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Preface

The writing of this thesis was a difficult task. Iﬁ required
a mixture of objectivity, honesty and sensitivity in large quantities.
The perceptiveness of the conclusions will be judged by others. It
is to be hoped that what has been said has rung faint bells of truth,
that knowledge and understanding of the Unitarian Church of Winnipeg
has been gained.

One note of explanation. It will be noticed that at times the
words "Unitarian Universalist' are used and at other times simply the
word "Unitarian'' seems to sﬁffice. This is because the designation
"Unitarian Universalist'' is the word more generally used continentally
when discussing matters pertinent to this religious group, but in
Canada generally, and in Winnipeg specifically, "Unitarian' is more
commonly usea. I have tried to use "Unitarian Universalist!" when
talking about the general aspects of the whole religious group, and ,
."Unitarian"when the remarks more specifically related to the Winnipeg |
or Canadian situation.

I would like to thank my Master's advisor for persevering
along with me and making many helpful suggestions; all the respondents
who so generously gave of their time and shared part of their memories
with me; Stefan Jonasson who assisted me with some of the Icelandic
background; Mrs. Dick for her skill in being able to change scribbles

into professional pages; and my husband for his unfailing support

through the dark times.
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Chapter I
INTRODUCTION

Contained within these pages is the story in narrative form of
both growth and decline in one particular Canadian church during the
1960s and 1970s. It examines and comments on some of the possible
reasons for its successes and failures and sets it into perspective in
the larger national and continental context. |

This introductory chapter will concentrate on outlining the
subject undér study, indicating the spheres of‘relevance to which this
thesis pertains, reviewing and commenting on the relevant literature,
delineating the three sets of polarities that are central to the thesis
and describing the method that will be used. Chapter II will begin the
narrative with an outline of thé church as it was prior to the period
under study. It is this period that contains some of the seeds of
future problems. Chapter ITI will examine the era when it became clear
that the promise of growth was a false promise and that the church was
somehow "off the track." Chapter IV investigates the era when many
attempts were made to get the church back on the track, none of which
were ultimately successful. Chapter V continues the story into the
period when the church struggled to survive and to understand what had
gone wrong. Chapter VI will draw conclusions from the story, emphasize

the importance of the polarities and relate them back to the spheres of

relevance.

fﬁ The church under study is the Unitarian Church of Winnipeg, lo-

{ cated on the corner of Sargent Avenue and Banning Street. It is the



only Unitarian church in Winnipeg. Its antecedents date back to 1891
when people of Icelandic origin adhering to Unitarian Christian beliefs
established a Winnipeg church. Various mergers with other Icelandic

and then English Unitarians followed, culminating in a final merger in
1945. This church has the characteristics of a "post-traditional®
church.l It is a church that had its roots in Judeo-Christian history=\
and has grown out of the Protestant Reformation. It has moved, for the’{
most part, out of the circle drawn by Christian belief into a more humané
istic religious articulation. It contains within its membership2 in- |
dividuals who consider themselves Christian in religious orientation

and also those who adhere to a humanistic, theistic, agnostic or even
atheistic religious perspective.

During the 1950s the church began to grow at more rapid rate.
Thié continued into ther early and middle 19608, and then rather ébruptly
it began to decline.;fThis thesis attempts to discover what caused the
church to decliné:wmit looks at various elements of church life, ifs I
programs, its sense of mission, its finances, its health, and what kind1
of image the member/participants perceived the church as having. It
also posits three sets of iinked polarities that had a strong influence
on the church.

The time period under study will be from 1964 to 1977.3 There
are several reasons for choosing these_years. First of all, all of the
ministers who served this church in its present location, since its
final amalgamation in 1945, fall within this time period. Secondly, it
is within this time period that drastic changes in church growth and

participation were being felt not only in the Unitarian Church of Winni-

peg, but also in most churches and synagogues in Canada and the United



States.

There are three spheres of relevance pertinent to a discussion
of this thesis. The first is an awareness aﬁd understanding of the North
American Unitarian Universalist religion within which this Canadian
prairie church makes its religious home. The second is an elucidation
of the North American religious cultural reality in existence just prior
to and during the 1960s and 1970s. The third sphere of relevance brings
into consideration the studies on church growth and decline that have
been carried out by researchers in many disciplines.

