant that he held them, for it
appears that some of the characteristics that he attributed to the Devil
and

the Antichrist—rebellion

and authoritarianism—for example, were

projections of traits which he denied in his own personality. His life was
characterized by reaction against anyone, including students, teachers,

-180school boards, and ecclesiastical bodiesi who challenged his authority.
Another

feature of Aberhart's

Bible

teaching

was his utter

dependence on the King Jarnes Version of the Bible. Aberhart deplored the
new translations of the Bible, his bete noire being the Revised Version of
1884, where he believed that cardinal doctrines such as the Virgin Birth of
Christ and the Trinity had been diluted through spurious translating. He
cast aspersions on the scholarship and honesty of the translators of the
Revised Version and accused them of Unitarianism and claimed that the
translators of the King James Version were superior scholars. In doing so
he brushed aside all the developments in textual criticism, archaeology, and
the nineteenth century decipherment of Near Eastern languages which had
shed new light on biblical studies. He also claimed that the manuscripts, on
which the King James Version was based, were superior and that they had
been preserved in the Alps by the Albigensians (the dualistic cult that had
been forcibly suppressed

by the Catholic church

following the Fourth

L a t e r a n Council of 1215). He saw the Albigensians as part of his spiritual
heritage.
Aberhart

cried out against those scholars who claimed that a

knowledge of Greek and Hebrew was necessary in order to study the Bible
properly. "Take a warning, my friend!," cautioned Aberhart, "these men know
that the majority of people cannot contradict their statements, for the
common people do not know the Greek or Hebrew. They therefore hope to
make themselves into a kind of priestcraft to whom the common people must
46
come for the truth of GOD'S WORD."
castigated

such

The way in which he repeatedly

scholars and distorted

the issue suggests

that his

objections were more than doctrinal; they may have been a reaction to his

-181 own failures in those languages.

Aberhart wanted to be thought of as a

biblical scholar, and appears to have rationalized away the need for Greek
and Hebrew by insisting on an infallible English version. He could then show
his own scholarship by emphasizing the study of English verb.tenses, upon
which he built fine theological distinctions.
His emphasis on the King James Version was somewhat unique among
dispensationalists and fundamentalists.

None of his theological mentors

such as Scofield, R.A. Torrey, and William Bell Riley, held to that belief but
frequently found fault with the King James Version and advocated

the

47

Revised.
While

assessing Aberhart's

preaching, the

same

minister

who

described his prophetic lectures as "pathetic," also admitted that when
Aberhart

presented

the

essentials

of

the

Gospel—the

matter
48

justification by faith—he was superb and few could match him.

of

It may

have been that reason which discouraged the Baptist officials from taking
greater action against him.
The

year

1920

religious behaviour.

marked a transition in Aberhart's theology

and

His adoption of certain doctrines associated with

Pentecostalism assisted his rise to power at Westbourne Baptist Church and
turned it and his Calgary Prophetic Bible Conference into a theological sect
with peculiar doctrines, a separatist stance, and an elitist self-awareness.
In the spring of 1920 Aberhart began a series of sermons on baptism
and related topics, and he himself, after being influenced by Pastor Harvey
49
McAlister who was holding Pentecostal meetings in Calgary,

was baptized

on 9 May 1920 by the Rev. James Desson of Heath Baptist Church. Aberhart
sought to be baptized by immersion, using the "Jesus only" formula, not that

-132he was anti-Trinitarian, but because he believed the new -formula to be
dispensationally correct.

50

Aberhart's desire to be baptized by the "Jesus only" formula was
connected with his belief that it was necessary for receiving "the baptism
of the Holy Spirit."

He differed from the Pentecostals in that he did not

equate this with "speaking in tongues," his definition corresponding more to
the beliefs of A.B. Simpson and R.A. Torrey.

Aberhart's own baptism

brought him some immediate results, not so much in the way of added
spiritual power, but in political power over Westbourne's congregation. Now
he officially became a Baptist and assumed the position of deacon.
Aberhart's

Prophetic

Bible

Conference

had

by

now

outgrown

Westbourne Baptist Church and he moved its Sunday afternoon meetings to
the Grand Theatre.

Music and prayer opened the meeting and Aberhart's

Bible lecture followed.

Afterwards

the meeting was thrown open for

questions. Aberhart would jot down the questions and, during the musical
interlude which followed, he would thumb through his Bible before answering.
As he became more experienced with "question time" he could set aside his
Bible and take on all challengers, his replies liberally garnished with
Biblical quotations.
Although Aberhart was not the only free-lance evangelist in Calgary,
he attracted the biggest audiences.

His audience was composed mainly of

farmers and the urban working class. He seemed to get great satisfaction
out of public speaking, beginning his lectures in a quiet voice, which
gradually become more passionate as he lunged forward at his audience to
make his points. His oration developed into a roaring crescendo.

After it

reached a climax, his voice became very quiet as if he had experienced an
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emotional release.
Aberhart

advertised his lectures at the Prophetic Conference as

5°
"inter-denominational, non-sectarian, and orthodox,""*" as he did not want
to be identified as a leader of a sect even though he was moving in that
direction. To Aberhart the word "sect" had odious theological connotations,
and he himself used the term to describe those religious groups whose
53
beliefs he considered unorthodox."
At its inception the Calgary Prophetic Bible Conference was
inter-denominational

organization,

but Aberhart

gradually

an

transformed

Westbourne Baptist Church and the Calgary Prophetic Bible Conference into
an elitist and

separatist sect.

However,' those two

organizations had

different levels of sectarian behaviour.

Westbourne Baptist Church became

a sect much quicker, as Aberhart was

able to introduce and enforce his

doctrinal innovations more easily there. The inter-denominational nature of
the Conference also began to change after Aberhart placed it under the
control of the deacons of Westbourne and insisted that members of the
executive be Baptists.
Aberhart's

supporters

Protestant

denominations and

Missionary

Alliance,

appear
from

Evangelical

to

have

come

sects such as

Free

Church,

Pentecostals, British-Israelites, and Open Brethren.

from
the

the

major

Christian and

Baptists, Nazarenes,
However, his support

from those groups fluctuated as he developed new doctrines. For example,
some teachers at Prairie Bible Institute at Three Hills objected to the
54
dominance of British-Israelism in his prophetic interpretations.
By

1922

the increasing crowds, which Aberhart

had

drawn into

Westbourne Baptist Church, forced the deacons to consider hiring a minister,

-184as Aberhart still did not have the time nor the desire to undertake the
necessary pastoral duties.

Due

to Aberhart's desire that baptisms be

performed with the "Jesus only" formula, a minister was needed who would
abide by the decisions of the deacons' board which he dominated.

He

suggested the Rev. Ernest G. Hansell (1895-19S5), a recent graduate of the
Bible Institute of Los Angeles, as a suitable candidate. After Hansen's
arrival Aberhart had more time to spend on the affairs of the Bible
Conference, although no detail of church affairs escaped his notice and the
members were constantly under his scrutiny. Nothing was done without his
approval.
Now

with their own

minister, Westbourne Baptist Church began to

practise Aberhart's Pentecostal ideas with more vigour, and a new creed
was prepared. Besides the article dealing with baptism by immersion "in the
name of the Lord Jesus Christ...for the receiving of the Holy Spirit in
55
power,"

the new

creed included Aberhart's doctrines concerning the

Rapture.

Although Westbourne still remained within the Baptist Union of

Western Canada and participated in its affairs, the rigidity of this creed,
and the special emphasis on the Holy Spirit, were taking the church outside
Baptist tradition, which stressed the doctrinal autonomy of each believer.
In the fall of 1923 Aberhart's theology underwent another development when the Rev. Charles S. Price brought

his healing campaign to

Calgary. Most of the mainline churches supported Price, with the exception
of

Aberhart's friend, the Rev. Christopher Burnett of Crescent Heights

Baptist, who opposed the campaign before it started.

Burnett felt that

miracles had ended with the apostles.^
Following his habit of riding on the waves of other speakers'

-135popularity, Aberhart advertised the fall opening of the Prophetic Conference
as a follow-up to Price's meetings and lectured on the subject "Is Healing In
The Atonement?" He warned that the Devil would duplicate miracles during
the last days. He also stated that God could still heal people, but that it
should not be expected just because one had f a i t h .
Aberhart's

doctrine

of

the

Holy

Spirit

57

underwent

a

further

modification as a result of his exposure to Price, who practised the "laying
on of hands." Aberhart came to believe that the Holy Spirit was received by
the

"laying on

of hands" by

"apostles."

Harvey McAlister, who

had

introduced Aberhart to the "Jesus only" baptismal formula, had also taught
58
a restored order of apostles,
in that regard.

and Aberhart appears to have followed him

At a November 1923

meeting of the executive

Prophetic Conference, Aberhart and Hansel! stated that they now

of the
believed

that the "laying on of hands" was the normal way for Christians to receive
59
the "baptism of the Holy Ghost."

After some objections were raised,

Aberhart then convinced the members of Westbourne that apostles were
necessary in the modern church.
apostle with that of a bishop.

He

speciously equated the office of

He and Hansel! were soon nominated as

apostles and shortly thereafter the deacons of the church ordained them.
In 1924

Westbourne went through a "holy roller" phase.

60

Hansell

claimed that on more than one occasion people passed-out-cold after he and
Aberhart had laid hands on them.

61

One source stated that one woman went

berserk after going into a trance following "the laying on of hands." After
that, Aberhart and Hansell warned the congregation against expecting such
62
results and it is said never to have happened again.

Instead, Aberhart

began to emphasize the seeking of the less spectacular "gifts of the Spirit,"

-136one of which was the "gift of prophecy."
Aberhart always insisted that he used the infinitive "to prophesy" in
the sense

of "explaining the Scripturesi" but this "gift of

prophecy"

conferred by the "laying on of hands," did not imply that any fortune-telling
powers were acquired by the recipient even though the biblical sense also
63
contained the idea of foretelling the future.

His definition of prophecy

was rather restricted, for in practice it came to mean the ability to expound
the eschatology that he taught.
membership revoked
eschatology.

At least one church member had his

for disagreeing with a minor point in Aberhart's

64

In spite of the increasing sectarianism of Aberhart's theology, the
meetings of the Prophetic Conference still proved very popular. During the
1323-1924 season the average attendance was about 600, and some 20,000
pieces of religious literature were given away. Also about 2000 copies of
Aberhart's lectures printed in a series called God's Great Prophecies had
been circulated. ^
6

At the end of each booklet was a series of questions

and, for one dollar, Aberhart would personally mark responses and provide
answers to three other biblical questions a student might wish to ask.
During the summer of 1924

66

Aberhart gave special prophetic lectures in

Vancouver and then travelled to Los Angeles where he held more meetings.

67

Satisfying the constant demand for new and interesting material was
one of Aberhart's biggest problems.

The biblical prophecies provided him

with subject matter for most of his lectures, but occasionally he went
outside the Bible for material.

One such subject was the star studies

popularized by Seiss, Bullinger, and Watson. Aberhart sometimes took his

-137class down to Riley Park at night so they could read the "gospel" in the
.
68
heavens.
The formation of the United Church of Canada also provided Aberhart
with considerable sermon material) for he feared that that union would
result in a creedless church and that it would be a forerunner of the
apostate ecclesiastical structure which would exist during the Tribulation.
He presented an idea which seems to have been unique to him.

He gave

identifications to the seven churches of Revelation) chapters 2 and 3:
Ephesus (Baptist)) Smyrna (Presbyterian), Pergamos (Church of England))
Thyratira (Roman Catholic)) Sardis (Methodist and United Church of Canada))
P h i l a d e l p h i a (Lutheran)) and L a o d i c e a ( C h r i s t i a n Science)) such
69

identifications reflecting his own theological preferences. "

Aberhart

was

very much opposed to the Presbyterians joining the United Church) and he
sided with those who stayed out. During the months of May and June 1925 he
and Hansel! supplied the pulpit of Pleasant Heights Presbyterian Church
while its congregation was waiting for a new minister.

70

Closely associated with his opposition to the United Church of
Canada

was

Aberhart's

opposition to theological modernism.

During

September and October 1925 the Prophetic Conference) Westbourne Baptist)
Grace Presbyterian) and another

Baptist church sponsored

meetings featuring T.T. Shields and P.W.

Philpott.

71

a series of

Aberhart had known

both men when he lived in Ontario.
Shortly after
sermons from

those meetings Aberhart

the larger Palace Theatre

meetings were then being held.

The

began to broadcast his

where his Sunday afternoon

immediate importance

broadcasts over CFCN was the greater number of people he was

of

those

able to

-188reach. He even encouraged the formation of small groups of listeners and
the Conference supplied them with crystal sets. Radio receivers were also
distributed to those in the hospitals who desired to listen.
Week by week people gathered to hear Aberhart, and soon the morning
and evening services of Westbourne were broadcast. For some, Aberhart's
radio broadcasts took the place of church, one listener noting that he no
longer had to get dressed and shaved in order to worship; he could listen to
72
Aberhart, smoke his pipe at the same time, and bypass the offering plate.
Aberhart became a master of radio and used it in creative ways. In
73
September 192S he formed a Radio Sunday School.

Aberhart devoted part

of his afternoon broadcast to children and sent them out lessons especially
designed for each age group.

Each child who was a member received an

individually addressed lesson each month, regardless of how many children
there were in a family. Each lesson came with an examination, and handsome
prizes were awarded to conscientious scholars.
Sunday School had over 9141 children enrolled.
In spite of Aberhart's new

At its height the Radio

74

ventures at Westbourne, the organiza-

tional structure which made Hansel!, the minister, subordinate to Aberhart
had

been creating tensions.

In October

1926

Hansel! announced his

resignation because he could no longer abide by Aberhart's insistence that
Baptists had to be rebaptized with the "Jesus Only" formula before being
given membership. Hansell found that new families who were seeking to join
the church refused to do so after hearing of the unusual baptismal formula,
apostleship, "laying on of hands," and "spiritual g i f t s . "

75

With Hansen's

departure (along with a number of his supporters) Westbourne had no longer
any ties with the Baptist Union of Western Canada.

-189By this time Aberhart was also preparing to enlarge his weeknight
Bible Institute, which had been held in Westbourne Baptist Church, into a
permanent institution. In the fall of 1927, when the new building which would
also house Westbourne Baptist Church was officially opened, Aberhart had
William Bell Riley from Minneapolis, as the guest speaker.
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Since Aberhart continued to work for the Calgary School board as
principal of Crescent Heights High School, his teaching at and management
of

the Bible Institute was

confined to late afternoons, evenings, and

weekends. His teaching staff was

composed mainly of housewives and

deacons from Westbourne.
The union of the church and the Bible Institute did not work well.
Within two

years the majority of Westbourne s
1

congregation and

the

executive of the Prophetic Conference left Aberhart and the new building,
because of their inability of attract a suitable minister to their church,
Aberhart's dictatorial methods, the excessive rent he was

charging the

church, and the peculiar sectarian creed he was promoting.

In April 1929

7-7
Aberhart formed his own church, the Bible Institute Baptist Church. ' Its
members were composed mainly of the younger and less educated members of
Westbourne who remained loyal to Aberhart.

The sectarian nature of his

new church was further illustrated by his adoption of a Plymouth Brethren
hymnbook.
That the Westbourne congregation had been able to resist Aberhart's
will was no doubt aided by the fact that he had his hands full over a school
board investigation into his extra-curricular activities. One of the charges
against him was
employing him.

that his sectarian views were slandering the people

The school board demanded that he cut back his religious

-190involvements.
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Some of the opposition to Aberhart may have arisen from the nativism
and racism present in the prophetic lectures which had been strongly
influenced by British-Israelism. Catholics had tried to have him taken off
79
the air,

but since the Calgary Prophetic Bible Institute held the mortgage

on CFCN that could not be done.
When the Great Depression struck, Aberhart's theology was affected
in

several

ways.

According

to his principles

of eschatological

interpretation, no definite prophecy would be fulfilled before the Rapture,
SO

but there would be foreshadows of things to come.

For some time he had

been baiting his audiences with comparisons of current events and prophecy.
During the past few years his sermon titles had reflected his increasing
preoccupation with the negative aspects of eschatology: the Devil, demons,
witchcraft, spirits, incubi, succubi, the Antichrist, etc. His theology had
become very neo-Manichaean. The Depression reinforced that belief. When
the climatic disturbances and plagues of pestilence attacked Alberta's
crops, Aberhart

claimed that they were not punishments from God, but
81
rather, attacks from the Devil.
The apocalyptic expectancy during the Depression is further
illustrated by a play which Aberhart and Ernest Manning wrote and produced
8°
in 1931. *" The play was an adaptation of Syndey Watson's Mark of the
Beast.

Entitled The Branding

Irons of the Antichrist, it depicted the

terrors and persecutions experienced during the Tribulation by a brother
and sister who had not listened to the Gospel message before the Rapture.
The moral of the play was that the audience should accept Christ and avoid
the terrors of the Tribulations by being taken in the Rapture which Aberhart
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called "the overhead route." " The play was performed by members of the
Bible Institute Baptist Church's Young People's Society and was taken to
other towns in Alberta.
terrified.

Those who witnessed the performance

were
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In Aberhart's thinking the Depression was but a foretaste of the
problems

to be experienced

by the non-Christian during the coming

Tribulation. However, his attitudes began to change after receiving letters
from people on the farms telling of the desperate conditions and asking for
prayer.

He had school graduates coming to him asking that he give them

direction in fighting the Depression.

He found some of his students at

school suffering from malnutrition because their unemployed fathers had no
money to buy better food. With his deep care for young people, which is
revealed in his letters, he could not sit by and do nothing.
Aberhart discovered his answer to the Depression while marking
departmental examinations in Edmonton during the summer of 1932. A fellow
marker sought to interest Aberhart in the Social Credit economic theories of
the Scottish engineer, Major C.H. Douglas, and loaned him a simplified
explanation of Douglas's theories contained in a book by Maurice Colbourne
35
entitled Unemployment or War

The preceding stresses had psychologically

prepared Aberhart for the reception of these new ideas. Overnight Aberhart
was converted to Social Credit.
The basic thesis of Social Credit was that there was "poverty in the
midst of plenty," and that this situation could be remedied

by state

intervention to supply additional purchasing power to the consumer. The
age of machines had made possible a life of leisure but the state and
86
financial institutions were not presently allowing it.
That simplistic

-192explanation seemed to fit Aberhart's experience of the Depression.
Aberhart's discussions of Social Credit during his Sunday afternoon
broadcasts stimulated a series of letters between him and members of his
audience. In one letter he stated "that the money system must be banished
87
entirely before the masses will be free from the power of the financiers."
Such comments sounded very leftist. Three years later, when addressing an
audience in Ontario, he stated that the bad conditions had made him
distressed.
And when (the Depression> continued I became "pink"
and by that I mean tinging close to "red."...Conditions
in <CAlberta> almost made me a Communist, although I
have no use for Communism. Instead I turn <sic> to
Social Credit.
Aberhart's method of educating the public in the principles of Social
Credit took several stages.

He began by mixing Social Credit with his

Sunday afternoon religious broadcasts, a mixture that was deliberate, for
he had been warned that many would turn off their radios when he started
talking about prophecy. Commenting on this later, Aberhart laughed, "But I
fooled them. I mixed it so they couldn't tune me out."

u

In February 1933 Aberhart published an anonymous pamphlet entitled,
The

Douglas System of Economics.

It became known as the "Yellow

Pamphlet" because of its cover. The pamphlet suggested that dividends be
given every month to every bona-fide citizen in the form of credit (not
money, but non-negotiable certificates) amounting to about $20 in value.
(Later the figure was changed to $25). That credit would provide for the
bare necessities of food, clothing, and shelter.
The proposed economic system was very radical.

All hoarding of

wealth or credit was to be banned. Credit had to have continuous flow. An

automatic price control system would be necessary to equalize production
and consumption, and prevent the hoarding of foodstuffs.

All citizens

having money, in banks, trust companies, or other financial institutions
would have to turn it over to the government in exchange for government
bonds bearing 4% interest, payable in credit. The government would use the
money to liquidate all provincial debts and facilitate out-of-province
business. Because basic dividends would pay for essential needs, life
insurance would no longer be required and policies would have to be cashed
in for government bonds.

Owners of real estate, industrial plants, and

stores could transfer their property to the government in exchange for
bonds, or retain it and bequeath it to their heirs or to the government which
would also take over mortgages on farms, private homes, and businesses,
and ask the individuals to make their payments in credit to the government.
This way,

Aberhart

declared, the government

could entirely

eliminate

provincial and private debt.
Some of the totalitarian overtones to the Yellow Pamphlet no doubt
came from "Hilly" Hill who helped Aberhart with the pamphlet; Hill was a

90
professed communist.

. Other aspects appear to have been borrowed from
91

Edward Bellamy's U t o p i a n novels which Aberhart had read.
As Aberhart expounded the ideas contained in his pamphlet he soon
moved outside of his usual bailiwick.

In February 1933 he addressed a

receptive audience of 1500 people at a meeting sponsored by the League for
Social Reconstruction, the Canadian Labour Party, and the Calgary local of
the

U.F.A., those

groups

being the mainstay of the Co-operative
92
Commonwealth Federation (C.C.F.).
The temper of the times added to Aberhart's following. Unemployment

-194and hardship were everywhere. Revolution was in the air and the federal
government feared an internal overthrow by Communist groups. The leftist
rhetoric in Aberhart's broadcasts appealed to many of the unemployed who
felt the federal government was unsympathetic to their needs.
Shortly after publishing the "Yellow Pamphlet" Aberhart wrote: "I
have no brief for our present capitalistic system and am fully convinced
that there is no hope of recovery until it is abolished and a new system of
93
economics introduced."

At various times local representatives of the
94

socialistic C.C.F. were featured on Aberhart's platform."
While the Social Credit activities at the Bible Institute were thriving,
serious problems were developing within the congregation of the Bible
Institute Baptist Church. In September 1933 Dr. Andrew Irnrie, the minister
of the church, resigned. Initially Dr. Imrie had been in favor of the Social
Credit study groups at the Bible Institute but, when Aberhart's sermons
95

became so devoted to Social Credit, he objected."

At the church board

meeting, at which Imrie's resignation was considered, the discussions
became so heated that Aberhart ordered several pages of the minutes
removed.
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At this time Aberhart's theology was in a state of flux.

When he

first picked up Social Credit he seems to have used it as a spring-board for
evangelism.

To one of his correspondents he wrote that Christianity and
97

economics "went hand-in-hand."'
Aberhart drew analogies between
Christianity and his understanding of Social Credit:
The appeal of God today is for the individual to
understand that God's policy is to provide man with a
salvation full and free, without money and without
price, and then to offer him future rewards for his
individual enterprise in the service of God. I am
convinced that this is the basic principle of a practical

-195economic system.
Government credit, such as
advocated by Major Douglas, gives to the individual,
who is a bona fide citizen of the Province, the
essentials of physical life, such as food, clothing, and
shelter, and then °^§K
him additional reward for his
individual enterprise.
Z

Here Aberhart was
fundamentalism;

venturing beyond the usual theological concerns of

most fundamentalists accepted the economic status quo.

Aberhart appeared to be giving carte blanche approval to Douglas's radical
ideas.
Both Douglas and

his commentator, Maurice Colbourne, had

used

religious terminology in their writings, but in a manner quite foreign, if not
directly

antithetical, to Aberhart's

dispensational and

fundamentalist

theology. They repudiated the idea of original sin and accepted the theory
99
of evolution. "

Most dominant in Douglas's thought was

his belief in a

hidden government of international finance controlled by the Jews.

100

Douglas was a convinced anti-Semite and this became even more pronounced
in his 1933 edition of Social Credit. Douglas considered the Old Testament a
"repulsive tribal rag-bag."

101

Here again Aberhart differed with Douglas,

for he claimed to be pro-Jewish.
In the past Aberhart had disassociated himself from those who held
secular or liberal theological views! now he was adopting a political program
based on those premises.

By a kind of ultra-dispensationalism he adopted

Colbourne's attitude that Genesis 3:19 and 2 Thessalonians 3:10 were no
102
longer applicable in a technological world.

However, he had not totally

divorced himself from his previous dispensational theology; he continued to
reject the Sermon on the Mount, which had been used by Douglas as a basis
for Social Credit "theology," as not being applicable to the present a g e .
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These were only some of the many inconsistencies which characterized

-196Aberhart's marriage of ideas.
While his preaching still contained strong elements of apocalypticism,
he gradually began focusing more on the issue of social justice which was
the main thrust of the biblical prophets. Aberhart's involvement with Social
Credit was, therefore, a radical departure from his previous theology which
can

best

be described

as highly

sectarian,

separatist,

apolitical,

other-worldly, and eschatologically oriented. We are reminded of a comment
from one of his sermons of 1907:
God never intended us to reform the world. This world
will never be fit for the everlasting habitations of the
just. We are to seek and save the lost, pointing them
to Jesus...."
n
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Aberhart's sermons during the 'twenties had reflected the same attitude:
I would rather ten times over hear about some of GOD'S
GREAT PROPHECIES than some of the non-essential
stuff we hear from the platforms and pulpits of today.
If it is a matter of time (before Christ's return> why
not eliminate some of the Socialistic, Political and
Economic, arguments and give us more of GOD'S OWN
WORD.
J

When speaking specifically about the social gospellers, Aberhart claimed
that their efforts were as futile as a farmer hoping to purify a polluted well
by painting the pump handle.
When Aberhart

106

threw his support

behind Social Credit

he was

reverting back to ideas he had experienced in the Presbyterian and
Methodist churches: the Calvinist ideal of the church and state united in a
Holy Commonwealth, and the Methodist ideal of social reform mixed with
revivalism.
After the United Farmers of Alberta (U.F.A.) rejected Aberhart's
proposals at their Convention in January 1935, he bitterly attacked his
opponents through his radio broadcasts.

To defend his own position he

-197called on more and

more support from t h e

interpretation which were hardly justifiable.

Bible and used methods of
Some of his comments and

actions appeared paranoid. He often made biblical analogies to himself and
his opponents. In commenting on his opponents» he exclaimed:
They say I won't co-operate.
No Sir, I will
co-operate with the Devil. I am going to fight
Devil...People will not be bull-dozed, buffaloed...by
people who want to graft.
God will open the
Sea.

not
the
the
Red
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Besides the allusion to Moses leading the children of Israel into the
Promised Land, Aberhart also compared himself to Daniel and even Christ,
when he compared himself to Christ chasing the money changers out of the
temple. On one occasion he charged that:
the principles of the old line politicians and their
henchmen are like those of the man who betrayed the
Christ. Gold was his god and millions have suffered
because of it. The money changers upheld his right and
crucified the Christ and they have been crucifying
everyone^ Q u i n c e who follows in the steps of the
Saviour.
Aberhart's Sunday afternoon broadcasts which were now being heard
by over 300,000 people, were an odd mixture.

Interspersed throughout the

broadcasts was the reading of names of Social Credit supporters, dates and
locations of Social Credit rallies, announcements for the Radio Sunday
School, and the reading of letters pro and con Social Credit. As Aberhart
read opposing letters he posed as a persecuted martyr without political
ambition.

When he attacked his opponents and the Calgary Herald his

audience cheered wildly and booed the opposition. The atmosphere was more
like a vaudeville show than a religious service.
When Aberhart used such tactics, the U.F.A. and other opposition
groups struck back in their own radio broadcasts. Harry Humble, a railway

-198worker, former Calgary alderman, and sometime evangelist with the United
Church of Canada, warned Albertans:
The idea has gone abroad that a person must be a
social crediter to be a Christian, and furthermore, not
just a social crediter, but an Aberhartite. Last
Sunday, over a Calgary radio station, a service was
broadcast wherein the so-called social credit plan for
Alberta was discussed. A member of the Prophetic
Bible Institute offered prayer in these words, "We
thank Thee, 0 Lord, for Thy truth, which has gone out
on Social Credit this afternoon." Thus and in these
words is an attempt to use God as a rubber stamp for
the ideas of the sg^nsor of the so-called Social Credit
plan for Alberta.
Aberhart's mixing of religion and politics should not be seen as
merely

manipulative; it was the expression of his theology which was

undergoing a metamorphosis.

In one broadcast, after reading a letter from

a Roman Catholic, who praised his work and suggested that he was following
in the footsteps of the Pope and Father Coughlin, Aberhart commented:
I was rather glad to read that. You know I think it's
touching on the right chord. The chord that must be
struck today.
That chord consists of many varied
notes but harmonizing together in one thing—the love
of fellow man. It's helping to blot out the bias and
blind prejudice that has separated us for so long. Why
cannot we not see that after all we are all sojouners
here below. W& might as well make it more pleasant for
one another.
That

was quite a departure from the strong separatist

stance which

Aberhart had taken before picking up Social Credit. He was now associating
with people who represented the opposite ends of the theological spectrum,
including Theosophists, Mormons, and United Church of Canada ministers.
Aberhart's shift was inevitable as he sought to broaden the base of his
movement.
Once the election

date

had been announced

campaign moved into high gear.

the Social

In one of his broadcasts

Credit

Aberhart

-199commented: "Ladies and gentlemen, let us be at once assured that the God of
Heaven is behind the great crusade that we see manifesting itself in our
province."

111

Throughout the campaign Aberhart talked of Social Credit as
112

being "applied practical Christianity"

and declared that it would produce

charity and brotherhood; but the movement appeared to produce the opposite
results. It was reported that in some churches the Social Crediters sat on
one side of the church while the supporters of the other parties sat on the
119
other.

- Feelings ran very high. Some of Aberhart's supporters believed

that the opposition groups were trying to keep them in poverty. Opposition
candidates claimed that their political rallies were sometimes broken-up by
Social Crediters who banged fence posts on the walls of the buildings or
stopped their cars outside the halls and blew their car horns until the
speakers were forced to quit.

They also claimed that Social Crediters
114

slashed their car tires and put sand and sugar in their gas tanks.

Amid

such antagonism against the U.F.A. government and the promise of the $25
dividends Aberhart's party won a landslide victory in the Alberta provincial
election during August of 1935, securing 5S of the S3 seats in the House.
Two studies, which examine the history of the Social Credit Party in
Alberta from 1935 until the late 1960s, shed some light on the religious
affiliation of Aberhart's supporters. Both studies indicate that most of the
support for Social Credit came not from the members of religious sects, but
rather from members of established churches. H.L. Malliah's study of the
legislators of Alberta reveals that the average Social Credit M.L.A. was a
member of the United Church of Canada.
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Owen Anderson's analysis of the

membership of the Social Credit Party indicates that almost 30% of the
party membership belonged to either the Anglican or United Church, while

-200only about 11% were members of fundamentalist s e c t s .
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He notes:

The general impression of the party as being composed
primarily of fundamentalist Protestants is not the
case. But it can be said that these groups are over
representecj ^cpmpared to their incidence in the general
population.
Early in 1936 Aberhart's government passed progressive legislation
bolstering the minimum wage, unemployment relief, and crop insurance. It
also created moratoriums on debt collection and

land seizures.

The

11°
Financial Post called such actions "communistic."

u

Another act required

the registration of every individual in the province if he or she were to be
treated as a bona fide citizen and to be able to receive Alberta Credit. In
order to register one had to pledge allegiance to the government and had to
make a formal declaration of all assets, liabilities, and other personal
119
information. " The act also stated that if one desired to leave the
province for more than one month he or she had to have the written
120

permission of the Superintendent of the Alberta Credit House.
After failing to fulfill his economic promises Aberhart was faced with
a revolt by back-benchers.
power

after

he

He was

agreed to take

only able to hold on to the reins of
direction

from Major Douglas.

The

government then reluctantly passed a new Alberta Social Credit Act which
created a Social Credit Board which placed the operation of the province's
economy beyond democratic political control. Anyone refusing to co-operate
with the Board was

liable to imprisonment and/or a fine of up to one

121
thousand dollars.
In April of 1937, Jack J. Zubick began a small newsletter called The
Rebel.

Zubick feared that Aberhart was another Hitler and the province's

liberties were being eroded. In The Rebel Zubick heaped ridicule, satire, and
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abuse upon Aberhart, calling him a liar, hypocrite, and blasphemer.
He
addressed copies to the "Wolf in Sheep's Clothing, Calgary Pathetic Bible
Substitute."

Along with those attacks Aberhart received much criticism

from the regular press.

Earlier he had boycotted the Calgary Herald, but
123

now he talked of licensing the press.

As a result of such threats the

Calgary Herald had its cartoonist Stewart Cameron, who had worked for the
Walt Disney Studios, depict Aberhart in fascist or nazi terms.
Aberhart earned that reputation because of his actions and because
1^4
of his association with Douglas who was essentially a fascist.
Douglas's public statements on how Social Credit would be implemented were
very elusive, but in his private correspondence he suggested that Social
Credit could only be established by a military coup. To one of his students
he wrote".
In regard to the question as to the possibility or
otherwise of instituting a Social Credit regime in
Alberta, I think the shortest practical answer that I
can give you is the one which I give to such questions
everywhere, and that is, that the inauguration of a
Social Credit system anywhere is really neither a
theoretical nor an economic problem, but in the last
resort, is a military problem.....The real task of the
Social Credit army is not, I need hardly say, to raise a
- new military army, but to detach the existing force,!;
from the possibility of use in such a situation.
<Author's emphasis).
At the beginning of the summer of 1937 Aberhart received from Major
Douglas two emissaries, George F. Powell and L.D. Byrne, who were to be
economic advisers to the province and members of the Social Credit Board.
On Douglas's instructions they sought to get rid of the R.C.M.P. and replace
1°6
them with their own police force. *" Zubick feared that such a force would
127
be used for political repression.

Later in the summer the Social Credit

Board had the government pass legislation licensing banks, bankers, and

-2021 ">q
bank employees. *"'"

Another act removed all civil rights from unlicensed

129
bank employees.
A third act was passed which prevented the challenging
of any government legislation in the courts unless permission had been
granted by the Lieutenant Governor in Council.
Aberhart

was receiving support from

diverse quarters.

Zubick

reported that Powell and Byrne had held secret meetings with the leaders of
the Alberta Communist Party to discuss unity and the removal of opposition
from the province) and that Communist speakers had been featured on Social
131
Credit platforms.

At the same time Dr. P.M. Johnstone) the western

organizer of the Canadian

Union of Fascists) who was sympathetic to

Aberhart) stated: "Aberhart is a fascist) but although through certain
13°
religious quirks he hasn't got around to realizing it."
During the same session the government introduced three bills which
u

the Lieutenant Governor refused to sign. One dealt with a new taxation of
133
banks. *" Another dealt with licensing of all credit institutions and forced
134
upon each one a local directorate appointed by the Social Credit Board.
A

third

bill

intended to force every newspaper to print government

announcements) reveal sources and the names and addresses of all writers
135
of editorials) articles) and news items. " Those and other bills were soon
disallowed by the Federal Government and declared ultra-vires by the
136
Supreme Court.
As a result of the disallowance of his legislation during and following
1938) Aberhart no longer felt compelled to try to implement Social Credit
provincially and therefore turned his attention to the federal scene.

As

time passed Aberhart's legislation became somewhat tamer and in 1940
Aberhart's party was again able to capture the provincial election) but with
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1 97
a reduced majority (36 seats) and a smaller popular vote (43%).
During the years that Aberhart held the premiership in Edmonton the
Bible Institute Baptist Church went though a series of ministers who left
under less than happy circumstances.

The educational activities of the

Calgary Prophetic Bible Institute continued while Aberhart held political
office.

The principalship had been turned over

to Cyril

Hutchinson

(1906-1930), one of Aberhart's first students in the Calgary Bible Institute
held in Westbourne Baptist Church. Still, most matters had to be forwarded
to Aberhart for his approval. Aberhart also founded a Prophetic Conference
in Edmonton at which he spoke every other Sunday.
A revolt against Aberhart, led by the Reverend Ralph Grouse, which
had taken place at the Bible Institute Baptist Church in 1939 was not an
isolated incident, but was indicative of the widespread

dissatisfaction

among his pre-Social Credit supporters. Those who desired biblical homilies
were tired of listening to defences of his actions, unsolicited denials, and
attacks on his opponents. He had lied from his pulpit and over the radio
198
about his plans to attend the Coronation of King George. " In 1938 he lied
again from the pulpit concerning the purchase

of a custom-built Buick

133
limousine.

For some of the public Aberhart's broadcasts had become a
140
desecration of the Sabbath.
Others turned their radios off as soon as
141
he began to talk about Social Credit.
Some dispensationalists continued
J

to write to him, telling him that he had no business being involved in "the
142
affairs of the world."

Not only was T.T. Shields attacking his theology

and politics, but also his old friend Norman Camp from Moody Bible Institute
143
felt that he had gone astray.

Aberhart was usually very brisk with his

religious critics, replying to them with biblical quotations, such as "rebuke

-204not an elder," or "judge not that ye be not judged." He maintained that God
had put hirn in his present position and that his actions should not be
144
questioned.
Aberhart's public preaching after he entered the political realm had
become quite ecumenical
community.

and reached a wide spectrum

of the religious

However, it should, not be assumed that the same ecumenical

spirit pervaded the Bible Institute or the Bible Institute Baptist Church.
The

staff of those institutions retained Aberhart's pre-Social Credit

theology which was other-worldly, eschatologically oriented, separatist, and
possessing a peculiar doctrine of the Holy Spirit.

Thus, there was

a

considerable difference between Aberhart's behaviour in his various spheres
of activity.. Those local and radio supporters, whom he had indoctrinated
before his involvement in politics, could not identify with the quasi-social
gospel which had become the main emphasis of his public preaching.
On the whole, Aberhart's political activities and the shift that had
taken place in his theology had alienated him from many of his former
associates.

When vacationing in Vancouver Aberhart worshipped at St.

Andrew's-Wesley United Church.

He maintained friendships with several

ministers of the United Church of Canada: the Reverends G. Harrison Villett,
14""
Herb Ashford, and George W. Kerby.

v

Their social gospel emphasis had

many similarities to Aberhart's new emphasis. In 1942 he preached a sermon
in which he labelled those who refused to improve their society by political
involvement as "being worse than infidels."

The ideas expressed in that

sermon were diametrically opposite to the views he had published in 192S.

146

At times he seemed to suggest that the Kingdom of God would be achieved
147
when Social Credit was completely implemented.

-205Political life had broadened Aberhart's theological horizons, but that
broadening process was not complete. He still retained many elements of his
pre-Social Credit theology with its sectarianism and apocalypticism.

Until

the end of his life his sermons and letters contained the themes of the
Rapture, Tribulation, and the Antichrist.
As Aberhart had been fighting real and imagined enemies he adopted
more and more of the paranoid views of Major Douglas and his cohorts. His
acceptance of Douglas's conspiratorial theories often led to the suggestion
that he was anti-Semitic.

Aberhart added to that misunderstanding by

employing anti-Semitic jargon used by Douglas, but he disassociated himself
from anti-Semitism

and pronounced the controversial Protocols of Zion a

148
forgery.

His own eschatology,

which had been influenced by the

pro-Zionist apocalyptic novels of Sydney Watson, placed great emphasis on
the return of the Jews to Palestine and the future theocratic rule of a
resurrected
eschatology

King

David

during

the Millennium.

However, Aberhart's

and his increasing use of British-Israel concepts, contained
149

latent anti-Semitism of which he may have been unaware.
For the most part, the Jewish community in Alberta and western
Canada saw Aberhart as a friend. The Jewish press frequently solicited his
greetings to the Jewish people at the time of their celebrations and
Aberhart freely gave them.

150

However, Aberhart came under criticism from

many quarters because of the anti-Semitic views which were appearing in
Social Credit speeches and publications.

Most of Douglas's

paranoid

anti-Semitic ideas were propagated in Alberta by his emissary, L.D. Byrne,
who was directing the Social Credit Board and who seems to have written
some of Aberhart's speeches.

151

Many Jewish supporters

of Aberhart

-206demanded that he break all links with Douglas and purge his party of the
anti-Semitic elements.

He replied that he did not have the dictatorial

powers that people were ascribing to himi but he said he was doing
everything

he could

"to put the brakes

on this

foolish

spirit of

152
anti-Semitism."'