Unitarianism and Universalism were established on the North
American continent by theologiéal liberals in the late 18th and early
19th centuries.4 Joseph Priestly, a Unitarian minister and scientist,
the discoverer of oxygen, left England for the American colonies when
the reaction*against his religious and political views became dangerous
to his life and to that of his family. He gave lectures and encouraged
those with Unitarian views to organize formally. Shqrtly after, in
1798, the first church which carried the name "Unitarian" was erected i
in PHiladelphia.5 It was not until 1819, however, following William
Ellery Channing's Baltimore sermon, that the name Unitarian was perceived
as representing a distinctive religious perspective.6 The Unitarians
had a strong beginning in New England.7 Its clergy were highly educated
and many of its membership were drawn from the wealthy and cultured seg-
ment of the New England population. They stressed the use of reason in
religious inquiry and upheld the innate goodness of the human being.

The Universalist strand of the present-day Unitarian Universalist
religion also owed much to the religious migration from England. John
Murray, a minister converted to Universalism in England, had come to the

new world to escape severe religious discrimination. He was prevailed



upon to preach about his particular beliefs and his eloquence and hope-
ful message caused Universalism to spread. In the case of the Universal-
ists, members were gathered in the most part from the working class,
being people from the trades or involved in agricultural endeavours.
Their clergy were mostly from the same class,with little formal educa-
tion. They stressed the love and grace of God in granting all people
eternal salvation ffom their earthly sins.

There were many similarities between the Unitarians and the Uni-
versalists. Both were optimistic about God, human nature and salvation.
Both were "open and inclusive in their attitudes toward the world's
varied religions and scriptures."8 Both.used democratic procedures in
their organizations. Their liberal religious perspective on life found
them championing the same causest abolition of slavery, emancipation of
women, the right to religious freedom, to name a few. Merger between
the two groups was suggested as early as 1865,9 but it took aimost a
century for the social, cultural and economic differences to diminish.
After a long and careful procedure, merger finally came in May, 1961.
Many feel that the process by which mefger was brought about involving
studies, meetings, plebiscites requiring strong approval by a significant
majority (75%) of local Unitarian and Universalist congregations, was
"a model of democracy in action"lo and "the most significant thing about
the merger."ll-

Iﬁ Canada, the first Unitarian church was established in Montreal
in 1832, unaer ﬁhe religious leadership of David Hughes, a minister newly
arrived from England.12 Over the years religious leadership came both
from the British Unitarians and from the newly emerging American Unitar-

ians. The congregation that grew in Montreal attracted a broader repre-



sentation of the population than had been the case in New England. That
is, people from a wider spectfum of social classes were involved. The
first Universalist congregation was legally constituted in London,
Ontario in 1831. The Universalists had a strong rural base in eastern
Canada and for most of the 19th century attracted more members than the
urban Unitarians.13 As in the United States, the exclusivity of the two
groups faded and there were many instances of Unitarians and Universal-
ists acting and worshipping together. The Canadian Unitarians and Uni-
versalists were included in the continental merger of the Unitarian
Universalist Association (UUA) in 1961. Also in May of 1961, the Can-
adian Unitarian Council was formed to deal with matters pertaining more

specifically to Canadian needs, such as national social concerns and

publicity.14

" It was hoped that the merger would strengthen the liberal religious
message both Unitarians and Universalists had been proclaiming. The
purpose of the UUA as set forth in Article II of its new By-laws read
in part:

The Association, dedicated to the principles of a free
faith shall: Support the free and disciplined
search for truth as the foundation of religious .
fellowship; Cherish and spread the universal truths
taught by the great prophets and teachers of humanity
in every age . . . Affirm, defend and promote the
supreme worth of every human personality, and the use15
of the democratic method in human relationships . . .
Unitarian Universalism is a religion that draws its religious in-
spiration from many.sources, supports the integrity and ability of each
individual to develop his or her own constellation of religious values
on which to base life's meanings and takes the use of the democratic

process in all areas of church involvement seriously. A study carried

out in 1976 revealed that in spite of the individualistic thrust of the



religious search, Unitarian Universalists all favour a remarkably similar
religious paradigm.

Using the Rokeach Values Survey, a study was undertaken to deter-
mine in just what sense Unitarian Universalists were "religious" and
whether there was a distinctive pattern to their way of being religious.
The study indicated that this religious group has a high level of homo-

geneity with regards to their values, higher than that of other religious

groups tested.

The study identified a distinctive Unitarian
Universalist paradigm of values marked by a high
ranking of the terminal values, (self-respect,
wisdom, inner harmony, mature love, a world of
beauty, and an exciting life) and the instrumental
values (loving, independent, intellectual, imagina-
tive and logical) which, taken together, show an
orientation towards self-competence rather than
morality and stress personal realization, individual
self-fulfillment and self--actualization.i

.It goes on to show that the religious value system of Unitarian
Universalists is clearly different from that of Christians, Jews and
persons claiming no religious daffiliation. There is,-then5ia.unique i
and specific value system that can form the basis for a sense of purpose,
that can elucidate life's meanings. The studj results echo an excerpt

‘from a denominational commission:

For us . . . the search for meaning in our personal
and social -lives, the experience of handling our
joys and tragedies, the search for profound and
satisfying human relationships, the pondering of
our place in the total scheme of things, the aware-
ness of the separation between our potential and
our actions--our aspirations and our achievements--
all of these we believe to be truly religious.
Together they suggest to us a common commitment to
the expansion of the quality of life. This roots
our theology, our thinking about reliﬁion, both in
life and in man's self-transcendence.l?

This homogeneity of religious values is one characteristic of the

Unitarian Universalists that can be lost sight of in the highlighting of



the individual religious search. There are other unique characteristics
that need to be mentioned.

It is a roligious group with a very high percentage of converts.
‘That is, the majority of Unitarians have come,and continue to come, from
other religions. In Robert Tapp's recent study of the religious, personal,
political and social beliefs of Unitarian Universalists,he arrived at an
overall percentage of 89% converts, which, as he comments, "would normally

only be found in a new religious movement, not one that is almost two

18

centuries old [on the North American continent]." This continual in-

flux of new members without a corresponding retention of second and third
generation Unitarian Universalists makes it extremely difficult to main-
tain a sense of continuity. And for reasons as yet not understood, there
are few second or third generation Unitarians. Perhaps the change-oriented
nature of this group .does not.encourage continuity;

A third universal characteristic of this group is that the contri-
bution made to, and the impact on, the larger community is disproportionate

!
to its size. In Kilbourn's book Religion in Canada, Unitarians are classi-

fied as "others' along with Jews, Muslims, Buddhists and Hindus but the

commeht is made that

In Canada the importance of [these] religion[s] is not
felt because they are so few. But in the case of Jew
and Unitarian the impact is all out of proportion to
their size, for they are almost completely urban and
they are usually found among the intellectual leaders
of the community. They. are expert in the use of news-
papers, radios and television and lead the way on many
moral and social fronts.l9

Canadian Unitarian historian Phillip Heﬁett makes a similar remark:

The consensus among social historians both in Britain
and the United States has been that the contribution
made by Unitarians to the public life of those
countries has been far in excess of what might have
been expected from a group of such modest size. The



same has certainly been true in Canada.

This characteristic is a source of pride to Unitarian Universal-
ists. It is not clear, however, whether the time that is given to gen-
eral social action drains off both time and commitment from their indi-
vidual religious communities. Tension can result from independently
carrying out the actions evolving from one's own religous values while
wanting to give continued cooperative support for one's convenanted com-
munity.

In a more general sense observers have classified Unitarian Uni-
versalists less kindly as an "irreligious group"21 or as religiously

marginal.