As Aberhart became aware of the real plight of the

Jews in Europe he saw it as his duty to defend them. His publication) the
Prophetic Voice) repeatedly denounced anti-Semitism and noted that any
153
nation which harmed the Jews would be cursed by God.
Because of Aberhart's interest in biblical prophecy, he had a deep
concern about what was happening on the international scene, viewing with
154
alarm the activities of Hitler and his expansionist plans. "

When Hitler

threatened to seize Sudetenland, Aberhart was also critical of Britain,
France, and Russia for promising to come to the aid of the Czechs. Aberhart
felt

that

conflict.

such

promises

could propel Europe

into

another

military

155

As a result of that statement Aberhart was seen as disloyal to
Britain and was branded as a Nazi or at least a German sympathizer.
Being

a Nazi or a German sympathizer

was the furthest

thing

156

from

Aberhart's mind and in spite of his German descent, Aberhart had very little
regard for things German.
always the villain.

In his eschatological scheme Germany was

He believed that the Germans had descended from the

ancient city of Gomorrah.

j
1

7

One wonders how much Aberhart's relationship

with his German father had influenced that interpretation, for he almost
158
always identified with his English mother and spoke of "we British."
When Canada declared war on Germany on 10 September 1939 Aberhart
quickly pledged his support to the Allied war effort. Alberta civil servants

-207who joined the armed forces were promised that their jobs would be waiting
159
for them when they returned. "

Hitler's suppression of Christianity in

Germany caused Aberhart to see the war as a battle between Christianity
and paganism.

160

He saw Hitler as a "demon-possessed" man, although he

did not identify him

as the Antichrist

as some fundamentalists were

, . 161
doing.
Aberhart had little sympathy with those who refused to get behind
the war effort because of religious principles. Although Aberhart was quite
prepared

to see the freedoms of Hutterites, Jehovah's Witnesses,

and

162
Japanese Canadians

restricted by the war, he soon found himself in a

situation which he described as persecution by federal authorities of his
religious and political activities.

Because of war security measures the

CBC ruled that his religious broadcasts could no longer contain political
content, personal greetings, or special requests. All political broadcasts
had to be made from a studio and CFCN was warned that if Aberhart did not
169
comply it would lose its radio licence.

u

As war censorship regulations

were increased Aberhart was forced to do most of his religious broadcasting
from the studio of CFCN and the members of-the audience at the Calgary
Prophetic Bible Institute had to listen to him via a radio which was installed
-i
164
t
on ithe
platform.
w

Limitation of his broadcasts was one of the prices which Aberhart
had to pay for being a politician.

Another limitation was in regard to his

vigorous opposition to the theory of evolution being taught in public schools.
As

Minister of Education, Aberhart

wanted to include the creationist

position in all science courses which dealt with evolution. He prepared a
pamphlet on the subject and hoped that the government would approve it and

-208underwrite its costs.

Deputy Minister of Education, Dr. Fred McNally, a

Baptist, suggested to him that it would not be politically expedient for him
to pursue that project, for it would raise more controversy and it would be a
conflict of interest for the Minister of Education to take sides on an issue
by

propagating his own

theories.

165

Reluctantly Aberhart

accepted

McNally's opinion and decided that he would have his pamphlet published
apart from the government.

166

As the war progressed the theories of British-Israelism dominated
many of Aberhart's pronouncements. He even discussed with King George the
theory that the king was a lineal descendant of King D a v i d .

167

Following

the Royal Visit Aberhart had begun an active correspondence with members
of the British-Israel movement and publically acknowledged use of their

I go
material in his radio broadcasts.

During World War II he preached and

published a series of sermons on the scriptural significance of the British
Coat of Arms. Through a questionable mixture of heraldry and prophetic
interpretation he maintained that Britain and the United States would win
169
the war.

"

Aberhart's strong pro-British views were rejected by Paul

Prince, the French-Canadian leader of the Social Crediters in Manitoba, who
claimed that Aberhart's views were just as racist as Hitler's, only with a
different race being venerated.
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During the years of Aberhart's premiership the opposition he had
received and

his own

failures at implementing

economic reform began

wearing thin the confidence that he had had after he won the election in
1935. He had been convinced that God had placed him in office and that God
was guiding him.

As difficulties presented themselves he began to search

for evidence of divine guidance from other sources. In the past Aberhart

had condemned occult practices, even though his own star studies and belief
in numerology were occultish.

During his years in office he picked up

palmistry and taught it as "psychology."
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His increasing interest in

British-Israelism and his acceptance of Douglas's conspiracy theories also
reflected his search for certainty. In 1940 he had thanked an acquaintance
172
tor sending him a horoscope

and later appears to have commissioned

one

himself. That horoscope, now in his private papers, warned him to beware of
179
his advisors and to watch the condition of his liver.

Both warnings were

"prophetic." On 23 May 1943 Aberhart died of liver failure in Vancouver.
William Aberhart was involved in more religious controversy, strife,
and schism than any other person in western Canada during the first half of
this century. Much of that strife had been generated by his authoritarian
personality and eclectic theology. He had attracted people because of his
strong personality and his innovations in Christian education: his radio
broadcasts, dramatic performances, and Radio Sunday School.

The final

result was the creation of his own sect built around his personality.
The Great Depression had forced Aberhart out of his other-worldly
approach

to l i f e which was

c h a r a c t e r i s t i c of d i s p e n s a t i o n a l

premillennialism. His political involvement was a time of personal growth
that was reflected in his switch from the apocalyptic eschatology of Daniel,
Paul, and John to the prophetic social passion of Amos and Jesus. Yet, that
theological transition was not complete, for we find him in his final years
still clinging to his premillennial eschatological rhetoric, while at the same
time implying that the implementation of Social Credit would bring the
Millennium. That contradiction can be explained because Aberhart pushed
himself so hard that he did not take the time to work out the contradictions

in his thinking and behaviour, or he did not have the intellectual capacity or
training to develop

a coherent

position.

While his

compartmentalized

thought can be criticized, he must be credited with not sitting still while
people were losing their homes to mortgage companies and banks, and while
children were starving when good food was being destroyed in order to keep
prices up.

In many ways his political involvement had more to do with his

career as a high school principal training citizens for this world, than it had
to do with his dispensational preaching relating mostly to the next world.
At the same time, however, there was a strange connection between
Aberhart's theology and his political ideology; both were dominated by
conspiracy theories.

The

Devil and

the fascist

machinations

Antichrist played inordinate roles in Aberhart's theology.

of the

It was not too

difficult for him to move from those fantasies to the fantasies concerning
the "international Jewish

conspiracy" taught

by Major Douglas.

The

political system which Aberhart envisioned under Social Credit had ironic
parallels to the totalitarian
institute.

system

he

feared the Antichrist

would

The necessity of becoming a registered Social Crediter had

sounded like the "Mark of the Beast."
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Politically, Aberhart's government brought

in needed reforms in

education, labour relations, social welfare, and debt legislation. In ideology
and practice his administration was
provincial government.

The

the most radical of any Canadian

good pieces of legislation which Aberhart

introduced in Alberta concerning education, health care, labour, education,
oil and gas conservation, and moratoriums on foreclosures were unrelated to
Social Credit ideology. On the other hand almost every economic scheme he
tried ended in failure—the dividends, the Prosperity Certificates, the

-211 purchase of the Albertan—and for a long time, the Treasury Branches were
a drain on the public purse. He was economical naive? he was like another
religious leader he had described in 1906:
...there are to be found in all communities erratic
people, who get hold of an idea and without stopping to
get all the bearing of the case, jump at conclusions and
then make everything bend to their opinions. In some
cases these men are men of influence and perscji^a.1
magnetism and therefore they soon gain a following.
In his efforts to ameliorate economic problems in Alberta, Aberhart
had unfortunately adopted the "cure all" of the eccentric and anti-Semitic
Major Douglas.

Aberhart has been heavily criticized for his Social Credit

failures, which is somewhat unjust for Aberhart was a product of his times
and many of the intellectual leaders of Alberta—William Irvine, J. Larkham
Collins, W. Norman Smith, leaders in the U.F.A., and even the Calgary
Herald—were at one time or another disciples of Douglas.

These men and

groups opposed Aberhart by playing him off against the "orthodox" position
of Douglas, even after they themselves had dropped Douglas when they found
no substance behind his vague theories. Had Aberhart's critics been more
honest with him, he may not have rushed into some of the impractical
stances which he took.
Most of the authors of the series on Social Credit, edited by S.D.
Clark, interpret Aberhart's movement as right-wing, if not fascist. That
assessment, largely influenced by sociological methodology, fails to note
ideological differences between Douglas and Aberhart and between Aberhart
and his successor Ernest C. Manning.

It was presumed that the Social

Credit government of Alberta during the late 1940s and early 1950s, when
S.D. Clark and the others did their research, reflected Aberhart's ideology.
This study has presented evidence that his political ideology was leftist",

his "Yellow Pamphlet" was assembled with the help of a Marxist. Aberhart
had early dealings with members of the C.C.F. After he was in power he
received support from the Communists. During the past few years Marxist
scholars have begun to see the radical leftist orientation of Aberhart's
early political thought.
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It is possible to classify Aberhart as a left-wing f a s c i s t

1 7 7

because

he was a charismatic leader, he used propaganda effectively, his theory of
the State was totalitarian, he obliterated the distinction between party and
government, issued much

order-in-council legislation, used repressive

legislation

against the press

and boycotts

and dissenters, employed

anti-capitalistic rhetoric, and promoted financial conspiracy theories which
were laden with anti-Semitic overtones. He was condemned by the press and
his political opponents as being a fascist and he was claimed by the
fascists.

Only the violent element of fascism was missing; Douglas had

advocated a military coup but Aberhart had refused that option.
The conspiracy theories which characterized Aberhart's political and
economic thinking were no doubt influenced by the neo-Manichaean world
view which he held. Not only did dualism dominate his theology, but he even
identified the medieval Albigensians, as his spiritual link with the apostolic
church.
As a largely self-taught man Aberhart was influenced by most of the
ideas of the intellectual underworld within popular fundamentalism.

He had

adopted aspects of dispensational premillennialism, British-Israelism, and
pentecostalism. Although he had been exposed to Keswick thought through
contacts with Scofield, Torrey, and Gaebelein, Keswick holiness does not
appear to have held a high priority in his life, even though many of his

-213followers adopted that way

of thinking. Perhaps his rejection of those

views can explain his political activity which was

a deviation from the

fundamentalist norm.
Aberhart was a complex man! like most people he was torn between
altruism and egotism. He began both his preaching and his political career
out of love and concern for the spiritual and physical welfare of his fellow
man.

However, as he gained power through

those activities his ego

surpassed his earlier motivation and megalomania reigned. It was reflected
in his "apostleship," the power struggles in the various churches with which
he was associated, and his deliberate lying from the pulpit while attempting
to defend his political errors and economic failures.
The premiership of Alberta and the direction of Aberhart's religious
empire was assumed by his friend and colleague, Ernest C. Manning. Within
five years after Aberhart's death that empire was rocked when most of the
staff and students of the Calgary Prophetic Bible Institute left and formed
Berean Bible College. The next year the congregation of the Bible Institute
Baptist Church also left the Calgary Prophetic Bible Institute and formed
Bethel Baptist Church and soon the Calgary Prophetic Bible Institute closed
its doors.

178

Today only about a dozen chuches remain in the religious empire
which Aberhart founded.
collapse and

In 198S Berean Bible College suffered financial

in June 1987

Senator

Ernest C. Manning, who

continued

Aberhart's Back-to-the-Bible Hour program, was advertising for someone to
179
take over his religious broadcasts.

' The failure of these institutions to

grow appears related to Aberhart's peculiar doctrines which his followers
have attempted to maintain.
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CHAPTER NINE

CLEM DAVIES (1889-1951):
CANADA'S PROPHETIC SALESMAN

While William Aberhart was the most prominent evangelist in Alberta
his counterpart in neighbouring British Columbia was

the Reverend Clem

Daviesi a controversial and flamboyant Methodist minister who established
a religious cult in Victoria) B.C. which later spread to Vancouver and
Hollywood. Davies is important to this study because he moved from being a
modernist

social

gospeller

to a

sort

of fundamentalist who

taught

British-Israelism. He also had political ambitions but was never successful
at the polls.
Clement (Clem) Davies was born in Birmingham) England in 1889.

His

ancestry was Welsh and both his grandfather and father were bakers and
part-time Wesleyan Methodist preachers.

Davies' father, William) was a

melancholic man buffeted by doubts and fears throughout his life)
t

received little comfort from the message he preached.
his

1

who

He was assisted in

work among the poor of Birmingham by his wife who

bore thirteen

children) nine of whom lived. Clem credited her as being the major influence
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in the family.
Sometime during his youth Davies experienced a profound conversion
3

and became convinced that his sins had been forgiven.

With that assurance

he chose to follow the family tradition and become a minister, as did one of
his brothers.
Clem Davies appears to have begun his university education in
Birmingham and then emigrated to North America about 1909, but the facts
of his movements and activities in the United States and Canada until 1922
are obscure.

In 1913

he was

a probationer with the Saskatchewan

Conference of the Methodist Church, serving at Perdue, Saskatchewan,
4
about 30 miles west of Saskatoon.
the Saskatchewan/North
Estevan.

5

The next year he was at North Portal on

Dakota border, about thirty miles south-east of

In November 1914 Davies married Ella Harris, the daughter of one

of his parishioners at North Portal.

Davies regarded his father-in-law,

Oliver Harris, as a great inspiration in his l i f e .

6

Davies then took his bride

to Cedar, Iowa where he was now serving the Methodist Episcopal Church/
During World War

I Davies returned to Canada.

He

had some

connection with the military in Toronto, but his claims to having been a
g

chaplain with the Canadian wing of the Royal Air Force cannot be proven.
After the war Davies and his wife moved to the United States where he
resumed his duties with the Methodist Episcopal Church and held brief
pastorates in North Dakota, Utah, and Colorado."
In 1922 the Davies and their two children moved to Vancouver Island
where they stayed at Ella's sister's farm at Sidney Bay.

10

While his family

remained in British Columbia he worked out of Portland, Oregon, heading a
Methodist Episcopal team which promoted evangelism, church efficiency, and

-216religious education throughout the Pacific Northwest.

11

Later that year, while visiting his family, Davies was

asked to

become the interim minister of Centennial Methodist Church in Victoria where
12
the minister had suddenly died.

Through his use of "gimmicks" Davies'

ministry at Centennial soon attracted large crowds. On one occasion the
family with the most members in attendance was presented with a box of
chocolates, a bag of flour, and a bouquet of flowers, all provided by local
13
merchants.

Another of his innovations was

a well-attended Sunday

afternoon forum dealing with religious and social topics! such forums had
been used by other social gospellers. Davies advertised:
These lectures will cause a commotion of the right kind. Folks
are t i r e d of dogmatized, deoderized, r i t u a l i z e d f i n e l y
formulated religion. Much of it smells of the musty, dusty
traditional past, and is simply walking around to save funeral
expenses....If you are not afraid of the truth without mental
reservation! if you want your faith in God and Christ made real
and splendid: a revelation of God's Divine word that you can
retain without doing violence to your mental integrity! your
vision of the purposes of Christianity widened. ^Come!
Hear-then think for yourself. Bring your brains along.
Davies' favorite topics at the Centennial Forum were marriage, the
family, and the afterlife. He also had a deep interest in quack medicine and
para-psychology.
therapy,

electrical

"psychology,"
platform.

15

An

endless stream

of speakers advocating vibratory

healing, extra-sensory

chiropractic

medicine,

and

perception,
faith

auto-suggestion

healing

crossed

Dr. Ernest A. Hall, a prominent gynecologist and surgeon,

his
who

was also Victoria's police commissioner, was one of Davies' closest friends
and supporters. Dr. Hall frequently lectured to the Centennial Forum on sex
education, venereal disease, birth control, eugenics, and certain aspects of
quack medicine which he was

practising.

16

Davies' services and forums

were immensely popular and exciting! he advertised Centennial Methodist

-217Church as the place "where religion cheers." That term had also been used
17
by Aimee Semple McPherson.
Davies had initially

been hired only as the interim minister at

Centennial Methodist Church.

The publicity which Davies was

giving to

Centennial Methodist Church and the crowds he was drawing pleased the
congregation greatly and they sought to obtain Davies as their permanent
18
minister.

However) Davies had not yet been accepted into the B.C.
19

Conference of the Methodist Church.

Under Methodist polity all pulpits

were filled by the Stationing Committee of the Conference and the Committee
rejected Davies, arguing that their decision had nothing to do with his
acceptability or credentials, but that there was

no room in the

B.C.

Conference for any more ordained ministers; those already in probationary
20
programs had to receive pulpits before outsiders could be admitted.
There is, however, evidence that Davies' credentials had something
to do with the committee's decision. There seemed to be some irregularity in
his claims to have possessed a B.A., B.D., and D.D.
D.D.s

were honorary, there was

Even granted that most

not enough time for Davies to have

completed both university and seminary while working in Saskatchewan,
Ontario, and four American states during a five year period.*"

1

That he may

have been an imposter is suggested by his later misrepresentations of
himself.
The Committee's action effectively removed Davies from the pulpit of
Centennial Church and it was declared open. The congregation was furious
2?
and declared that they would accept none other than Davies.

Speaking to

a crowd of 1200 people at the church Davies claimed that he was being
thrust into a role he had not planned, but was prepared to take:

-218they have decided to have me and no one else as their pastor. I
wish I could efface myself. I assure you that if I could I would
do so...the whole thing has fastened itself about my
personality) and a gigantic programme is going forward which,
it seems to me, has made my leadership imperative."""
Because the Methodist Conference backed down and did not impose its
own man upon Centennial Church the congregation felt that it had won the
battle and therefore retained Davies' services.

With the support of the

congregation Davies introduced a number of innovations into the church. In
the spring of 1923 he organized a radio station, it was the second station in
Victoria and it may have been the first radio station in Canada to have been
24
owned and operated by a church.
Believing that if Jesus were alive then,
25
he would have used radio,
Davies is alleged to have said to the
congregation at Centennial Methodist, "We are going to have a radio station.
26
You are going to pay for it. Thank you very much!"

Radio station CFCL

(Centennial First, Centennial Last) began broadcasting in April of 1923.
Davies' sermons, concert music, and announcements by the Victoria Publicity
27
Bureau

drew a wide listening audience from across the Pacific Northwest.
At the same time Davies instituted an Easter morning sunrise service

on Mt. Tolmie.

The service was also broadcast. The inter-denominational
28

event attracted some 3000 people the first year

and became an annual

event.
Another of Davies' innovations caused controversy! he was a real
"booster" for Victoria and had suggested that Victoria's economy could be
enhanced by establishing a centre for religious plays in Victoria, much like
the one at Oberammergau, Germany. Davies was prepared to produce and
direct such plays and claimed that Hollywood motion picture companies would
come to film them. When a reporter for the Daily Colonist emphasized that

-219the estimated 100,000 visitors to the plays each summer would leave
approximately $5,000,000 in the local cash registers, some letters to the
29
editor accused Davies of prostituting religion for economic gain.

Davies

responded by declaring that he did not want to see sacred things profaned,
but agreed that the plays would certainly boost the local economy and
30
provide local employment.
Victoria and in 1931

Later Davies wrote and directed plays in

sponsored the appearance of the Passion Play cast

from Freiberg, Germany.

31

Because of his "boosterism" Davies was the darling of the Victoria
Chamber of Commerce, service clubs, and

the fraternal

lodges.

He

frequently .spoke at their functions, and their members appeared at his
meetings. He made good newspaper copy and there was hardly a day after
his arrival in Victoria that his name was not reported in the local press.
During 1323-1924 Davies' actions continued to create controversy
which further estranged him from the Methodist hierarchy. He received more
press coverage than all ministers in Victoria combined. His church page ads
usually were bigger than the combined ads of all other Methodist churches!
some of his ads covered a quarter of a page. His influence was spreading
far beyond Victoria through his radio broadcasts and the Vancouver Sun
claimed he was "known all over the province as the man who had wakened up
Victoria."

32

Davies was
summer

of

1923

never far from theological controversy.
he

began

a

series

of

lectures on

the

During the
modernist/

fundamentalist debates which were raging across North America. He stated
that the terms fundamentalist and modernist were misnomers and claimed
that out of the current debates there would "emerge a re-statement of

Christianity which would be fundamental in principle and doctrine and still
93
fit the demands of the modern intellectual."

His "modern" approach

34
included an idea that people could be healed by radio waves.

The

pluralism of his theology, along with an accommodating attitude towards
15

Mormonism,"" separated him from most fundamentalists.

He

was

very

"ecumenical," believing that Protestants and Catholics would eventually be
., . 36
re-umted.
Davies' "liberalism" drew reaction from the fundamentalists. After
preaching a sermon calling for freedom of the pulpit Davies found eighteen
feet of the side of the church defaced with the word ICABOD. That word,
from the Old Testament, meant "the glory has departed from Israel." The
painter of the epithet was no doubt suggesting that heresy was being taught
in Centennial Church.

37

Very few of Davies' ideas would have satisfied the fundamentalists
within or without the Methodist Church.
beliefs of the premillennialists who

He castigated the pessimistic

taught that the world would become

worse and worse before the Second Coming of Christ.

He felt that "the

spirit of Christ as exemplified in all forms of national and international life
as well as in human endeavor will eventually usher in the reign of Jesus
98
Christ on earth."" His press releases stated that he would show that
the new world will not be initiated by means of a "celestial
circus" in the clouds with Jesus supposedly coming on a cloud
of glory, but by the infusion int.o the life of the world of the
principles for which Jesus stood.""
q

He said that only concerted effort would bring in the "so-called millennium"
and added that the "greatest calamity that could befall the world would be
40
to have Jesus back in bodily form."

His physical presence would restrict

-221the operation of His Spirit.

In a comment which foreshadowed his later

anti-Semitism, he said: "Would the Christian world be ready to worship the
Physical form of a Jew?"

41

Davies emphasized modern methods of interpreting the Bible. "Many
of us," he said, "have been spending the early manhood of our lives trying to
forget two-thirds of the so-called religious stuff we
youth."

learned in our

He often attacked other-worldliness! the social relevance of the

gospel was a central theme in his rhetoric.
Mere gazing raptly at a prayer meeting, while a very beautiful
affair and possibly helpful to. the individual brings no more help
to the world than crystal gazing. All great mystics of the
world have been great reformers and social workers and men
who
were characterized by experimental and practical
religion.
vj

The range of Davies' sermons attracted such large crowds to the
church that the congregation had doubled several times over; the church
asked him to remain for the year 1924-25. Plans were again made to try to
have him confirmed by the Methodist Conference.
victory

over

the

Stationing

Committee

the

Because of their last

congregation

expected

no

The church's hopes of having Davies recognized were in vain.

He

44
opposition.

seems to have created some strong enemies among his fellow Methodist
ministers in Victoria, if only out of envy.

Dr. W.J. Sipprell, the senior

Methodist minister in Victoria, questioned the legality of Davies' ministry
45
and raised doubts about the validity of the marriages he had performed.
Davies' falling out with Sipprell may have been over the activities of
the American faith healer, the Rev. Charles S. Price, whom Sipprell had
invited to Victoria for an evangelistic and healing crusade in 1923.

46

Davies had participated in the crusade by organizing a car pool to pick up

and deliver people to the meetings.

Many people were said to have been
43

healed including the daughter of one of the ministers.

Davies stated that
49

the healing was produced instead by the sub-conscious mind. "

Davies'

relationship with Sipprell was no doubt further strained when Dr. Hall, who
was also Commissioner of Police, had Price thrown into jail on a charge of
hypnotizing one of Dr. Hall's patients? but the charge did not s t i c k .

50

Theological disputes aside, opposition to Davies may also have been
related to negative publicity which he had brought upon himself and the
Methodist Church by his rash comments about a Royal Commission which was
investigating the activities of R.C.M.P. narcotics agents.

51

While preaching

on social issues Davies had accused one of the R.C.M.P. agents, John
Patrick ("Doc") Smith, of being a trafficker and "dope fiend." "The present
force," he said, "has in its midst a bunch of scallewags and diabolical
demons."

j2

Davies added that the Royal Commission was a cover-up.

"Doc"

Smith responded by filing a slander suit against Davies for $2500. Even
after being sued Davies continued his attack upon the Mounties."*

3

Davies claimed that drug interests were shadowing him and trying to
frame him.

His statements may

have sounded paranoid, but there was

possibly a small element of truth in what he said. An R.C.M.P. sergeant and
a stenographer planted in his meeting had recorded his comments which
54

served as the basis for Smith's law suit against him."

In light of the

R.C.M.P.'s surveillance of Salem Bland and the Labour Churches on the
instructions of the Reverend T. Albert Moore, General Secretary of the
Department of Evangelism and Social Service, "* it is legitimate to wonder if
5

the Methodist hierarchy had a role in the R.C.M.P. surveillance of Davies.
In court Smith's lawyer denounced Davies as "a wildman of the

cloister going about the world maligning men and things, blackguarding men
who

are better than h i m s e l f . D a v i e s was unable to substantiate his

charges against officer Smith, who
costs.

was

awarded damages of $2000 and

In spite of that judgment the editor of the Western Methodist

Recorder praised Davies' actions:
...but whatever mistake he made, in that address, we know and
everyone knows, that he was actuated by one earnest motive.
He was fighting the drug evil aniL consequently, in this he is
entitled to our confident support. '
w

That view, however, may not have been shared by other Methodist leaders.
Davies' slander suit and his objections to Price's healing campaign
were hanging in the air as the delegates from Centennial Methodist Church
prepared for the Methodist Conference meetings in May 1924 where they were
to present their petition that Davies be accredited. But, regardless of the
Conference's decision, the congregation stated that it was

prepared to

retain Davies.
Two

weeks before the Conference Dr. Sipprell resumed his attack

against Davies by questioning the validity of the church membership of 205
persons whom Davies had accepted into the church during the past year, on
the grounds that Dr. S.D. Chown, General Superintendent of the Methodist
Church, had said that Davies, while supplying the pulpit, did not have any
right to give letters of transfer or receive new members into the church.
59
Sipprell also questioned Davies' right to celebrate Holy Communion.
Davies responded to this crisis by trying to rest on the laurels of his
family's past history in Methodism and by portraying himself as the innocent
victim of the congregation's wishes:
I am accused of butting into Canadian Methodism.
But
Methodism is a world church. My father and grand-father were
Methodist preachers. My wife's family have been Canadian

-224Methodists for generations. My wife's father was a member of
the Canadian Methodist Church for 60 odd years...giving
$40,000 to Methodist causes.
I didn't seek the church. The church was thrust on me. The
Centennial people demanded, insisted that I remain with them
last year....
I don't intend to desert them as long as they think they want
me for their leader. I will stand by them and fight without
malice for eyery principle that has been at stake during my
pastorate....
When a petition signed by over 1000 members and adherents of
Centennial Church

was

presented at the Methodist

Conference

disregarded. Another minister was assigned to the church.

51

it was

That action

only enhanced Davies' popularity with the congregation. Having primed his
followers they soon reacted.

Twenty out of the thirty members of the

official board resigned their positions and 300 members (almost the entire
actual official members of the congregation) voted to form a new Community
Church led by Davies. Davies taunted the Methodist hierarchy, saying, "I
don't care what the preachers of the Methodist Conference say, they do not
worry me5 they do not know what is being done here at Centennial." He
portrayed himself as General Booth of the Salvation Army leading his
followers out of the Methodist Church, and claimed the Methodists were
62
prejudiced against him for no reason.
Centennial Methodist Church was left almost empty after Davies
withdrew with his followers to the Capital Theatre where 800 people
attended his first morning service. It was reported that 1500 attended the
63
evening service and 500 more were turned away.

The editor of the

Western Methodist Recorder, who continued to cover Davies' activities,
wished him well and placed the blame for the schism on the Stationing
Committee which he described as "in need of modernizing."

"All this work

being done, behind closed doors, by a clerical body with absolute powers, is
somewhat medieval in the light of present day democratic ideas."
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Davies named his new organization the Victoria City Temple.

The

overflow crowds on the first Sunday forced him to move to the Royal
Victoria Theatre, the largest auditorium in the city. Again 1000 attended
the morning service and 2000 the evening service, with large numbers turned
away.

w

His radio broadcasts continued! he had taken the equipment with

him when he left Centennial Methodist Church. The call letters of the new
station became CFCT (Calling Friends of City Temple).
The social and economic composition of the group which supported
Davies is difficult to determine. To someone who claimed that his followers
were "riff-raff,"
riff-raff."

66

Davies

retorted, "...God bless you.

I'm

with

the

Essentially, Davies' audience seems to have been largely

middle class! the 1925

board of directors consisted of managers, civil

servants, and small businessmen.
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Dr. Ernest Hall and several alderman

held executive positions. The social activities of City Temple, such as a
business women's club, spring fairs, and musical concerts reflected middle
63

class rather than labouring class interests.
Victoria City Temple's statement of faith, with its lack of emphasis
on the sacraments and doctrinal formulations, was typical of other religious
cults. The creed consisted of a simple belief in the Trinity and a call for
co-operation and brotherhood, couched in social gospel tones:
We believe, therefore, that we must endeavor to transform such
un-Christian attitudes and practices as now hinder fellowship,
viz.: extravagant luxury for some while others live in poverty
and want! excessive concentration of power and privilege as a
result of vast wealth in the hands of a few", monopoly of
natural resources for private gain! autocratic control of
industry by any group! production for individual profit and
power rather than for social use and service", arrogance and

-226antagonism of classes, nations and races, and war, the final
denial of brotherhood.
We give ourselves to vigorous activity in seeking by these
means a solution of the social problems which we face. We give
ourselves to a programme of modern religious and social
education of our youth, which shall seek to broaden their
mental grasp of high spiritual truths, and lead them along the
established paths of faith to new excursions, as truth seekers,
where trusted and relevant scholarship in religious and social
fields hjs already blazed the way for the new generations to
follow.
Some of Davies

1

pursuit of spiritualism.

"new

excursions for truth" involved a deepened

During the summer of 1924 he preached a series of

sermons on communication with the dead.

His heterodoxy

70

evident when he described Christian Science "as a gem

was further

which the church

threw away." He felt that "Christian Science must be accounted for and
regarded as a Christian church and that someday its lecturers <would> be
accepted with ministers of other communions."
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He also advocated

a new

eschatology.

In his sermon "Where is
72

Judas?" Davies denied the traditional concepts of heaven and hell.
Davies envisioned a type of purgatory where the soul would be purified from
sin.
The punishment of sin in time or eternity is for the improvement
of the soul. The punishment of sin is not for Divine pleasure,
revenge, justice or satisfaction. Punishment in order to be
scientific must include the idea of reformation, reconstruction
and restoration....Is eternity so small that there is no room for
recovery?...Mo single sin committed in this life necessitates an
eternal equivalent. No sin ever committed by a human soul ever
called for an eternity of pain and suffering....Sin cannot last
forever. God will make an end of sin....Eventually you will bend
to the will of God. Why not now? There will come a time when
in all God's universe there will not be found a rebel, a traitor,
a slave, an outlaw, a wanderer or an exile....Evil is not eternal.
Evil must someday have an end. When Heaven is complete Hell
will not exist.
As Davies was establishing his religious cult he became more involved

-227in provincial politics.

After all the publicity he had received during his

slander trial he was encouraged to run as an independent candidate in the
1924 provincial elecion. Dr. Hall suggested that Davies should run because
"there <was> no outstanding, free speaking moral leader in the field."
Davies was

needed, he

said, because

liquor

interests controlled the

74
province.

Davies declined the nomination, however, saying that he had too

much to do with his new religious work.
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One writer to the editor of the

Daily Colonist urged Davies to stay out of politics? the combined forces of
booze, dope, immorality, and the church hierarchy would be too much for
. . 76
him.
Davies, however, did not keep out of politics for long. In spite of
City Temple's creed and Davies' sermons which called for brotherhood his
commitment to brotherhood was

limited.

Almost

immediately he began

attacking the Chinese community after commenting on a celebrated murder
investigation.

A Scottish nanny, Janet Smith, had been murdered in the

mansion where she
Vancouver.

worked

in the

exclusive Shaughnessy

The Chinese houseboy, Wong Foon Sing, was

murder and then mysteriously disappeared.

accused of the

Davies reflected the long-

standing anti-Oriental feelings in British Columbia
Wong was

district of
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when he charged that

connected with the drug trade and that his accomplices had

spirited him away.

With his slander trial barely behind him, Davies

suggested that there was another giant conspiracy afoot! someone in high
78
circles in the province was at the centre of illicit drugs.

Davies felt the

way to get rid of drugs and crime was to get rid of the Chinese. "Every
candidate has got to stand in future for a white British Columbia.
79
Oriental is all right, but let him stay in the Orient."

The

As D a v i e s became more o b s e s s e d with drugs, corruption,
ecclesiastical power, and the Oriental question he began leaning towards
vigilante committees and fascist politics.

After visiting Ku Klux Klan

leaders the ad for his sermon of 31 Aug. 1924 read:
Will it be necessary to bring forward some man like Mussolini of
Italy or some such movement as the Ku Klux Klan in the United
States to brina^ack normalcy in our social, political and
commercial life?
In the sermon, however, Davies denounced the secret violence of the Klan
which worked under cover of night.

"Have nothing to do with the Ku Klux

Klan," he advised. "It isn't a Christian thing to fight in the dark. We are
the sons of Light."

He called for "fighting saints" to battle in the open
81

against political corruption and the Orientals.
Several months later Davies suggested that the Legislature be
abolished and replaced with six M.L.A.s who

were good businessmen.

He

warned if that did not happen, "soon this country will be left to the Chinks,
82
Japs, Hindus and Doukobors and the Bible Students."

Within a week

Davies and the City Temple started taking action. A petition prepared at
City Temple was sent to the government demanding that Oriental workers be
eliminated from B.C. industry.

Davies claimed that if the Legislature did

nothing the Ku Klux Klan would take the law into its own hands. "Shall we be
compelled to form a Ku Klux Klan in this city to solve these problems?" asked
8°i

another of his sermon announcements.

w

The British Columbia Legislature had responded to the murder of
Janet Smith by passing legislation to prohibit white girls from working in
households where Chinese were employed, presumably to protect them from
rape and murder. Davies opposed that legislation because it would eliminate
employment for white girls, and only give more jobs to the Chinese.

His
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answer was to boycott the Orientals and send them back to the Orient.
Davies' comments did not go unnoticed. Major R. Burde, M.L.A. for
Port Alberni, objected to Davies' attacks on the government and others. He
noted that Davies had still not settled his financial account with "Doc"
Smith and was now defaming others. "He stands in his coward's castle, a
85
religious meeting where he cannot be contradicted...." "

Burde suggested

that Davies be called before the bar of the House to answer for his
comments. "Which bar?" quipped Davies, as he questioned the sobriety of the
M.L.A.s. He added that he would like the opportunity to speak his mind in
86
the House without having to fear litigation."
Several letters to the editor attacked Davies' racism. They felt
that his actions did not fit his calling as a minister and his motto of
87
brotherhood.

One writer alleged that Davies had said the "Chinks should
88

be boycotted and starved to death."

However, some of the other letters

reflected the prevalence of racism in the province! one of Davies' members
suggested that City Temple should give its membership only to those who
99

refused to employ "Oriental labour in any capacity."*"
The Rev. C.H. Lum of the Chinese Methodist Church reacted to the
authoritarian overtones in Davies' speeches:
I think, Dr. Davies, you yourself are setting up a one-man
government and in your own hands therefore you <will> hold the
power to enact laws according to your own idea.
The Chinese pastor also noted that the racial prejudice, which Davies
90
was fostering, was hindering foreign missionary work.

Foreign missions

were of little interest to Davies and his supporters at City Temple.
Instead, they used the money that would normally have gone to missions for
the

support

of the radio broadcasts and

social service

projects in

Victoria/'
Anti-Oriental agitation does not appear to have been present in
Davies' ministry up until the time that the Methodist Conference rejected
him in 1924J his racism may have been occasioned by the Methodists hiring a
92
Chinese pastor.
Early in 1925 a men's brotherhood was established at City Temple to
reform the politics of the province. Over 1000 men attended the initial
99
meeting of the unidentified group, " which may have been the Christian
Crusaders of Canada, an organization which Davies had already said could
94
serve the same purposes as the Ku Klux Klan.

Davies described this new

organization as non-political; it would be involved in "economic, educational
and social studies" and he claimed that "the men in its membership <were>
9""

among the best types in commercial and civic and provincial life."""

Little

is known about the activities of this organization, but it probably formed
the basis of the Ku Klux Klan which Davies promoted later that year.
Davies' controversial sermons continued to attract great audiences,
including people from Duncan and

Nanaimo.

During the first

year of

operation City Temple's average attendance for every Sunday night was
96

1400."

The theology of Davies' sermons continued to be quite mixed. Even

though there was a heavy emphasis on the social gospel he warned that
"...the present and long overdue social emphasis in the ministry of the
church offers no substitutional medium for the evangelization of men, but
97

only a very valuable complimentary programme.""
In

the debates over modernism and

fundamentalism

Davies

was

clearly in the modernist camp. He stressed that biblical criticism and the
theory of evolution were necessary for a modern understanding of the
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faith.'
Yet) he warned that modernism could easily disintegrate into
irreverence, sentimentality) and ethical disloyalty to Jesus if one became
too overly scientific and critical, and thereby failed to heed the existential
99
message in ancient scriptural phrasing and theological formulas.""
Davies' interpretation of the doctrine of the Trinity was essentially
symbolic and existential', so was his understanding of the resurrection of
Jesus. To those assembled for one of his sunrise services he said:
The fundamental fact of Easter is that the eternal spiritual
Christ is not dead. The great matters for which He stood:
ideals of character, beauty of soul, generosity of heart, love,
justice, brotherhood, the milk of human kindness, oneness with
the creative goodwill among men, all the great verities which
Jesus lived for and died for, all these things live. Whether
. Christ had an immortality of body is not important; it is
important that He have an immortality of influence.
Davies followed with interest the career of Harry Emerson Fosdick,
who had been at the centre of the modernist/fundamentalist debate. Davies
agreed with Fosdick that the Westminster Confession of the Presbyterian
Church was outdated.
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In 1925 Davies even advertised that he was trying
102

to get Fosdick as his holiday replacement at City Temple.
Part of the modernist impulse of the period found expression in
church union. During the final months before the formation of the United
Church of Canada some Methodists in Manitoba, who

objected to church

union, contacted Davies, asking him to be the leader of an ongoing Methodist
Church of Canada.

He refused, stating that he was in favour of church

union, but that actions of the Methodist Conference of B.C. had prevented
him from participating in the new United Church of Canada.

He saw City

Temple as a kind of union church with a variety of churches, sects, and
103
cults represented in its membership.
Another part of modernism was its interest in science or pseudo-

-232science. Many of Davies' sermons dealt with pseudo-scientific health care.
In the spring of 1925 he was involved in an anti-vaccination group which was
organized by E.S. Woodward—a Victoria alderman and monetary heretic who
104
organized Aberhart's "funny money" scheme in 1935.
Through his use of radio and the latest advertising techniques)
Davies continued to be a booster for Victoria. When the Crystal Garden was
opened he organized a beauty queen contest for the event. "' He had also
10

begun to broadcast live hockey games. "' Financial difficulties, however]
10

curtailed Davies' use of the radio. When the station shut down in April of
1925 to expand its equipment it had hoped to get an operating grant from the
city. However, that grant was not forthcoming because some aldermen felt
that Davies had hurt the city through some of his rash comments.
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The

station soon changed ownership, although its manager, Clarence B. Deaville,
who was a director of City Temple, continued with the station.

For more

than one year Davies was off the air and returned only when friends could
underwrite his broadcasts.
In spite of his earlier denunciations of the Ku Klux Klan Davies soon
became involved in Klan activities.

It began in the fall of 1925 when he

became chairman of the Oriental Exclusion League. Claiming "fairplay for
our own people and the Yellow Man" he called for the deportation of all ablebodied Chinese workers.