« « o We are dealing with religiously marginal

persons who see their own religion as different

from the religion of the vast majority of their

neighbours. On a number of occasions denomina-

tional literature has described this movement as

a fourth faith evolving out of, but distinct from,

Judaism, Catholicism and .‘Protestantism,?2

The conéept of a fourth faith has been examined or alluded to by*

many observers of the religious scene from different viewpoints.23 It
connotes a more universal, less traditional, faith moving away from the
accepted orthodoxies and one that is at home on the secular plane. The
observers are not referring to thé Unitarian Universalists specifically
when they mention the fourth faith, but the Unitarian Universalists
have associated with this designation as one way of emphasizing the dif-
ference of their religious stance. Their religious purpose is not to be
seen as identical to that of the Jew, Catholic or Protestant. Demarath
and Hammond suggest it is one of the results of "harboring deviant re-

ligious values in a secular context."24 It is at the juncture of religion

and culture that Unitarian Universalists can be said to foster deviant



religious values, as they uphold the worth of many modern secular values
and insist that these can be affirmed within a religious, albeit non-
traditional, context. The sacred aﬁd the secular strands of life they-
see as being interwoven and interdependent.

The Unitarian Church of Winnipeg makes its home within this re-
ligious group but also exists within the larger religious cultural frame-
work of the North American continent. This second sphere of relevaﬁce

illuminates the secular as well as the religious backdrop to this church's

story.

A review of the literature shows that there are many parallels

to be seen when surveying the religious development of the United States
and Canada from the middle of the twentieth century onward. In the
United States there was generally a renewed interest in religion and in
particular in the religious institutions that could provide some security
and restore meaning following the shock of WW II. |

The 1950s were ushered in on a wave of poét-World i

War II recovery. . . . in the churches there were

also important changes. It was a decade of religious

revival . . . the period was marked by rapid church

membership growth, especially in the booming new
suburbs.?5

The Canadian post-war response was similar to that of the Americans, as
Canadians also turned to the churches for the stability they were wanting.
Greatly as it took Canadians by surprise, the return
to the church was not the result of a sudden mass
impulse. In retrospect it seems obvious that the
sobering experiences of the depression and war years

had raised questions for which Canadians would seek
answers from the churches.

This similarity of religious development and change continued
into the sixties and has been commented on by writers from many differ-

ent disciplines. In fact, changes were occurring in every area of public
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and private life. In the United States it almost seemed as though "the

center would not hold."

The decade of the sixties was a time, in short,
when the old foundations of national confidence,
patriotic idealism, moral traditionalism, and 27
even historic Judeo-Christian theism, were awash.

In Canada the changes were causing the religious institutions
to lose their influence on other aspects of Canadian life.

Previously a "Christian country!, Canada became, by
Act of Parliament, "merely a country founded upon
principles that acknowledge the supremacy of God':
Public schools . . . began to drop religious in-
struction . . . . Departments of Religious Studies
began to appear on University campuses and Depart-
ments of Theology began to dwindle.?8

and

The position of the church in Canadian society had
unquestionably changed and in some ways diminished.
The church was no longer the keeper of the nation's
conscience, and few Canadians seemed to regret its
dethronement .29

-Religious development and change in both the United States and
Canada generally lost its sense of turmoil and excitement in the 1970s. |
In its place was a kind of world-weariness, certainly a desire to lighten
the strains that had been caused by the turbulent sixties.

In the 1970s there has been a marked change. The
upheaval and turmoil of the 1960s have given way

to what appears to be disillusionment, cynicism, and
a groping for direction....... There has also been a
turning inward to personal rather than social con-
cerns. .. .. .. This change in mood has not left the
churches unaffected. Social activism, so visible in
the 1960s, has virtually ceased among both Protestants
and Catholics.30

While these parallels provide a general:picture of the religious
cultural development that took place over the decades of the 1950s, 1960s

and 1970s,it is not the whole picture. Many writers have been careful

to point out that while Canadians and Americéns:do share the North
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American continent,-along with the Mexican nation, there are observable
differences that have affected the religious development of the two

31

nations.

One of the differences is tied up with the question of national
identity. Americans have more of a sense of who they are. Will Herberg,

in his book Protestant-Catholic-Jew, repeatedly emphasizes the common

values, both religious and secular, to be found in "the American Way of
Life" that constitute the "common religion" of American life.32 In
Canada there is ambiguity in the sense of identity. Some would hold to
the old dictum, "'Canada, the double negative'--not American, not British,
but a peculiar amalgém of bOthJ"BB and others would point to the two
founding nations, Britain and France,as the amalgam from which a national
identity should be derived. Canadian identity is developing, but does
not have the sharp, clear edges to be found in the American identity.
This émbiguity has led to a tentativeness and cautiousness in developing
in any'distinctly different direction, whether it be gsocial, political
or religious.

This has led to a second divergence. Grant's assertion that
"Canada is the product of two counter—revolutions"34 as opposed to the
revolutionary development of the United Statés has meant that there has
been a brake applied to the proliferation of sects that have occurred
in the United States. Canadians have been .occupied with preserving what
they have rather than developing other religious directions. .

Another difference has been the centralization of Canadian growth,'
in both the religious and the secular domain.35 This has resulted in
more control being exercised over regional development.

« « . in the Canadian economy, divine and otherwise,

the rule has been public enterprise, not free enter-
prise . . . Canandians found it more natural to con-
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solidate than to compete, to enlist the state as a
backer, and to create coast-to-coast institutions
that reflect regional realities but are capable of
shifting some resources from the *haves* to the
thave notg!.. 3

So a religious community in one part of Canada would accept the
necessity of sharing its resources with those communities that have a
greater need. There would also be more compliance with decisions made
at the regional and national levels of the religious organization.

A fourth differenée has resulted from occupying the northern part
of the continent and having to learn how to survive in an often cold
and cruel land. This has reinforced the Canadian tradition of "peace,
order and good government," has caused authority to be appreciated more
than freedom, "which in turn has discouraged the recurring splits and
schisms of the American frontier."37 Thus religious freedom is sub-
ordinate to the conforming order of the religious institution. The
geographical isolation of much of Canada, particularly on the prairies,
becomes translated into a distaste for any further isolation and con-
sequently a deterrent to religious dissension.

Finally, Canada has not perceived itself, as has the United States,
as being the new "chosen land," nor have Canadians seen themselves as
the new "chosen people." A "new Jerusalem" is not expected to materi-
alize on Canadian soil.38 Therefore in Canadian religious organizations
and communities there is not the excitement, determination or sense of
high holy purpose associated with having been chosen.

A religious organization developing on Canadian soil should ex-
emplify most of these differences. Some variations however, will be

found because of the anomalous position of the Unitarian Church within

the Canadian religious context. For example, the organizing principle
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of the Unitarian church is congregational which means that no central
authority can dictate the policies each local church will follow. Also,
the human and financial resources of the national Unitarian organizaﬁion
are small and do not result in as much national cohesiveness as would
be found in mainline churches. Finally, the deterrent of isolation on
religious dissension does not have as strong an effect on Unitarians,
as by their religious stance they have already chosen to be isolates
from the religious mainstream in Canada.

The Canadian Unitarian particularities, the Canadian differences
and the general parallel development of Canada and the United States
ére all part of the second sphere of relevance that informs an under—
standing of the changes that occurred in the Unitarian church of Winnipeg.
The third sphere of relevance considers perceptions gained from
the research into church growth and decline. The interest of soc¢iologists,
historians and theoldgians in this field of research is fairly new, taking
place for the most part over the past three decades. _Parﬁly because ofl
the fair}y recent interest in this area--several decades is, after all,i
a short period in the development of most religious groups--and partly
because of the lack of any agreed-upon cause(s) for growth or decline,
this area of research is still in its infancy. One thing most researchers
do agree upon is the complexity of this area.:
He who would understand church growth must always
assume multiple causes for each spurt of growth

or period of retardation.3

and

Single cause explanation of the [religious] trends—-
for example, secularization (however defined), demo-
graphic shifts, rejection of the social activism of
the mainline churches in the 1960s, decline of
strictness in these same churches, and so forth--
attract attention. But to explain general trends
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by any one of these factors alone oversimplifies an
exceedingly complex set of relationships. Thus we
look not to single factor explanations, but to the
impact of multiple factors whose interrelationships
we cannot trace out or understand.%