To induce them to go, he recommended that the

head tax, which the Chinese had been forced to pay when they had entered
British Columbia, should be refunded to all those under the age of forty.
Older Chinese would receive their refunds on a sliding scale. Davies added:
When it was a workers' problem of competition for a living,
nobody cared. Now these Chinese are in commerce, are doctors,

-233dentists and even ministers. They pinch everyone's
purse and conscience. When the Orientals threa^i=n to
get into the Legislature we shall see real action.
At the same time Davies encouraged political action! he claimed that
little known political candidates could find success at the polls with Klan
backing. After some Klan leaders from the United States spoke at the City
Temple, he announced that he was joining the Klan.
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" In January 1926 he

was chairman of the first public Klan meeting which was held in the Crystal
Garden and he performed a Klan wedding replete with fiery crosses. Some of
the other prominent members of the Klan in Victoria were Alderman Shanks
and

Dr. Arthur

Temple. "
111

1

Barton, the leader of another cult, the New Thought

About the same time Davies began a series of sermons on birth

control, heredity, eugenics, and racial betterment.

111

Later in 1926, Davies' involvement in the Klan was matched by his
interest in fascism!
The innovation of fascism has a speculative fascination for me.
The middle class from which it was
principally recruited has been, until recently, the dumb
dog in Israel and was lost in the social struggle,
crowded out by the burly manual worker and the
capitalist whom he defied. Cromwell marching at the
head of his Ironsides finds a modern prototype in
Mussolini
the head of his blackshirt army marching
on Rome.
Davies praised Mussolini's "direct action" tactics and the violence
which accompanied them. "They knew no mercy and asked for none. They
exacted an eye for an eye and a blow for a blow. Those who defied them
113
found it necessary to consult an undertaker."
Davies' racism and support of fascism fits Erich Fromm's analysis of
authoritarian personalities. Fromm notes that those who are anxious about
their own status often try to restructure society to protect their own

interests. The middle class have the most to lose during times of social and
economic crisis and have therefore been the most avid supporters of fascist
movements. During the mid-'twenties the Chinese were seen as stealing jobs
from whites.

British Columbia

voting rights to Orientals.

was also the only province which denied
According to Fromm "the very sight of a

powerless person makes <the middle class, the authoritarian personality>
114
want to attacki dorninatei humiliate him."
Over the past two years Davies' audience
increasingly middle class.

had been becoming

A correspondent to the Victoria Daily Times

noted that prominent lawyers, medical men, educators, and professional men
115
attended his services.
The Mayor, the Premier, other politicians, and the
116
Lieutenant Governor were often at his meetings and events.

A.M.D.

Fairburn, the private secretary to the Lieutenant Governor, was an active
member of City Temple. Davies was on the guest list for official functions
at

Government House and the Lieutenant Governor

was sometimes the

official patron for City Temple garden parties held at Government House.
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Davies certainly spoke to middle class values in his sermons and
speeches.

To those attending a Kiwanis luncheon he emphasized, "God

Almighty created the business genius as he has the musical or artistic
118
genius...Men are not created equal."
Yet, within his middle class appeal Davies had a strong social gospel
119
element and denounced materialism and the status quo.
In 1927 Davies
began preaching a series of sermons against nationalism, militarism, and
120
war.

He even saw cadet training as contributing to the arms race. He

blamed the church for surrendering its pulpit to the militarists before the
Great War and exclaimed: "The time has come when the church of Christ must

cut loose from the whole war system."

This pacifist stance appeared to

be antithetical to his enthusiasm for fascism.
Another

dimension to

Davies' social

gospel

emphasis was

his

participation in the prohibition movement. At the annual conference of the
B.C. Prohibition Association in 1927 he claimed that ministers should take a
more active part in good-government:
The business of the parson is to see that his country is
well governed. I want to strip the bar apron off the
attorney-general. The government must get out of the
liquor business.
We must get rid of John Oliver's
helleriesi or the liquor traffic will get us out of
business...The Church is weak in the knees, or this
dirty business would have gone long ago. The old slave
traders used to say, "for God's sake keep the
preachers quiet." <That> was in the day when we had
wooden churches and granite preachers, but now we
have granite churches and wooden preachers.
The
quiescent church cries out against sensationalism. The
world will never be saved by tact. John Knox was a
sensationalist, John Wesley was one, who went about
turning the world upside down.
Davies' sensationalism almost landed him in another law suit in 1928.
He

had

barely

settled up

with

"Doc

Smith" after friends paid

the

123
judgment,

when the Royal Jubilee Hospital objected to his claim that one

in eighteen of the hospital's patients left in a casket. He was later forced
to retract his comments when it was shown he had
124

used two

sets of

statistics which were not comparable.
At that time Davies was

a member of the British Columbia Medical

Liberty League which opposed, among other things, vaccinations, and serum
inoculations.

Davies called for equal rights for all practitioners of the

healing arts and

denounced the "priestcraft

in medicine." ""
1

5

Davies

a
chiropractor,
who from
was spinal
a member
of the was
board
of directors
City
himself,
who suffered
meningitis,
treated
by Estelle of
Kelley,

Temple."-

0

Davies' sermons and public comments calling for a greater role for
the church in political affairs encouraged rumours that he was going to run
for office.

He was

convention in 1323.

nominated as a candidate at the provincial Liberal
Even though he did not win the nomination, he actively

campaigned for some of the other candidates, particularly Mary Ellen Smith.
At one of her meetings he said there was

not "another province that

had

127
such a fine record of social legislation as British Columbia."
seemed a complete reversal for Davies, who

had

This

formerly attacked the

Liberals for their alleged connections with liquor interests, narcotics, and
vice.

Writers to the editor of the Daily Colonist wondered if Davies had

been bought.

Had

the

Liberals paid

his legal settlement with

"Doc"
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Smith?

Davies' campaign help, notwithstanding, the Liberals lost the

1928 provincial election to the Conservatives.
Davies,continued his social gospel emphasis. "Christianity," he said,
"has not been to us a narrowly individual affair, a turnstile through which
one by one we escape from a naughty world into a heavenly security." When
trying to define the creed of City Temple, he said it was an inclusive church,
representing many doctrinal traditions.
communions of Christendom.

"We

represent today the major

I would like to be more inclusive yet."

commenting on the heterodoxy of his organization, he told his followers,

In
"You

ought to be proud to be called a heretic. I wouldn't live in a generation like
1 ''9
this and be anything but a heretic." **"
Ever since coming to Victoria Davies had been building up a large
personal following, but he denied that he was seeking that following:
My dear friends, we don't want to have personal partisanship.
You know, leadership is not true leadership that draws people

-237to the leader only. It must draw them past the leader to the
cause. I don't want to have any personal partisans. Never
mind^bout me. Stand by those things the church has stood
for. *"
Yet, it appeared that he was protesting too much. He had continually kept
his name before the public with his sensationalism and his penchant for
controversy.
However, Davies did not appear to be happy in his role as minister of
City Temple. Even though he had attracted larger numbers than any other
131
preacher in the city,

he had done this without having a church building!

he had used local theatres.

Davies' relationship with the congregation of

City Temple was that of an employee? he held no official position on the
board of directors, as did some other sect and cult leaders, and Davies
could only exercise his power by making himself indispensable to the ongoing
existence of the organization.

At the beginning of January 1923 Davies

announced that he was resigning from City Temple, effective 30 June
132
1929.
for

He expressed his frustration in not having a permanent auditorium

his meetings because so much of City Temple's revenues had been

expended on theatre rent.
Within days Davies received many letters praising his work and
asking him to reconsider his resignation because it would be difficult to find
someone to fill his shoes. The letters came from the chairman of the B.C.
Conference of the United Church of Canada, the organizer of the British
Columbia
Attorney

Prohibition

Association,

the Premier

General and Deputy Attorney

and

ex-Premier, the

General, various members of the

Legislature, the editors of the Victoria Daily Times and the Daily Colonist,
193
the president of the Women's Canadian Club, and many others.
It appears that Davies' resignation may have been a test of his

popularity and an effort to obtain public support for his plans! this was the
first of a series of resignations which Davies employed to force changes at
City Temple. In less than a week after announcing his resignation Davies,
at a Kiwanis Club luncheon, unfolded a grand scheme for the construction of
194
a new civic centre and auditorium in Victoria.

The last item would have

served as a convenient site for his meetings.

Neither the congregation of

City Temple nor the service clubs shared Davies' enthusiasm for a

new

auditorium! however, he "decided" to stay on at City Temple! his building
plans were put on hold.
Davies was

more successful in introducing other changes at City

Temple", one was a change in the organization's creed. An "extraordinary
resolution" was introduced and passed to change the Statement of Belief,
which included the trinitarian creed, as a condition for membership. In its
place was substituted a statement of aim which read: "To translate the
Truths of the Christian Gospel into Modern Terms of Thought and to Harness
135
the Dynamic of the Christian Gospel to Modern Tasks."
Another of Davies' innovations was religious drama.

Many Sunday

evenings featured plays which Davies wrote, directed, and even starred in.
The plays were often biblical themes, such as the "Prodigal Son," and the
"Good Samaritan," set in modern times.

Davies' preaching became more

topical, sensational, and geared to current affairs.
Davies was

in the midst of his anti-war sermons when the Great

Depression began with the stock market crash in October 1929! that event
•j gg
attracted his immediate attention

and for the next ten years many of his

themes addressed its causes, effects, and possible solutions.
In spite of the economic impact of the Great Depression many of the

-239members of City Temple were not personally affected. During the summer of
1930 Davies led a group of them on a tour of Italy. There he was able to
observe Mussolini's policies in operation. This caused him to rethink his
earlier ideas about Italian f a s c i s m .
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Several months later he concluded

that because of Mussolini's concordat with the Vatican and his increasing
198
militarism, Italy was becoming a possible menace to peace in Europe.
This change of attitude towards Italian fascism was a reflection of his
pacifist views? it was not, however, a rejection of authoritarian politics.
As the Depression wore on, Davies blamed it on incompetent, short-sighted
leadership in government. The lack of real leadership, he said, was pushing
139

the world to the brink of revolution. "~
Davies' audience continued to grow! Sunday morning worship

was

replaced by lectures on "POP" psychology. The Royal Victoria Theatre often
could not hold the crowds who tried to hear him. On one occasion about 6000
people allegedly tried to attend his Sunday night service and had to be
140
turned away by the police.
In another attempt

to get the congregation of City Temple to

undertake a building program, Davies again announced his resignation at the
141
end of January 1931.

It would take effect in June of that year.

This

time Davies threat of resignation forced the members of the congregation
1

to commit themselves to a building program! they began to renovate Temple
Hall at 842 North Park Street, which they had bought some years before,
converting the main floor of the building into a church sanctuary which could
hold over 1200 people.

Plans for an additional gallery to hold a larger
142
audience were prepared but awaited further funds.
In the meantime, Davies began exploring various political options

-240which might solve the economic and political problems associated with the
Depression.

He began with an interest in socialism and the co-operative

143
movements in Saskatchewan.

The next month he had Dr. Lyle Telford, a

socialist leader from Vancouver, who had previously given eugenics lectures
144
at City Temple, present the topic, "Shall Wealth be Conscripted?"
Besides his interest in political experiments, Davies became involved
with the New

Thought cult with its mind-over-matter

psychology.

New

Thought, with its emphasis on positive thinking and mind cures, had an
intellectual ancestry which had also spawned Christian Science. In May of
1931 "Professor" Harry Gaze, a New Thought speaker, conducted a series of
meetings at City Temple. His topics included "Eternal Youth," "The Dynamic
Power of Scientific Prayer," and "How
that

year he

served as

to Conquer Fate and Destiny." Later
14"i

Davies' holiday replacement

when Davies

travelled to the Canadian prairies to gather first-hand observations for his
sermons on the Depression.

146

Shortly after Davies' return to Victoria the newly renovated Temple
Hall, which was heavily mortgaged, officially opened on 27 September 1931.
Present at the event were the Lieutenant Governor, Premier Tolmie, and
Victoria's mayor. Davies' mother had come up from Colorado and the guest
speaker

was

the

Rev.

Dr.

J. Williams,
147

Superintendent from Reno, Nevada.

the

Methodist

With this new

Episcopal

building Davies no

longer had to hold his meetings in the Royal Theatre.
In his new auditorium Davies continued to treat the Depression and
offered a variety of solutions which, judging from his sermon topics and
those of his visiting speakers, included socialism and Social Credit. He was
148
convinced that capitalism had to be eradicated,
and even considered

-241running for the office of mayor of Victoria in order to implement his
149
economic and political ideas on the local level.
One

of

City

Temple's

responses

to

the

Depression

was

the

organization of the Sunshine Inn, an institution where the destitute and
hungry could get nourishing meals in an attractive setting, far removed from
the drab soup kitchens. Later, Sunshine Camps were organized to care for
needy children during the summer months. Those projects were under the
supervision of Captain Surges Gadsden, one of the executive members of
City Temple.
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Because of his long-standing interest in psychology, Davies

was

concerned about the psychological effects of the economic depression. Many
of his sermons emphasized ways of keeping mentally fit during that trying
time by

employing positive thinking.

At the same time he opened a

"psychology" clinic to give his personal attention to more serious cases of
emotional depression.
In 1932 Davies became converted to the conspiracy theories which
claimed that the Depression had been engineered by a secret group of
152
international bankers who controlled the world's finance and government.
The link between Davies and Major Douglas's Social Credit theories was
established later that year when Maurice Colbourne, the Shavian actor who
159
had popularized Douglas' views, spoke at City Temple.
During the summer of 1932 Davies went on tour of the United States
154
to study social and economic conditions there. "

In his search for answers

he sought far and wide! when he returned he sponsored the first Canadian
appearance of the Hindu guru, Jiddu Krishnamurti, who had been hailed as
the Messiah in 1312 by the theosophist Anne Besant. "' In his lecture to
15

the crowd at City Temple, Krishnamurti emphasized individualism, and said
that prayer was

wrong because, by praying, one depended upon another,

rather than depending upon o n e s e l f .

156

Davies adapted Krishnamurti's reincarnation views into his beliefs on
spiritualism.

Soon afterwards, Davies produced a play about spiritualism

and broadcast a purported seance. Included in that broadcast was a sermon
in which Davies reinterpreted the transfiguration episode in chapter nine of
157
Mark's gospel as the world's greatest seance.
Davies' religious and political eclecticism was

further stretched

when he began a series of sermons advocating Technocracy, the Americanbased grey-shirted fascist movement led by Howard Scott. It was composed
of engineers who expected to take over after democracy and capitalism had
153
failed.
The Technocrats, who were inspired by the economist and
iconoclast Thorstein Veblen, believed that society and the economy could be
159
u

managed best by engineers, chemists, and accountants.

" (Veblen also had

influenced the founder of Social Credit, C.H. Douglas, another engineer. In
Germany, Technocrats in the engineering societies were strong backers of
the Nazi regime during its early y e a r s . )

160

Following his sermons on Technocracy, Davies asked the question:
"must force be used to change conditions?"

161

Then, at the beginning of

1933, he began a series of sermons on the Soviet experiment in Russia and
traced communism to the early church.
current Fabian enthusiasm

*"

No doubt influenced by the

for Stalinism, Davies suggested

that some

phases of the Russian experiment "might possibly be worthy of consideration
163
in seeking the solution to our own troubles." "
In his search for political and economic answers Davies then turned

-243to the theories of British-Israelism which brought together his penchant for
psuedo-science, racism, anti-Semitism, and fascism.
eclectic

theology

in 1933

became

the

That addition to his

ideological framework

of

his

subsequent thought and behaviour.
The manifest destiny theories of British-Israelism were very popular
in Victoria, that most consciously "British" of Canadian cities with its array
of retired generals, colonels, and majors and the proverbial remittance

men

who perpetuated its colonial mentality. Internationally known speakers for
British-Israelism, such as the Reverend William Pascoe Goard from London,
usually made annual visits to that outpost of the Empire.

164

"Professor"

Edward Odium, a former principal of a Methodist school in Japan and a
leading British-Israelite author living in Vancouver, also held meetings in
Victoria. "' Letters pro and con concerning the cult often graced the pages
16

of the local press, particularly after the Anglican dean had attacked its
166
theories.

There were two British-Israelite groups in Victoria and their

meetings were held almost every night of the week.
Just how, when, and where Davies was exposed to British-Israelism is
unclear! it may have come from his past activities with the Ku Klux Klan, for
two of the leading British-Israelites in British Columbia, "Professor" Odium
and the Reverend Charles E. Batzold, the minister of Zion United Church in
Vancouver, were involved in the Vancouver K l a n .
By 1931

167

Davies had begun toying with the theory; his sermon of 13
168

April 1331 asked the queston: "Is British-Israelism Credible?"

We do not

know what his answer was, but by early 1933 his sermons were becoming
more biblically oriented, although his approach was

not exactly that of a

fundamentalist because he still held to spiritualism, reincarnation, and the

-244theory of evolution.

163

However, his preaching took on a premillennial

flavour and there was a strong literalism in his hermeneutics suggested by
his sermons on the Bible as the Word of God and such eschatological themes
as "Armageddon Approaches" and "the Second Coming of C h r i s t . "

170

At this time Davies was also influenced by Gerald Grattan (Gerry)
McGeer (1388-1947)) a lawyer who was a Liberal member of the Legislature,
later mayor of Vancouver, member of Parliament and senator of Canada, who
d a b b l e d in S o c i a l C r e d i t , T e c h n o c r a c y , B r i t i s h - I s r a e l i s m , and
Buchmanism.

171

On 14 May 1933, Davies had McGeer at City Temple speaking

on "Christ among the money changers in the Temple." It was McGeer's view
that the Bible offered an "adequate solution to the economic problems of
172
today."

l c

McGeer's conspiracy theories seemed to influence the direction of
Davies' subsequent sermons which dealt with the spurious Protocols of Zion.
The

press release for Davies' sermon of 4 June 1933,

entitled "Are the

Protocols Proving True?", announced that he would
comment upon the several proven alliances with
legislators, of international bankers, armament rings
and publicists, whom he characterizes as financial
gangsters, and whom he charges to be in a great
conspiracy against the welfare of the people. He will
attempt to show that such entangling alliances are by
no means confined to the United States, but that there
is evidence of their extension to Canada and to other
countries. The preacher will urge that there can be no
hope for the people, no prospect of industrial recovery,
no sense of social security, no equitable government,
until such activities are ruthlessly stopped. °
The
bleeds

following week he spoke on "Modern Rasputins, the gang that

the world:

the Diabolical

Trio

of International

Financiers,

International Armamenteers, and International Propogandists." He promised
174
to show how the secret administration operated.

As Davies became more absorbed in conspiracy theories he turned his
attention to the Silver Shirts, an American fascist organization which he
described as "the flower of Anglo-Saxon Manhood mobilized for <the> coming
struggle." "'
17

The Silver Shirts had been founded by William Pelley, a

novelist with an eclectic theology composed of modernism, Bellamy's Utopian
Christian socialism, reincarnation, the occult, and

Anglo-Israelism.

176

Davies became convinced that political action was necessary to
reverse the Depression. After returning from his summer holidays which he
had spent at the Chicago World's Fair, Davies announced that he was going
to run as a candidate in the next provincial election. Claiming to represent
the "man-in-the-street" he called himself a "Technological Independant."
His aim,

he said, was "to serve

every class of society in what he

<considered> a transition period brought on by a technological age in which
machinery has got ahead of man."

177

In his first public campaign meeting Davies attacked the old-line
parties and said that the only liberality which the Liberals possessed was
178
their liberality "with other people's money."
measures for the unemployed, reconstruction

He proposed immediate
of government

finances,

reduction of taxation, and collection of unpaid taxes from the wealthy and
corporations, such as the C.P.R. He also suggested the cutting of cabinet
ministers' salaries, reducing the number of seats in the Legislature, and
179
doing away with pomp and ceremony.
campaign when he placed

Davies' racism again emerged in the

blame on 70,000 Orientals and Indians "who

contribute very little to the tax base...and load the tax burden on the backs
180
of the working men and business men."

u

To obtain money for public works

projects, Davies suggested that the government obtain "loans" cf $42 million

-246from B.C. millionaires.
The

1933

131

provincial election was

a strange one in that it was

staggered. Certain ridings in Vancouver and Victoria voted almost a month
after the rest of the province. The Liberals formed the new government
early in November! when the deferred election took place in Victoria on 27
182
November Davies received 5315 votes.
Shortly thereafter Davies and other officers of City Temple began
agitating for the secession of Vancouver Island from British Columbia and
Canada. They wanted it returned to its earlier status as a separate British
colony.

Victoria would become a free port like Hong Kong. The reasons

given to support

this proposal were the poor

economic situation

on

Vancouver Island caused by the failure of the C.P.R. to build its main line to
Victoria, as had been originally promised to get British Columbia to join
Confederation, the failure of the government to build the West Coast
Highway, and the influx of immigrants from eastern and southern Europe and
183
the Orient who were taking away the few jobs available.
British-Israelism became the dominant idea in Davies' sermons by the
194
beginning of 1934. " In mid-March City Temple hosted a rally for southern
Vancouver Island British-Israelites at which the guest speaker from
195
Vancouver lectured on "current events revealed in the Great Pyramid."
However, things were not going well at City Temple.

u

As the economy

worsened the board of City Temple cut some of its staff and reduced Davies'
salary by $60 to $200 per month.

He

resigned on 1 April 1934! the
186

resignation was to be effective immediately.
Davies' resignation took the congregation by surprise.

He

had

indicated that he might take a leave of absence at the end of June in order

-247to inspect conditions in Germany and Russia and then go on a lecture tour
across Canada, but the recent reduction in his salary had forced him to seek
another position immediately.

"Usuary and present economic conditions

alone are responsible! he complained.
11

Davies

1

u

sudden departure from the City Temple may also have had

something to do with his marital problems.

For some years he had been

living separately from his wife and children.
him.

188
"

u

His children hardly knew

189
Local gossip branded him as a "womanizer."' " Whatever the real

issues were» Davies does not appear to have been invited back to any City
Temple

functions, even

though

City

Temple

continued

to promote

British-Israelism after he left.
Davies announced he was going to hold weekly meetings in the Empire
Theatre. "The experience in the past," he said, "leads (me) to believe that
there are multitudes in Victoria to whom church organization has no appeal,
but who are ready for a popular, topical exposition of the relations of the
190
religion of Jesus Christ to present-day problems."
He said it would be a
"church untrammelled by organization, which shall function as a leader of
19]
thought and forward action in Victoria." "

Davies

1

new ministry was a

cult, built solely around himself. For the first while it had no official name,
no board of directors! the meetings were simply advertised as "Clem Davies."
Its only connection was to British-Israel organizations. British-Israelism
192
was the main theme of his morning and evening services!
later a
193
British-Israel Sunday School was added.
One of Davies

1

innovations was the projecting of hymns onto the

theatre screen! he claimed that the singing was improved because people
194
"were able to lift up their heads and let the sound come forth."
To his

-243earlier themes of British-Israelism and secession for Vancouver Island,
Davies added faith healing, claiming that people could be healed by the
195
"united prayer vibrations of those present."

The diminutive Davies,

dressed in a white suit, was described by one critic "as an Aimee Semple
196
<CMcPherson> in male attire—spectacular but irresponsible..."
In May of 1934 Davies and the Victoria Branch of the British-Israel
World Federation sponsored

meetings

held by Brigadier General Robert

Blakeney, formerly of the Royal Engineers, and now a prominent member of
197
the British Fascist movement and a lecturer on prophecy. "

At the police-

guarded Chamber of Commerce auditorium Blakeney told the crowd of 1500
people that Hitler had saved the world from a Jewish financial conspiracy,
193
which he said had previously destroyed the legendary Atlantis. "

After

hearing his speech one observer noted that "it must have come as something
of a shock to those <adherents of British-Israelism> who, when told that
their movement was nothing more nor less than Fascism, have indignantly
denied the accusation, to find the leaders of their movement sponsoring a
real

dyed

in the

wool

Fascist."

Blakeney's

critic

claimed

that

"British-Israelism <was> simply Hitlerism, applied to another section of the
world's people. Hitler in his speeches might be talking British-Israelism if
he substituted the words British-Israel for Ayran race."
"now

He added that

the British-Israelites know where they stand, or rather, where they
199

are being led." "
One of the local British-Israelite leaders, E.W. Abraham, dissociated
himself and the movement from Blakeney's message and the association with
fascism.

200

That

controversy reflected a wider ideological rift

that

existed within the movement. A minority group, to which Davies appeared to

-249belong at that time, held that the "true" Israelites could also be found
among the Scandinavians, Dutch, Germans, Italians, and even Japanese
201
(honorary Aryans!!).

Both factions of British-Israelism had hailed the

activities of Mussolini, but as he began to threaten world peace, he was
seen in negative eschatological light.

That

was reflected in Davies'

sermons which then portrayed Mussolini as the Antichrist who was trying to
202
revive the Roman Empire.

Davies implied that Jewish financiers were

203
backing Mussolini.
1934 and 1935,

204

Davies' attitude towards Hitler appeared positive in

but changed in 1936.

The conspiracy theories of the British-Israelites had much in common
with Nazi views and influenced their very negative attitudes towards the
League of Nations.

Davies had earlier been an active member of the

Victoria branch of the League of Nations Society, "' but after espousing
20

British-Israelism he adopted the party line against the League and advised
that Britain and other Anglo-Saxon nations would not be blessed until they
had

withdrawn from that "godless", "gentile" organization.""

06

Instead

Davies followed W. Pascoe Goard and "The Roadbuilder" in suggesting that
an Anglo-Saxon League of Nations be formed.""
With

the establishment

British-Israelites envisoned

of their

own

the establishment

operating according to "God's law."

League

of Nations the

of a theocratic kingdom

There was some debate among various

British-Israelites whether that law would be the Mosaic law or some other
203
legal system.

Davies favoured a return to the Mosaic law.

When

speaking in Victoria, E.J. Springett, the Dominion Commissoner for the
British-Israelites, suggested that the way to establish that law would be to
abolish the present Canadian government and substitute an administrative

-250209
council such as existed in Newfoundland,

Democratic values were to be

dispensed with. Later Springett added:
The talk today is of more dictatorships. A dictatorship is
coming—under God—and our throne will remain intact in
readiness for its occupant, destined by God, to rule the world.
Our part in the Divine plan is
prepare for this event in our
social, civic and religious life.
Critics of Goard, Springett, and Davies accused them of preaching
race and religious hatred which would result in an international war.

They
211

saw little difference between British-Israelism and Hitler's Aryan myth.
With his adoption of British-Israelism Davies took on more of the
characteristics of a cult leader. He offered for sale pictures of himself
and began advertising that he had held a lieutenant's rank in the R.A.F. in
212
World War I.

In the past his question periods had been popular, but now

they dominated his evening service and even often replaced the morning
213
worship

service.

At

those

meetings

Davies

became

an

oracle,

pontificating on various aspects of economics, political science, and social
issues. He advertised: "Sizzling Answers to Captious Critics. 1,100 People
Can't Be

Wrong.

QUESTIONS?"

Join With Them at Night and Hear the Replies to

214

A major aspect of British-Israelism was

its attempts to predict

historical events through a curious mixture of biblical prophecy, numerology,
and measurements from the Great Pyramid of Egypt. In 1935 he announced
that according to the measurements taken from the pyramid an event of
215
great magnitude was going to happen on 16 September 1936. " As that day
approached Davies advertised: "Thirty Days to World Crisis! September 16,
216
Day of Destiny: What Will Happen?"

Davies' speculations generated much

public interest and the press received many letters to the editor. When the

fateful day arrived the Victoria Daily Tirnes noted that the only thing that
happened at the predicted time that morning was the first early frost of the
season,*"

17

Davies explained away his delphic prediction and then welcomed
another would-be prophet) William Aberhart) to his platform.

Davies'

association with Aberhart appears to have been his only direct link with the
fundamentalist network. However) as we have already seen, Aberhart had
by this time moved out of that network with his adoption of Social Credit.
Aberhart addressed Davies' audience on the subject of economics and
213
prophecy.

But not to be deterred from prophesying, Davies

advertised: "Have You a Son for the War of 1937?"

soon

219

Davies and the British-Israelites faced their next intellectual crisis
over the abdication of King Edward VIII. For some time they had predicted
Edward would be the last king of England and that he would reliquish his
220
crown at the Second Coming of Christ.
When Edward abdicated, Davies'
followers asked if the Great Pyramid had anything to reveal about the
221
constitutional crisis.
Davies announced:
The ruler of hell has dealt us a blow from which, in some part,
we shall never recover. He struck the heart of our fairy
prince. He stole him from us. Beelzebub triedot0j destroy our
Empire. He failed...but he destroyed our Prince."" *"
When Edward sojourned with Baron von Rothschild, Davies saw the
229

hand of the so-called international Jewish conspiracy. """ In his booklet,
Edward's Abdication and the House of Rothschild, published within weeks of
the event, Davies painted the Jews behind most of history's disasters: the
French Revolution, the Napoleonic

Wars, World

War I, and the Great

Depression. He saw Jews behind the antithetical philosophies of communism,
fascism, naziisrn, and capitalism.

They also controlled the press and the

-252224
motion picture industry.
problems.

Davies had his own

solution to Edward's
225
Still advocating seccession for Vancouver Island,
Davies
u

suggested that Edward come to Vancouver Island where he could reign over a
226
British-Israel kingdom.*"*"
Because of his wild prognostications Davies' credibility was wearing
thin in Victoria and by August 1937 he decided to move the base of his
religious work to Vancouver in the belief "that Vancouver is going to be one
of the greatest growing cities in the British Empire and in view of its needs
2P1
I believe my work is there." *"
over KJR and CBC.

There he continued his radio broadcasts

He still held occasional meetings in Victoria, but his

ministry there was carried on by S. Robertson Orr, a former Presbyterian
°28
minister from Vancouver who had been defrocked for adultery.*"
Davies- held his meetings in the Auditorium in West-End Vancouver.
There he continued with his British-Israel themes, comments on current
events, and "pop" psychology.

He announced "there is no more chance of
229

getting Social Credit in Alberta than keeping a snowball in Hell."

" That

comment reflected more his belief in the overwhelming forces working
against Aberhart, rather than in the wrongness of Aberhart's cause.
Davies predicted that the 1937 provincial election in B.C. would be the last
one and doubted whether there would ever be another election in the United
States. Apparently he felt that the apocalypse was very near. Reflecting
his theocratic views he saw "something contrary to the divine ordination of
affairs in the institution of the ballot box."
are

rebelling in the face of God."

"Every time we go to vote we

Rather, he favoured a council of seventy

chosen by a king instead of by popular elections. "What King does Dr.
290
Davies mean?" asked the Vancouver Province.
Apparently Davies still
w

-253had hopes for Edward.
As Davies' conspiracy theories and paranoia increased, the Jesuits
and papal plots became more prominent in his thinking.
Edward had
Jesuits.

been hypnotized and drugged

He claimed that

by an international gang of

The Victoria Daily Times editorialized that Davies' comments
291

should be taken with a grain of salt. "

Late in 1937 Davies took another
232
tour of Europe in order to find out about world conditions.
When he
299

returned he announced he had the "real truth about the Abdication."

His

w

sermons continued to be filled with pyramidology and stories of Jewish and
234
Jesuit conspiracies.
In 1938 Davies registered his cult as Dr. Clem Davies' Ministry, Inc.
235

and ordained associates in Vancouver, New Westminster, and Victoria.
Using the Ritz Apartments on West Georgia Street as his office, he also
conducted, on a fee basis, counselling in personal, marital, and business
^36
problems. "
4

In 1940

Davies

had

plans for building

a

large indoor/outdoor

auditorium to house his meetings which were attracting audiences of 1800
237
and over.

The new building would hold up to 12,000. However, before

that project was started he was invited to take a position in Los Angeles.
Davies had received an invitation to become one of the ministers of the
Kingdom Temple and join the faculty of the Kingdom Temple Bible Institute in
Los

Angeles.

Those institutions were the central

broadcasters of
238

Anglo-Israel (American British-Israel) thought in the United States.""
The Kingdom Temple or Kingdom of Yahweh was

founded in 1935 by the

Reverend Joseph Jeffers, a former ordained Baptist-minister who created an
eclectic theology out of Anglo-Israelism, spiritualism, reincarnation, and

-254-

sacred-name theology. (The last aspect emphasized the name of Yahweh as
299

the correct name for God.)

Davies headed for Los Angeles, but kept an office and staff in
Vancouver to coordinate his Canadian ministry.

He took with him his

secretary Eileen Bennett, who had joined the cult as a teenager. In order to
240
get her into the United States, he ordained her.

Davies' estranged wife

and children remained in Vancouver.
Davies' intention of moving to the United States was to work towards
the eventual union of that country with Canada and again to be part of the
241
British Empire.

In Los Angeles he drove a loudseaker-equipped car

p a i n t e d with s i g n s a d v e r t i s i n g himself as "Canada's P r o p h e t i c
242
Statesman."'"

His ads were filled with exaggeration. He claimed to have
243

been the minister of Canada's largest church, City Temple.

He did not

mention that he had had nothing to do with that church for seven years. He
also advertised that he had been a "sky" pilot with the R.A.F. in the First
244
War.

Later his ads read that he had been a R.A.F. pilot.
His association with Kingdom Temple did not last for long, however.

According to Ralph Lord Roy,

Davies' associate, Jeffers, had connections

with the radical right, particularly the Nazi Bund and Silver Shirts, and had
245
a personal history of sexual scandals and divorce. " Jeffers and Davies
did not get along and after Jeffers showed Eileen Bennett an arsenal of
weapons he had in his warehouse, she reported him to the F.B.I. "
i

Jeffers proclaimed himself to be the Messiah
247
commune.
After

4S

In 1943

and set up a religious

breaking with Jeffers, Davies began holding meetings in
248
various hotels and theatres. He also opened his own Bible college.

Later he moved his meetings to the Shrine Civic Auditorium. There he held
three Sunday services! claiming an audience of up

to 7000 at each

249
service.

For his ministry headquarters he purchased a former art

gallery in Hollywood.

He continued his daily radio broadcasts and claimed

prophetic powers, saying he had predicted the day of Edward's abdication!
50
9

the fall of France, and "many other events of outstanding significance."""
Davies' credibility did not improve with age.

In 1944 he wrote a

booklet describing the super-human Lemurians, supposedly the descendants
of Lost Atlantis, who

he claimed lived in the caves of Mount Shasta in

251
northern California.
Streams

Then, in 1946 he published a book, The Racial

of Mankind, which

contained the

Anglo-Israel, Masonic, and racist views.

fullest

expression of his

According to Davies, Jesus and

the disciples were not Jews, and the Japanese were the scum of the human
252
race and should be obliterated from the face of the earth.
This last
view was a departure from earlier British-Israel views which included the
253
Japanese

among the Israelites.

The

change in attitude no

doubt

reflected the events of World War II.
During the cold war

Davies became increasingly

obsessed with

communism. On one of his yearly visits to British Columbia Davies suggested
that a radio quarantine was needed to keep "communist-inspired" American
comedy shows from coming into Canada. He predicted that Canada and the
United States would be overwhelmed by a Russian attack from the north, but
that God would intervene. According to new

measurements of the Great
254
Pyramid the millennium would now start in 1953. "
In 1947 Davies became involved with a twenty-year-old Armenian
faith healer Avak (the Great) Hagopian from Persia.

Dressed like Jesus,

-256255
Avak drew great crowds. " Davies hired a special train and took Avak on
a healing campaign across the United States and described Avak as a
"divinely inspired man". "I tell youi he closely resembles Jesus Christ,"
exclaimed Davies to a reporter. "I've seen people paralyzed for 28 years
256
get up and walk—hundreds of them."'""
Davies died in Los Angeles in 19511 apparently from malaria which he
257
had contracted in Africa while on a world tour.

His ministry has

continued under the direction of his associate Eileen Bennett. Many of her
supporters dropped away after she and her staff introduced the idea that
258
they are a part of a special remnant who would never physically die.
Clem Davies' career demonstrates the many facets of popular religion
during the second quarter of this century.
intellectual underworld.

He thrived on ideas from the

The public were very gullible when it came to

believing those who used radio. In asking ourselves why Davies was able to
attract such a large following in Victoria and Vancouver we must note that
he was the first clergyman to use radio in Victoria. That in itself gave him
"star status." He made skillful use of advertising and courted the press.
Most of his timely, topic sermons were addressed to the issues of the day.
It would appear that people are susceptible to bizarre religious ideas in any
cultural and economic context.

Davies had the highest levels of Victoria

society attending his meetings, but most of his audience came from the
middle class.

He told them what they wanted to hear! for example, that

their jobs were being taken by the Chinese and that Jews controlled their
money and the government.
There was no theological integrity in the things Davies said. He only
proved that a dominant personality, through skillful use of the media, could

-257fill intellectual or religious vacuums which the established churches had
caused or failed to fill.

Davies, through sensationalism, had the liveliest

show in Victoria and Vancouver,

But, in Los Angeles, where he was up

against the likes of Aimee Semple McPherson, "Bob" Shuler and others, he
was not as successful. His competition was too great.

-258-

CHAPTER TEN

L.E. MAXWELL (1895-1984):
PRAIRIE PIETIST

One of the largest Bible Institutes of its kind in North America was
created

in the village of Three Hillsi Alberta.

Prairie Bible Institute)

having characteristics of a military camp, a Hutterite colony) and a
monastery) has produced several thousand foreign and home missionaries. It
also became known for its distinctive sub-culture
mystical spirituality.

and neo-Manichaean

In many ways the school was the extension of the

personality of its principal] L.E. Maxwell.

1

Leslie E. Maxwell) the eldest of seven children) was born in 1895 and
grew up on a farm in Kansas. While he was attending high school the family
moved to nearby Salina where his father became a part owner in a pool hall.
Much of young Maxwell's out of school hours were spent working there and
his grades rapidly declined.

Although he was able to graduate] his career

plans seemed to be limited to the pool hall.
Maxwell's life took a sudden turn through the intervention of a
maternal aunt.

Miss Christina Anderson) who was a dedicated Christian]

-259felt that the pool hall was no atmosphere for her nephew and was able to
secure a position for him with a banking firm in Kansas City. He accepted
the job, and then Miss Anderson went to work on his soul, taking him to
meetings at the Presbyterian church.
Religion had played no role in the Maxwell household. As a young boy,
while living on the farm, Leslie had attended a Methodist revival meeting out
of curiosity and was temporarily affected by the dramatic descriptions of
hell. He responded to the altar call, but his "conversion" did not last for
long and soon he was again cursing like a stevedore and running with his
"wild" friends.

Yet, the dramatic descriptions of hell which he had heard

from the Methodist evangelists kept working on his mind even though he
publically

denounced

religion.

Through his aunt's

influence and

her

minister's sermons Maxwell's spiritual struggle continued and one night, in
his room, he asked God to forgive his sins.
It was not long afterwards that Maxwell entered the U.S. Army and
fought as a corporal in France during the Great War.

While overseas he

lived a pietistic lifestyle even though he knew little theology.

The little

theology he did know seemed to be summarized in a banner which he had
received from his aunt and which he hung over his bunk. It read, "The Blood
2
of Jesus Christ, God's Son, Cleanseth Us From All Sin."
Upon his discharge from the army Maxwell soon found himself loaded
with family responsibilities when his father died three months later.
Maxwell had to provide for his mother and her remaining five children. That
responsibility conflicted with his own

desire to study theology and his

feeling that he was called to some kind of ministry. Moody Bible Institute in
Chicago had been recommended to him, but he could not afford to go.

He

-2S0resolved his problems after the Baptist minister at Salina suggested that he
could study at the recently opened Midland Bible Institute in Kansas City. It
offered only half-day classes, which would allow him to do his theological
studies and still have time to work to support his mother and her children.
Midland Bible Institute was operated by the Rev. William Coit Stevens
and his assistant, Miss Dorothy Miller.
minister.
New

Stevens had been a Presbyterian

He had received his theological education at Union Seminary in

York City and had done further graduate work in Europe.

However,

after meeting A.B. Simpson, Stevens had joined the Christian and Missionary

3
Alliance and became dean of Simpson's college at Nyack.

Miss Miller, a

graduate of Columbia University and New York University, had also taught at
Nyack.

4

The three years which Maxwell spent under Stevens' teaching had a
profound effect upon his personality.

Abandoning standard theological

texts Stevens had his students study the Bible subjectively for themselves.
He gave them "study-guide-questions" which they had to research from the
Bible alone. The Bible became a "direct revelation to the (student's) own
heart and mind," a personal book of guidance for them, which could "speak"
5

to their every problem or need. Often the answers they found had nothing to
do with the biblical context. Besides Stevens' own books, some of the other
5

authors who

influenced Maxwell's theology were A.B. Simpson, the Quietist

writers Madame Guyon and Fenelon, the missionary promotor R.H. Glover, and
the Keswick holiness writers D.M. Panton and A.T. Pierson.

7

Maxwell's past military training with its emphasis on blind obedience,
his own

self-disciplined life necessitated by providing for his family while

studying, and the devotional life fostered by Stevens, transformed him into

-261a "soldier for Christ," ready for the toughest mission field. Maxwell found
his at Three Hills, Alberta.
In 1921 J. Fergus Kirk, a farmer and Presbyterian lay preacher at
Three Hills had begun a Bible school in an abandoned farmhouse for the
young people in the vicinity. Kirk found he needed assistance so he wrote to
Stevens.

Stevens did not have any graduates ready, but in 1922 after
8

Maxwell's graduation and ordination into the Southern Baptist ministry,
Stevens felt he was the best equipped of Midland's graduates to face the
harshness of prairie life.

Maxwell regarded Kirk's request as the call of

God and began his work at Three Hills, about ninety miles northeast of
Calgary in October 1922 and it became his home until his death in 1984.
Maxwell started with eight students in 1922, using the "study-guidequestion" method of teaching which Stevens had taught him.

During the

summer Maxwell supplied various rural pulpits. As his reputation spread he
was

offered a part-time position at Bonnie

Doone Baptist Church in

Edmonton; the church wanted him to continue his education at the University
of Alberta the rest of the time.

Feeling that God had not called him to
q

Edmonton, Maxwell decided to remain at Three Hills." In the fall of 1923 he
had fifteen students.

10

In 1324 the Kirks and Maxwell expanded their missionary training
school and commenced a building program. A large wood-frame building was
erected. Sceptical neighbours called it "Prairie Bible Destitute" and were
waiting for the school to fold so they could take over the building and use it
as a dance hall. Their wishes were not realized, for Prairie Bible Institute
grew and its campus eventually contained over 145

buildings.

11

The

buildings were built very cheaply. The Kirks felt that they should not build

for posterity for two reasons. They feared that the country would soon be
ruled by Communists and did not want to leave them anything of value" the
other reason was that Christ might return soon.

Their task was to

u

evangelize the world before that happened.
Maxwell fitted in well with the frugal, Scots, if not Spartan, lifestyle
of the Kirks who had been highly influenced by the holiness writings of
13
Hannah Whitall Smith.

In their

quest to supply

funds to foreign

missionaries the Kirks did without life, fire, and car insurance, Christmas
14
gifts, wedding rings, butter, and icing on their cakes.

To that atmosphere

Maxwell added his own understanding of Madame Guyon's mystical concept of
the "crucified life" which involved the suppression of self and the sensual.
Under his direction Prairie Bible Institute took on the form of a monastic
community.

Through self-sacrifice on the part of the Kirks and other

supporters, the institution became self-contained, possessing a farm, dairy,
bakery, airport, printing shop, and lumber mill. The staff, including Maxwell,
were provided with food, clothes, housing, and medical care, but received no
salary, except for a small monthly honorarium which was usually less than
fifteen dollars.

15

Besides teaching the Bible Maxwell milked the cows and

did other farm chores. On cold winter nights he took his turn shovelling coal
to keep the Bible Institute warm.

15

He believed that in training "disciplined

soldiers for Christ" he had to set the example.
In 1923 Miss Dorothy Miller, who had been one of Maxwell's teachers
at Midland, joined the faculty of Prairie Bible Institute.

17

She and many of

the other spinsters who were on faculty did much to set the tone of the
institution.

Some of those who were on staff have been described as

"losers" who found the sheltered environment, where all the decisions were

made for them, conducive to their passive personalities.

u

Because of the

lack of salaries and the work load, there were very few married staff
members. The institution was not conducive to family life because anyone
not working a fourteen-hour day was considered a "backslider." Even from
their small honorarium

they were expected to give generously to support

foreign missionaries.

Staff members' children, who worked off campus

during the summer months, were expected to turn over their summer earnings
to the school treasury. As a result of those tensions the annual staff
turnover sometimes reached 20%.

Those who left came away destitute,

i

q

unless they had savings prior to their coming to Prairie Bible Institute, "
1

In 1925 Maxwell married a Pearl Plummer whom he had known briefly
at Midland Bible Institute. Their marriage produced seven children and most
of the parenting fell on Pearl Maxwell's shoulders. Leslie was so busy that
his children saw little of him and had to make an appointment, like any other
student, in order to see him.

20

Prairie Bible Institute was a co-educational school and gained a
reputation for its sexual rigidity and authoritarianism.

Maxwell and his

staff did everything in their power to prevent romances developing. The
girls wore longer-than-normal dresses noted for their lack of fashion. In
his monthly magazine Maxwell thundered against modern fashions.
Christian woman, what excuse have you for wearing
clothes which excite the baser passions of men? It is
an awful revelation of your heart attachment to an evil
and adulterous generation. You are today wearing in
public that which only a harlot would have worn a very
few years ago.*"
Jewelry, cosmetics, and fancy hair styles were forbidden. Classrooms and
the chapel were divided into special sections for the men and women. Dating
was

prohibitted and those caught even talking to the opposite sex were

-264given extra k.p. duties or expulsion) depending on the seriousness of the
22
violation. *" The men and women even had their own separate days on which
they could visit downtown Three Hills. Maxwell believed that his students
should concentrate on their studies and their calling rather than becoming
involved in romantic entanglements.

Even in 1363 Prairie Bible Institute's

catalogue declared:
Social relations between men and women students are
strictly regulated during their years in school in order
that all students may be unhindered in the serious
business of study and preparation for the Lord's work.
No engagements or marriages are to be contracted
during the years of attendance at school without
consultation with) and consent of the Principal. Such
permissiqps are the exception) and are rarely
granted. ^
Maxwell believed that God had given him a special revelation as to whom he
should marry" presumably his students would find their mates the same
24
way.
Besides his own spartan attitudes Maxwell believed that strictness
was necessary because he felt responsible to the parents of his students)
many of whom were from the United States or England.

Some of them had

been sent to Prairie Bible Institute because they were unmanageable at
2
C

home and their parents regarded Maxwell as their final hope. " Living away
from home in that close isolated environment could easily become a breeding
ground for concupiscence.

It was

expected that Prairie students would

overcome "the world) the flesh and

the devil)" and

it is not

significance that one of Maxwell's monthly publication was

without

called

The

Prairie Qvercomer.
Even though Maxwell had been ordained by the Southern Baptists his
work was completely independent of any ecclesiastical body. He was highly

-265suspicious

of the mainline

"modernism."
travelling

Protestant

churches

because

of their

Much of his time during the non-teaching year was spent

throughout

Canada

and the United

States,

preaching in

fundamentalist churches and recruiting students for Prairie Bible Institute.
Maxwell advertised his institution as non-sectariani but it
possess a distinctive sub-culture,
Calvinists,

but teachers

were

did

Maxwell and the Kirks were definitely
allowed

quite

a

range

of private

interpretation on matters of eschatology and ecclesiology. Under Maxwell's
leadership Prairie Bible Institute became known for two distinctives: the
quest for mystical spirituality and promotion of foreign missions.
being

indoctrinated in his concept

of "death-to-self " students
}

After
were

encouraged to join.the independent "faith" missionary societies working in
Europe, Africa, Asia, and South America.
missionary work in primitive areas.

The emphasis was on foreign

Many joined the China Inland Mission,

the Sudan Interior Mission, Regions Beyond Mission, and Wycliffe Bible
Translators. Some of those who could not go overseas became pastors of
Christian and Missionary Alliance, Associated Gospel, Evangelical Free, or
Independent Baptist churches in isolated points on the Canadian prairies
and the mountain valleys of British Columbia.

Others worked with such

para-church organizations as the Canadian Sunday School Mission, the
Pacific

Coast

Children's

Mission,

Child

Evangelism

Fellowship, the

Shantymen, and the Northern Canada Evangelical Mission. But in Maxwell's
eyes, those who had not gone overseas had chosen second best. Like the
medieval Catholic church with

its regular (monks) and secular clergy

(priests), he had a two-tiered ranking of ministry: "home missions are fine!
foreign missions are better."^

6

-266The rnissionaries Maxwell sent out tended to hold nineteenth-century
paternalistic

views.

Because

his graduates

usually worked

for

the

independent "faith" missionary societies they often were in competition with
27
and overlapped the work of existing denominational missionary societies.
More than half of Maxwell's missionaries were women.

Maxwell

believed that women had a definite place in ministry. He was influenced in
that view by Miss Miller who had been one of the leading women in the
Christian and Missionary Alliance.

At one time she had been offered the

principalship of Nyack College by A.B. Simpson, but she had turned it down.
She believed that men should hold the official power in the church, but
women should be allowed to be preachers.
Maxwell agreed
28
29
position,
but hesitated about ordaining women."

with her

4

In the fall of 1928 Maxwell began an extension program in Calgary,
90
lecturing on Friday nights in the Public Library.

He also supplied the
91

pulpit at Westbourne Baptist Church when Aberhart was not available.
However, a close friendship between

him and Aberhart

should not be

presumed., Maxwell was very much opposed to Aberhart's British-Israelism,
his

dogmatic dispensationalism, and his lack of interest

in foreign

32
missions.

Aberhart also could not appreciate Maxwell's mysticism and
33
attitudes which he considered legalistic.
Early in 1323 Maxwell was again supplying the pulpit at Westbourne

after Aberhart had been told by the Calgary School Board that he had to cut
.back on his religious activities. It was not long afterwards that Westbourne
revolted against Aberhart's autocratic rule. What role Maxwell had in the
affair is not known, but until Westbourne found a new minister, Maxwell and
34
his staff conducted its services.

-267When the Great Depression hit, Maxwell and his staff regarded it as
95
a divine judgment on the western world for having forsaken God."
Because
the school was self-contained it was able to get through the Depression
quite well and was

even able to expand its operations. In 1932 Maxwell

began to broadcast over CFCN on Sundays in competition with Aberhart.
Through his broadcasts

and

monthly magazines Maxwell continued

30

the

modernist/fundamentalist controversy by attacking Harry Emerson
97
98
Fosdick," and "modernist" ministers of the United Church of Canada."
This became very pronounced after one of his graduates, who
39
United Church minister, turned modernistic.

became a

Maxwell also had no use for
40

the Oxford Group because of its lack of emphasis on the atonement.
When it came to international affairs Maxwell frequently shared the
opinions published in American

fundamentalist

publications and

reprinted articles from them without ascertaining their accuracy.

often
He

was

against the League of Nations because he saw it as the beginning of the
41
world state, one which would be ruled by the Antichrist.

Maxwell further

commented:
Let us be very sure that as long as man refuses to
have Christ reign over him, God will never allow man to
realize his Utopian dream of peace. God is against all
modern peace movements for t^ey refuse to crown
Jesus Christ as Prince of peace.
Maxwell's views on Mussolini also followed what was being published
in American fundamentalist publications.

In 1935 he reprinted an article

from the Alliance Weekly which praised Mussolini's promotion of the study of
43
the New Testament in Italian public schools.
But the following year, when
Mussolini proclaimed the reappearance of the Roman Empire, Maxwell thought
44
he might be the Antichrist.

-258The

abdication of Edward VIII also provided Maxwell with timely

sermon illustrations. He often compared Edward to Esau, a profane person
45
who sold his birthright for a "mess of meat."
Concerning the political situation in Canada, Maxwell was opposed to
most of the panaceas offered during the Depression. Prairie Bible Institute
has often been portrayed as the typical fundamentalist institution which
supported the Social Credit movement,

46

but that was not the case.

As

Aberhart's movement was gaining support Maxwell warned his readers that
they should avoid any union of church and state. He stated that Christians
should cast an intelligent vote, "but let not Christians become entangled as
a unit or as a body in any political issue. Our business in this age is not to
patch up the world but to get souls ready for the coming of our Lord and
47
King."
Maxwell's apolitical other-worldliness was further reflected in a
quotation which he reprinted from another religious magazine.
We are sent, not to preach sociology but salvation! not
economics but evangelism! not reform but redemption!
not culture but conversion", not progress but pardon!
not the new social order but the new birth! not
revolution but regeneration! not renovation but revival!
not resuscitation but resurrection", not a new
organization but a new creation! not democracy but the
Gospel! not civilization but Christ.
Using the same reasoning Maxwell supported the Swiss theologian Karl
Barth's opposition to the Nazification of the Protestant churches in
Germany and Maxwell followed with interest

the activities of Martin

49
Niemoeller who was sent to prison for his views.
Maxwell's opposition to the Social Credit movement became more
intense in 1935 when Aberhart had definitely committed himself to political
action. The initial shots were fired when J. Fergus Kirk, the president of
Prairie Bible Institute circulated a mimeographed critique entitled, "Social

-269Credit and the Word of God." In it he claimed that Aberhart had abandoned
his

dispensational theology

and was now

preaching

socialism and

communism.""

Maxwell also denounced Aberhart's politics and his theology

over the air.

Aberhart and his visiting evangelisti Charles E. Neighbour,

returned the attacks, comparing those at Prairie Bible Institute to the
Levite and the Pharisee who left the bleeding man lying beside the road to
Jericho.

That "holy war" adversely affected both sides of the dispute,

51

but Prairie Bible Institute suffered the most? it lost two-thirds of its
52
financial support because of its attack on Aberhart.

Prairie Bible

Institute did not recover financially until 1938 when Maxwell brought in
Oscar Lowry from Moody Bible Institute to conduct revival services and
radio broadcasts.

Lowry had many converts and his call for repentance

from "worldliness" brought many of Maxwell's former supporters back into
the f o l d .

53

The ideological distance between Maxwell and Aberhart is further
illustrated by a sermon which Maxwell preached in 1938.

Entitled, "Mr. Lot

and His Government Job," the sermon, which used Social Credit expressions
such as "poverty in the midst of plenty," was a veiled attack upon Aberhart
and his Social Credit activities. Maxwell stated:
The social and moral and economic conditions of Sodom
were precisely what we face in our own land to-day, but
these two GOD-sent men, sent from high heaven, came
not with GOD'S solution to those economic and political
conditions, not to salvage Sodom's incurable situation,
but to save GOD'S people out of the fire so soon to fall
on those conditions.
Maxwell concluded with a call for complete separation from the world.
0 you dwellers in Sodom, have you not yet learned that
you cannot lift Sodom and level it up? Your experience
proves that Sodom will level you down, and laugh at
you, and mock at you when you try to speak. What

-270fellcwship hath righteousness with unrighteousness?
and what communion hath light with darkness? Come
out from among them and be ye separate! saith the
Lord, Escape for thy life, look not behind thee lest
thou be consumed. Remember Lot's wife."
Maxwell was

especially angry because Aberhart, who

also held the

portfolio of Minister of Education, allowed textbooks containing the theory
of evolution to be used in Alberta schools. In order that children of staff
members would not be contaminated by evolution and secular thought being
taught in the public schools, Maxwell opened Prairie High School in ISSS."'"
1

It became a boarding school for children from as far away as Europe and for
children of missionaries. Mystical spirituality was

taught and the same

rigid rules were enforced. Maxwell noted in his advertising, "Mo pains will be
spared to bring the student into obedience of heart and life to the will of
God and to school regulations."

56

Madame Guyon's writings were used as

textbooks in the high school English classes instead of Shakespeare and the
^7
other classics.

Because Prairie High School refused to use the regular

curriculum and textbooks, Aberhart's government refused to recognize it as
an accredited high school.
In 1941 Maxwell added an elementary and junior high school at Prairie
Bible Institute. Those schools were primarily intended for the children of
58
staff members and did not accept boarders.
During World War II Maxwell had little to say about the war per se,
but

he

continued

to follow with interest

the Confessional Church in

59
Germany.

As

British-Israelites, including Aberharti

predicted Allied

victory because of the supposed blessing of God upon Great Britain! Maxwell
reprinted a scathing attack on British-Israelism written by D.M. Panton, a
British dispensationalist.

60

Maxwell also commented on the persecution of

-271 the Jews by the Nazis and warned, "Are you praying for the Jews? God said
to Abraham, "I will bless them that bless thee, and curse him that curseth
thee,""

61

Also during the war Maxwell adopted a strong anti-Catholic stance
62
and reprinted articles linking fascism and Catholicism.

When graduates of

Prairie Bible Institute were indoctrinated with such attitudes it was

not

surprising that they created antagonism against themselves, particularly
when working as missionaries in predominantly Catholic countries in South
America.

63

Following World War

II Maxwell had little confidence in the newly

formed United Nations. He commented, "What Great Power is not scrambling
for the "me first" position in the post-war world? But the post-war world
will never be realized until Christ returns."

64

Like many other fundamentalists Maxwell became caught up in the
"Red Scare" in the post-war period.

He saw

Communist infiltration into

organized labour, Hollywood, the universities, the Y.M.C.A., and the major
denominations.

He

saw

communism as the end

product

of theological

modernism,

65

Maxwell's eschatology

also influenced his attitudes towards the

rebirth of Israel, In 1946 he wrote:
Prophecy seems to hold out little hope for "the peace of
Jerusalem" before the return of Messiah and the
insititution of his reign. Yet we are bidden to pray
indeed and continually for Jerusalem's peace.
How
blind and stubborn and fanatical is this unbeaten race!
Millions of them have died, but their spirit has not been
broken. They continue their work of insurrection in the
Holy Land, only to increase their own miseries....In the
meantime let us take great care that we have no
sympathy with anti-Semitism in any form. ^.o.d pity the
poor Jew. Pray for the peace of Jerusalem.

-272Within that eschatological framework, however, lay anti-Semitic elements.
When Maxwell visited the Holy land in 1951 he was disappointed with what he
saw and was highly critical of Jewish treatment of the Palestinians.
On

67

the domestic scene Maxwell's opposition to the Social Credit

government in Alberta changed during Manning's administration when Prairie
High School was given provincial accreditation. '

Maxwell found Manning

much more to his liking than Aberhart, and had Manning open the new dining
hall at Prairie Bible Institute.

Maxwell gave tacit support to Manning's

government, but how Maxwell would have voted is not known! he may have
69
remained an American citizen.
Maxwell's international influence grew rapidly during the post-war
period. A strong percentage of his students came from the United States
and they took his ideas back with them. Many of those who went overseas
established small versions of Prairie Bible Institute in the foreign lands,
using the same question and answer Bible study methods

70

and Maxwell's

books.
The bulk of Maxwell's writing was done between 1944 and 1955 and
those books expressed the core of his theology.

His first book, Born

71
Crucified,

was

filled with quotations from

mystical writers such

as

Madame Guyon, Amy Carmichael, Francis Ridley Havergal, Jessie Penn-Lewis,
and T.C. Upham, and spelled out his concept of the "crucified life" and
"death-to-self."

There was

also a pronounced demonology present.

Although Maxwell's mysticism was very difficult to fathom, the book sold
well: in twenty years over 100,000 copies were sold, *"
In analyzing the impact of Maxwell's mysticism upon his readers and
students, Ian Rennie, a conservative Presbyterian theologian and church

historian, has

noted that

preoccupation

with

pscyhological

how

such "very
they

effects upon

can

the

heavy, introspective and

crucify themselves"

students.

Rennie

had

found

morbid
profound

graduates,

particularly those who had not become missionaries, suffering from intense
guilt, with no sense of identity, no sense of self-worth, unable to relate to
the opposite sex in an integrated way, suspicious of other Christians who
held different views, and unable to cope in the secular world. Rennie noted
that this situation became quite pronounced after World War II among those
students who
Those who

had taken all of their education at Prairie Bible Institute.

had attended earlier were generally older and had wider life

experiences.

Their personalities and values were formed and were better-

able to resist the excesses of mysticism.

73

The same emphasis on mysticism was
book,

Crowded

to

dispensationalism.

Christ,

which

continued in Maxwell's second

contained

an

incisive

attack

on

Maxwell had been brought up on dispensationalism, but

had come to reject many of- its tenets.

He regarded himself as a partial

74
dispensationalistl

he held to a pre-tribulation Rapture eschatology, but

rejected the dichotomy which Scofield, L.S. Chafer, Aberhart, and

others

created between faith and works, and law and grace. He objected to their
idea that there were two systems of salvation found in the Bible; works for
the Jews and

faith for Gentiles.

He

76

believed that grace was

the

operative word in both Testaments, but that faith and works could not be
separated.

He

believed that dispensationalism

worldliness through its antinomianism.

77

had

created a spirit of

Like Calvin he felt that the Old

Testament laws did not "save" a person, but were necessary in order to live
78
a righteous life.

Maxwell commented:

-274We fear, therefore, that the persistent attempt to
eliminate law and belittle the authoritative value of
the divine legislation in the Old Testament is a subtle
removal of the very foundations of righteousness. If
indeed, "justice and judgment are the habitations of His
throne," and if it is predicted that in the yet-future
Christ will "magnify the law and make it honourable,"
then we should recognize in God's eternal and
u n c h a n g e a b l e love of r i g h t e o u s n e s s "the firm
foundation^qOf moral order and bliss throughout the
universe."
Coupled with this idea was a strong Sabbatarianism which may have
80
been influenced by his use of Seventh-Day Adventist literature.
Maxwell
81
called for a strict observance of Sunday as a day of rest.
J. Fergus Kirk
went even further, suggesting

that Christians should

also observe the

82
Jewish sabbath. *" In Maxwell's third book, Abandoned to Christ, he stated:
Why should the Lord's Day be a day of entertainment
and sightseeing and feasting and frolic and sport and
fun?
Let us deal a deathblow to fleshliness and
worldliness, and see whether Goodwill not produce some
confession and forsaking of sin.
Although it was not his intent, Maxwell's writings created an extreme form
84
of legalism among some of his staff members.
During the following years Maxwell published several other booklets
based on his sermons.
delivered

His The Holy Spirit in Missions, which had been

in Toronto in 1946 at a missions conference sponsored by

Inter-Varsity Christian Fellowship, called for a renewed emphasis on the
85
Holy

Spirit.

Maxwell

was

not a

Pentecostal,

but he felt

dispensationalism had overlooked that aspect of theology.
Holy Spirit was heavily influenced by R.A. Torrey.

that

His view of the

When the "charismatic"

movement was sweeping North America during the later 1960s Maxwell urged
caution in the outright acceptance or rejection of the movement. He did,
86
however, feel that the emphasis on "speaking in tongues" was erroneous. "
1

-275Maxwell was

in many ways a theological heir of A.B. Simpson.

He

accepted his idea that the Second Coming could be speeded up by world
87
evangelism."

His doctrine

of sanctification was

also borrowed from

Simpson. Yet there were differences. Maxwell's eschatology was
almost identical to Aberhart's, and
Maxwell also

rejected

not historicist as was

Simpson's idea

that

healing

was

futurist,

Simpson's.
part

of

the

88
atonement,
There were those at Prairie Bible Institute, however, who
rejected conventional medicine, dealt with faith healers and chiropractors,
39
and patronized health food stores.
In spite of Maxwell's emphasis on the crucifixion of the self-life he
remained a
preaching
brimstone.

vibrant

personality

style, much like

whose enthusiasm was

Billy

Sunday's, was

full

catching.

His

of hell-fire

and

Maxwell noted that between SO and 80% of his converts and

students had been converted through fear: fear of the Second Coming, fear
of Hell, e t c .

90

In the 1970s Prairie Bible Institute became the Canadian centre for
Bill

Gothard's Institute of

Basic

Youth

Conflicts, an

paternalistic system of Bible study characterized
one-way communication video-lectures.

authoritarian,

by memorization

and

Gothard's father had once been a
91

student of Maxwell and had brought him up on Maxwell's brand of pietism.
Maxwell lived a full life until his death in 1984.

He enjoyed hunting

and fishing and often could be seen jogging around the campus after lunch.
His son Paul, a former missionary with the Sudan Interior Mission, succeeded
him as president of Prairie Bible Institute. In 1984
Bible Institute was 370.

the enrollment at the

The high school also had 238 students, the junior

high had 90, and the elementary school had 228.

The staff consisted of 252

-276people.""

Paul Maxwell, however, soon suffered a nervous breakdown and

his position was taken by a long-time staff member, Ted Rendall.
Under RendalVs leadership Prairie Bible Institute has undergone quite
an evolution.

He has loosened the strict social regulations, improved the
93

academic status of the school, and placed the staff on a salaried basis.
The impact of Maxwell's life on North American evangelicalism and
foreign missions during the twentieth century has been immense. By 137S he
had graduated about

1300

foreign missionaries and

about

1200 home

94

missionaries."

Since 1922 Prairie Bible Institute's treasury forwarded
95

more than ten million dollars to "faith" mission agencies."
Prairie Bible Institute also opened

Graduates of

daughter schools on the Canadian

prairies: Peace River Bible Institute (Sexsmith, Alberta), Miller Memorial
Bible Institute (Pambrun, Saskatchewan), and
(Nipewan, Saskatchewan).

Nipewan Bible Institute
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CHAPTER ELEVEN
OSWALD J. SMITH (1883-1936):
PROMOTER OF "FAITH" MISSIONS

Another theological heir of A.B. Simpson was Oswald J. Smith, who
gained an international reputation among fundamentals as an evangelist, a
promoter of foreign missions, an author, and a hymn writer.
described Smith as the greatest infuence upon his life.

Billy Graham

During his eight

decades of active ministry Smith helped create what Marsden has called "the
evangelical denomination" with its Keswick-holiness and foreign missions
emphasis.
examination

Smith has been the subject of much hagiography, but closer
reveals

a

man

with

a

supreme

ego

who

rejected

any

ecclesiastical authority, moved though a series of denominations and sects,
and formed a personality cult around himself.

1

Oswald Jeffrey Smith was born 13 November 1389 at Odessa, Ontario.
He was the eldest of ten children born to Benny Smith, a railway telegrapher
who was transferred frequently. On 1 July 1893, after Benny was promoted
to station agent, the family settled at Embro, some twenty miles east of
London. Oswald Smith lived his childhood days there, spending much of his
spare time playing and working around the railway station.

-278Benny Smith was
2
viciously.

a man

of violent temper and often heat Oswald

It was not suprising that Oswald developed a reputation as a

bully who terrorized other children as well as his younger siblings. Yet, he
was also a sickly child who missed much school and failed repeatedly. As a
result he did not complete high school.
Religion played little or no part in the Smith household. His mother,
Maud, was a nominal Presbyterian but the children did not attend church or
Sunday school, except for some children's meetings held during the summer.
The death of one of Oswald's younger sisters, whom he had abused in the
3

past,

weighed heavily on his mind, and he turned to what little religion he

knew.
In 190S

Oswald and his brother travelled to Toronto to hear

R.A.

Torrey and Charles Alexander, former associates of D.L. Moody, who were
holding evangelistic meetings at Massey Hall. Both of the Smith boys were
converted.

On returning home to Embro they and their mother began a

Sunday school in the railway station, and sixteen-year-old Oswald practised
preaching to the trees and birds on the nearby fenceposts. He had made up
his mind to become a minister, but knew little of what was involved.
Within a short time Smith moved to Toronto where he became a clerk
for the Massey-Harris Company. While there he came under the influence of
the Hornerites, a Pentecostal sect which had been founded by Ralph Horner
who

had

been

expelled

in .1835

from

the

Methodist

church

due

to

insubordination. Night after night Smith went forward to be "saved" and his
experience

with that group left him very confused.

His peace of mind

returned after reading a pamphlet on the eternal security of the believer.
In 1907 Smith began working for the National Cash Register Company

-279and

attended

evening classes at Toronto Bible College.

His in-service

training involved teaching the Bible at Severely Street Baptist Churchi
various missions, and the prison.

Officially, he became a member of St.

•Mark's Presbyterian Church where the Reverend J.D. Morrow was minister.
Morrow was something of a maverick and Smith was attracted to his
charismatic personality.
Smith hoped to become a missionary for the Presbyterian Church, but
he was turned down because of his health and lack of education.

He was,

however, hired by the Upper Canada Bible Society during the summer of 1908
to be a colporteur; he would sell Bibles door to door and live off the profits.
While doing that in the Muskoka district he also began preaching in various
Methodist churches.
At the end of the summer of 1908 the Upper Canada Bible Society
asked him to work as a colporteur on the northern coast of British Columbia.
That fall, eighteen-year-old Smith began selling Bibles to the Indians and
loggers

north

of Prince

Rupert

and

assisting

various

Methodist,

Presbyterian, Salvation Army, and Anglican clergy, including the independent
William Duncan.

During the winter months Smith taught school.

In the

summer of 1909 he continued his colporteuring on southern Vancouver Island.
In the fall of 1909 Smith enrolled at Manitoba College in Winnipeg to
study for the Presbyterian ministry.
had

Because Smith's previous field work

not been done under the auspices of the Presbyterian Church and

because of his lack of education, he was put into a study program which
would have lasted nine years.

That situation soured him on Manitoba

College and after his first year he applied to Knox College in Toronto; that
institution turned him down because of his lack of a high school diploma.
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missionary for the Presbyterian church in rural Manitoba, Smith studied the
autobiography of the Methodist revivalist Charles G. Finney. Like Finney he
sought the filling of the Holy Spirit. In his search for holiness Smith cast
aside detective fiction which had been one of his favorite pastimes. His
attempts at instituting revival services among the Presbyterians met with
little enthusiasm. It was at that point that he decided not to return to the
liberal and "worldly" Manitoba College.
At the end of that summer Smith returned to Toronto and enrolled at
Toronto Bible College which he had attended part-time in 1908.

As Smith

studied there he envisioned himself as a great preacher and evangelist. In
January 1911 he-conducted his own week-long evangelistic campaign in
Toronto, under the auspices of the Christian and Missionary Alliance Church
on Bathurst Street. He was aided by his mentor, J.D. Morrow, and his girl
friend, Jennie M. Tyrrell.
In his training and his revivalist temperament Smith was becoming
more and more removed from his intended
minister.

When he applied to the Presbyterian

placement in 1911 he was turned
secretary

profession as a Presbyterian

for the Pocket

down.

Testament

church for a summer

He then became a travelling
League,

an organization

that

encouraged Christians to carry a New Testament with them at all times and
to read a chapter a day. Smith's duties took him to churches along the
Toronto-Windsor corridor.
In the fall
Congregationalists
Ontario.

of 1911 Smith became a student

minister

in the two-point charge of Belwood and

for

the

Garafraxa,

Carrying that load was difficult and he sometimes wrote and

-281 reviewed his sermons while attending lectures at Toronto Bible College.

One

day the Rev. Andrew S. Imrie, one of his professorsj caught him not paying
attention in class and kicked him out of the college. Imrie considered Smith
4

a smart-alec.

Only after Smith's girl friend Jennie M. Tyrrell intervened

on his behalf i was he reinstated.

5

On graduating from Toronto Bible College in 1912 Smith W 3 5 still
determined to become a Presbyterian minister, but Knox College would still
not accept him as a student. He turned instead to McCormick Theological
Seminary in Chicago and was allowed in without a university degree or even
a

high school diploma.

0

He

began his studies at that Presbyterian

insititution in the fall of 1912, but much of his time was spent at Moody
Tabernacle, where Paul Rader, a former prize fighter, was the minister. As
time passed Smith was appointed to a Presbyterian church and also worked
with teenage gangs at a settlement house.
By this time Smith was engaged to Jennie Tyrrell", their hope was to
go out together as foreign missionaries. However, through Smith's neglect
of her, she broke the engagement.

7

He learned of this as he set out to work

as a missionary among the hillbillies of Kentucky during the summer of 1913.
To console himself he began writing sentimental, introspective gospel songs,
for example, "Into the Heart of Jesus, Deeper and Deeper I go."
In the mountains of Kentucky Smith made a number of converts, but
discovered fierce opposition from moonshiners at Hog's Hollow. Shots were
fired at members of his congregation and there was a plot afoot to have him
ambushed as he travelled at night, but the conspirators backed down at the
last minute after some of his supporters joined him on his mule trek through
the mountains.

-232In the fall of 1314

Smith was

back studying in Chicago and

appointed minister of First Presbyterian Church in South Chicago.
that academic year he took part in Billy Sunday's campaign.

was

During
He

was

impressed with Sunday's style and wrestled within himself whether to become
an evangelist or to pursue his goal of becoming a foreign missionary.
Before Smith graduated from McCormick in 1915 he again applied to
work for the Presbyterian Church in Canada as a foreign missionary) but
was turned down for the fourth time.

He attributed that rejection to his

health, but it seems to have had much to do with his irregular education and
his independent spirit.

But he then received three offers', a Presbyterian

church in Juneau, Alaska wanted him as its minister! the Reverend J.D.
Morrow, his mentor, now of Dale Presbyterian Church in Toronto, sought him
as his assistant! and his own church in Chicago desired him to stay on there.
He made his choice by treating his Bible like a ouija board.

When he read

Acts 19:20, which read, "When they desired him to tarry a longer time with
them, he consented not," he took that as a divine message that he should
leave Chicago.
Toronto.

He then consulted with a friend and chose the position in

Before he left Chicago he was ordained into the ministry of the

Presbyterian Church of the United States.
After Smith became Morrow's assistant in Toronto he worked with the
church's deaconess, Miss Daisy Billings,

who

was

a graduate

of

A.B.

Simpson's Bible Institute at Nyack, New York. During her student days she
had

worked

as

a

summer

g
Appalachian Mountains/

missionary

among the

coal miners of the

Daisy was a preacher in her own right and often

supplied the pulpit in Morrow's absence. Smith came to believe that women
g
had just as much right in the pulpit as men.

-283Smith found his duties at Dale Presbyterian Church very taxing and in
February 1916 his physical and mental health broke. He was sent to Clifton
Springsi New York to recover at a clinic there. While therei Smith decided to
streamline his ministry. He would cut out all pastoral visiting except to the
sick', the rest would have to come to him.

10

Smith also decided that he was in love with Daisy Billings.

In

September 1915 they were married. Through her influence he studied more of
the works of the Keswick holiness movement

and the writings of A.B.

Simpson.
A month after his marriage Smith was made acting pastor of Dale
Presbyterian Church when Morrow became a military chaplain.

Just before

Morrow left he made an application to the Presbytery that Smith be
ordained.

It was submitted to a committee who found Smith's education

inadequate and recommended that he take two years of additional studies in
Arts at Knox College before his application could be considered.

11

Smith

wanted this requirement waived with the provision that he complete those
studies after ordination. Because of his success so far at Dale Church and
his present position as acting minister, the Presbytery was prepared to
recommend him to the General Assembly for ordination, but it was not to be
12
granted until he had completed his education.
In Morrow's absence Smith quickly
worship

procedures

emphasis.

and substituted

dispensed with

his revivalist

Presbyterian

and "deeper

Within two months the church was in an uproar.

life"

After he had

dispensed with the hymn book and substituted "gospel songs," many of which
were of his own composition, the choir revolted.

Smith submitted his

resignation to force his own way, but eventually withdrew it after the

-234Session ordered the choir to follow Smith's direction.

The conflicts

continued however.
As Smith pursued his own quest for personal holiness and sought to
bring revival to his church) he experienced intense opposition from "worldly"
elements within the congregation. ^ He blamed it on a conspiracy by Masons
1

14
who were appointing their own members to positions of leadership.

When

Morrow returned from the war in March 1913 he found his church in turmoil
and was unhappy with Smith's management.
. 15
resigned.

They argued

and Smith

On 5 November 1918 Smith appeared before the Toronto Presbytery,
again seeking ordination. He had by now completed the prescribed course of
studies at Knox College and was duly ordained as a minister of the
Presbyterian Church in Canada.

16

Ironically, after receiving his ordination)

Smith left the Presbyterian Church.

It appeared that he wanted the

credentials but not the ecclesiastical control.
Smith now became the pastor of a Plymouth Brethren sect which met
in Beulah Tabernacle.

While he was working there he became more deeply

involved with the American Keswick movement led by Charles G. Trumbull.
Smith also participated in an evangelistic campaign at Massey Hall led by
Paul Rader) the successor to A.B. Simpson. As Smith continued to search
for personal holiness he became increasingly restless and left the Brethren
group.

Although he had been offered positions at Barton Street Baptist

Church in Hamilton and St, Clarens Church of Christ in Toronto] he refused
those

positions even though he was destitute.

The financial

strain

experienced by his family came close to destroying his marriage; Daisy
packed herself and their

son and returned to her parents' home at

-285Peterborough for a time.

17

Smith still wanted to become a foreign missionary. He had adopted
A.B. Simpson's idea that the Second Coming.could be hastened once all the
world had been evangelized. This was expressed in Smith's later books and
his hymn, "Bringing Back the King."

Smith felt a personal obligation to
18

evangelize after he had applied the commission of Ezekiel to himself.'
Since he could not go overseas without some organizational backing, he
decided to return to the coast of British Columbia.
In the spring of 1913 Smith collected his family and headed for the
West Coast where he worked with the Shantymen's Christian Association, an
organization which did missionary work in logging camps, fishing ports, and
Indian villages.

Leaving his wife and son in Vancouver, Smith and Dr. E.

Ralph Hooper, a medical doctor who had attended Dale Presybterian Church
and who had given up his medical practice for the ministry, made repeated
missionary trips up the coast, giving out 35,000 religious tracts which Smith
had had printed.
Smith's

missionary

work

this

time

was

quite

different

from

conventional missionary activities and his experiences on the coast eleven
years

before.

Traditional

missionaries usually learned

the

native

languages, taught the natives how to read and write, translated portions of
Scripture into the vernacular languages, and performed social and medical
services.

They often saw

"civilizing" and "Christianizing" as a mutually

19
beneficial process.

But because of Smith's exposure to Plymouth Brethren

premillennialism and Keswick attitudes he rejected that form of missionary
work entirely.

The drift of the following statement

every one of Smith's books:

appeared in almost

-286Let us be true to the vision of the Bible, and
evangelize. I will tell you what the post-millennialist
will do. He will spend a lot of time doing social service
work. He will build hospitals and schools and colleges,
and he will erect great mission stations, and he will do
everything he can to influence foreign governments and
to christianize politics and the social order. But the
pre-millennialist, knowing that his world is rejecting
Jesus Christ and is in opposition to the kingdom of God,
knowing that this world crucified the King, the
pre-millennialist will go out with only the Message of
the Gospel, to evangelize, and to trust the Holy Ghost
to save souls here and there, everywhere, gathering out
"a people for His name."
Due to his appropriation of EzekieVs commission he did not want to be
held responsible for the souls of the "lost." He set out not to convert the
loggers, fishermen, and Indians, but only to evangelize them. Once they had
been given the gospel, (usually in the form of one of his tracts), his spiritual
responsiblity was over. He coined the phase, "Why

should anyone hear the

21
Gospel twice before everyone has heard it once?"

Smith and Hooper found

their tract distribution and open-air preaching poorly received and their
words were often purposely
• 22
engine.
Smith became very

drowned out by

discouraged.

chain saws and

Daisy

a steam

also found Oswald

too

visionary and she wanted to return to Toronto. Again treating his Bible as
a horoscope he was convinced to return to Toronto after reading, "Arise,
and go into the city, and it shall be told thee what thou must do." (Acts
?q
9:6)'On returning to Toronto Smith began working as an editor for the
Evangelical Christian magazine.

He also had

a vanity press publish a

collection of his poetry which he placed on sale in a Christian bookstore.
However, within a week he was ordered to remove his books. The publisher
of the Evangelical Christian and the owner of the book store described

Smith's work as "frothy love poernsi these sappy mewlings of a moonstruck
24
teenager" and ordered him to burn them.