In spite of this perceived complexity, studies have been under-
taken to try and bring about a better apprehension of church growth and
decline. A recent book edited by Hoge and Roozen413 discusses three such
studies. Three denominations in the United States--the United Church of
Christ, the United Methodist Church, and the United Presbyterian Church--
commissioned studies that would examine reasons for declines in their
churches. These studies have gathered statistical information from hundreds
of local éhurches within their denominations; examining hundreds of
variables. Because their conclusions were reached on the basis of strong
statistical data, there is not an exact parallel with the thesis but some
of the conclusions are ?elevant. The study done by the United Presby-
terian Church reports that whén it compared growing congregations with
rapidly declining congregations it found that the growing congregations
were characterized by stronger pastoral leadership, stronger and fullerl
programs in mosti.areas of church life and more responsibility for member-
ship recruitment being accepted as a goal by the lay leadership.42
Pastoral leadership, however, was not seen as directly causing growth
but as providing member satisfaction and congregational harmony.43

The study done by the United Church of Christ congregations also
had some results worth mentiqning. Once again, it was found that clergy
leadership was important for member satisfaction and congregational harmony.4£
Also, there was a positive correlation between membership growth and the
church's budget.

The data reviewed here suggests that a growing
membership base is as important as any other
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factor in insuring the financial health of the

congregation. An increasing budget appears to

be a by-product of a growing membership.4>

The third study, commissioned by the United Methodist Church,
compared trends in church membership, baptisms and church school enrol-
ment for ten denominations for the years 1950 to 1975.46 The research
concluded that it would be necessary to examine contextual causes rather
than internal ones to explain the similarities in trends.47 That is,
social and intellectual influences to be found in the local or national
environment [ contextual factors] may be more important than the effect
of internal forces [institutional factors].
Research sﬁudies conducted on vital religious communities in

the United States [Catholic, Protestant, Jew and non Judeo-Christian-
related religious groups].found two distinct and different ways used to
cope with the problems of living religiously in a changing and conflicting
culture. One emphasized continuity aﬁd traditional beliefs and community
forms in a time of change; and the other accepted and;celebratéd modern'
scientific and technological advances and taught individuated valuing./+8
They found that sometimes the second way led to a decline in organiza-
tional activity because members'self-interest had béen threatened by
social activism. But the comment is made that, "there is something un-
seemly and basically wrong about a church that is happy and thriving
while the culture is in agony."49 This agony of the culture within which
the churches operate has caused a crisis within some of the middle-of-
the-road churches according to another study, and has resulted in move-
ment away from the cultural mainstream toward a more conservative, tra-
ditional expression of religion.50 It has caused what Hoge calls "a

collapse of the middle," and inability to deal competently with the two



conflicting and competing world views, the traditional and the secular.51

In the case of the Unitarian Universalists there has been little
research done and the general comments made are quite often contradic-
tory. The examples cited refer to growth occurring in the early sixties.

. « . the long term trend toward secularization in
American life is, we suspect, a major factor in the

survival and recent acceleration in growth of the
Unitarian movement.?

but

. « » one of the seeming ironies of this allegedly

secular age is that the churches have at least re-

tained their numerical strength while such irrelig-

ious groups as the Unitarians . . . have, if anything,

fallen behind in the competition.53

The first quotation is statistically accurate, in that the Uni-
tarian Universalist movement was growing through most of the sixties.54
Perhaps.the:second quotation should be viewed as prophetic, since the
decline in numbers begaﬁ the following year. " In any case, the comments
made were general ones, with no accompanying specific growth or decline
data. | . |
A1l these studies bear witness to the multitude of perspectives

that can be taken in studying church growth and decline. Because of the
complexity of variables, the difficulty in equating different denomina-
tions' definitions for membership, and many other diverse problems, the
forest may have been lost sight of among all the individual trees.
That is to say, the very épecific minutiae of the factors being analyzed
may have resulted in an unintentional trivializing of the larger picture
of church growth and decline. Or else, there has been a concentration
on one specific tree, one part of the puzzle only, that has tended to
give a simplistic answer.