With his investment lost Smith

then turned to writing feature articles for the Toronto Globei but soon
dropped this because he did not consider it a "spiritual" endeavor.
In October 1920 Smith began an independent church in the West End
Y.M.C.A.

That endeavour was

not very rewarding and after about

two

months he became the minister of Parkdale Tabernacle) a Christian and
Missionary Alliance church which had been without a minister. Over the past
years Smith had had various contacts with that sect and it appeared that it
might be a good avenue for the launching of his proposed work in Toronto.
Smith's placement at that church was somewhat irregular. He was given the
job by

the district

superintendent

and

the democratic

formalities of

congregational polity were dispensed with. At this point Smith had not yet
been baptized by immersion) a requirement of most Alliance churches

?

and

that one in particular.
After becoming an Alliance minister Smith found himself in the midst
of an Alliance-sponsored revival and faith healing campaign featuring the
Bosworth Brothers,

Night after night crowds filled Massey Hall.

During

that campaign Smith himself was baptized and claimed he had been healed of
26
poor eyesight and dispensed with his glasses.
After the Bosworth Brothers left Toronto Smith desired to keep the
revival going, but Parkdale Tabernacle was not large enough. Therefore he
purchased a large tent which he erected just west of the College Street and
Spadina intersection.

The tent W 3 5 dedicated by Paul Rader) then the

president of the Christian and Missionary Alliance.
Smith's auditorium until the winter came.

The tent served as

-238Smith made it known that Parkdale Tabernacle was not large enough
for his vision.

He desired a new

large structure which could hold his

anticipated crowds. Somehow he was able to persuade the congregation to
sell their church and

place the proceeds in the "Alliance Tabernacle

Willowvale Park Corporation,"
president.

Land was

a private corporation

of which he

bought on Christie Street and Smith had

was

a large

utilitarian building erected which would house 2000 people. It was opened in
May 1322.

A later addition increased the seating capacity to 2500.

In his new

Alliance Tabernacle Smith held absolute power. He

had

completely dispensed with the democratic forms which had characterized the
Christian and Missionary Alliance.
picked executive of twenty-five men.

Smith ruled the church with a handThere was

no such thing as church

membership in his new organization. However, it should be noted that Smith
was also following an autocratic policy which Paul Rader was pursuing at
27
the same time.
Under Smith's direction the Christie St. Alliance Tabernacle became
the largest Alliance church in Canada.
and hymn composer was

Smith's reputation as a preacher

also becoming established. In 1323 he received an

offer to become the minister of the "mother" church which A.B. Simpson had
28
founded in New York City.*"- He turned down the offer, preferring to stay in
Toronto where he had autocratic control.
Part of Smith's activities in Toronto involved the establishment
his own

of

publishing house, Tabernacle Publishers, which printed his books,

tracts, and a monthly newsmagazine, Tabernacle News. These items were
sold through a bookstore which was
Tabernacle.

prominently situated in the Alliance

-289In October

1923 Smith's organization, in conjunction with Knox

Presbyterian Church, opened a Jewish mission on Major Street, It was put
under the direction of ex-Rabbi Henry Bergman.

Tracts in Yiddish were

29
produced on Smith's press.
A major feature of Smith's work was the promotion of faith missions
which were completely removed from modernism and the social gospel. He
raised considerable money for such missions by popularizing a "faith promise
pledge," originated by A.B. Simpson, by which a person would pledge before
God to give a certain portion of his/her income to foreign missions.
In 1924 Smith made a six-month missionary visit to Europe where he
preached through an interpreter and gave out tracts. When he returned to
North America he began promoting the activities of the Russian Missionary
Society which had been founded by William Fetler.
In September 1924 Smith opened the Canadian Bible Institute next to
the

Alliance

missionaries.

Tabernacle

to train

young

people

as evangelists and

This was the second attempt of the Christian Missionary

Alliance to operate such a school in Toronto. It was put under the direction
of Smith's friend Dr. Ralph Hooper, but the school lasted only until 1929
90
when the Alliance closed all of its Canadian schools.
Sometime during the winter of 1924/1925 Smith was in Los Angeles
promoting foreign missions and went to observe Aimee Semple McPherson at
Angelus Temple. He said,
I would consider myself lacking in common sense to
come so far and then fail to get in touch with the
biggest thing on the coast....When I find someone who is
making a great success, I always make it my business
to go ajrjd study his methods and try. to discover the
secret.
He asked himself, "How do you account for her power?" He was very

-230impressed. "There is nothing like it in all the world. And Airnee McPherson

t

second to none as a preacher, is perhaps the most talked of, most criticized,
92

and the most idolized of all Christian workers."

Aimee was so pleased

with his comments about her in The Tabernacle News that she reprinted his
article in her Bridal Call.
Following Aimee's example Smith kept the activities of the Alliance
Tabernacle at a fever pitch.

Night after night there were evangelistic

crusades, revival meetings, and missionary conferences. In the fall of 1325
he had two Welsh revivalists featured for a number of weeks. A highlight of
the campaign was a giant parade held on Saturday afternoon 17 October
1925.

Over one thousand marchers and seventy vehicles wound their way

through the streets of Toronto. Some 600 banners warned the onlookers of
39

the approaching Second Coming of Christ and asked, "Are You Ready?"
The

manic pace and

the autocratic control which characterized

Smith's ministry soon became too much even for his hand-picked executive.
They desired to return to a more conventional style of church life with more
Bible study and theological depth. In a play for power Smith submitted his
resignation in June of 1926 and it was accepted. He then took a position as
a travelling superintendent with the Christian Missionary Alliance which
took him to the eastern United States and central Canada.
Without Smith's charismatic personality to drive it, the Alliance
Tabernacle dwindled in numbers. Smith was very bitter because he had not
been able to have his own way. His ideal had been a religious dictatorship.
He described his philosophy of ministry in the following words:
God's plan is that His flock should be led by a
Shepherd, not run by a Board. Committees are to
advise, never to dictate...."The Seven," generally
designated "deacons," had no voice in the management

-291of the church at all....When God wanted something done
He chose a man, equipped and fitted him for the task,
placed him at the head of His people and told them to
follow and obey. Thus arose the prophets, great mighty
leaders who, having caught the vision, imparted it to
others and carried out God's purpose. Never did He
select a Committee; never djri^He choose a Board. He
called and commissioned men."
The leader must hold his God-given place at the head.
Advice he will welcome, co-operation and help he will
need, but dictation he must reject. The flesh covets
power. Hence Boards, if led by the flesh, will assume,
more and more, a tone of authority, until at last they
will become utterly unworkable. The Holy Ghqst will be
grieved, the glory depart and the work cease."'
If a business firm were to govern itself as churches do,
it would go bankrupt in no time. Think of a President of
a large company choosing a Committee to assist and
advise him in the management of the business. Think of
him giving the Committee power to legislate, vote and
decide important issues. Think of him being compelled
to abide by the decision of the majority everv^hen he
knew the policy adopted would spell utter ruin."
In the paragraphs which followed the above comments Smith disguised
his experiences at the Alliance Tabernacle. He considered himself divinely
appointed to that church. Several times he tried to resume the pastorate
but he was refused. His anger leaps out from the pages.
I know of a certain church, founded by a leader divinely
chosen and commissioned, that prospered exceedingly
as long as God's order was followed....Money flowed in
until all debts were paid and thousands of dollars were
sent to the foreign field. The devil attacked from the
outside in every conceivable way and failed. Finally he
struck from within. First one man began to question
and oppose God's chosen leader ODswald J . Smith>, the
pastor of the work....
Smith found the position of Alliance superintendent unfulfilling and
when he could not return to the Alliance Tabernacle in Toronto he headed
south. For about a month he occupied Paul Rader's pulpit in Chicago. From

-292Chicago Smith travelled to Los Angeles where he began an Alliance church
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known as the Gospel Tabernacle in April 1927."'"
As Smith started his meetings there he was an unashamed selfadvertiser. His newspaper advertisements read:
Hear Rev. Oswald J. Smith, of Toronto, AuthorEvangelist, the man who so successfully filled the
pulpit for PAUL RADER in his great Chicago Tabernacle.
Mr. Smith, who founded the Toronto Tabernacle, seating
2300, has travelled extensively in Europe and America,
in Evangelistic work. He has written nearly a dozen
books, of which almost 100,000 copies have been issued.
...The magnetism and masterly message of Oswald Smith
will grip you. His addresses on Prophecy have stirred
multiplied thousands. He will give a series of-messages
on the subject IS THE ANTICHRIST AT HAND?""
Eschatology was the dominant theme in Smith's preaching in Los
Angeles.

He was a dispensationalist, but he dropped the idea of a

40
pre-tribulation Rapture.

He maintained that Christians would pass

through the Tribulation and experience the terrors of the Antichrist. Smith
41
taught that the Antichrist would be Judas reincarnated.

Only at the end

of the Tribulation would the Rapture occur. Smith's sermons and published
books from that period implied that Mussolini was the Antichrist or his
42
forerunner who would revive the Roman Empire.

Smith was fascinated by

Mussolini.
The revival of the Roman Empire under the leadership
of Mussolini is now no idle dream. Measures still more
drastic have been used for the safeguarding of
Fascism. Mussolini is himself the recognized head and
executive of Italy. No living man holds the power that
is now his. The handshake is giving place to the
ancient Roman salute.
I am not one of those who frown on Mussolini's form of
government. That he has accomplished wonders for
Italy there can be no doubt. It takes a one man
government to really do things. Mussolini has saved
Italy. Real leadership is priceless....But I am not
viewing Italy now as an ordinary nation. I am thinking

-293of her as the heart of the revived Roman Empire, and
watching for the fulfillment of prophecy and, therefore,
additional confirmation of the unerring Word of God.
Smith had big plans for his work in Los Angeles and soon transferred
his Sunday afternoon meetings to the Trinity Auditorium. He also changed
45
the name of his organization to Metropolitan Tabernacle.
To attract
46
crowds he held healing meetings,
and featured the campaigns of the
heavy-weights of fundamentalism: William Bell Riley, "Bob" Shuler and Gerald
47
B. Winrod.

Riley was an active anti-Semite! Schuler was an apologist for

48
the Ku Klux Klan! and Winrod headed the Defenders, an organization which
49
became one of the leading pro-Nazi agencies in America.

Smith soon

became an editor-at-large for Winrod's magazine, The Defender.
As much as he tried Smith could not make the headway he wanted in
Los Angeles and by January 1928 he had moved his operations back to the
much smaller Alliance Gospel Tabernacle.

50

He came to realize that his

move to California had been a mistake and he longed for Toronto.

In

51

March 1928 he resigned and preached his final sermon on 1 April 1923. '
w

2

On

his way back to Toronto Smith teamed up with Paul Rader and became the
Canadian director of Rader's new organization, the World-Wide Christian
Couriers.

Rader had recently been dismissied from the presidency of the

Christian

and M i s s i o n a r y A l l i a n c e b e c a u s e of h i s a u t o c r a t i c

methods.
In September 1928 Smith and Rader launched a new church in Toronto
which they called Metropolitan Tabernacle. Meetings were held in Massey
Hall.

j3

But soon Smith found that

he had to change

the name to

Cosmopolitan Tabernacle because it was being confused with Metropolitan
54
United Church.

Cosmopolitan Tabernacle was

short-lived; in January 1923

Smith

dissolved that work, left his family behind, and went to Europe on another of
55
his six-month missionary tours for Rader's organization.
to North America in June 1929

After returning

Smith toured the continent

showing his

photographic slides and raising money for foreign missionaries.'"'

5

In March 1930 Smith returned to Toronto and looked for a place to
preach. He discovered a group calling itself the Toronto Gospel Tabernacle.
It had' been renting the vacant St. James Street Presbyterian Church at 42
Gerrard Street. That group had also been broadcasting over CFRB, but
57
currently without a leader, and Smith quickly filled that position.

was
He

began holding daily revival meetings with visiting evangelists, such as
Gerald Winrod, black preachers, ex-rabbis, and others.
Smith's presence in Toronto was greeted by distain and with jealousy
by T.T. Shields. In an editorial in his Gospel Witness, entitled "Religious
Sprees," Shields cut loose against Smith with verbal venom that matched
what he had used against modernists.

Not

only did he attack Smith's

doctrine and practices, but also implied that Smith was a fraud.
Shields was particularly critical of how Smith had once again turned
a religious organization into a personal religious corporation controlled by
Smith and a few of his friends. There was no church membership! adherents
had no control over the funds that were collected. Shields described Smith's
work as a religious circus.
The theatre and the circus can scarcely compete with
their sensations. If they haven't the biggest elephant,
they have the greatest "orator"! if they haven't the
cutest monkey, they have "the most scholarly antimonkey, anti-evolution "scientist"! if they haven't the
"most" thrilling parachutist, they have the most daring
elocutionary aviator who never takes the air without
breaking all previous oratorical altitude records! if

-295they cannot announce the visit of some renounced
explorer, they exploit "missions" in the interests of a
"Cook's Tour" to Europe.
The operations of these
religious restauranteurs are more than "child's" play,
for they range from the Baltic to the Pacific. Their
hearts are alternately moved for the heathen of
California and Toronto, and then for the benighted of
Europe, and then once more for Toronto. They have a
multiplication table all their own. Their one hundred
equal three or four hundred and their five hundred are
never less than a thousand.
Their "tabernacle"
dimensions vary from "Cosmopolitan" to "Metropolitan,"
and even to the local limitations of a little village like
Toronto, and all within the space of about twenty-four
months. The lumber of which some tabernacles are
built must have been very green to shirik so much—and
so quickly.
The "tabernacle" type of religious activity provides a
grandstand seat for the accomodation of those who
would witness a religious performance, but the
spectators have no opportunity to participate in the
performance except when the collection is taken. The
"tabernacle" type we have described is a parasite. It
preys upon other religious bodies. It is particularly
injurious to small churches, which, if they would do
their work, must for a while at least be content with
small things. The "tabernacle" spirit holds small things
in contempt: better a big shell thag^a smaller structure
of solid and enduring construction.
The fight between Shields and Smith became even more heated in
September 1930 when J.C. Kellogg, a "cowboy" evangelist who had recently
worked with Aimee Semple McPherson, held an evangelistic campaign in
Smith's church. Included was a faith healing service. During the course of
his meetings Kellogg denounced Shields' Jarvis Street Church as a "religious
sewer."

Sheilds retaliated by exposing Kellogg as a fraud who employed

false advertising, and Shields implicated Smith in that deception.
Smith refused to retaliate publicly.

60

He took the position not to

attack his opponents, nor to defend his actions. It was his opinion that
as long as you do not accomplish much, no one will
bother you. But just as soon as you commence to
become a success, just as soon as people flock to your

-236ministry, there will be those who will be envious of
you.
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In 1333 Smith changed the name of his organization to the Peoples
Church.

It had no connnection with the Labour churches which bore the

same name.

The following year he moved and rented the larger vacant

Central Methodist Church building on Bloor Street. It became the base of his
operations for the next twenty-seven years.
In May of 1936 Smith received his first honorary degree, a D.D. from
Asbury College in Kentucky.
missionary tour of Europe.

Shortly afterwards Smith left on his fourth
While in England he preached in Metropolitan

Tabernacle, the church made famous by the schismatic

Charles

H.
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bpurgeon.
While in Europe Smith received first-hand exposure to the various
political experiments being tried. Up until this time he had condemned any
64
positive discussion of politics, socialism, or economics from the pulpit.
He claimed that "the Christian has nothing whatever
government of the world.

to do with the
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While in Germany in 1336 Smith spent considerable time interviewing
fundamentalists who were part of the "German Christian" movement.

In

contrast to his earlier worries about Mussolini's role in biblical prophecy,
Smith was very much taken in by Hitler.

Smith's glowing report on Hitler

appeared in The Defender, published by his friend Gerald B. Winrod, who
66
became a leading apologist for Hitler in North America,

At that time The

Defender had a circulation of 34,000, In his report Smith commented, "Every
true Christian is for Hitler. I know, for it was from the Christians I got
67
most of my information, and right or wrong, they endorse Adolph Hitler."
Smith saw Hitler as Germany's saviour from communism.

"It is German
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63
new hope into the hearts of seventy million people."

Moreover, Smith

painted Hitler as an upholder of fundamentalist values.
Before the days of Hitler, women, like the women of the
United States, used paint and lip-stick. "We don't need
these things," declared their new leaders, and cosmetic
firms had to close for lack of trade. In all my travels
through Germany I never saw a German girl with
artificial color on her face or lips. And oh, how freest"!
and natural they looked! How much more attractive.
When it came to the Nazi persecution of the Jews, Smith shifted the
blame away

from

Hitler.

His comments

carried

aspects

of latent

anti-Semitism.
Good Jews have had to suffer with the bad. But who
can differentiate in an hour of mob rule and violence?
Even Hitler could not restrain his followers. Not for a
moment would I say anything against the orthodox
God-fearing Jews. I would be the last to make their lot
harder than it is, for I love them. But they have been
betrayed by their renegade brethren who^have become
their worst enemies, and they know it not.
Smith concluded:
Let us pray for Germany. I am convinced that this
nation is bound to play an important part in the
immediate future of Europe. France, I do not trust.
France is Red, immoral and godless.
Germany is
Protestant. It was from Germany that Luther came.
There are signs of a growing friendship between
Germany and Great Britain. I am glad. If England and
Germany.s^tand together the present peace of Europe is
assured.
When Smith returned to Toronto in the fall of 1336 he made plans to
purchase the former Methodist Church which he had been renting.

The

project was launched after W.G. Jaffray, publisher of the Toronto Globe,
72
donated $20,000 towards the purchase price.

Another $40,000 was raised'

by selling the church's pipe organ to a Catholic church. The space which the
organ had occupied was turned into a gallery with an additional 150 seats.

During the years that Smith spent in the Bloor Street building most of
the collected offerings were sent to foreign missionaries. Within time the
church was sending to missions seven times what it was using for its local
,.73
operations.
In 1938 Smith visited the islands of the South Pacific.
world travels and his expertise as a photographer

Due to his

he was made a life
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member of the Royal Geographic Society of London.

Smith's missionary

travels were naturally curtailed by the coming of World War II.
The events of the war and the Holocaust forced Smith to rethink his
earlier ideas about Hitler, whom he now condemned in the strongest of
terms. In 1943 he wrote:
And now what of Germany and Hitlerism? What horrible
atrocities have been meted out to the Jews by the
Nazis! No pen could describe their brutality. The
world's worst savages have never been so cruel.
Newspaper and magazine a c c o u n t s a r e simply
blood-curdling. What awful judgjfgent will overtake the
Nazis for their diabolical work...
During the war years Smith spent much of his time conducting
evangelistic campaigns and. holding missionary conferences across North
America.

While he was away Peoples Church was managed by his associate

P.W. Philpott whom he had hired in 1943. Philpott carried much of the local
ministry of Peoples Church until his retirement in 1352.
In 1945 Smith spoke at the Calgary Prophetic Bible Institute.
Thirty-four of the students dedicated themselves to go out as foreign
missionaries.
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This began a new direction for that institution which had

previously focused on home missions during Aberhart's administration.
Smith was also a welcomed speaker at Prairie Bible Institute, Briercrest
Bible Institute, as well as the leading fundamentalist institutions in the

United States: Moody Bible Institute, the Bible Institute of Los Angeles,
Angelus Temple,
latter
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institutions

respectively.

Bob Jones University, and Houghton College.
gave

The two

him honourary doctorates in 1940 and 1946
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The modernist/fundamentalist controversy had occuppied little of
Smith's time until World War II. He had opposed the theory of evolution but
79
had gotten others such as William Bell Riley to debate the issue for him.
Smith had found the internal struggles within fundamentalism distasteful.
"The lamentable fact of fundamentalism is its harshness and bitterness of
80
spirit. God gave us a sickle, but not to use it against our brethren."

As a

result of his Keswick and missionary emphasis Smith usually steered clear
of

theological controversy.

His mind had little

time for theological

abstractions and his books seldom dealt with them. Of all his writings, his
booklets, Tribulation or Rapture—Which? and Who are the False Prophets?
were his most critical, although his arguments were not original.

In the

l a t t e r b o o k l e t he condemned the Mormons, Jehovah's Witnesses,
81
Spiritualists, Christian Scientists, and British-Israelites as false cults.
When it came to reading his Bible Smith chose a devotional rather
than an exegetical approach. He adopted the attitude which Aberhart had
found he had to reject if he were going to be a serious student of the Bible.
Smith wrote:
My friend, you should read the Bible as you eat fish.
Now how do I eat fish? When I come to a bone, do I take
up my plate of fish and throw it away just because I
have found a bone? Of course not. I pick out the bone,
lay it on the side of my plate, and go on eating fish.
Then, when I come to another bone, I lay it, too, aside
and continue eating fish. I am not going to throw away
my fish just because I find a bone. Are you going to
cast God's Word aside because you come across a
passage that you cannot understand. Of course not.

Just leave it and go on reading the Word, Lay it aside
for the time and contir^ie your study. Keep eating fish.
Keep reading the Word. "
ui

Smith quite often recommended the Scofield Reference Bible to his readers,
although he disagreed with some of the notes, particularly on matters of
qq
eschatology.""
Smith's theology proved,to be inadequate for his son Paul when he
was exposed to modernism.

Smith had initially sent his son to study at the

fundamentalist Bob Jones University, but after the Americans entered World
War II, Paul had to return to Canada. Paul then enrolled as a ministerial
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student at McMaster University, but found that school too "modernistic."
He then transferred to Union College in Vancouver. There, he claimed, he
85
lost his faith."
In 1952, after Paul had re-discovered his faith, Oswald J. Smith made
him his associate pastor.

In 1959 Paul replaced his father as the senior

pastor. Oswald J. continued to be in charge of the missions program. Under
Paul Smith's leadership Peoples Church sold its building on Bloor Street in
19S2

and

built a large fan-shaped
86

auditorium seating about 3500 on

Sheppard Avenue in Willowdale.
Peoples Church retained the autocratic control which Oswald J. Smith
had begun; there was no church membership as such, only adherents.

The

"show-biz" nature of the services, which T.T. Shields had thundered about
earlier, continued. Copying Aimee Semple McPherson, Paul Smith introduced
religious dramas and

spectacular events.

Night after night Christian

celebrities were featured. Under Paul's direction, the theological content
was

deeper than his father's, but the battle between fundamentalism and

modernism still raged. ''
3

. Over the years Peoples Church took on a cultic flavour. Oswald J.
Smith was addressed as the Founder and his parking spot bore that title.
His books, as well'as autographed pictures of himself, were on sale in the
38
lobby.

In order to protect its adherents' children from "modernistic"

influences, the church in 1971

started its own

school system, offering

instruction, from kindergarten to Grade 13.
Peoples Church has had a reputation in the fundamentalist community
as a great promoter of foreign missions. Oswald J. Smith made twenty-one
world tours conducting evangelistic crusades and visiting missionaries.
With the major portion of its offerings being given to missions the church
has given over $23,000,000 to the support of foreign missionaries. Over 500
99
missionaries are on its payroll. ""
1

statistics need closer examination

This sounds impressive, but

these

because the amount each individual

missionary received was only a fraction of his/her actual needs. According
to the "missionary policy" published by Peoples Church in 19S9 the church
would only support

Canadian citizens working as foreign missionaries,

presumably for fundamentalist "faith" missions. Only $1,200 per year would
be given to a missionary couple's personal support. No funds would be given
for their transportation, supplies, or special projects such as educational,
medical, or institutional work. Missionaries given support could in no
90

way

solicit extra funds from the adherents of Peoples Church."
Oswald J. Smith's attitude toward social issues never changed.

He

.continued to preach against the church's involvement in social and political
realms. His solution to unemployment was:
Men should be encouraged by every possible means to
spend their money for the erection of large and
beautiful homes, with lovely well-kept gardens to adorn
the landscape and make the world more beautiful to the

-302eye. The building and care of these homes and gardenscould provide work for countless thousands in a
congenial atmosphere and amid pleasant surroundings." * •
Oswald J. Smith was completely against socialism and social welfare.
The less the government interferes) the happier the
people will be. Already we have gone too far. People
have lost their morale. There was no government relief
when I was a boy. Relatives and friends took C 3 r e of
the unfortunate until work could be found. The Bible
says) "If any would not work) neither should he
eat."...That is God's law—no work) no food.
Our
fathers created work if they could not find it. They
had ambitigg. They were out to make good and they
succeeded."*"
However) under Paul Smith's direction,

Peoples Church became

93
involved in international relief work.

It has also expanded its ministry to

singles, the aged, and others. Many of the several thousand who attend
Peoples

Church do

so because of its entertainment

and

recreational

programs.
In assessing his life's work Oswald J. Smith claimed that his writing
34
was

his greatest ministry.

translated into 123 languages.

He

wrote about 35 books, which were

He had also published over 1200 poems, of

which over 100 were turned into hymns and gospel songs. Over six million
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copies of his books were sold or given away.

Smith viewed the distribution

of his books as an important way to spread the gospel, even though they
were filled with personal anecdotes and had little theological substance.
Contrary to common missionary practice he advised against giving away
Bibles.
I am not suggesting that we distribute Bibles. The Old
Testament will confuse the average reader, and its
blood sacrifices are objectionable to such countries as
India where animals are looked upon as sacred by most
Hindus. Even the New Testament, if the reader starts
with the chronology of Matthew, will be difficult. If

-303you are to give them the Scriptures? giving <sic> the
Gospel of John.
But? if possible? John? Acts and
Romans. Bibles should be given after conversion. I
have never known anyone to be saved through the Old
Testament alone. Even the Synoptic Gospels do no^gtell
us how to be saved? but John? Acts and Romans do."
Smith continued preaching until he was ninety years of age. Much of
what he had to say continued to be anecdotal and filled with name-dropping.
He worshipped personal power and was a poor judge of character.

During

the Watergate scandal Smith said:
I sat beside Richard Nixon at the Billy Graham crusade.
Mr. Nixon is a real man of God; he was raised in a
devout Quaker family. Don't worry? when everything
comes out in th|^investigation? Mr. Nixon will be shown
to be lily white.
Oswald J. Smith preached
December 1931.

his last sermon at People's Church in

He died at the age of 96 on 25 Jan. 1986.

His funeral
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service was conducted by Billy Graham. " Graham described Smith as "the
greatest

combination

pastor?

hymnwriter?

missionary

statesman?

and

99
evangelist of our time."

Several years earlier Graham had said of him:

Oswald Smith has been a legend in his time. He stands
tall in the nations of the earth. No other man I know
has the drive? determination? or the singleness of mind
to serve God. My whole life and ministry have been
touched and directed by Oswald J. Smith. I want^^do
the same as he has done as long as I have breath.
Oswald J. Smith's ministry? which spanned most of the twentieth
century? had placed him in the centre of fundamentalism and emerging
"evangelicalism." He had worked with the "greats" of fundamentalism: Billy
Sunday? Aimee Semple McPherson? Paul Rader? Gerald Winrod? William Bell
Riley? Bob Jones Sr.? P.W. Phipott? and Harry Ironside. For his promotion of
fundamentalism Oswald J. Smith was

elected the first president of the

Evangelical Fellowship of Canada in 1965.
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In his activities Smith was autocratic and unable to work within a
denominational framework. Instead he built his own autocratic church and
influenced the next generation of evangelists who

established their

religious empires and were answerable to no one but themselves.

own

Peoples

Church became one of the largest churches in Canada and a model for the
emerging mega-churches,

Billy Graham claimed that "his beloved Peoples

Church of'Toronto, has set. a pattern for what a successful church and
102

pastor ought to be,"

"~ If anything, Smith helped create the shallowness of

much of fundamentalism
quantity over quality.

and

so-called "evangelicalism" which favoured

Religious entertainment replaced worship and their

"gospel", including Billy Graham's, often lacked theological depth and a
• i
i
103
social
emphasis.
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CHAPTER TWELVE
CONCLUSION

In this dissertation fundamentalism) which emerged in the last
quarter of the nineteenth century, has been presented as a new form of the
Christian religion. The theology and practices of the fundamentalists were
far removed from those of the founders of the mainline Protestant churches;
Luther) Calvin, Bunyan, and even Wesley. Fundamentalism developed a unique
ecclesiology] eschatology) hermeneutic system, historiography, hymnody, and
architecture.
Foremost in fundamentalism was its dualistic beliefs. Its belief in a
personal Devil was very neo-Manichaean and tended to colour most aspects
of its theology.

That demonology often went beyond- biblical bounds.

Fundamentalists often saw the smallest of problems in cosmic proportions
and encouraged an extreme individualism which sometimes led to paranoia.
Richard Hofstadter has noted
This kind of thinking frequently occurs when political
and social antagonisms are sharp. Certain audiences
are especially susceptible to it—particularly, I
believe, those who have attained only a low level of
education, whose access to information is poor, and
who are so completely shut out from access to the
centres of power that they feel themselves completely
deprived of self defence and subjected to unlimited
manipulation by those who wield power. There are,
moreover, certain types of popular movements of

1

-306dissent that offer special opportunities to agitators
with paranoid tendencies, who are able to make a
vocational asset out of their psychic disturbances.
Such persons have an opportunity to impose thjeir own
style of thought upon the movements they lead/"
That paranoia has often given rise to conspiracy theories which were
sometimes expressed
views and activities.

in anti-Semitic, anti-Catholic, and

anti-Communist

Theological opponents were seen as agents of the

Devil and thus fundamentalists justified their schismatic behaviour.
Fundamentalism was

in many ways a reaction to rapid changes in

society. Richard Hofstadter has shown that even mainline ministers were
losing their social status during the late nineteenth century as society was
becoming more secularized." The fundamentalists longed for a more simple
world; most of them lacked the social and intellectual background to help
them cope with a rapidly changing society. Most of the fundamentalists who
have been studied in this dissertation were marginal people, possessing
little education, power, and influence. Working as fundamentalist ministers
gave them with a way to increase their status without having to earn the
credentials or submit to denominational control.
Many of these fundamentalists, whose careers were examined, lacked
a traditional Christian background. Philpott, Aberhart, Maxwell, and Smith
grew up in homes where organized religion does not appear to have been part
of the normal routine. What religion Aberhart acquired, he picked up on his
own.

Sister Aimee was torn between her parents' feuds over the Methodist

Church and the Salvation Army. Shields grew up in the parsonage, but his
father had a history of denominational switches. Davies' father had been a
Methodist lay preacher, but little is known of him.
Moreover, most of the eight lacked the educational credentials
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usually required for the ministry. Simpson, as a proto-fundamentalist had
the usual credentials, but his adoption of fundamentalism had more to do
with his emotional instability than his background. Philpott, Sister Aimee,
and O.J. Smith did not complete high school. Smith took additional training,
but in an irregular fashion.
extramurally.

Aberhart's university degree was

Shields had no university or seminary education.

earned
Maxwell

only attended Bible college. Davies, although not actually a fundamentalist,
had questionable credentials. This appears to confirm the comments of cult
researchers Irving Hexham and Karla Poewe who have noted that "shamans
and members of new

religions" generally have "a fertile but undisciplined

imagination or fantasy life, dramatic

talent, and

little or

incomplete

4
education and molding."
Because many of the fundamentalist leaders lacked a traditional
education they were more likely to be affected by unconventional ideas.
They sought their answers from the ideas of popular religion which had
often been borrowed from the ideas of medieval
Marcionism,

heresies—Montanism,

Donatism, Manichaeism, and gnosticism—and

ideas as orthodox Christianity.

The

accepted

those

Plymouth Brethren, Seventh-Day

Adventists, and Aberhart claimed the heretical Albigensians as part of their
spiritual

heritage.

Keswick

holiness

was

heavily

influenced

by.

neo-Manichaeism. British-Israelism was a form of gnosticism.
Due

to a weak religious background most of the fundamentalists

lacked strong denominational loyalties.
popular

religion

into

When they attempted to introduce

established churches,

the

clash

traditionalists and the fundamentalists became inevitable.

between

the

For example,

that clash happened when Aberhart tried to introduce pentecostalism into
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Presbyterians. Not only did these fundamentalists break from the mainline
denominations,

but they

experienced

repeated

schisms

organizations as they tried to exert their own power.

in their

own

Their views and

behaviour were characterized by extremism.
Fundamentalists frequently made the claim that they, and often they
alone, were theologically orthodox. If elements from the Nicene Creed, such
as the Trinity and the Deity, Virgin Birth, and Resurrection of Christ were
used as criteria for theological orthodoxy, at least six of the eight
sectarians in this study could be classed as "orthodox."

However, in the

final analysis the fundamentalists only paid lip-service to these doctrines.
They usually added ideas from the intellectual underworld (premillennialism,
dispensationalism, Keswick holiness, pentecostalism, or British-Israelism)
and these aspects often became the governing features of their theologies
and behaviours.
Another

outstanding feature of these fundamentalists was their

schismatic behaviour and empire building.

Much denominational switching

was done by them and most of them formed independent ministries.
Psychiatrist Wilhelm Reich once observed that politics is one of the
few

careers that requires no education or credentials.

"One merely

possesses a good dose of cunning, neurotic ambition and will to power,
coupled with brutality, in order to take over the highest positions of human
society."^

The same comment could apply to many of the fundamentalist

leaders.
The eight sectarians in this study demonstrate great diversities in
their thinking and behaviour. T.T. Shields rejected most of the ideas of the
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other

hand, accepted

underworld.

almost

Davies was

all of the ideas

the most

from

the intellectual

extreme because of his eclectic

acceptance of both modernism and fundamentalism.
The most political of the sectarians, Aberhart, Davies, Sister Aimee
and

Shields, were also those who were involved in British-Israelism.

Although Shields was not actively part of the British-Israel network, he at
times published in the Gospel Witness articles which were favourable to that
movement.

On the other hand, the Keswick group, which appears to have

represented most of the fundamentalists, rejected British-Israelism and was
the least political. However, Scofield, who advocated both Keswick teaching
and

dispensationalism,

included

aspects

of British-Israelism in his

Reference Bible, but he remained apolitical.
From the study of the sectarians we can see that there were various
fundamentalist

networks which often intersected.

militant fundamentalist

The first

was the

group which tried to drive modernists out of their

churches, colleges, seminaries,

and mission

boards.

Representatives

included Shields, Aberhart, and Philpott. The second was the dispensational
network. It included Moody Bible Institute, Scofield, Gaebelein, Aberhart,
Philpott, and Sister Aimee.
Keswick holiness.

The third consisted of those who advocated

Simpson, Moody Bible Institute, Scofield, Gaebelein,

Smith, Maxwell, and Sister Aimee were influenced by those views. A fourth
accepted British-Israelism.

Davies, Aberhart, Sister Aimee, Scofield, and

Shields represented degrees of British-Israelism. A fifth network consisted
of those influenced by pentecostalism; it included Sister Aimee, Aberhart,
and Oswald J. Smith. The relationships between the various networks and
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the spheres of influence of the eight sectarians are examined below.

;

A.B.

Simpson had

direct

and

indirect

influence upon the other

sectarians, with the exceptions of Shields and

Davies,

influenced all of the other sectarians, except for Davies.

P,W.

Philpott

While Philpott

was associated with Moody Bible Institute and the Bible Institute of Los
Angeles he became a key figure in the dispensational, militant, and Keswick
networks. There was considerable interaction between those who were part
of the Keswick movement.
The dispensational network, represented by the Scofield Reference
Bible, Moody Bible Institute, and Arno C. Gaebelein, had initial influence
over much of fundamentalism.

However, the dispensational network declined

as Shields, Maxwell, and Smith rejected that system of interpretation
because of its theological contradictions.
Aberhart and Shields, as militant fundamentalists, had little effect
on the overall fundamentalist movement. Aberhart absorbed ideas from most
of the networks except the Keswick one. Shields was influenced least of all
by the other groups.
For many of the fundamentalists the Christian ministry provided an
avenue of upward social mobility. This is not to question the genuineness of
their own conversions, however. But fundamentalism gave them power; power
over their own lives and control over the lives of others. The word "power"
appeared frequently in fundamentalist contexts. Aberhart is said to have
been impressed by the power of the evangelists he witnessed as a boy.

A.B.

Simpson wrote a book, The Holy Spirit or Power from on High." The gospel
song, "There's Power in the Blood," was very popular, sung with the emphasis
on the word "power."

7

A popular fundamentalist Sunday school paper was

-311 entitled Power for Living.
Fundamentalist

1-

leaders often

spoke

of

themselves

and

their

associates as "spiritual giants." Much of this appears to have been a mask
for the social and intellectual insecurity which they experienced. The ways
in which Shields) Aberhart, and Maxwell exaggerated their opponent's views
subtly demonstrated
Aimee, and

Smith

their own

feelings of inadequacy.

were neurotic individuals who

Simpson, Sister

required psychiatric

treatment.
That fascination with power may
childhood experiences.

have been the result of adverse

Simpson developed an intense morbidity through

exposure to austere Calvinism. Sister Aimee's childhood was fraught with
her parents' conflicts.

Aberhart's father was

an alcoholic who

had a

sadistic streak. Maxwell grew up in the atmosphere of a pool hall. Smith's
father was a brute. Fundamentalism provided a way for them to gain power
for themselves.

Deep-seated anger was also manifested in the intolerant

way they forced their ideas and control over other people.
Given the psychological makeup of these fundamentalist leaders it is
not surprising that their marriages were troubled.
activities created many marital conflicts.

Simpson's visionary

Sister Aimee appears to have

been unable to establish successful relationships with men.

Shields was an

arch-chauvinist. Aberhart and his wife had little in common. Davies was
separated from his wife and children. Smith's many denominational switches
and frequent trips abroad caused marital discord. We know too little about
the married lives of Philpott and Maxwell to make assessments

of that

aspect of their lives. While all of Maxwell's children became missionaries,
none of Philpott's followed his religious inclinations.

By projecting an image of power, and through skillful use of radio,
drama, and advertising, these sectarian leaders were able to attract many
of those who were likewise suffering from social and economic dispossession
and anxiety.

The audiences of most of the fundamentalists, who

were

examined here, usually represented the lower end of the

socio-economic

scale.

some wealthy

Simpson's Christian and

Missionary Alliance had

businessmen among its original Canadian leadership, but the early audiences
were working class. So were those of Philpott, Shields, and Smith. Maxwell
appealed to a rural audience. However, Aimee and Aberhart, who were more
modern in their attitudes, attracted a lower middle-class crowd? there were
a number of small businessmen on the executive of Aberhart's Prophetic
Conference.

He also attracted much support from rural farmers.

Davies,

with his modernistic ideas, appealed to the urban middle-class of Victoria
and Vancouver. Davies was the most modern of the eight.
Canadian fundamentalists
considerable

influence on

have been shown to have

fundamentalism

in the

United

exerted
States

a
and

elsewhere. The border did not stop the flow of ideas. Simpson and Sister
Aimee founded international organizations which extended beyond North
America.

Once they

and

Philpott, Shields, and

Smith had

acquired

reputations in the United States, they were able to gain a wider following in
Canada.

They attracted those

who

were dissatisfied

with Canada's

middle-class "national gospel" which confused Canadian nationalism and
Christianity.
The place which these Canadian fundamentalists held in the world of
international fundamentalism can be seen in J. Edwin Orr's assessment. In
1935, Orr, a student of revival movements, travelled across Canada visiting
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Orr had the highest praise for the work of

Philpott, Maxwell, and Smith. Although Orr visited with Aberhart and

was

convinced that Aberhart was a dedicated Christian, he felt it was too soon
to make a positive endorsement of his Social Credit schemes." For Orr, the
normative expression of fundamentalism appears to have been among those
who advocated Keswick holiness.
A comparison of the growth of the Keswick groups with the militant
fundamentalists demonstrates the greater numerical success of those
gave a greater role to women.
Maxwell, and

Smith—were

participation in leadership.

who

Simpson, the Salvation Army, Philpott,

progressing towards female

ordination and

Many of their female supporters served as

missionaries. The major theological writers of the Keswick movement were
women: Madam Guyon, Hannah Whitall Smith, Jessie Penn-Lewis, and
Carmichael.

However, Sister Aimee and Davies (who was

Amy

not a Keswick

advocate), were the only ones in this peer study to actually ordain women.
The

Keswick groups influenced many people.

By

December

1336

Simpson's Christian and Missionary Alliance had 1,646 churches in the United
States with members and adherents totalling 227,846. In Canada they had
287 churches with an inclusive membership of 56,768. Alliance colleges were
located in New

York, Georgia, Minnesota, California, and Saskatchewan.

According to 1985 statistics they had 1,134 overseas missionaries who
organized

10,649

1,836,277/

0

foreign churches

with

an

inclusive

membership

had
of

The Associated Gospel Churches, which Philpott organized,

spread across Canada and in 1988 numbered about 105.

11

Even though that

sect did not establish itself in the United States, Philpott's personal
influence was

felt at Moody Memorial Church in Chicago and the Bible
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By 1973 the International Church

of the

Foursquare Gospel, which had been founded by Aimee Semple McPherson,
operated four Bible Colleges in North America (two of which were in British
Columbia and Saskatchewan), 41 Bible Colleges overseas, 762 churches in
North

America,

and about

2300 churches

and missions in 29 other

12
countries.

Maxwell, a transplanted American, was able to spread his

influence through his graduates and his books, which were published by
leading fundamentalist presses in the United States.

Many of Maxwell's

students were Americans. Oswald J. Smith's personal religious corporation
was confined to Peoples Church, Toronto, but his books and missionary
promotions gave him a world-wide following.
The

chauvinistic

militant

fundamentalists, such as Shields and

Aberhart, were far less successful numerically. Less than a half a dozen
churches are left in Shields' Conservative Regular Baptist Association of
Canada, centered at Jarvis Street Baptist Church.

Aberhart's religious

influence was confined primarily to western Canada. The Gospel Missionary
Association (G.M.A.) was formed from the branch churches of the Calgary
Prophetic Bible Institute.

In 1937 G.M.A. had a membership of eleven

churches, ten in Alberta and one in the Yukon. Several years ago two G.M.A.
churches in Calgary defected to the Associated Gospel Churches, founded by
Philpott, and other churches were considering such a move, but in the end
decided to remain within the G.M.A.

13

Being outside the fundamentalist network Clem Davies' activities
came to be confined to a declining Los Angeles congregation. Its eclectic
universalism had little drawing power after the death of the charismatic
Davies.
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taught, tended to encourage neuroses and attachment to their leaders. The

14
followers looked to their "spiritual giants" for direction.

Fundamentalist

theology was often built around the personalities of its charismatic leaders.
Maxwell's control over the personal lives of his staff and students at
Prairie Bible Institute was extremely authoritarian.
We have argued that both fundamentalism and fascism were reactions
against modernity, but both employed modern technology very well in the
spreading

of their ideas.

attitudes, but their

There were parallels in their authoritarian

ideological bases were different.

Some of the

fundamentalists admired the power that the fascist leaders possessed. We
have seen how Oswald J. Smith spoke highly of Hitler and was connected
with Gerald Winrod, a leading Nazi sympathizer.

Smith's opposition to

Mussolini seems to have been influenced by his premillennial eschatology
which feared a Revived Roman Empire, rather than by the authoritarian
nature of Mussolini's government. Yet, most of the Keswick fundamentalists
adhered to the doctrines of the separation

of church and state, thus

preventing them from adopting fascism. Those who rejected Keswick thought
were more inclined to authoritarian politics.

While Aberhart denounced

Hitler, his Social Credit government had the potential of becoming a fascist
regime as he placed
emissaries.

himself

under the direction of Major Douglas's

It was the power of the federal government, with its power to

disallow provincial legislation, which prevented Aberhart's government from
implementing its authoritarian policies. Shields was also very political and
at times expressed admiration for the administrations of Hitler, Mussolini,
and Stalin.

Davies had associations with the Ku Klux Klan and several
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It has been observed that Europeans gravitated to fascism because
their institutions had failed them during World War I and its aftermath.
Likewise many Canadians felt that their institutions had failed them and
they were attracted to fundamentalism. Fundamentalism and fascism both
had dynamic leaders who skillfully used music, drama, the pressi and radio
broadcasting to attract an audience.
Although fundamentalism did attract many people to its ranks in
Canadai it never became the dominant religious expression because Canada's
educational system and political traditions had attached its citizens to its
institutions.

The Queen, parliament, the CPR, the RCMP, the CBC, and the

United Church were the prevailing symbols.

Canadian fundamentalists had

more success exporting their views to the United States and overseas
through their missionaries.

15

Contemporary observers of American fundamentalism during the first
half of this century were worried about its authoritarian trends. Sinclair
Lewis's fictional

Elmer

Gantry, published in 1927, was based on his

extensive investigations into the world of fundamentalism.

Some of his

characters were based on Billy Sunday, Aimee Semple McPherson, Gerald
Winrod, and John Roach Straton.

16

Lewis's portrayal was fairly accurate.

A subsequent novel, It Can't Happen Here, suggested that fundamentalism
could be used by those trying to stage a fascist takeover of American
society.

17

Oswald J. Smith's fascist associate, Gerald Winrod, appears to

have been the model for Lewis's character "Buzz Windrip."
When fundamentalists detached themselves from mainline Christianity
they produced a different type of theology and religious experience. As
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theatres for their meetings, the religious atmosphere changed. The focus
shifted to the leaders and the entertainment they could provide. When they
did build their own churches they often resembled theatres with the focus of
the audience being on centre stage. Aimee Semple McPherson and Oswald J.
Smith

were particularly

guilty

of this.

The bombastic

attacks on

"modernism" by Shields and Aberhart took away from their audiences a sense
of the divine. The fundamentalist style of church service had so changed
from the traditional that one of A.B. Simpson's successors, A.W. Tozer, had
1g
to ask, "Whatever Happened to Worship?"
Fundamentalists,

while

attempting

to confront

secularism, often lacked an historical sense.
education the fundamentalists did not understand
and knew little church history.

modernism and

Through their lack of
contemporary theology

They mistakenly equated their version of

Christianity with primitive Christianity, and overlooked

the intervening

years. The fundamentalists were often ecclesiastical rebels, and it is not
surprising that some of them, such as the Plymouth Brethren, William
Aberhart, and others, identified with medieval heretics and adopted some of
the heretical ideas as "orthodox."

Their dualist ideas were neo-Manichaen.

Many of their other ideas, such as dispensationalism, pentecostalism, and
British-Israelism, which dominated their theologies to varying degrees, came
indirectly from other heretical sources. Thus, it is justifiable to describe
most of the Canadian fundamentalists in this study as borrowing from and
operating in an "intellectual underworld." Far from being defenders of the
"old-time religion," fundamentalists were creators and promoters of a new
and radical version of Christianity.

EPILOGUE

This dissertation has shown how fundamentalism was not accepted by
most Canadians, but Canadian fundamentalists from 1870 to 1970 were
successful in exporting their views to the United States and overseas.
Today Canadian fundamentalism is largely shaped by American fundamentalism

via the radio, television, literature, and personal appearances of

American fundamentalists. Canadian fundamentalism, however, has remained
much tamer than its American counterpart due to the dominance of Canadian
institutions.
The recent sexual and financial scandals of the televangelists Jim
Bakker, Jimmy Swaggart, and Oral Roberts confirm many of the conclusions
this study has made about earlier fundamentalism.

Modern fundamentalism

is also led by "new" men and women who have built their own religious
empires and are not accountable to any denominational authority. Often the
Devil has been used as a scapegoat for their difficulties.
Fundamentalist leaders continue to be very authoritarian. The issue
of authority still predominates their literature. Jay Adams of Westminster
Theological Seminary advocates very directive counselling techniques. Bill
1

Gothard's travelling Institute of Basic Youth Conflicts, often held at
Prairie Bible Institute, consists entirely of one-way proof-texting video

"communication," emphasizing parental and paternal-dominated authority. "
1

Larry Christenson's book, The Christian Family follows a similar vein with
3
its stress on

husband-father leadership.

Elmer Towns suggests that
4

successful churches are those dominated by dictatorial ministers.
According

to 1973 estimates, independent Christian schools, which

had their origin in the southern states over the busing controversy, catered
to 10% of American children, infusing into them antiquated, authoritarian,
deductive-learning systems.

5

The "battle for the Bible," sparked by Harold

Lindsell, was again part of the fundamentalists' search for authority in a
world which was trying to find itself after Vietnam and Watergate.

6

Research on modern religious cults has raised new dimensions in our
understanding of fundamentalism and

authoritarian religion.

mid-1960s many young people turned to new

From the

gods and charismatic leaders

who promised them heaven on earth. Critical pyschological and sociological
studies of cult membership were hastened by the Manson murders and the
massacre at Jonestown.

These studies reveal that some of those young

people—who had joined Jim Jones, the "Moonies," and the notorious Children
of God (founded by David "Moses" Berg , a former minister of the Christian
and Missionary Alliance)—were raised in fundamentalist
in fundamentalist

colleges and organizations.

7

homes and trained

The authoritarian systems,

in which they were indoctrinated, appear to have weakened their resistance
to even worse forms of authoritarianism. In their study Snapping, Conway
and Siegelman find that recruitment techniques, methods of indoctrination,
and leadership styles of the cult leaders are very similar to those used by
8
fundamentalist

leaders.

Their subsequent book, Holy Terror, which deals

with the "Moral Majority," argues that fundamentalism has the potential for
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emerging into an American form of fascism."

That view may be seen as

alarmist, but lessons can be learned from their critical observations. The
10

Moral Majority, with its rejection of the doctrine of separation of church
and state, is out of keeping with Keswick holiness which characterized much
of fundamentalism, but bears some similarity to Aberhart's quasi-fascist
political program, but not his economics.
Today, American and to some extent Canadian fundamentalism has its
own television networks, communications satellites, news shows, soap
operas, day schools, night clubs, business directories, and cosmetic lines.
It has created a complete sub-culture and its potential for good or evil is
very great.

11

The followers of fundamentalism have often been manipulated through
guilt and fear and have become psychologically scarred for life.

Their

religious faith,, while framed by neo-Manichaean views, has provided them
with little comfort. The grace of God was often obscured by legalism. They
require spiritual and psychological help, but they have been so indoctrinated
that they dismiss psychiatry and mainline churches as being of the Devil. *"
1

Having closed their minds to those resources
fundamentalist

they go back to their

pastors who tell them that their problems are caused by

attacks from Satan or their own lack of faith. They are often directed to
the legalistic, guilt-producing Keswick devotional literature. In many cases
that vicious cycle continues until the person can make a complete break with
that sectarian mentality and learns to trust outsiders.

Those who have

been raised in that tradition, often then find themselves without family and
19

friends when they criticize the system. " The psychological vice in which
they find themselves has been described very well in Daniel B. Stevick's

Beyond Fundamentalism.
During the 1970s fundamentalists and evangelicals in North America
experienced increasing status anxiety in a highly technological world.

But

this time some of them have begun to place a greater emphasis on education,
yet a ghetto mentality persists in much of their literature. "'
1

The wider

educational exposure has gradually modified their views somewhat and also
given them increased upward social mobility.

This phenomenon has been

documented by Richard Quebedeaux's Young Evangelicals and The Worldly
Evangelicals. °
1

Some younger, more highly educated members of fundamentalist

and

so-called evangelical churches are discovering that fundamentalism is
neither

normative nor

historical Christianity, and

they

are

becoming

increasingly unhappy with the sectarianism, legalism, in-fighting, lack of
social concern, and lack of worship associated with fundamentalism.

17

Some have left their sects completely and shifted to the liturgical churches.
Robert Webber, in Evangelicals on the Canterbury Trail, has documented the
spiritual

pilgrimages

of

seven

evangelicals

(one

from

Prairie

Bible

18
Institute), who

have found happiness in Episcopalianism.

Bernard Ramm,

who was instrumental in founding the neo-evangelical movement in the late
1940s, now

offers the theology of Karl Barth as a viable alternative for

those wanting to emerge from fundamentalism.

13

Interestingly, this was the

position which some in the United Church of Canada had adopted by World
War

II. Even progressive fundamentalism appears to have been operating

intellectually about fifty years behind current theological trends.

Unfortunately} fundamentalism is still with us, and its sectarian)
militant form is being propogated by leaders such as Jerry Falwell) Tim
20
LaHaye) and

Franky

Schaeffer.

During the

past

few

years

an

organization called Fundamentalists Anonymous) formed by Richard YaO) a
lawyer and graduate of Yale Divinity School) has been providing personal
and group therapy to those wanting to weaken the hold which fundamentalism
has had on their lives.

21

There is a definite need for organizations like

that in the religious community) but Fundamentalists Anonymous appears to
be lacking in professionalism and an understanding of the very complex
intellectual underworld upon which fundamentalism has been built.
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P-331; Gospel Witness, 6 Sept. 1334, p.4; 13 Sept. 1934, PP.1-2, 65 Prairie
Pastor, Nov/Dec. 1335, PP.3-3; Vancouver Sun, 2 Oct. 1337, p.6.
36. 30th Anniversary Booklet, p.3.
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1. Nancy Barr Mavity's Sister Aimee Garden City: Doubleday, Doran
and Company, 1331) is a penetrating psychological study of Aimee's life up
until her nervous breakdown in 1930. Of equal value is Lately Thomas
(Robert V. Steele) Storming Heaven: The Lives and Turmoils of Minnie
Kennedy and Aimee Semple McPherson (New York: William Morrow and
Company, Inc., 1970).
Some interesting details of her life have been
provided by Aimee's neighbour and writer Carey McWilliams, "Aimee Semple
McPherson: 'Sunlight in my Soul'," in Isabel Leighton, ed. The Aspirin Age:
1919-1941 (New York: Simon and Schuster, 1949). Alvyn Austin, Aimee Semple
McPherson (Toronto: Fitzhenry and Whiteside, 1930) adds few new insights.
William G. McLoughlin's.article, "Aimee Semple McPherson: 'Your Sister in the
King's Glad Service'," Journal of Popular Culture I (Winter 1967), pp.193-217
is one of the first academic treatments of Aimee but it is weak on her early
life because McLoughlin accepted too readily her own version of events.
Robert Bahr's speculative biography, Least of All Saints: The Story of
Aimee Semple McPherson (Englewood Cliffs, N.J.: Prentice-Hall, Inc., 1373)
has done much to document her childhood and youth, correcting Aimee's
deliberate distortion of certain events, such as her famous letters to the
editor against the theory of evolution.

2. Aimee's main autobiographical work was This is That (Los Angeles:
Echo Park Evangelistic Association, Inc., 1323). There are three editions of
that work. The first appeared in 13131 two versions were published in 1923.
The following citations come from the 28 Nov. 1923 edition. Her religious
experiences were also told in The Personal Testimony of Aimee Semple
McPherson (Los Angeles: Foursquare Publications Inc., 1928). Some of her
early life was also recounted in Give Me My Own God (New York: H.C. Kinsey
and Company, Inc., 1936).
At the end of her life she wrote another
autobiography which was in unfinished manuscript form at her death. It was
enlarged upon and edited by Raymond L. Cox: Aimee; Life Story of Aimee
Semple McPherson (Los Angeles: Foursquare Publications, 1373).
3. This is That, p.15.
4. Ibid., PP.15-21.
5. In This is That (p.35) she says that she and her father attended
the Pentecostal meetings at her request. In Aimee (p.22) she says that hesuggested they go the meeting. Compare also her versions of Robert asking
for her hand in marriage. See This is That, p,56 and Aimee, p.34.
6. This Is That, PP.23-30.
7. See Family Herald and Weekly Star, 18 July 1306, p. 10! 22 Aug.
1306, p.10. I am indebted to Bshr, pp.285-286 for providing the clues to this
matter.
3. Compare This is That p.31 and Aimee, p.17.
3. This is That, PP.44-45.

NOTES: SISTER AIMEE

-356-

10. Sexual and religious experiences can often take the same form
and can be confused. We have already seen how Robert and Hannah Whitall
Smith were treating orgasms as spiritual experiences. This was a handy
rationalization! according to their Guyonese/Keswick way of thinking things,
of the "flesh" were to be avoided. However, such ecstasies could be
encouraged if regarded as "spiritual."
11. Compare This is That, P,41 and Aimee, P.28.
12. This is That, PP.50-51.
13. Aimee, . 7 1 .
P

14. Ingersol Daily Chronicle, 13 Aug, 1908, p . l .
15. This is That, p.72! Aimee, .6Q.
P

16. This is That, p.73.
17. Ibid.
18. For her description of her depression see This is That, pp.74-78.
19. Aimee, ,31,
P

20. This Is That, PP.37-83,
21. Ibid,, PP.1 13-119.
22. Ibid., P.l05.
23. For the religious atmosphere of southern California see Carey
McWilliams, "The Cults of California," Atlantic Monthly 177 (March 1946),
PP.105-110,
24. This Is That, PP.1 63-165."
25. Winnipeg Free Press, 31 Jan. 1320, p.23,
26. Winnipeg Tribune, 23 Feb. 1920, p . l 1'.
27. This Is That, ,213.
P

28. Quoted in Thomas, Storming Heaven, p.37,
23. This Is That, . 2 5 1 - 2 5 3 .
PP

30, Moody Monthly-, May 1322, PP, 1026-1027.
31, This Is That, PP.671-676.
32, Ibid,, P.511,
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33. Bridal Call, May 1925, P.34.
34. This Is That, pp.523-543.
'

35. See front cover, Bridal Call, May 1925.
36. This Is That, p.l 2.
37. Bridal Call, Jan. 1925, p.24.
33. Ibid., Feb. 1925, p.29, inside back cover,
39- Ibid., July 1929, pp.22-23,32.

40. See Moody Monthly, Nov. 1921, p ,648-643; Feb. 1922, pp.796 and
809; April 1925, p,360J and June 1927, p.495.
P

Ibid., Jan, 1925, p.224.
42. R.P. Shuler, McFhersonisrn—A Study of Healing Cults and Modern
Day Tongues Movements (Los Angeles: Trinity Methodist Church, 1924). See
Moody Monthly, May 1924, p,435,
43. Bridal Call, Nov. 1924, PP.2-6, 20-22.
44. Bridal Call, May 1925, pp.22-23,34.
45. Charles S. Price, And Signs Followed: The Story of Charles S.
Price (Plainfield, N.J.: Logos International, revised edition, 1972). See also
This Is That, pp.442-451.
46. Henry B. Taylor, See What God Hath Wrought!: Personal
Experiences of Evangelist Henry B. Taylor and the Origin and Growth of the
Work of the Pyramid Temple (Vancouver: Pyramid Temple Society, 1925).
47. Bridal Call, Feb, 1925, PP.1 6-17,

32; March 1325, p.23.

48. Edward Campbell, "Aimee at Work Saving Souls," Haider man-JuliusMonthly, Feb. 1326, reprinted in Louis Adarnic, et al. The Truth About Aimee
Semple McPherson (Girard, Ka.: Haldeman-Julius Company, 1926), p.19.
49. Bridal Call, June 1926, PP-18-19.
50. While Aimee was away in Europe there were rumors that she had
gone there to procure an abortion. In response, Angelus Temple revealed
the details of her earlier hysterectomy. Based on Hollywood gossip, Bahr's
speculative biography (p.l88) placed Ormiston in Europe with Aimee.
51. The most complete account of her disappearance is Lately
Thomas's The Vanishing Evangelist: The Aimee Semple McPherson Kidnapping
Affair (New York: The Viking Press, 1959). Aimee defended her version of
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the kidnapping story In the Serivce of the King (New York: Boni and
Liverighti 1927). Her organization dismisses Thomas' study and will not
allow anyone into their Los Angeles archives who does not accept her
version of her 1326 disappearance. Their own authorized version is by
Raymond L. Cox, The Verdict Is In (Los Angeles: Research Publishers, 1933),
52. Louis Adamic, "Was Aimee McPherson's "Shack" in the Grove of
Aphrodite?" in The Truth About Aimee Semple McPherson, pp.50-51. Aimee's
activities may have also generated the expression "shacking up."
53. Los Angeles Times, 2 Jan. 1327, part 1, p.3,
54. Aimee Semple McPherson, In the Service of the King,
55. Los Angeles Times, 3 April 1327, part 2, page 8.56. Victoria Daily Times, 14 May 1327, p . l l .
57. Ibid., 26 July 1327, p.l and Los Angeles Times 28 July 1327, Part •
2, p,2; 23 July 1327, part 2, pp.1-2; 30 July 1927, part 2, pp.1-2.
53. Victoria Daily Times., 6 Aug. 1927, p.!0.
59. Bridal Call, March 1923, PP.1 5-16.
60. Ibid., Feb. 1932, PP.1 6-17.
61. Back cover, Bridal Call, Oct. 1327=
62. Thomas, Storming Heaven, p.36.
63. Victoria Daily Times, 10 Dec. 1327, p . l l .
64. Quoted in Thomas, Storming Heaven, p.l 14.
55, See Bridal Call, June 1823, pp.24-25.
66, Thomas, Storming Heaven, p.l41.
67, Milton Berle with Haskel Frankel, Milton Berle: An Autobiography
(New York: Delacorte Press, 1374), PP.1 23-123.
68, Los Angeles Times, 20 Aug. 1330, Part 2, pp.1-2.
63. Ibid., 21 Aug, 1930, Part 2, PP.1-2.
70. Ibid., 20 Aug. 1930, Part 2, P.2.
71, Bridal Call, Dec, 1330, PP.1 2-15.
72. Ibid., Jan. 1332, PP.3-3,
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73. Los Angeles Times, 28 July 1927, part 2, pp.1 and 3.
74. Victoria Daily Times, 5 Oct. 1929, p.3.
75. Thomas, Storming Heaven, pp.183-130.
76. Bridal Call, Oct. 1331, PP.1 6-17, 29.
77. Thomas, Storming Heaven, p.211.
73. Ibid., p.235.
79. Ibid., P. 253.
80. Los Angeles Times, 4 October 1334, part 2, p.l.
31. Gordon Sinclair, Will the real Gordon Sinclair please stand up
(Toronto: McClelland and Stewart Limited, 1966), pp.1-4. See also Scott
Young, Gordon Sinclair: A Life and Then Some (Toronto: Ballantine Books,
1987), pp.86-96.
82. Bridal Call, Jan. 1932, p.9.
83. Ibid., Feb. 1332, p.l 6.
34. Thomas, Storming Heaven, p.213.
85. Aimee Semple McPherson, Give Me My Own God, p.3.
86. Ibid., PP.45-43! Victoria Daily Times, 30 March 1335, Section 3,
P.l.
37. Thomas, Storming Heaven, pp.232-283.
38. Los Angeles Times, 3 Dec. 1936, part 2, pp.1 and 10.
89. Thomas, Storming Heaven, p.310.
30. Bridal Call, Aug. 1328, p.11,
91. Aimee Semple McPherson, ed. There is a God: Debate between
Aimee Semple McPherson and Charles Lee Smith (Los Angeles: Foursquare
Publications, c.1934).
92. Aimee Semple McPherson, Fire from
Foursquare Publications, 1969), PP.1 33-151.

on High (Los Angeles:

93. Bridal Call, June 1929, .3-10; Jan. 1930, PP.16-17, 32-34! July
1330, pp.25-27, 33-34! Feb. 1333, PP.5-11, 17,19; March 1933, PP.1 3-14, 19?
April 1933, PP.14 and 13.
PP

94. Ibid., Oct. 1928, p.21.
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35. Alberta Social Credit Chronicle, 15 Nov. 1335, pp.1 and 5.
36. Bridal Call, 3 Jan. 1935, p.l7.
37. Ibid.
33. Los Angeles Times, 8 Nov. 1341, Part 2, p.2.
33. Ibid., 30 May 1342, Part 2, P.2.
100. Ibid., 13 June 1343, Part 2, p.3.
101. Foursquare Magazine, Aug, 1944, p.2.
102. Los Angeles Times, 14 Nov. 1942, Part 2, p.2.
103. Ibid., 2 Oct, 1343, Part 2, p.3.
104. Ibid., 23 Sept. 1944, Part 1, p.l,' 29 Sept. 1944, Part 1, p.l and 6.
105. Ibid., Part 1, p.6.
106. Ibid., 9 October 1944, Part 2, p.l.
107. Ibid., 10 October 1944, Part 2, pp.1-2. For descriptions of the
elaborate and costly funeral see the Bridal Call Nov. 1944 and Marcus Bach,
They Have Found a Faith (Freeport: Books for Libraries Press, 1346),
PP.57-87.
109. Bridal Call, Jan. 1332, P.10.
103. Thomas, Storming Heaven, p.350.

NOTES: SHIELDS

-361 -

1. T.T. Shields has been the subject of a number of studies, but a
definitive biography has yet to be written. Leslie K. Tarr's Shields of
Canada (Grand Rapids: Baker Book House, 1967) is hagiography. More
scholarly studies are W. Gordon Carder, "Controversy in the Baptist
Convention of Ontario and Quebec, 1903-1929," Foundations 16:4 (1973),
PP.355-376 (condensed from his B.D. thesis of the same title, McMaster
University, 1950); D.E. Duzois, "Dr. Thomas Todhunter Shields (1873-19555: In
the
Stream of Fundamentalism"
(unpublished B.D. thesis, McMaster
University, 19635? Donald A. Wicks, "T.T. Shields and the Canadian
Protestant League, 1941-1950" (unpublished M.A. thesis, University of
Guelph, 1971); Walter E. Ellis, "Gilboa to Ichabod: Social and Religious
Factors in the Fundamentalist-Modernist Schisms Among Canadian Baptists,
1895-1934," Foundations 20:2 (1977), PP.1 09-126; C. Allyn Russell, "Thomas
Todhunter Shields, Canadian Fundamentalist," Ontario History 70 (1978),
pp.263-2805 Leslie K. Tarr, "Another Prospective on T.T. Shields and
Fundamentalism," in Jarold K. Zeman, ed. Baptists in Canada: Search for
Identity Amidst Diversity (Burlington: G.R. Welch Company, Limited, 1330),
pp.209-2245 Brent Reilly, "Baptists and Organized Opposition to Roman
Catholicism, 1941-1962," in Jarold K. Zeman, ed. Costly Vision: The Baptist
Pilgrimage in Canada (Burlington: Welch Publishing Company Inc., 1933),
PP.181 -138; and George A. Rawlyk, "A.L. McCrimmon, H.P. Whidden, T.T.
Shields, Christian Higher Education, and McMaster University," in his
Canadian Baptists and Christian Higher Education (Kingston; McGill-Queen's
University Press, 1988), PP.31-62.
All of the above studies! with the possible exception of Tarr's
biography and Reilly's articlei were done without access to Shields' private
papers stored at Jarvis Street Baptist Church, Toronto. Only recently has
Jarvis Street Baptist Church begun to catalogue its archives, Access to
those papers is still limited, (My telephone interview with the Reverend Mark
Parent, Kingston, Ontario, who is cataloguing the collection, 14 June 1988),
This present study is based primarily on Shields' published works and his
weekly magazine, The Gospel Witness, which began in 1922.
2. T.T. Shields, Other
Company, 1935), p.79.

Little

Ships (Toronto: The

Hunter-Rose

3. Tarr, pp.20 and 23.
4. G. Gerald Harrop, "The Baptist Convention of Ontario and Quebec,"
in Davis C. Woolley, ed. Baptist Advance: The Achievements of the Baptists
of North America for a Century and a Half (Forest Park, 111,: Roger Williams
Press, 1964), PP.!69-170.
5. G. Gerald Harrop, "The Era of the 'Great Preacher' among
Canadian Baptists: A Comparative study of W.A. Cameron, John J. MacNeill
and T.T. Shields as Preachers," Foundations 23:1 (1980), p.58.
6. See the Gospel Witness, 4 March 1943, p.7.
7. Ibid., 17 Dec. 1925, p.l 0..
8. Ibid., 26 June 1324, p.7.
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3, See Charles M. Johnston, McMaster University. The i oronto Years
(Toronto: University of Toronto Press, 197S), p.l 10.
10. See the Gospel Witness, 10 June 1922, p.2.
11. Johnston, p.l 12.
12. See the Gospel Witness, 7 Oct. 1943, p.l.
13. Ibid,, 22 June 1333, p.6.
14. Ibid., 17 Sept. 1336, p.2.
15. T.T, Shields, "Culture and Evolution," 24 Jan. 1315, rpt, in ibid., 5
Oct. 1939, p.3,
16. See the Gospel Witness, 17 April 1330, p.l3", for Dixon's career
see Brenda M, Meehan, "A.C. Dixon: An Early Fundamentalist," Foundations
10 (1367), PP.50-S3.
17. Shields to A.L. McCrimmon, 3 May 1313, rpt. in Gospel Witness, 15
Oct. 1325, pp.4-7.
18. Editorial, Canadian Baptist, 2 Oct. 1313.
19. T.T, Shields to the editor, Canadian Baptist, October 1313, rpt. in
Gospel Witness, 15 Oct. 1325, pp.3-13.
20. See the Gospel Witness, 31 Jan, 1324, pp,52-54,
21. Toronto Globe, 3 Jan. 1320, p . l l .
22. T.T. Shields, "The Christian Attitude Toward Amusements," 13
Feb. 1321, rpt. in Gospel Witness, 13 Aug. 1322, pp.1-7,
23. See the Gospel Witness, 15 July 1926, p.l 2,
24. T.T, Shields to the members of Jarvis Street Baptist Church, 22
April 1921, rpt. in Gospel Witness, 25 March 1937, p.7.
25. For Shields' version of the controversy see The Plot That Failed
(Toronto: The Gospel Witness, 1337).
26. J.E. Clarke et al to the members of Jarvis Street Baptist Church,
23 June 1321, rpt. in Gospel Witness, 16 Sept. 1337, pp.7-3.
27. See the Gospel Witness, 10 June 1322, pp.1-6,
23. Ellis, PP.1 16-120.
23. T.T. Shields, "Baptists and Education," Gospel Witness, 21 Sept.
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1322, PP.1-4.
30. T.T. Shields, "More About Baptist and Education," Gospel Witness,
28 Sept. 1322, PP.1-4.
31. T.T. Shields, "Can We Have 'Baptist' Education?," Gospel Witness,
5 Oct. 1922, PP.1-5,' "How to Improve McMaster," Gospel Witness, 12 Oct.
1322, pp.1-2. See also McMaster's incorporation documents, Johnston,
pp.238-2451 the incorporation of the Baptist Convention of Ontario and
Quebec, Statutes of Canada, 1883, 52 Victoria, chap. 105? Charles J. Holrnan,
"Mr. McMaster and the University," Gospel Witness, 11 March 1326, p.l 4.
According to N.W. Rowell, a lawyer with a wide experience in ecclesiastical
law, Shields' interpretation of the Trust Deed of McMaster University was
incorrect. See George Rawlyk, "A.L. McCrimmon...," pp.33-34.
32. Gospel Witness, 12 Oct. 1322, PP.5-8.
33. Violet Stoakley, secretary of Jarvis Street Baptist Church to
Elvan J. Bengough, treasurer of McMaster University, 23 March 1323, rpt. in
Gospel Witness, 31 Jan. 1524, p.33; see also p.43.
34. Gospel Witness, 21 June 1323, p.l.
35. T.T. Shields, "A Holy War," ibid., p.5.
36. T.T. Shields, "Contending for the Faith," Gospel Witness, 31 May
1323, p.4.
37. T.T. Shields, "The Relation of Baptism to the Lord's Supper,"
Gospel Witness, 23 Aug. 1923, pp.1 -6? "The Baptist Bible Union at New York,"
ibid., 13 Dec. 1323, pp.1-2; for a further association between open
communion and modernism see Charles J. Holrnan, "Should Baptists Strike
Their Colours?," Gospel Witness, 3 Sept. 1325, p.8.
38. T.T. Shields, "The Second Coming of Christ: The Hope of the
Church," Gospel Witness, 12 July 1323, pp.3-4! "Does it Matter Whether Jesus
is God?," ibid., 5 Aug, 1323, p.l.
33. T.T. Shields, "What if the Critics were Right?," Gospel Witness, 3
Aug. 1323, PP.1-7.
40. T.T, Shields, "Christ's Coming: The Hope of the Bereaved," Gospel
Witness, 5 July 1923, p.2,
41. T.T, Shields, "Christ's Second Corning: The Hope cf Society,"
Gospel Witness, 19 July 1923, PP,6-7.
42. Ibid,, p.6.
43. T.T. Shields, "Christ's Coming: The Hope of the Bereaved," Gospel
Witness, 5 July 1323, p.2.
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44. Shields was so much against special favours for the church from
the state that Jarvis Street paid land taxes on their church property.
45. T.T. Shields to H.P. Whidden, 20 Nov. 1923, rpt. in Gospel Witness,
29 Nov. 1323, pp.3-10. George Rawlyk suggests that Shields' assessment of
Whidden may have been correct. See Rawlyk, "A.L. McCrimmon...," pp.51-54.
46. T.T. Shields, "McMaster's Approval of Dr. Faunce's Infidelity,"
Gospel Witness, 31 Jan. 1324, pp.13-54.
47. Ibid., pp.20-21.
43. Ibid., p.51.
43. See the Gospel Witness, 24 July 1324, p.l 2.
50. T.T. Shields, "Does Christ's Salvation
Sensations?," Gospel Witness, 3 Oct. 1924, PP.1-11.

Consist

in Physical

51. See the Gospel Witness, 6 Nov. 1324, p.10.
52. Ibid., 13 Nov. 1324, p.10.
53. Ibid., p . l l .
54. Ibid., 20 March 1324, PP.1 0-11, 27 March 1324, PP.3-10.
55. Ibid., 27 Aug. 1325, P.10.
56. Ibid., 5 March 1325, PP.1 1-14; 12 March 1325, PP.6-10, 13 March
1325, P.l 3.
57. Ibid,, 8 Oct. 1325, p.l4.
53. Ibid., 21 May 1325, p.l3.
53. Ibid., 28 May 1325, PP.3-10.
60. T.T. Shields, "Shall the Northern Baptist Convention Remain the
Religious Department of the Standard Oil Co.?", Gospel Witness, 3 July 1325,
PP.1-5.
61. See the Gospel Witness, 12 Nov. 1325, pp.2 and 10.
62. Ibid., 3 Oct. 1330, PP.6-7.
63. Ibid,, 23 April 1325, PP.1 0-14.
64. T.T. Shields to Senate of McMaster University, 4 Sept. 1325, rpt.
in the Gospel Witness, 15 Oct. 1325, pp.14-15,
In reprinting the
correspondence Shields confused the dates. See the Gospel Witness, 14 Oct.
1325, PP.6-7.
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65= T.T. Shields, "More News of Prof. Marshall from England," Gospel
Witness, 19 Nov. 1325, pp.17-22.
66. Calgary Herald, 26 Sept. 1325, P.5.
67. See the Gospel Witness, 3 Oct. 1325, p.l 6.
68= Ibid., 7 Jan. 1326, pp.33-36; Toronto Star, 2 Feb. 1326, rpt. in
Gospel Witness, 4 Feb. 1926, p. 11. See also page 13.
69. See the Gospel Witness, 17 Dec. 1325, p.9.
70. Ibid., 19 Nov. 1925, p.l 8.
71. Toronto Star, 2 Feb. 1926.
72. See the Gospel Witness, 4 March 1326, p.l!.
73. Richard Rovere quoted in J.W. Davidson and M.K. Lytle, After the
Fact: The Art of Historical Detection 2nd edition (New York: Alfred A.
Knopf, 1386), p.318? see also Richard Rovere, Senator Joe McCarthy (New
York: Harper and Row, Publishers, 1959), PP.109-110.
74. L.H. Marshall, "What Baptists Stand For," rpt. in the Gospel
Witness, 19 Nov, 1925, p.!6.
75. J.H. Farmer and John MacNeil, eds. Professor Marshall Refutes
Serious Charges (Toronto: McMaster University, 1326).
76. T.T. Shields, "Prof. Marshall's Pamphlet," Gospel Witness, 7 Jan,
1926, pp.7-13,
77. W.G.
Brown, "McMaster University and the 'Unfortunate
Necessity'," Gospel Witness, 7 Jan. 1326, p.465 see also 26 March 1926, p.l5.
78. H.P. Whidden to W. Gordon Brown, 31 March 1326, rpt. in the
Gospel Witness, 8 April 1,326, p,10; for Shields' comments see pp.11-12.
79. P.S. Campbell to the editor, Canadian Baptist, 18 March 1926.
80. T.T. Shields, "The Axe
Witness, 20 May 1926, pp.9-11.

Falls on Professor Campbell," Gospel

81. For Whidden's explanation for Campbell's retirement see the
Gospel Witness, 3 June 1926, pp.8-9,
32, See the Gospel Witness, 21 Jan, 1926, ,27 and 33=
PP

83, Ibid., 14 Oct. 1926, PP.1 3-47.
34, Quoted in the Liospel Witness, 4 Nov, 1926, p.20,
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85. Ibid., PP.11]-112.
36. See the Gospel Witness, 28 Oct. 1326, p.l 2.
87. Ibid., 4 Nov. 1326, p . l l .
33. Canada, Debates of the House of CoTi.ii.ons, 1 April 1927,
PP.1750-17325 Statutes of Canada, 1326-1327, 17 George V, chap, 101,
assented to 14 April 1927, Vol. 2, PP.61-62.
33. T.T. Shields, "McMaster Exemplifies the Policy of Antichrist by
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Baptist Convention," Gospel Witness, 7 April 1527, pp,7-14,
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91, T.T. Shields, "The Baptist Bible Union University of Des Moines,"
Gospel Witness, 16 June 1327, pp.2-11,
32. Ibid., p.7,
33. T.T, Shields, "The Los Angeles Bible Institute," Gospel Witness,
13 Dec. 1528, pp.3-4.
34. See George S. May, "Des Moines University and Dr. T.T. Shields,"
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95, See the Gospel Witness, 12 Jan, 1923, p.5.
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Union," Gospel Witness, 19 June 1930, p . l l ,
105. See the Gospel Witness, 15 May 1930, p.l.
106. T.T. Shields to Gypsy Smith, 17 April 1923, rpt. in the Gospel
Witness, 19 April 1928, pp.12-135 Gypsy Smith to Shields, 20 April 1928, rpt.
in the Gospel Witness, 28 April 1923, p.l 5.
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2 Oct, 1930, pp.6-14.
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Gospel Witness, 13 July 1923, pp,7-8; "The Second Coming," Gospel Witness,
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112. T.T. Shields, "Are We on the Eve of the Great Tribulation?,"
Gospel Witness, 30 April 1931, pp.5-10J see also sermon of 21 May 1331 rpt.
in the Gospel Witness, 30 Dec. 1348, pp.8-9', "The Place of the Jews in
Relation to the Second Coming of Christ," Gospel Witness, 9 June 1932,
pp.10-12; "Why I Believe the Rapture of the Church Cannot Precede the Great
Tribulation," ibid., 26 March 1342, PP.1-6.
113. T.T. Shields, "Doctrinaire Orthodoxy," Gospel Witness, 4 June
1931, p.l.
114. See the Gospel Witness, 30 Jan. 1930, p.l.
115. For Machen's attitude on fundamentalism see Ned B. Stonehouse,
J. Gresham Machen: A Biographical Memoir (Grand Rapids." Wm. B, Eerdmans
Publishing Company, 1955), p.337.
116. Gospel Witness, 17 March 1338, .3 and 17 Sept. 1336, p.4.
P

117. F o r S h i e l d s ' r e l a t i o n s h i p to S i d e y see G.A. Rawlyk,
"Fundamentalism, Modernism and the Maritime Baptists in the 1320s and
1930s," Acadiensis 17:1 (1387), PP.1 1-16.
118. See the Gospel Witness, 8 March 1334, pp.9-12! 5 April 1934,
PP.8-35 19 July 1934, pp.5-8.
119. T.T. Shields, "The

World-Wide Revolution Epidemic," Gospel
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Witness, 17 March 1332, p.2. For other pro-Mussolini comments by Shields
see the Gospel Witness, 14 Sept. 1333, pp.5-6.
120. T.T. Shields, "The Pope's Encyclical: Is the Church of Rome the
Anti-Christ?," Gospel Witness, 7 Jan. 1332, PP.5-3.
121= T.T. Shields, "What Will Happen to Germany?," Gospel Witness, 26
July 1334, p.6.
122. T.T. Shields, "Will Ahab-Mussolini Fall at Ramoth-Gilead?,"
Gospel Witness, 29 Aug. 1335, PP.1-5.
123= See the Gospel Witness, 12 March 1336, p.3; 12 Oct. 1333, p.6.
124. T.T. Shields, "God's Answer to the Madness of Economic
Theorists," Gospel Witness, 7 June 1334, p.i; "Can We Have a Revival of
Trade Without a Revival of Religion?", ibid., 13 Feb. 1332, PP.1-4; "Should the
Church Declare War on Capitalism?", ibid., 22 June 1333, pp.1-65 see also
ibid., 13 June 1336, pp.2-4.
125. T.T. Shields, "The Malady of Hepbumism," Gospel Witness, 7
Feb. 1935, p.4? "Can The Fig Tree Bear Olive Berries?", ibid., 4 July 1335,
P.7.
126. T.T. Shields, "Dr. Shields and the C.I.O. Mine Years Ago," Gospel
Witness, 19 Sept. 1946, p.6.
127. T.T. Shields, "Ontario's Shame," ibid., 23 Aug. 1334, PP.1-55
"More About Ontario's Shame," ibid., 30 Aug. 1934, PP.1-7? "Still More About
Ontario's Shame," ibid., 6 Sept. 1334, pp.1-7; "Hepburn the Lawless," ibid.,
23 Mov. 1934, pp.1-6. For Hepburn's corrupt administration see Neil
McKenty, Mitch Hepburn (Toronto: McClelland and Stewart, 1967).
128. T.T. Shields, "Hepburn's Alliance with Rum and Rome," Gospel
Witness, 7 March 1935, pp.!-5; "The Hepburn Government's Betrayal of Its
Public Trust by Diverting Public School Revenues to the Support of Roman
Catholic Separate Schools," ibid., 16 April 1336, PP.7-165 "The Roman
Catholic Horseleech," ibid., 30 April 1336, PP.8-13.
123= T.T. Shields, "Why Baptists Should Proselytise Roman Catholics
and Others," ibid., 20 Dec. 1323, PP.1-7.
130. T.T. Shields, "The Church of Rome the Church of the Antichrist,"
ibid., 7 May 1336, PP. 1-65 "Roman Catholicism—The World's Biggest Racket,"
ibid., 21 May 1336, PP.1-5.
131. T.T. Shields, "The Church of Rome and the Spanish War," ibid., 10
Sept. 1336, pp.1-6; "Should Protestants Thank God for the Roman Catholic
Church?", ibid., 3 Dec. 1335, p.8; "The Menace of Present-Day Roman
Catholicism," ibid., 10 Dec. 1336, PP.1-3.
132. T.T. Shields, "The Rulers Take Counsel Together," ibid., 17 March
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1938, p.2.