Most of the research mentioned so far has dealt mainly with the

16
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growth aspect of church growth and decline. There have been other sug-
gestions put forth, (Besides simply the opposite of the reasons for
growth), for some of the decline.55 The best known of the commentators
on decline in the churches is Dean Kelley. He holds that the "liberal"
churches that have declined have done so because they are not fulfilling
the need people have of their religious faith to help them make sense
out of their lives. According to Kelley, commitment to one's faith needs
to be demanded,56 with strict disciplines observed regarding the keeping
of the faith and with exclusionary power given to the leaders.

« « o in or out: upon this distinction the survival of

any serious group depends. If it fails to separate out

those who are not in earnest about its purposes, it may

go on--for a while--as a group but its real purposes do

not go on. They will deteriorate quickly under such .
neglect and so eventually will the group itself.57

In other words, if a church is too tolerant and accepting it will
not grow. Oniy by maintaining an exclusive and speqific religious
stance will growth occur. A criticism of Kelley's hypothesis ié that
the strictness principle tries to create community "by simplistic dmrity
and by avoidance of the ambiguity that is at the heart of the human ex-!
perience."58 Other research negates some of Kelley's hypotheses regard-
ing the relative increase of "conservative" and "liberal" churches but
admits to widespread decline.59 McGavran suggests that the lack of
growth in what he refers to as "the midst of widespread receptivity™
is due to a too simplistic approach.61 Smylie reasons that the decline
| of the control of the WASP (White-Anglo-Saxon-Protestant) and the WASP's
séarch for "identity, leadership and meaning in a new age in history"
have contributed to the decline.62 A study conducted by Bibby in
Cnaada found that mainline religious groups fail to socialize.relig-

iously their offspring, thus bringing about heavy losses in the second
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generation.63 As can be seen, there is as little agreement among the
reasons for decline as there is for growth.

The third sphere of relevance is full of divergent views and
either overly complex or overly simplistic answers. Yet all researchers
are trying to understand what is happening on the religious scene.

Fresh approaches need to be tried to unravel this knot.

One researcher in the area of church growth and decline comments
that, "while denominational growth patterns have received considerable
attention, examinations of growing and declining congregations within
denominations have been few in number."64 Examining a single congrega-
tion gives particularity to the research on church growth and decline
and will provide a deeper understanding of the dynamics of church life.
We will follow one church through almost two decades and will examine
some of the sets of polarities that affected it and comment on the
interconnectedness between the polarities.

The Unitarian Universalist faith places a_high value on the indi-
vidual, and on the individual's right and responsibility to search out {
his or her own religious values. While freedom-of religious belief is
upheld, there is also the desire to provide a religious community where-
in those searching for religious meaning can receive support and nurtur-
ance, learn tolerance for those in the community whose experiences and
thoughts have led them to different conclusions, and celebrate together
the mystery, the commonplace and the sublime occasions that constitute
life's fullness. This set of polarities, the:right of the individual to
religious freedom and the dgsire for religious community, has been dif-
ficult to keep in balance.65 It has affected the ability to project a

unified religious vision to the larger society. It has complicated the
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decision-making process, both institutionally and locally. It has caused
confusion regarding where to draw the line between individual rights and
values and support of and loyalty to the religious community. It can be
achieved, as evidenced by the complex, but successful merger of the Uni-
tarians and Universalists in 1961. Both the rights of the individual and
of individual congregations were held in balance with the desire to pro-
vide a mutually satisfactory religious community for both Unitarians and
Universalists. It requires enormous effort and commitment to maintain
such a balance however, and if both ends of the polarities are not equal-
ly articulated and worked on, if individuals do not voluntarily yield
some of their own power to ensure the strength and viability of the re-
ligious community, imbalance results. As was suggested earlier (see p.8),
part of the problem may come from Unitarian Universalists!' propensity for
spending their time and energy and commitment in realizing their relig-
ious values outside of éhe thre religious community. The effect of this
set of polarities on the Unitarian Church of Winnipeg will be examined in

each time period under study. It will be seen that an imbalance did.havé

negative consequences for the group.