133. For one of the threats on Shields' life see Gospel Witness; 10
Dec. 1336, p.4.
134. Ibid., 10 March 1338, PP.1-281 31 March 1933, p.7.
135. T.T. Shields, "The Religious Aspects of the Sirois Report: Shall
the Dominion Be Mortgaged for the Church of Rome?", ibid., 16 Jan. 1341,
PP.1-3.
136. T.T. Shields, "Why Only a Militant Protestantism Can Keep
Canada British," ibid., 12 March 1942, p.4', see also 17 Feb. 1944, p.10.
137. T.T. Shields, "The Canadian Fuehrer Has Spoken!", ibid,, 27 Feb.
1941, pp.1-2; see also 26 June 1341, p.l 7; 4 March 1343, p.7,
138. W. Eggelston to Shields, 20 Dec. 1940! Shields to Eggelston, 31
Dec. 1940, rpt. in Gospel Witness, 26 June 1941, PP.1 1-16.
133. For a detailed coverage of the Canadian Protestant League see
Donald A. Wicks, op. cit. See also. Brent Reilly, "Baptists and Organized
Opposition to Roman Catholicism, 1941-1962," in Jarold K. Zeman, ed. Costly
Vision: The Baptist Pilgrimage in Canada (Burlington: Welch Publishing
Company Inc., 1388), pp.181-198. Reilly has had some access to Shields'
papers in the Jarvis Street Baptist Church Archives.
140. T.T. Shields, "Beware of the Gestapo," Gospel Witness, 9 Oct,
1941, pp.1-6,
141. For coverage of the protest meeting see the Gospel Witness, 18
Sept. 1941, pp.1 -8.
142. Ibid., 23 October 1341, pp.1-2,
143. See Reilly, . l 32-186.
P P

144. Shields to Aberhart, 30 May 1342; Aberhart to Shields, 3 June
1942, Premiers' Papers, box 111, file 1178.
145. T.T, Shields, "Premier Aberhart," Gospel Witness, 2 Sept. 1937,
P.9; "A Canadian Crisis," Gospel Witness, 7 July 1938, p.l.
146. Wicks, p.66.
147. Gospel Witness, 22 Oct. 1942, p.l2. For convenience all
references to the Gospel Witness and Protestant Advocate in these notes
have been reduced to the Gospel Witness.
148. Canada, Debates of the House of Commons, .4 March 1941,
p.l208-1210! 4 June 1941, p.3467; 12 June 1942, pp.3302; 18 June 1342,
P.34735 22 June 1342, pp.3546-3547, 37125 4514; 23 Feb, 1943, ,654-669,
PP
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143. Mackenzie King reported in the Gospel Witness, 25 heb, 1343,
p.n.

150, T.T. Shields, "A Dangerous Measure," Gospel Witness, 11 March
1343, p.i; "It is Happening Here!: Ontario's New Padlock Law," ibid., 9 March
1944, pp. 1-2! "The Canadian Protestant League and the Anti-Discrimination
Bills," ibid., 6 April 1944, PP.1-25 Shields to M.J. Coldwell, IS May 1944, rpt.
in Gospel Witness, 13 May 1944, p.l,
151, T.T, Shields- "About the Globe and Mail Editorial and the
Race-Creed Discrimination Bill," Gospel Witness, IS March 1944, p.11.
152, T.T. Shields, "A Challenging Answer to Premier King and Other
Parliamentary Critics," ibid., 4 March 1343, p.4.
153. See the Gospel Witness, 8 heh. 1934, .5| 15 April 1937, ,5; 17
Nov. 1933, pp.4-5.
P

P

154. For an example of one of Shields' anti-Jewish slurs see his
sermon, "My Beloved is Mine and I am His," 7 Nov. 1937, rpt, in the Gospel
Witness, 5 Nov, 1353, pp.12-13.
155. T.T, Shields, "Palestine and the Jews," Gospel Witness, 10 Feb,
1344, pp.4-5,
156. Gospel Witness, 7 Dec. 1944, pp.3-4.
157. Father Chiniquy, The Priest, The Woman, and The Confessional
(Toronto: The Gospel Witness, reprinted from 1880).
158. T.T. Shields, "Will Ontario Protestants Submit to Being Taxed
for the Support of Roman Catholic Separate Schools?", Gospel Witness, 24
Feb. 1344, PP.2-4.
153. Ibid., 20 July 1344, P.3.
160. T.T. Shields, "The Suggested New Party," ibid., PP.1-3.
161. T.T. Shields, "The Ontario Election," ibid., 24 May 1345, PP.1 and
3.
162. T.T. Shields, "The Contest in York East," Gospel Witness, 31 May
1345, PP.3-4.
163. Wicks, P.73,
164. W. Gordon Brown, "Presbyterian Champion on Trial for
Denouncing Romanism and Modernism," Gospel Witness, S March 1347, pp.3-5.
For Shields' support of Rockwood see the Gospel Witness, 13 March 1947,
PP.1-4J 20 March 1947, p.2! 27 March 1947, PP.1-8| 3 April 1347, PP.2-4, 10
April 1347, PP.1 -2! and 24 April 1347, PP.1-6,
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165. Wicks, p.ll3-114.
166. Gospel Witness, 11 Sept. 1347, PP.1-3.
167. T.T. Shields) "The International Council of Christian Churches
Versus the World Council of Churches at Amsterdam," Gospel Witness, 7 Oct.
1348, pp.3-7. Mclntire has continued the practice of staging his "rump"
conferences at the sites of the World Council of Churches Assemblies. In
1 983's A s s e m b l y in V a n c o u v e r , M c l n t i r e was a s s i s t e d by a r c h fundamentalists Bob Jones and Ian Paisley.
163. For the views of Shields and Mclntire on the World Council of
Churches see Carl Mclntire, Modern Tower of Babel (Collingwocd, M.J.:
Christian Beacon Press, 1343).
163. See the Gospel Witness, 3 Feb. 1949, p.16! 10 Feb, 1949, PP.1-25
John Wilmot, "The Real Issue," Gospel Witness, 10 March 1949, PP.8-9.
170. T.T. Shields, "The Union of Regular Baptist Churches and the
Rev. W. Gordon Brown," ibid., 19 May 1949, PP.1 0-15.
171. For Shields' attempts to control the denomination see ibid., 22
Sept. 1949, pp.1-4.
172. W.S.
pp.1-13.

Whitcornbe, "A Lawless Convention," ibid., 20 Oct. 1949,

173. Gospel Witness, 3 March 1350, pp.!-10, see also Arnold Forster
and Benjamin R. Epstein, Danger on the Right: The Attitudes and Influence of
the Radical Right and Extreme Conservatives (Mew York: Random House,
1364), PP.50-51.
174. See Cyril Hutchinson, Why Christians Should Mot Accept The
Bible (Calgary: Berean Bible College, c.l 352), p.6.

New

175. Wicks, p.l31.
176. Gospel Witness, 7 April 1355, pp.3-4.
177. Ibid., 14 April 1355, P.7.
178. Carl Mclntire, "A Day of Triumph," ibid., p.3.
173. Clarence Griffin to C.K. Duff, 8 Dec. 1940, Canadian Baptist
Archives.
180. T.T. Shields, "Other Little Ships," rpt. in his book of the same
title, PP.1-20.
131. Louis Fowler, "Jarvis Street," McMaster Monthly, Nov. 1925, rpt.
in the Gospel Witness, 3 Dec. 1925, PP.8-11.
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132. Toronto Star, 2 Feb, 1326, rpt, in the Gospel Witness, 4 Feb.
1926, P . l l .
183. Oswald T. Allis, Prophecy and the Church (Nutley, N.-J.:
Presbyterian and Reformed Publishing Co., 1345) and Clarence B, Bass,
Backgrounds to Dispensationalism: Its Historical Genesis and Ecclesiastical
Implications (Grand Rapids: Baker Book House, 1960).
184. Clark Pinnock, "The Modernist Impulse at McMaster University,
1887-1927," in Zeman, Baptists in Canada, pp.193-207. Pinnock's charge
that McMaster University officials deceived the constituency of the Baptist
Convention of Ontario and Quebec concerning the state of their theology has
been partly answered by Melvyn R. Hillmer, "Baptist Theological Education in
Ontario and Quebec, 1333-1332," in Murray J.S, Ford, ed, Canadian Baptist
History and Polity (Hamilton: McMaster University Divinity College, 1382),
PP.52-53.
135. T.T, Shields, "The Baptist Attitude Toward Church Union,"
Gospel Witness, 26 Oct. 1344, p.8.
186. Gospel Witness, 5 Nov. 1953, p.7.
187. Toronto Star, 21 April 1347; rpt. in ibid., 24 April 1947, p.4,
188. T.T. Shields, "The
1332, P.5.

Pope's Encyclical," Gospel Witness, 3 Jan.
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1. The standard published work on Aberhart's life until he entered
political office is John A. Irving, The Social Credit Movement in Alberta
(Toronto: University of Toronto Press, 1353).
It was
the only
semi-biography done on Aberhart by the Social Science Research team
headed by sociologist S.D. Clark. While Irving focused on Aberhart's
political activities as a movement of mass pyschology, his book contains
many factual errors pertaining to Aberhart's life. The most historical
study of Aberhart in the same series was J.H. Mallory's, Social Credit and
the Federal Power in Canada (Toronto: University of Toronto Press, 1354).
Harold Schultz's "William Aberhart and the Social Credit Party; A Political
Biography (Ph.D. dissertation, Duke University, 1953) is one of the better
studies of Aberhart's life and thought, but on some points Schultz was
misled by his oral sources. He did notice differences between Aberhart's
theology and Major Douglas's ideas (p.73), for instance, but he did not
investigate further. Aberhart's religious thought has been touched on by
W.E. Mann, Sect, Cult and Church in Alberta, Harry H. Hiller, "A Critical
Analysis of the Role of Religion in a Canadian Populist Movement: The
Emergence and Dominance of the Social Credit Party in Alberta" (Ph.D.
dissertation, McMaster University, 1972), and Thomas E. Flanagan, "Social
Credit in Alberta: A Canadian 'Cargo Cult'?," Archives de sociologie des
religions 35 (1372). L.P.V. Johnson and Ola MacNutt, Aberhart of Alberta
(Edmonton: Institute of Applied Art, 1970) is a panegyric of little value.
2. This chapter is a summation of parts of the author's "The
Dispensational Theology and Political Ideology of William Aberhart" (M.A.
thesis, University of Calgary, 1975) and subsequent articles and research.
See David R. Elliott, "Antithetical Elements in William Aberhart's Theology
and Political Ideology," Canadian Historical Review 59:1 (1978), pp.38-58*,
"The Devil and William Aberhart: The nature and function of his
eschatology," Studies in Religion 3:3 (1380), pp.325-337, "William Aberhart:
Right or Left?," in R.D. Francis and H. Ganzevoort, eds. The Dirty Thirties
in Prairie Canada (Vancouver: Tantalus Research Limited, 1330), pp.] 1-235
"Anti-Semitism and the Social Credit Movement: The Intellectual Roots of
the Keegstra Affair," Canadian Ethnic Studies 17:1 (1385), pp.78-895 and
David R. Elliott and Iris Miller, "Aberhart and the Calgary Prophetic Bible
Institute," Prairie Forum 3:1 (1384), pp.SI-77. I have concentrated on
Aberhart's published writings, his correspondence in the Premiers' Papers of
Alberta and the minutes of various organizations with which he was
associated. Those sources have been supplemented by interviews conducted
by myself, Iris Miller, and the late John A. Irving. For a complete biography
of Aberhart see David R. Elliott and Iris Miller, Bible Bill: A Biography of
William Aberhart (Edmonton: Reidmore Books, 1937).
3. Aberhart's father died from a drinking accident. See Huron
Expositor, 22 July 1910, p.3. For the family's religious affiliations see
Canada Census, 1871, Huron County, Tuckersmith Township, ward 3, p.335
Aberhart's speech, "Horse Sense and Machinery," Aberhart Papers, box 1.
•4. Irving, p.l2. See Irving's interview with Norman Priestly, U.F.A.
leader, 11 July 1947, Irving Papers, Thomas Fisher Rare Book Library,
University of Toronto. Priestly had heard the story from a.C.C.F. worker
who claimed to have been present when Aberhart related the incident. The
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story has been questioned by Senator E.C, Manning to David R. Elliott, 4 Feb,
1377, but the story fits Aberhart's personality and may have been true
because various evangelists with the Y.M.C.A. and Methodists, including
Crossley and Hunter, held campaigns in and around Seaforth. Many
conversions were recorded. See Huron Expositor, 17 Jan, 1835, p.4! 9 Oct.
1896, p,S; 15 Oct. 1336, ,8; 10 Dec, 1837, p,8! 25 Nov. 1393, p.4,
P

5, Iris Miller's interviews with Mrs, J.B, Walden, 11 Jan, 1355 and
Clayton S. Moyer, Brantford, 23 Dec. 1954,
6, Iris Miller copied Aberhart's essay from his notebook which was in
the possession of Charles R. F'earce, secretary-treasurer of the Calgary
Prophetic Bible Institute,
7. William Aberhart, "God's Great Divisions of the World's History,"
Lecture 2 in his God's Great Prophecies (Calgary: Calgary Prophetic Bible
Conference, circa 1922), PP.27-28. Hereafter cited as G.G.P.
8. Ibid., PP,28-30.
3. Aberhart's sermon, "Bible Reading #10," Premiers' Papers, box 98,
file #1048.
10. Brantford Daily Courier, 10 May 1902, p.4 and 20 May 1902, p.4.
.11. Ibid., 19 Sept. 1903, p.6 and 21 Sept. 1303, p.4,
12. Prophetic Voice, Aug. 1342, p.l.
13. Norman Camp to Aberhart, 18 Feb. 1937, Premiers' Papers, box
112, file #1182", Brantford Daily Courier, 13 Nov. 1303, p.4 and 15 Dec. 1303,
P.5.
14. Pember's book was
Prophetic Bible Institute.

later used

by Aberhart

at the Calgary

15. Brantford Daily Courier, 25 April 1907, p.4! G.C, Leech, Registrar
of Queen's University to David R. Elliott, 12 June 1374.
16. Aberhart's sermon ledger can be found in the Aberhart Papers,
item #70.239/27.
17. Aberhart's sermon, "The
Papers, box 1, item #70.239/51 a.

Second Coming of Christ," Aberhart

18. Brantford Daily Courier, 2 Nov. 1909, p.5.
19. Minute Book of the Paris Presbytery 1901-1923, 11 May 1903,
P.2765 1 3 July 1309, p.280, United Church of Canada Archives, Toronto!
Minutes of the General Assembly, Presbyterian Church in Canada, 1310, p.53,
Knox College! Minute Book of the Paris Presbytery, 12 July 1910, p.314.
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20. Calgary Herald, 3 April 1310, p.7J 1 Oct. 1910, p. 1\ see also
Aberhart's sermon ledger.
21. Elliott's interview with Ola MacNutt, 1 Dec. 1973.
22. Minutes of Westbourne Baptist Church, 14 March 1917, p.130.
23. Ibid., 16 Jan. 1918, p.l 32.
24. Minutes of Westbourne Baptist Church, IS Jan. 1318, p.l32.
25. Calgary School Board Minutes, 23 and 24 June 1319, pp.185, 195.
26. Irving's interview with the Rev. H.H. Bingham, 14 Sept. 1948,
Irving Papers.
27. Aberhart, "God's Great Divisions of the World's History," in his
G.G.P., lecture 2, p.33.
28. Ibid., "Sign-Posts on the Way to the Millennium, or the
Period-Divisions of Daniel's Seventieth Week," G.G.P., lecture 6, p.l 6.
P.12.

29. Ibid., "Armageddon: The Climax of Battles," G.G.P., lecture 9,
30. Ibid., p.l 5.

31. Ibid., "The Anti-Christ: Individual or System?", G.G.P., lecture 7,
P.4 and "The Anti-Christ: Man or Demon?", G.G.P., lecture 8, p.3. See also
Aberhart to Albert Schnerschmidt, 20 Dec. 1941, Premiers' Papers, box 121,
file 1183. For a fuller exposition of Aberhart's eschatology see Elliott,
"The Devil and William Aberhart," op. cit.
32. Ibid., lecture 6, p.l 9 and lecture 9, p. 11.
33. Ibid., lecture 9, p.l5 and lecture 11, pp.9-11.
34. Ibid., lecture 11, p.7.
35. Calgary Herald, 1 Nov. 1924, p.20 and Aberhart, "The Signs of the
Times, or Is Christ's Coming at Hand?", G.G.P., lecture 4a, PP.1 3-15.
36. Ibid., lecture 4a, p.l 8 and lecture 9, p.l 4.
37. Ibid.i lecture 3, p.9.
38. Ibid., lecture 7, p,2.
39. Ibid.
40. See the end of each lecture in his G.G.P.
41. Elliott's interview with J. Fergus Kirk, President Emeritus,
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Prairie Bible Institute, Three Hills, Alt a., 27 April 1974.
42. Aberhart, G.G.P., lecture 2, p.26.
43. Ibid., lecture 8, p.9.
44. Aberhart based his idea that angels could impregnate women on
Gen. 6:4 and 1 Corinthians 11:10. He departed from Scofield on this matter.
The idea and practice of head covering for women is still prevalent in the
churches which Aberhart founded.
45. Aberhart, G.G.P., lecture 11, p.7 and Aberhart, Apologetics "B"
Course (Calgary: Calgary Prophetic Bible Institute, n.d.), p.l 9.
Aberhart
claimed that apostolic succession from the primitive church had come down
to him through the Albigensians and Waldensians. That idea was still being
taught at Berean Bible College in the 1960s.
46. Aberhart, G.G.P., lecture 1, p.l3.
47. C.I. Scofield, Scofield Bible Correspondence Course (Chicago:
Moody Bible Institute, 1907), Vol. 2, p.325; R.A. Torrey, What the Bible
Teaches (Mew York: Fleming H. Revell Co., 1833), and W.B. Riley, The Menace
of Modernism (New York: Christian Alliance Publishing Co., 1917), p.l 3.
48. Irving's interview with the Rev. H.H. Bingham, 14 Sept. 1948,
Irving Papers.
49. Calgary Herald, 28 Feb. 1920, p.28.
McAlister's brother had
brought Pentecostalism from Los Angeles to Ontario in 1906 and organized
the Pentecostal movement in Canada.
50. As early as 1864 some dispensationalists had advocated the
"Jesus only" baptismal formula. See Tregelles, The Hope of Christ's Second
Corning, p.96.
That baptismal formula was also used by the Marcionites.
See E.C. Blackrnan, PP.8 and 22. In Elliott's interview with the Rev. Walter
McAlister, 24 July 1378, the latter said that Pentecostals had been
influenced by dispensationalism and that may have been one of the sources
for their use of the new baptismal formula.
51. Elliott's interview with Dr. L.P.V. Johnson, Mill Bay, B.C., 27 Nov.
1980. Aberhart's contemporary Adolf Hitler, another master orator, seems
to have used public speaking as a sexual release. He described an audience
as being like a woman who had to be verbally seduced.
Johnson's
descriptions of Aberhart's orations were remarkably similar to what was
said about Hitler's. See Robert G.L. Waite, Hitler: The Psychopathic God
(New York: Mentor Books, 1975), PP.61-62.
52. Calgary Herald, 30 Oct. 1920, p.165 29 Jan. 1921, p.6! 25 March
1922, p.l 3.
53. Ibid., 23 Sept. 1922, p.l4.
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54. Ibid., 3 Dec. 1321, p.7; 13 May 1322, p.3! 20 May 1322, p.6; 27 May
1322, p.S; Elliott's interview with J. Fergus Kirk, 27 April 1374.
55. Declaration of Incorporation for Westbourne Baptist Church,
registered 21 June 1323. Original at Westbourne Baptist Church.
56. Calgary Herald, 15 Sept. 1923, p.l6? 22 Sept. 1923, p.6! 15 Oct.
1323, P.45 Christopher Burnett, to the editor, Albertan, 17 Oct. 1323, p.4,
57. Calgary Herald., 23 Sept. 1323, p.20! 6 Oct. 1323, p,16; 13 Oct.
1323, p.l6. When Price returned to Calgary in subsequent years Aberhart
continued to attack his theology. See Calgary Herald, 31 May 1324, p.5J 25
April 1925, p.30, 17 April 1926, p.22? 8 May 1926, p. 13.
53. Ibid., 8 May 1920, p.S.
59. Minutes of the Calgary Prophetic Bible Conference, 13 Nov. 1323.
50. Miller's interview with the Rev. E.G. Hansel!, 24 Sept. 1354.
6!, Ibid.
62. Elliott's interviews with C.R. Pearce, 17 Dec. 1973,' Mrs. H.B.
Scrimgeour, 7 Jan. 1375; and the Rev. Cyril Hutchinson, 22 Aug. 1378.
63. Acts 21:10-12.
64. Elliott's interview with Ronald Ross, 16 Jan. 1974.
65. Prophetic Voice, Oct. 1924, p.l 4.
66. Aberhart, G.G.P., lecture 3, p.10.
67. Aberhart to R.A. McKay, 2 July 1324, Aberhart Papers, box 1, item
#70-233/30; Los Angeles Times, 26 July 1324, part 2, p.3.
68. Aberhart got his ideas for the star study mainly from Sydney
Watson, but was also aware of the works by Seiss and Bullinger,
63. Calgary Herald, 13 Jan. 1323, p.l6. For Aberhart's identification
of the seven churches of Revelation see his sermon notes in the Aberhart
Papersj box 1, item #70.239/51 c and Aberhart to George Seeger, 17 July
1935, Premiers' Papers, file 1180.
70. Calgary Herald, 2 May 1925, p.30.
71. Calgary Herald, 26 Sept. 1325, p.8 and 3 Oct. 1325,.p.3.
72. Cited by the Rev. R.S. Stevens to Aberhart, 14 Jan. 1935,
Premiers'Papers, file 1161.
73. Calgary Herald, 11 Sept. 1925, p.22.
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74. Elliott's interview with C.R. Pearce, 18 Dec. 1373,
75. Ibid., 11 Oct. 1926,. p.45 Minutes of Westbourne Baptist Church, 13
Oct. 1926.
Hansel! later joined Aberhart's Social Credit movement and
eventually became the national leader.
76. Calgary Herald, 23 Oct. 1927, p.30.
77. Minutes of the Bible Institute Baptist Church, 11 April 1929, ,3.
P

78. Calgary School Board Minutes, 9 Jan. 1923 and 15 Jan, 1929, pp.9
and 175 Calgary Herald, 16 Jan, 1929, p.l4.
79. Miller's interview with John Mavor, 12 Oct. 1954.
30. Aberhart, Q.G.P., lecture 4a, p.l 8.
81. Calgary Herald, 3 Feb. 1934, p.8? CFCN broadcast, 21 April 1935;
The Rebel, 30 July 1337, p.4,
82, Calgary Herald, 5 Sept. 1931, p.l 8, The text of the play can be
found in Johnson and MacNutt, pp.231-239.
83, Aberhart, G.G.P., lecture 5,.p.l5.
84. Irving's interview with Mrs. R,D. Murray, 25 Aug. 1346 and
Elliott's interviews with Dr. Murray Ford, 7 March 1377 and Mrs. C.R. Elliott,
n.d.
3 5, M a u r i c e Co 1 bourne, Unemployment or War ('New
York:
Coward-McCann Inc., 19281: Aberhart to Maurice Colbourne, 5 Nov. 1935,
Premiers' Papers, file 1053.
86. See C.H. Douglas's works: Economic Democracy (London: Cecil
Palmer, 1320); Credit-Power and Democracy (London: Cecil Palmer, 1321); The
Control and Distribution of Production (London: Cecil Palmer,!922); Social
Credit (London: Eyre and Spottiswoode, 1924).
87. Aberhart to J.H. Coldwell, 15 Oct. 1932, W. Norman Smith Papers,
88. Edmonton Journal, 16 Sept. 1935, p.25 Calgary Herald, 16 Sept. •.
1335, p.l.
89. Lethbridge Herald, 23 Sept. 1935, p.7.
30, Memoirs of H.B. Hill, in the Devonian Foundation Papers,
91. Edward Bellamy, Looking Backwards (Boston: Houghton Mifflin
Company,. 1887) and Equality (New York: D. Appleton and Company, 1837).
32. Calgary Herald, 18 Feb. 1333, p.3.

NOTES: ABERHART

-379-

93. Aberhart to Coldwell, 23 March 1333, W. Norman Smith Papers.
94. Coldwell to Aberhart, 2 May 1933, W. Norman Smith Papers.
35. Minutes of the Calgary Prophetic Bible Institute, 17 March 1333,
cited by Johnson and MacNutt, pp.lCS-107 and Elliott's interviews with Mrs.
Andrew Imrie, 13 Dec. 1373 and 5 July 1374.
36. Minutes of the Bible Institute Baptist Church, 6 Sept. 1933,
PP.136-133.
37. Aberhart to Coldwell, 15 Oct. 1332, W. Norman Smith Papers.
33. Aberhart to Coldwell, 2 Feb. 1333, W. Norman Smith Papers.
93. Douglas, Credit Power and Democracy, p.8, Douglas, Social Credit,
1933, p.70, Colbourne, Unemployment or War, p.4", and Colbourne, Economic
Nationalism (London: Figurehead, 1333), p.72.
100. For Douglas's anti-Semitism see David R. Elliott, "Anti-Semitism
and the Social Credit Movement," pp.73-82.
101. Douglas, "Those Who Are Not For Us Are Against Us," The Fig
Tree, Dec. 1937, p.611.
102. Calgary Herald, 3 Sept. 1333, p.5 and Aberhart to Norman Camp,
24 Feb. 1337, Premiers' Papers, file 1182. cf. Colbourne, Economic
Nationalism, pp.58-61.
103. Aberhart to Coldwell, 2 Feb. 1333, W. Norman Smith Papers.
104. Aberhart's sermon, "The Second Coming of Christ," Aberhart
Papers, box 1, item #70.233/51 a.
105. Aberhart, G.G.P., lecture 2, PP. 31,
106. Ibid., lecture 14, p.20. Aberhart borrowed that expression from
D.L. Moody. See Paul. B. Moody, My Father: An Intimate Portrait of Dwight
Moody (Boston: Little, Brown and Company, 1338), PP.1 81-2,
107. CFCN broadcast, 24 Feb. 1935, transcript in W. Norman Smith
Papers.
108. Ibid., 3 April 1335.
103. CFAC broadcast, 24 March 1335, W. Norman Smith Papers.
110. CFCN broadcast, 21 April 1935.
111. CFCN broadcast, 7 July 1335.

NOTES: ABERHART

-330-

112. Ibid., 3 May 1935 and 12 August 1335.
113. John A. Irving, "Psychological Aspects of Social Credit in
Alberta," Canadian Journal of Psychology 1 (1347), .85.
P

114. Irving's interviews with J.J. MacLellan, 12 July 1947 and W.R.
Howson, n.d., Irving Papers.
115. H.L. Malliah, "A Socio-Historical Study of the Legislators of
Alberta, 1905-1367" (unpublished Ph.D. dissertation, University of Alberta,
1970), P.69.
116. Owen A. Anderson, "The Alberta Social Credit Party: An
Empirical Analysis of Membership, Characteristics, Participation and
Opinions" (unpublished Ph.D. dissertation. University of Alberta, 1972), pp.
215-219.
117. Ibid., P.218a.
113. Financial Post 13 Sept. 1336, p.l 5 see also 11 Sept. 1937, p.l.
113. Statutes of Alberta, I Edward VIII, 1936, Session I, chapter 67.
120. Ibid., I Edward VIII, 1936, Session II, chapter 1, p . l i ; Albertan,
31 July 1336, p.2. See also the Calgary Herald files on Social Credit, file
38, Glenbow-Alberta Institute,
121. Statutes of Alberta, I George VI, 1937, Session I, chapter 10,
pp.56 and 68,
122. The Rebel, 24 April 1337.
123. Aberhart speech, 5 June 1937, Premiers' Papers, file 1047.
124. C.B. Macpherson, "The Political Theory of Social Credit,"
Canadian Journal of Economics and Political Science 14 (1949), p.380.
125. C.H. Douglas to J.L. Collins, 11 Oct, 1333, W. Norman Smith
Papers, file 21.
126. Telegram from C.H. Douglas to Powell and Byrne, 18 Aug. 1337,
Premiers' Papers, file 1083.
127. The Rebel, 30 July 1337, P.4.
128. Statutes of Alberta, I George VI, 1337, Session II, chap. 1.
123. Ibid.i chap. 2.
130. Ibid,, chap. 5.
131.

The Rebel, 27 Aug. 13375 3 Oct. 1937, p.7.

Aberhart

NOTES: ABERHART

-381 -

acknowledged that the Communist Party had been circulating the Alberta
Blue pledges for them. Aberhart to Arrnand Turpin, 13 Sept. 1337, Premiers'
Papers, file 1117.
132. R.M. Johnstone to J.J. Zubick, 22 Oct, 1337 and 23 Oct. 1337,
Zubick Papers.
133. Statutes of Alberta, I George VI, 1337, Session III, Bill 1.
134. Ibid., Bill 8.
135. Ibid., Bill 3.
138. See J.R. Mallory, Social Credit and the Federal Power in Canada,
PP.77-73.
137. See Harold J. Schultz, "A Second Term: 1340," Alberta Historical
Review 10 (1362), pp.17-26.
138. Compare Aberhart to Mitchell, 26 Feb. 1337, Premiers' Papers,
file 1066, Aberhart to Gladstone Murray, 22 March 1337, Premiers' Papers,
file 10331 Aberhart to Elizabeth 0. Moss, 6 May 1937, Premiers' Papers, file
1057.
133, Calgary Herald, 26 April 1938, p.i; 27 April 1339, p.l.
140. Phoebe E, Owen to Aberhart, 8 May 1937, Premiers' Papers, file
1247.
141. Mrs. W.P. Doyle to Aberhart, 22 Nov. 1933, Premiers' Papers, file
1182.
142. A. Keeler to Aberhart, 20 Nov. 1336, Premiers' Papers, file 1180
and I.I. Penner to Aberhart, 23 June 1338, Premiers' Papersi file 11S2.
143. T.T. Shields, "Premier Aberhart," The Gospel Witness, 2 Sept.
1937. PP.3-10 and "A Canadian Crisis," The Gospel Witness, 7 July 1338, p.l
and Norman Camp to Aberhart, 13 Feb. 1337, Premiers' Papers, file 1132.
144. Aberhart to I.I. Penner, 30 June 1333, Premiers' Papers, file
1182; Aberhart to E.W. Davies, 10 Feb. 1933, Premiers' Papers, file 10555
Aberhart to Miss K.M. Rowley, 23 May 1341, Premiers' Papers, file 1183,
145. Irving's interview with the Rev. G.H. Villett, 31 Aug. 1346, Irving
Papers! Miller's interview with the Rev, Herb Ashford, 3 May 1354.
146. Compare Prophetic Voice, Dec, 1326, p.6 and Sept. 1942, pp.1-2.
147. Aberhart to Miss N.J. Fisher, 8 May 1942, Premiers' Papers, file
1123! Aberhart to W. Bollen, 12 March 1343, Premiers' Papers, file 1178? and
Aberhart to Mrs. B,G. Marshall, 16 April 1943, Premiers' Papers, file 1178.

NOTES; ABERHART
148. CFCN broadcast, 23 July 1935.
143. See David R. Elliott, "Anti-Semitism and the Social Credit
Movement," PP.82-34.
150. Aberhart to the editor, Western Jewish News, 24 Aug.- 133S,
Premiers' Papers, file 1263.
151. Vancouver News Herald, 23 Jan, 1942, p.l 3.
152. I . Miller to Aberhart, 22 Feb. 1942,' Aberhart to I. Miller, 11
March 1942, Premiers' Papers, file 1250.
153. Aberhart Recordings, 12 Sept. 1937, Public Archives of Canada!
See also Prophetic Voice, Dec, 1926, p,8; July 1942, p.4; Jan. 1343, p,9.
154. Aberhart repeatedly claimed that World War II was not the
Tribulation and Hitler was not the Antichrist.
See Aberhart to O.B,
Prosser, 6 Dec. 1333, Premiers' Papers, file 1181; Aberhart to B.L. Murray,
15 July 1340, Premiers' Papers, file 1183.
155. Calgary Herald, 26 Sept. 1338, p.l.
156. Edmonton Journal, 26 Sept. 1938, p.2.
157. Aberhart's sermon, "Prophecy #21: The Lesson of Germany," n.d.,
Premiers' Papers, file 1048,
158. Aberhart to Arthur Dowling, 10 Oct, 1340, Premiers' Papers, file
1453 and Prophetic Voice, Aug, 1342, p.4.
159. Statutes of Alberta, IV George VI, 1940, chapter 5.
ISO. Prophetic Voice, July 1942, p.4,
161. Ibid., July 1942, p,2,
1S2. Statutes of Alberta, VI George VI, 1942, chap. IS; VII George VI,
1943, chap. 30; Aberhart to Mrs, C. McGregor, 25 Sept, 1940, A copy of the
original letter was given to me by Dr. M.J. Penton, University of Lethbridge?
Howard Palmer, "Patterns of Racism: Attitudes Towards Chinese and
Japanese in Alberta, 1920-1950," Social History 1 3 (May 1380), PP.148-155.
163. H.N, Stovin to E.H. McGuire, 9 Feb, 19405 McGuire to Aberhart, 12
Feb, 19405 Stovin to McGuire, 13 Feb. 19405 McGuire to Aberhart, 14 Feb,
1940, Premiers' Papers, file 1157,
164. 'E.H'. McGuire to Aberhart, 5 March 19415 Aberhart to McGuire, 6
March 19415 Aberhart to C.R. Pearce, 20 March 1941, Premiers' Papers, file
1157.
165. G.F. McNally to Aberhart, 14 July 1942, Premiers' Papers, file

NOTES: ABERHART

-333-

703,
166. Aberhart to Mabel Giles, 25 July 13425 Giles to Aberhart, 23 July
13425 Aberhart to Giles, 29 July 1342? Melvin V. Donald to Aberhart, 12 Nov.
13425 Aberhart to Donald, 13 Nov. 1342, Premiers' Papers, file 709.
167. Aberhart to the Rev. H.D.
Papers, file 1181.

Linnen, 16 Nov. 1339, Premiers'

168. Today and Tomorrow, 28 Sept. 1333, p.l and Aberhart to J.E.
Paynter, 6 Oct. 1333, Premiers' Papers, file 1181.
Aberhart, however
r e j e c t e d the B r i t i s h - I s r a e l habit of d a t e - s e t t i n g and prophetic
interpretations based on the Great Pyramid.
See Aberhart to Stanley
Dowling, 15 Feb, 1341, Premiers' Papers, file 1183.
163. Copies of Aberhart's pamphlets on the British Coat of Arms can
be found in the Calgary Prophetic Bible Institute papers and in the Prophetic
Voice, July 1342 and following; also Aberhart to Charles Aberhart, 11 July
1340, Premiers' Papers, file 1458.
170. Paul Prince to Aberhart, 17 Nov. 1342 and Aberhart to Prince, 25
Nov. 1342, Premiers' Papers, file 1166.
171. Aberhart's palmistry notes can be'found in the Aberhart Papers.
172. T.E. Hughes to Aberhart, 14 May 1340 and Aberhart to T.E.
Hughes, 20 May 1340, Premiers' Papers, file 1458.
173. Aberhart's horoscope can be found in the Aberhart Papers.
174. See David R. Elliott, "The Devil and William Aberhart: the nature
and function of his eschatology," pp.325-337. Aberhart had feared that the
Antichrist would prevent Christians from buying and selling? the program
outlined in the "Yellow Pamphlet" would have done the same for
non-sympathizers of the Social Credit scheme.
175. Aberhart's sermon, "The Second Coming of Christ," Aberhart
Papers, box 1, #70.233/51 A.
176. See Alvin Finkel, "Populism and the Proletariat: Social Credit
and the Alberta Working Class", Studies in Political Economy 13 (Spring
1934), PP. 103-135. Also important is Larry Hannant, "The Calgary Working
Class and the Social Credit Movement in Alberta, 1932-35", Labour/Le
Travail 16 (Fall 1985), pp. 97-116. Finkel has also shown how working class
support for Aberhart fell as he was unable to reverse the economic
depression. See Alvin Finkel, "Social Credit and the Unemployed," Alberta
History 31 (Spring 1383), pp.24-32. In another study Finkel has expanded on
Elliott's "William Aberhart: Right or Left?" (1380), by noting that the Social
Credit Party's ideology and support changed during Manning's administration
and the party deliberately re-wrote its own history. See Alvin Finkel,
"Alberta Social Credit Reappraised". The Radical Character of the Early
Social Credit Movement," Prairie Forum 11 (Spring 1386), pp.63-86.

NOTES: ABERHART

-384-

177. In defining left-wing fascism I have used for my model a circle
representing the political spectrum. It is divided into four quadrants. The
horizontal axis divides democratic and totalitarian ideologies. The vertical
axis separates socialist and capitalist views.
The cardinal points
represent the extremes of each of the four categories. At the bottom of the
circle Communism on the left meets Naziism on the right. Aberhart would fit
in the lower left quadrant, about half-way along the circumference of that
quadrant. The C.C.F. would be to Aberhart's leftj Stalin would be to his
right.
173. See Elliott and Miller, "Aberhart and the Calgary Prophetic Bible
Institute," PP.72-77.
173. Christian Week, 2 June 1337, P.2.

NOTES: DAVIES

-385-

1. Davies' sermon, "Feelings in Religion," 3 June 1323, copy courtesy
of Ministry Chapel, Hollywood, Calif.
2. Victoria Daily Times, 7 Dec. 1333, p.l 4, 3 Feb. 1335, p.9.
3. Davies' sermon, "Feelings in Religion," 3 June 1323.
4. Methodist Year Book (Toronto: Methodist Church of Canada, 1913),
P.l 27.
5. Methodist Year Book (Toronto: Methodist Church of Canada, 1314),
PP.76, 143.
6. Copy of marriage licence #37365 Clem Davies to Oliver Harris, 22
July 1322, courtesy of Dorothy Davies Snider.
7. Methodist Year Book (Toronto: Methodist Church of Canada, 1315),
P.3575 Ella Davies to unknown, 23 Nov. 1314, courtesy of Dorothy Davies
Snider.
8. Sunday bulletin insert, 12 Sept. 1336, vertical file "Davies,"
Provincial Archives of B.C.; Victoria Daily Times, 8 Aug. 1934, p.5; Ella
Davies to unknown, 9 Oct. 1918, 15 Oct. 1918, and 7 Nov. 1918, courtesy of
Dorothy Davies Snider, The United Church Archives in Toronto have no
records which substantiate Davies' claim to have been a Methodist chaplain,
See Neil Semple, United Church Archives, to David R. Elliott, 27 Oct. 1386.
The records of the R.A.F. also fail to mention him. See P.Beard, Ministry of
Defence, RAF Personnel Management Centre, Gloucester, England, to David
R. Elliott, 10 Oct, 1386.
3. Salt Lake Tribune, 26 Sept. 1320, p.24,
10. Ella Davies to unknown, 3 March 1322, courtesy of Dorothy Davies
Snider,
11. Davies to Oliver Harris, 22 July 1322, courtesy of Dorothy Davies
Snider.
12. The Victoria Daily Times, 15 Nov. 1922, p.l.
13. Victoria Daily Times, 2 Dec. 1922, p.l 5,
14. Ibid., 6 Jan, 1323, p.l5.
15. Ibid., 20 Jan. 1323, p,145 22 Jan. 1923, p.9? 3 Feb. 1323, p.l45 10
Feb, 1323, p.l45 13 March 1323, p.l 3 and 14 April 1323, p.l 2.
16. Western Methodist Recorder, Feb. 1923,
Times, 21 Sept. 1923, p.9.

p.l 25 Victoria

Daily

17. Victoria Daily Times, 4 Aug. 1923, p.l 05 Bridal Call, July 1929,
P.wi..

NOTES: DAVIES

-386-

18. Victoria Daily Times, 1 March 1323, p.9.
13. Daily Colonist, 4 April 1323, p.9.
20. B.C. Conference Journal 1912-1325, IS May 1323, p.l 180, United
Church Archives, Vancouver School of Theology.
21. Davies was reported to have earned a B.A. from the University of
Minnesota and to have completed a B.D. at the Christian Theological College
in Minneapolis. He also claimed a D.D. from Oskaloosa College, Oskaloosa,
Iowa. Victoria Daily Times, 15 Nov, 1922, p.l. I have not been able to verify
any of those degrees.
22. Victoria Daily Times, 13 May 1323, p.3.
23. Ibid., 21 May 1823, p.l 3. cf. p.7.
24. Frank Hall to the editor, Victoria Daily Times, 23 March 1334,
PP.4 and 16.
25. Victoria Daily Times, 3 March 1323, p.4.
26. Elliott's interview with Frank Hall, 3 March 1384.
the first engineer for Davies' radio station.

Mr. Hall was

27. Victoria Daily Times, 2 May 1323, p.3 and 23 May 1323, p.2.
28. Daily Colonist, 3 April 1923, p.l 2.
23. Ibid., 6 April 1323, p.l2; Eleanora Beaven to the editor, 8 April
1923, p4J Margaret Busby to the editor, 3 April 1323, p.4," E.R. Ellis Tucker to
the editor, 10 April 1323, p.4.
30. Davies to the editor, Daily Colonist, 11 April 1323, p.4.
31. Victoria Daily Times, 18 July 1331, p . l l .
32. Vancouver Sun, 18 Nov. 1323, p.7.
33. Victoria Daily Times, 25 Aug. 1323, p.l5,
34. Western Methodist Recorder, March 1324, pp.5-6,
35. Victoria Daily Times, 10 March 1323, p.l 4; 14 March 1923, p.2.
36. Ibid., 23 March 1324, p.l 5.
37. Ibid., S Sept. 1323, p.2.
38. Ibid., 12 Jan, 1324, p.l5.

MOTES; DAVIES

-387-

33. Ibid., 26 Jan. 1324, p.l5.
40. Ibid., 8 March 1924, p.l5.
41. Ibid., 21 April 1924, p . l l .
42. Ibid., 5 Jan. 1324, p.l7.
43. Ibid., 1.5 March 1324, p.l 5.
44. Ibid., 8 Jan. 1324, p.2.
45. Daily Colonist, 15 Jan. 1324, p.8.
46. T. Albert Moore to Hugh Dobson, 6 May 1323, Box A7 (2), Mo (2),
Dobson Papers.
47. Daily Colonist, 22 April 1323,.6.
P

43. T, Albert Moore to Hugh Dobson, 5 May 1323, Box A7 (2), file Mo
(2), Dobson Papers; A.E. Cooke, ed., Report of a Clerical, Medical and
Educational Committee of Enquiry Into the Results of a Campaign of Healing
held in Vancouver, B.C., in May 1323, by Rev. C.S. Price. A copy is in Dobson
Papers, Box A2, file G. Sipprell maintained his faith in Price's activities.
See Victoria Daily Times, 23 June 1327, .3.
P

43. Victoria Daily Times, 5 April 1924, p.l5", 12 April 1924, p.l5.
50. Ibid., 9 May 1924, p.l.
51. Ibid., 8 Nov. 1323, p.3; 14 Dec. 1923, p,4.
52. Ibid., 10 Dec. 1323, p.l3.
53. Daily Colonist, 15 Jan. 1924, p.8. See also 14 Feb. 1924, p.5 and
Western Methodist Recorder, Jan. 1924,,7.
P

54. Victoria Daily Times, 6 May 1924, p.2.
55. See Richard Allen, The Social Passion, PP.1 55-156, 170-172. •
56. Victoria Daily Times, 8 May 1324, pp.1-2.
57. Western Methodist Recorder, May 1324,.8.
P

58. Victoria Daily Times, 2 May 1324, p.l.
53. Ibid., pp.1-2? 3 May 1924, p.l and 13.
60. Ibid., 2 May 1324, PP.1-2.
61. Ibid., 16 May 1324, p.3.

NOTES: DAVIES

-388-

. 62. Ibid., 22 May 1924, pp.7 and 18! Daily Colonist, 22 May 1924, p.l.
63. Victoria Daily Times, 16 May 1924, p.9.
64. Western Methodist Recorder, June 1324, p.9.
65. Victoria Daily Times, 2 June 1324, p.2.
65. Ibid., 22 May 1924, p.l8.
67. Victoria City Temple incorporation documents, 1 Oct. 1925,
SI 461, Registry of Companies, Victoria, B.C.

file

68. Western Methodist Recorder, Aug. 1924, p . l i ; Victoria Daily
Times, 22 May 1326, p.10 and 12 March 1927, p.11.
69. Victoria City Temple creed, in its incorporation documents, 1 Oct,
1925, p.3.
70. Victoria Daily Times, 20 July 1324, p.li; 2 Aug, 1324, p . l l .
71. Ibid., 30 Aug. 1324, p . l l .
72. Davies' sermon, "Where is Judas?", 28 Sept. 1324,
Ministry Chapel, cf. Victoria Daily Times, 27 Sept. 1324, p.ll.

courtesy df

73. Ibid.
74. Daily Colonist, 27 May 1324, p.5.
75. Victoria Daily Times, 27 May 1924, PP.8-9.
76. W.J. Mackay to the editor, Daily Colonist, 28 May 1924, p.4.
77. See W. Peter Ward, White Canada Forever: Popular Attitudes and
Public Policy Toward Orientals in British Columbia (Montreal: McGill-Queen's
University Press, 1978),
78. There had been a conspiracy involved in Wong's disappearance,
but not in the way Davies thought. Some members of the West Point Grey
police department, who may have had connections with the Ku Klux Klan, had
kidnapped Wong and then tortured him for several weeks in an unoccupied
house. This was done with the knowledge of the Attorney General's office.
After Wong was released he appeared in court where the charges against him
were dropped.
79. Daily Colonist, 3 June 1924, p.3.
30. Victoria Daily Times, 30 Aug. 1924, p.ll.
81, Davies' sermon, "Do we need a Ku Klux Klan in Canada?", 31 Aug.

NOTES; DAVIES

-389-

1924, copy courtesy of Ministry Chapel, Hollywood, Calif.
82. Daily Colonist, 20 Nov. 1924, p.l 4. The "Bible Students" Davies
mentioned were a branch of the Russellites who operated a commune at
Sooke. cf. Victoria Daily Times, 12 Sept. 1925, magazine section, p.2.
83. Ibid., 25 Nov. 1924, p.11.
84. Ibid.
35. Ibid., 28 Nov. 1924, .5, cf. 29 June 1924, p.l.
P

85. Ibid.; 3 Dec. 1924, p.l 8.
87. W.G.H. Ellison to the editor, Daily Colonist, 29 Nov. 1924, p.6
38. "Fairplay" to the editor, Victoria Daily Times, 28 Nov. 1924, p.4.
33. Frank Tupman to the editor, Daily Colonist, 2 Dec. 1924, p.l 4.
90. C.H. Lurn to Davies, Victoria Daily Times, 9 Dec. 1924, p.4.
91. Victoria Daily Times, 24 Jan. 1925, p.l9.
92. In Dec. 1925 Davies lashed out at Chinese in the ministry.
Victoria Daily Times, 3 Dec. 1325, p.2.

See

93. Victoria Daily Times, 21 Jan. 1925, p.7", 26 Jan. 1925, p.9
94. Davies' sermon, "Do We Need a Ku Klux Klan in Canada?", 31 Aug.
1924.
35. Victoria Daily Times, 4 Feb. 1925, p.3.
96. Ibid., 6 Dec. 1924, p.l 3 and 23 May 1325, p.l3.
37. Ibid., 18 Oct. 1324, p.l 9. cf. 3 July 1326, p.l 2.
38. Ibid., 25 Oct. 1324, p.l3, 15 Nov. 1924, p.l 8, 10 Jan. 1925, p.l9.
99. Davies' sermon, "The Perils of Modernism," 6 Sept. 1925, courtesy
of Ministry Chapel.
100. Victoria Daily Times, 13 April 1927, p.l3.
101. Victoria Daily Times, 22 Nov. 1924, p.l 9.
102. Ibid., 18 April 1925, p.l 6. In 1928 greetings to Davies and the
City Temple were sent by Fosdick. See Victoria Daily Times, 11 Feb. 1928,
P.12.
103. Ibid., 14 Jan. 1325, p.5; 23 Jan. 1325, p.4, 17 Jan. 1925, p.l 9; 20
-

NOTES; DAVIES
Feb. 1925, p.l

-330-

8.

104. Ibid., 28 Feb. 1925, p.l 2 and 28 March 1325, P.22.
105. Ibid., 1 June 1925, p.l.
106. Ibid., 14 March 1925, p.l7, 23 March 1325, p.l7, 14 June 1925,
P.17.
107. Ibid., 4 April 1925, p.l 6 and 13 April 1925, p.l 6.
108. Ibid., 3 Dec, 1925, p.2.
103. Ibid., 14 Nov. 1925, p.101 21 Nov. 1925, p. 12, 12 Dec. 1925, p.15.
110. Ibid., 18 Jan. 1926, p.9.
111. Ibid., 9 Jan. 1926, p.10.
112. Ibid., 4 Sept. 1925, p.l2.
113. Davies' sermon, "Mussolini," 5 Sept. 1325, copy courtesy of
Ministry Chapel.
114. Erich Fromm, Escape from Freedom (New
Company, Inc., 1341), p.l68.

York: Rinehart and

115. A.R.C. Hebden to the editor, Victoria Daily Times, 1 Feb. 1327,
P.4.
116. Victoria Daily Times, 20 March 1326, p.10 and 22 May 1326, p.10,
4 Oct. 1330, City Temple bulletin for 3 Sept, 1333, copy in Victoria City
Temple file, Registry of Companies, Victoria.
117. Invitations to Davies from the Lieutenant-Governor for 3 June
1327 and 15 Feb. 1323 can be found in Davies' papers at Ministry Chapel,
Hollywood.
118. Victoria Daily Times, 14 Sept, 1326, P.3,
113. Ibid., 1 Jan, 1927, p.l 6.
120. Ibid., 23 May 1327, p.li; 4 June 1327, p.l9; 11 June 1928, p.l35 11
Feb. 1323, p.l3; 18 Feb, 1328, p . l l ! 14 Sept, 1323, p.! 5, 21 Sept. 1323, p.23",
Oct. 1323, P.l 6; 12 Oct, 1323, p.l 6, 13 Oct, 1323, p.l 6; 26 Oct. 1929, p.l 6.
121. Davies' sermon, probably "The Perils of Patriotism," Oct. 1923,
courtesy of Ministry Chapel. See Victoria Daily Times, 12 Oct. 1329, p.l6.
122. Dry-By-Nine, Aug. 1327, p.6, copy in the Dobson Papers, Box A l ,
file A.

NOTES: DAVIES

-391 -

123. Victoria Daily Times, 1 March 1928, p.l.
124. Ibid., p.l3 and 19 March 1923, PP.1-2.
125. Ibid-' 1 March 1323, p.l3 and 24 March 1323, p.5.
126. Elliott's interview with the Rev. Eileen Bennett, May 1334.
127. Daily Colonist, 23 June 1328, p.l and 11 July 1323, p.7.
128. A. Hood to Davies, Daily Colonist, 14 July 1323, p.4 and George
E. Mason to the editor, ibid., 17 July 1923, p.4.
123. Davies' sermon, "Our Creed-What We Stand For," 23 Oct. 1323,
copy courtesy of Ministry Chapel.
130. Ibid.
131. Rev. W.G. Wilson to Davies, 3 Jan. 1929, Davies' Papers.
132. Daily Colonist, 3 Jan. 1323, PP.1-2.
133. This correspondence is. in Davies' Papers.
Some of the
correspondence may have been solicited by Davies as letters of reference.
See O.C. Bass to the editor, Victoria Daily Times, 11 Nov. 1333, p.4.
134. Daily Colonist, 3 Jan. 1323, P.6.
135. "Extraordinary Resolution," 15 Feb. 1323, Victoria City Temple
file, Registry of Companies, Victoria.
136. Victoria Daily Times, 2 Nov. 1323, p.l 6.
137. Ibid., 13 Sept. 1930, p.l 6 and 4 Oct. 1330.
138. Ibid., 24 Jan. 1331, p.16.
133. Ibid., 27 Dec. 1330, p.l 7.
Victoria Daily Times, 14 Feb. 1331, p.4.

See also R.V. Hunt to the editor,

140. The figure of 6000 may be an exaggeration.
141. Ibid., 31 Jan. 1331, p.l5.
142. Victoria Daily Times, 23 May 1331, p.l 65 30 May
June 1931, p.l8.

1931, p.l 8? 6

143. Ibid., 23 Feb. 1931, p.l8.
144. Ibid., 21 April 1323, p.ll5 14 March 1331, p.l6.
145. Ibid., 3 May 1931, p.16, 16 May 1931, p.16! 25 July 1931, p.10.

NOTES: DAVIES

-392-

146. Ibid., 5 Sept. 1931, p.10.
147. Ibid., 26 Sept. 1931, P.10.
143. Ibid., 16 Jan. 1332, p.6.
149. Daily Colonist, 13 Nov. 1331, p.l.
150. Surges J. Gadsden to the editor, Victoria Daily Times, 22 June
1335, p.4! 2 July 1335, PP.1-2,
151. Victoria Daily Times, 24 Sept. 1932, P.7.
152. Ibid., 30'Jan. 1332, P.6; 6 Feb. 1932, p.6! 5 March 1332, P.6; 12
March 1932, p.6; 23 April 1332, p.6? 30 April 1332, p.S! 25 June 1332, p.6.
153. Victoria Daily Times, 10 Dec. 1332, .6.
P

154. Ibid., 16 July 1332, p.3 and 23 July 1332, PP.6-7.
155. Ibid., 5 Aug. 1932, PP.1-2.
156. Ibid., 6 Aug. 1932, p.7.
157. Ibid., 17 Sept. 1332, p.6? 24 Sept. 1932, p.6, 3 Oct. 1932, p.6. 15
Oct. 1332, P.S; 22 Oct. 1332, PP.6 and 8! 29 Oct. 1332, p.6! 5 Nov. 1332, p.S.
153. Ibid., 17 Dec. 1332, p.6; 24 Dec, 1332, p.6! 31 Dec, 1332, p.6! 7
Jan. 1333, p.6.
153. See Thorstein Veblen, The Engineers and the Price System (New
York: B.W. Huebsch, Inc., 1921).
160. Thomas P. Hughes, "Technology," in Henry Friedlander and Sybil
Milton, eds., The Holocaust: Ideology, Bureaucracy, and Genocide (Millwood,
N.Y,: Kraus International Publications, 1930), pp.178-180 for a bibliography
on Technocracy and the Nazis.
161, Victoria Daily Times, 21 Jan, 1333, ,6,
P

162, Ibid., 28 Jan. 1333, p.6J 4 Feb, 1333, p.S.
163. Ibid., 11 Feb. 1933, p.S.
164= Ibid., S June 1925, p.l65 16 June 1928, p . l l ; 4 Aug. 1928, p.llj 5
Sept. 1929, p,5.
165. Ibid., 1 May 1326, P.12J 7 May 1935, p.3.
166. Ibid.,. 14 Nov. 1931, p.65 21 Nov, 1331, p.6.

NOTES: DAVIES

-333-

167. Ibid., S June 1925, p.16; 14 Nov. 1325, p.lQJ Davies to the editor,
Daily Colonist, 25 Nov. 1325,. p.5; Torn Henson, "Ku Klux Klan in Western
Canada," Alberta History, 25:4 (Autumn 1977), p.8? and Julian Sher, White
Hoods: Canada's Ku Klux Klan (Vancouver: New Star Books, 1933), p.36.
168. Victoria Daily Times, 18 April 1331. p.l 6.
169. Ibid., 22 April 22, 1333, p.6", 13 May 1333, p.6; 7 July 1333, p.6; 23
July 1933, P.6.
170. Ibid., 25 Feb. 1333, p.6! 4 March 1933, p.4; 13 Feb. 1933,'p.6", 29
April 1933, P.6.
171. McGeer's correspondence with many of the leaders of the
contemporary economic nostrums can be found in his papers which are in the
Special Collections Library of the University of British Columbia. For
McGeer's conspiracy theories see his The Conquest of Poverty, or Money,
Humanity and Christianity (Hawthorne, Calif.: Omni Publications, reprinted
from 1335) and Robert G. Stewart, "Radiant Smiles in the Dirty Thirties:
History and Ideology of the Oxford Group Movement in Canada, 1932-1336"
(M.Div, thesis, Vancouver School of Theology, 1974), p.96.
172. McGeer to Davies, 22 April 1933, McGeer Papers, U.B.C., file
1-26; Victoria Daily Times, 13 May 1333, p.6! 15 May 1333, . l - 2 .
P P

173. Victoria Daily Times, 3 June 1333, p.6.
174. Ibid., 10 June 1333, p.6.
175. Ibid., 24 June 1333, p.6.
176. For Pelley see Leo P. Ribuffo, The Old Christian Right, PP.25-67.
177. Daily Colonist, 21 July 1333, PP.1-2.
178. Ibid., 15 Oct. 1933, p.5? Victoria Daily Times, 16 Oct. 1933, p.3.
179. Daily Colonist, 18 Oct. 1933, p.3, 13 Oct. 1933, p.5; 21 Oct. 1333,
P.25 22 Oct. 1333, p.6.
180. Victoria Daily Times, 16 Oct. 1333, p.3.
181. Daily Colonist, 14 Nov. 1333, p.6.
182. Victoria Daily Times, 28 Nov. 1933, p.2{ 7 Dec. 1333, p.l4.
183. Ibid., 27 Jan. 1334, p.9," 10 Feb. 1934, p.li; Harry Langley to the
editor, ibid., 3 Feb. 1934, p.3 and 17 Feb. 1334, p.4? "Native of Vancouver
Island" to the editor, ibid., 10 Feb. 1934, p.9.
134, Ibid., 2 Sept. 1933, p.6! 10 March 1334, p.l 2.

NOTES: DAVIES

-394-

185. Ibid., 17 March 1934, p . l l .
186. Victoria Daily Times, 2 April 1334, p.l.
187. Ibid., 3 April 1334, pp.1 -21 10 April 1334, p.4.; Daily Colonist, 3
April 1334, p.l 3.
183. Elliott's interview with Mrs. Dorothy Davies Snider, 4 Jan. 1384,
183. Elliott's interview with Carl Rudolph, 10 July 1936.
130. Victoria Daily Times, 11 April 1334, p.13.
131. Daily Colonist, 11 April 1934, p,3.
192. Victoria Daily Times, 14 April 1934, p.lO; 21 April 1934, p.3.
193. Ibid., 1 Sept. 1934, p.l8.
194. Victoria Daily Times, 21 April 1934, p.3.
195. Ibid., 12 May 1334, p.3; 13 May 1334, p.li; 3 Nov. 1334, p.3.
196. W.E. Peirce to the editor, Victoria Daily Times, 8 Aug. 1334, p.5.
137. Victoria Daily Times, 26 May 1934, PP.5 and 3,
198. Ibid., 29 May 1934, p.3,
133. "Analyst" to the editor, Victoria Daily Times, 30 May 1334, PP.4
and 22.
200, E, W. Abraham to the editor, Victoria Daily Times, 1 June 1334,
PP.4 and 14,
201. F.W.L. Moore to the editor, ibid., 5 July 1334, pp.4 and 13; E.W.
Abraham to the editor, ibid., 6 July 1334, p.4.
202. Victoria Daily Times, 11 Aug. 1334, p.li; 13 Oct. 1334, p.li; 5
Oct. 1335, p.li; 13 Oct. 1935, p.li; 16 Nov. 1335, p.l 6? 7 March 1336, p.li; 14
March 1336, p.l 15 4 April 1336, p.ll 5 13 April 1336, p.li; 2 May 1936, p . l l .
203. Ibid., 2 Nov. 1935, p.l65 4 Jan. 1336, p . l l .
204. Ibid., 15 Sept. 1334, p . l l ,
205. Ibid,, 23 Jan. 1323, p.l 3.
206. F.W.L. Moore to the editor, Victoria Daily Times, 5 July 1934,
PP.4 and 13; E.W. Abraham to the editor, ibid., 6 July 1934, p.4; 17 Nov. 1334,
P.6! 1 Dec. 1334, p.li; 8 Dec. 1334, p.li; 13 Jan. 1935, p.3! 15 June 1335,
P.10; 10 Aug, 1335, p.li; 20 June 1936, p . l l .

NOTES; DAVIES

-395-

207. Ibid., 24 Aug. 1935, p.10! 13 June 1336, p . l l .
203. Dan Reveyer to the editor, Victoria Daily Times, 23 Oct. 1334,
P.45 "Caernarvon" to the editor, ibid., 14 Sept. 1335, p.4! 13 July 1935, p.10",
15 Feb. 1936, p . l l ; 13 June 1336, p . l l ; Hans Cartwright to the editor, ibid.,
31 Aug. 1336, p.18; Fred T. Tapscott to the editor, ibid., 16 Sept. 1936, p.4;
"A Gospel Preacher" to the editor, ibid., 24 Sept. 1936, p.5," Albert Hall to
the editor, ibid., 26 Nov. 1336, p.10.
203. Victoria Daily Times, 13 Sept. 1935, p.l 5,
210. Ibid., 12 Dec. 1336, p.l 3.
211. Ibid., 4 May 1335, p.ll5 "Wayfarer" to the editor, ibid., 20 Aug.
1336, p.5 and 18 Sept. 1336, p . l l ; F.W.L. Moore to the editor, ibid., 8 Sept.
1336, p.4? "Ex-Limey" to the editor, ibid., 2 Oct. 1336, p.5.
212. Sunday bulletin insert, 12 Sept. 1336, vertical file "Davies,"
Provincial Archives of B.C.
213. Victoria Daily Times, 12 Jan. 1335, p. 17.
214. Ibid.,11 May 1335, p.6.
215. Ibid., 21 Sept. 1935, p.ll 5 5 Oct. 1335, p.11," 23 May 1336, p.ll 5 27
June 1336, p.l 1; 4 July 1336, p.11.
216. Ibid., 15 Aug. 1336, p.9.
217. Editorial, Victoria Daily Times, 16 Sept. 1936, p.4.
213. Ibid., 26 Sept. 1336, p.3.
219. Victoria Daily Times, 14 Nov. 1936, p . l l .
220. Ibid., 1 Feb, 1336, p.l 3.
221. Ibid., 5 Dec. 1336, p.l 7.
222. Davies reprinted speech, "Farewell to Edward," 11 Dec. 1336,
courtesy of Ministry Chapel.
223. Victoria Daily Times, 19 Dec. 1936, p. 19,
224. Clem Davies, Edward's Abdication and the House of Rothschild
(Victoria: Diggon-Hibben Ltd., 1336).
225. Victoria Daily Times, 20 June 1336, p . l l .
226. H.P. Winsby to the editor, Victoria Daily Times, 26 Dec. 1936,
P.14.

NOTES: DAVIES

-396-

227. Vancouver Sun, 3 April 1337, p.7, Daily Colonist, 7 Aug, 1337, p.3,
228. Victoria Daily Times, 3 June 1328, p.lj 20 July 1828, p.i; 23 July
1323, p.3! 27 Aug. 1323, p.2; Daily Colonist, 7 Aug. 1337, p.3. See also
Kenneth A. MacKirdy, "Church Union and its Aftermath in British Columbia"
(Unpublished B.A. essay, University of British Columbia, 1947), pp.81-82.
229. Vancouver Sun, 17 April 1937, p.3.
230. Vancouver Province, 20 April 1337, p.4. See also Davies' Timely
Topics, c,1333, Premiers Papers, box 112, file 1.180.
231. Victoria Daily Times, 10 March 1338, p.4.
232. Vancouver Sun, 4 Dec. 1337, p.6.
233. Ibid., 15 Jan. 1338, p. 26.
234. Ibid., 5 Feb. 1333, p.26.
235. Ibid., 23 April 1934, p.4 and Victoria Daily Times, 22 Nov. 1334,
P.l 3.
236. Brochure found in the A.E. Cooke
Archives, VST.

Papers, United Church

237. Vancouver Sun, 25 June 1338, p.6,' Vancouver News Herald, 22
May 1340, P. 12.
238. Vancouver Sun, 18 Nov. 1340, p.3.
233. See J. Gordon Melton, The Encyclopedia of American. Religions
Vol. 2. (Wilmington: McGrath Publishing Company, 1378), PP.21 5-216.
240. Elliott's interview with the Reverend Eileen Bennett, 3 May 1984.
241. Ibid., and Los Angeles Times, 21 Dec. 1940, part 2, p.3.
242. Ibid., 28 Dec. 1340, part 2, p.2.
243. Ibid., 8 March 1341, part 2, p.2; 23 Aug. 1341, part 2, p.2. Davies
had left City Temple in such a poor financial state that it quickly went
bankrupt. See the Registry of Companies' files in Victoria.
244. Ibid., 22 March 1341, part 2, p.2; 9 Jan. 1943, part 2, p,2; 18
Sept. 1343, part 2, p.3.
245. See Ralph Lord Roy, Apostles of Discord, pp.101-103,
246. Elliott's interview with the Reverend hileen Bennett, 3 May 1384.

MOTES: DAVIES

-397-

247. Melton, PP.21 5-21 6.
248. Los Angeles Times, 1 March 1941, part 2, p.2.
249. Daily Colonist, 5 April 1346, p.2,
250. Bulletin from the Shrine Civic Auditorium, n.d., courtesy of
Ministry Chapel,
251. Clem Davies, Lemurians on Mt. Shasta (Los Angeles: Dr. Clem
Davies' Ministry, Inc., 1944).
252. Clem Davies, The Racial Streams of Mankind (Los Angeles.' Dr.
Clem Davies' Ministry, Inc., 1946), pp.xi, 7-8, 100, 157,
253. See The Roadbuilder, The Destiny of America) pp.259-269.
254. Vancouver News Herald, 4 April 1346, p.3; 10 June 1946, p.25
Daily Colonist, 5 April 1946, p,2j see also Clem Davies, Map of Armageddon:
Key Chart (Los Angeles: Dr. Clem Davies' Ministry, Inc., 1943), p.3.
255. See Life, 19 May 1947, PP.34-35? Time, 13 May 1347, p.l 35
Newsweek, 19 May 1947, p.31.
256. Vancouver Province, 20 July 1948, p.l 3,
257. Ibid., 22 Dec. 1951, p.2.
258. Elliott's interview with the Reverend Eileen Bennett, 9 May 1984.

NOTES: MAXWELL

-338-

1. There is yet to be published a biography of L.E. Maxwell. The
closest thing to it is an authorized history of Prairie Bible Institute. See
Phillip Keller, Expendable: The Story of Prairie Bible Institute (Three Hills:
Prairie Press, 1972). The school was briefly analyzed by the popular
historian.James H. Gray, "Miracle at Three Hills," Maclean's Magazine, 15
Dec. 1947, pp.16, 53-56 and by sociologist W.E. Mann, Sect, Cult, and Church
in Canada (Toronto: University of Toronto Press, 1355). I am also indebted
to the work and insights of Donald Aaron Goertz, "The Development of the
Bible Belt: The Socio-Religious Interaction in Alberta Between 1925 and
1938" (Unpublished Master of Christian Studies thesis, Regent College, 1980).
2. Keller, p.35.
3. R.L. Niklaus, John S. Sawin and Samuel J. Stoesz, All for Jesus;
God at Work in the Christian and Missionary Alliance Over One Hundred
Years (Camp Hill, Pa.: Christian Publications, 1386), pp.273-274.
4. Prairie Pastor, Sept. 1323, p.3.
5. Ibid., and Oct. 1330, p.l. For a further description of the
"study-guide-questions" see the Catalogue of the Prairie Bible Institute and
High School (Three Hills: Prairie Bible Institute, 1363), PP.4,16-17.
6. Interview with
Institute, 5 Oct. 1386.

Alan

Fredland, a

graduate

of

Prairie

Bible

7= Elliott's interview with the Rev. L.E. Maxwell, President of Prairie
Bible Institute, 22 Dec. 1376.
8. Ibid.
3. Ibid.
10. Interview with J. Fergus Kirk, President Emeritus, Prairie Bible
Institute, 27 April 1374.
11. Paul Maxwell, ed. With God on the Prairies (Three Hills: Prairie
Press, 1984), p.29.
12. Interview with Robert C. Snyder, former head of the music
department at Prairie Bible Institute, 16 Dec. 1986.
13. Hector Kirk, "First Things First," in Paul Maxwell, p.7.
14. See Juanita C. Snyder, Raise up the Foundations: Memories of
Maria Marshall (Three Hills: Prairie Press, 1966) for descriptions of the
ascetic lifestyle of the Kirk family.
15. Prairie Pastor, March 1933, p.9 and Prairie Qvercorner, June-July
1950, PP.1 56-161.
16. Interview with Ted Rendall, President of Prairie Bible Institute,

MOTES. MAXWELL

-399-

20 Oct. 1986. My own experience of Maxwell's humility occurred on 27 April
1974 when I went to interview Maxwell and found, him in his boots and
coveralls digging out a drainage ditch which had been flooded during a
sudden storm. There were many others who could have done that job, but as
president he found no job beneath him.
I

17. Prairie Pastor, Sept. 1328, p.3
18. Interview with Stephen C. Synder, legal counsel to Prairie Bible
Institute, 20 July 1387.
19. Interview with Robert C. Synder, 16 Dec. 1386.
20. Interview with Ted Rendall, 20 Oct. 1986.
21. Prairie Pastor, May 1928, p.l.
22. Interviews with Arthur Sproule, July 1966; Ron Getty, June 1370;
and Mary Snyder, 15 Jan. 1987. They had attended Prairie High School and
were disciplined for minor infractions.
23. Catalogue for Prairie Bible Institute, 1363, p.24.
24. Keller, pp.90-34.
25. Interview with Robert Snyder, 16 Dec. 1336.
26. L.E. Maxwell, Born Crucified (Chicago: Moody Press, 1345), p.27.
27. For an uncritical study of Maxwell's graduates see Margaret Epp,
Into all the World: The Missionary Outreach of Prairie Bible Institute (Three
Hills: Prairie Press, 1373).
28. Prairie Pastor, Dec. 1333, pp.7-8.
23. Interview with Ted Rendall, 20 Oct. 1386.
30. Prairie Pastor, Oct. 1323, P.2.
31. Calgary Herald, 20 Oct. 1923, p.2; 17 Nov. 1923, p.l6.
32. Interview with L.E. Maxwell, 22 Dec. 1376.
33. Aberhart's CFCN broadcast, 21 April 1335,
Papers, file 82, Glenbow-Alberta Institute.

W. Norman Smith

34. Calgary Herald, 19 Jan, 1929, p.26; 6 April 1929, p.29," 13 April
1929, p.24! 20 April 1929, p.335 10 Aug. 1323, p.21 \ 14 Sept. 1323, p.16? 21
Sept. 1929, P.25.
35. Prairie Pastor, Sept. 1931, p.3. See also J. Fergus Kirk, Social
Credit and the Word of God, mimeographed letter, 1935.

NOTES: MAXWELL

-400-

36. Prairie Pastor, Feb. 1932, p . l .
37. Ibid., Jan, 1931, p.3; Feb. 1332, p.l! May 1351, p.l34.
33. Ibid., Feb. 1332, PP.7-10; April 1332, p . i ; Dec. 1334, pp.4,7-8;
April-May 1940, pp.3-4.
33, Ibid., Feb. 1932, PP.1-7.
40. Ibid,, July 1934, PP.3-4.
41. Ibid., July 1923, pp.2-3.
42. Ibid., p.l.
43. Ibid,, Aug.-Sept. 1935, p.l,
44. Ibid,, Sept.-Oct. 1336, pp.1-2.
45. Ibid., Jan.-Feb. 1937,
PP.102-1031 May 1951, p.l36.

p . i ; Prairie

46. That idea was conveyed by W.E,
documentary, "The Bible Belt," in 1972.

Overcomes

May

1950,

Mann and a C.B.C. television

47. Prairie Pastor, May-June 1933, pp.2-3.
48. Ibid., p.3.
43. Ibid., Dec. 1333, pp.4 and 105 Jan. 1339, p.i; March 1940, PP=8-9.
50. J. Fergus Kirk, Social Credit and the Word of God.
51. Aberhart's CFCN broadcasts, 21 and 28 April 1935,
52. Interview with L.E, Maxwell, 16 April 1-979.
53. For treatment of Lowry's revival see Prairie Pastor, Jan. 1939,
PP.1-11.
54. Ibid,, March-April 1338, pp.7-8.
55. Ibid., July 1339, PP.2-3; Aug. 1333, p . l .
56. Ibid., Aug, 1939, p.8.
57. Interview with Mrs, Juanita Snyder, former English teacher at
Prairie High School, 16 Dec. 1936.
58. Prairie Pastor, Sept. 1941, p.l.

NOTES: MAXWELL

-401-

59. Ibid., April-May 1940, PP.!-21 Aug. 1942, PP.1-2", July 1945,
PP. 166-1 70.

60. Ibid,, Jan. 1942, PP.5-7.
61. Ibid., April-May 1942, p.5. .
62. Ibid., July 1343, pp,4-7, June 1345, pp,138-133", July 1345,
PP.140-142,158; Sept.-Oct. 1345, pp.218-219,
63. See Epp for the anti-Catholic attitudes of Prairie Bible Institute
missionaries.
64. Prairie Pastor, Sept/Oct.
March/April 1346, PP.66-67.

1345, p. 213; Prairie

Over comer,

65. Prairie Qvercomer, Jan. 1943, p.i; Oct. 1349, p.228,
66. Ibid., Dec. 1346, p.327.
67. L.E. Maxwell, Abandoned to Christ (Grand Rapids". Wm. B, Eerdmans
Publishing Co., 13559, p.l 51.
68. L.E. Maxwell to E.C. Manning, 30 July 1346, Premiers' Papers, file
1179.
63. Interviews with Ted Rendall, 20 Oct. 1986 and Robert C. Synder,
16 Dec.1386.
70. Prairie Pastor, Sept. 1340, p.10.
71. Born Crucified was based on a series of articles which Maxwell
wrote for the Sunday School Times in 1344.
72. Interview with L.E. Maxwell, 22 Dec, 1976,
73. Ian Rennie, "The Doctrine of Man in the Bible Belt," unpublished
lecture delivered in Calgary, c.l977. Copy obtained from Regent College,
74. Interview with L.E. Maxwell, 16 April 1979=
75. Prairie Pastor, May-June 1938, pp.1 and 3.
75. L.E, Maxwell, Crowded to Christ (Grand Rapids: Wm. B. Eerdmans
Publishing Co., 1350), p.333.
77, Ibid,, pp.230-231, 248-249, 325.
73. Ibid., p.343,
73. Ibid., pp.298-293.

NOTES; MAXWELL

-402-

80. In formulating his educational philosophy Maxwell used some of
the writings of Ellen G. White! see Prairie Pastor, Aug, 1933, p.3,
81. Maxwell, Crowded to Christ, PP,340-352.
32. J.F. Kirk, Who Must Keep the Sabbath? (Three Hills; J.F. Kirk,
n.d.), p.23,
83. L.E. Maxwell, Abandoned to Christ, p.42.
84. Interview with Mrs. Juanita Synder, 16 Dec. 1986.
85. L.E. Maxwell, The Holy Spirit in Missions (Three Hills: Prairie
Press, n.d.).
86. L.E. Maxwell, The Pentecostal Baptism: A Biblical Analysis and
Appraisal (Three Hills! Prairie Press, 1971), p.9.
87. L.E. Maxwell, Crowded to Christ, PP.1 40-141.
88. L.E. Maxwell, Born Crucified, p.l04. Stevens had also taught that
healing was part of the atonement. See W.C. Stevens, The Lord's Healing
(n.p., n.d.).'
39. Interivew with Mrs. Juanita Snyder, 16 Dec. 1386.
30. Prairie Pastor, Dec. 1334, p.10! Nov.-Dec, 1335, pp.9-10! April
1937, P. 10,
31. Interview with the Reverend Tim Callaway, Grande Prairie, April
1386.
32. Paul Maxwell, ed., p.6.
33. Interview with Ted Randall, 20 Oct. 1936.
94. Interview with the Reverend L.E. Maxwell, 22 Dec. 1976.
95. Paul Maxwell, ed., p.23.

MOTES: O.J. SMITH

-403-

1. There have been three authorized biographies of Oswald J. Smith.
The first was written by J. Edwin Orr Always Abounding: An Intimate Sketch
of Dr. Oswald J. Smith (London: Marshall) Morgan and Scott, n.d.). It was
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n.d.), pp.94-97.
10. Neely, pp.88-83.
11. Minutes of the Presbytery of Toronto, Presbyterian Church in
Canada Archives, Knox College, Toronto; note minutes for 1916, pp.17-8, 15,
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