One point most people in North America would agree on is that
change is an ever-present reality. Unitarian Universalists have embraced
this fact and affirmed it as a positive element. Change and innovation
are theoretically welcomed as a means of renewing religious inspiration
and of remaining open to fresh religious insights. At the same time that
change is being supported there is an opposite pull toward a need for
stability and continuity in the life of the reiigious community. There
is a need to examine and affirm liberal religious roots, to know and

understand the religious road that has been travelled so that future

direction is building on what has been of value. But sometimes change
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and innovation come at the expense of a sense of continuity and stability.
What was theoretically approved of turned out to be in practice less easy
to aéhieve. Other denominations in the third quarter of this century
were also affected by this set of polarities and their resulting tensions.
But because of the close identification Unitarian Universalists made with
the secular culture's attraction to change and likewise to individualism,
it became difficult to separate out Unitarian Universalism as different
from secular meaning-making institutions. Instead of being on the cut-
ting edge of change they found themselves becoming invisible and no
longer unique. Their acceptance of the move toward a more secularistic
world view caused them to become complacent and to negléct the need to
"furnish strong and understandable myths and community forms that give
power and meaning to life,"66 to affirm their religious base.

Now the linkage between individualism and change becomes important.
Support of change means willingness and ability to adapt an institution's
(or church's) structure, technology and behaviour. But before these can
be adapted, some changes in assumptions and values need to be made.67
Because of an almost dogmatic commitment to individualism, it has proved
difficult to reach common agreement on new or redefined assumptions and
values. A connection is also found between the need for religious com-
munity and the desire to have stability and continuity in that community.
For a religious community to provide depth of religious meaning it is
required to have a religious purpose that takes cognizance of its histor-
ic wellsprings. When the Unitarian Church of Winnipeg attempted to pro-
vide a religious community without continuity or stability, it was re-
jected by most of the member/participants.

The linking of the third set of polarities is more implicit than
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explicit in the history of Unitarian Universalism. Congregational polity
has been a given in both denominations since their inception. That is,
it is up to‘each congregation to choose its own religious leadership,
manage its own affairs and devise its own statement of religious purpose.
This has put much responsibility and power into the hands of the lay
leadership. They do not require the permission of any higher religious
authority to call a minister (or fire him or her), change their consti-
tution, or change their statement of religious purpose. On the other
hand, the religious leader is valued for his or her high level of edu-
cational and ministerial training and is expected to provide the intel-
lectual and religious stimulus from which each congregant can férmulate
his/her own set of religious values. The minister is expected to be "the
leader" and still promote congregational polity as the final authority.
At one level, as an individual, the minister is the equal of all other
members, and on another level, within the organizational structure, he
or she is employed as the religious spokesperson who articulates the
community's religious vision.

There is a paradox in that the minister is expected to lead and
yet is not the "religious authority." The minister speaks authorita=:
tivély out of education andexperience, but the final authority in religion
is the individual. A second paradox is that both leaderships, in dif-
ferent ways, represent the voice of the community. Often there is
conflict with each leadership éxpecting of the other something that
is unrealistic. The minister may feel that the lay leadership is not
fulfilling its ﬁanagement responsibilities; the lay leadership may feel
the minister is not providing an appropriate religious direction. It

may be that the religious direction calls for different management
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responsibilities or that better insight into the religious aspirations
of the community needs to be expressed.

Congregationél polity does mean, however, that both leaderships
must work in a yoked harness. Several scenarios can result if the two
leaderships are not in harmony. One is that both become embroiled in
a power struggle, each convinced that the other is misrepresenting or
misusing the intentions of the religious community, but neither side
checking to see if that isso. Asecond situation that can develop is that
members of the religious.community, but not those who are part of the
lay leadership, may begin to take sides with one or the other polarity,
with the intention of correcting the imbalance. |

This is one of the situations that faced the Unitarian :Church of
Winnipeg. When the community felt that congregational polity was not
being followed, it nega?ed what was being attempted by the two leader-
ships. The member/participants withheld their money, their involvement
or their presence, sometimes all three. ’As Lyle Schaller has said, "The
easiest power to acquire is the power of the veto; the hardest power to
acquire is the power.to initiate and implement."68 If the initiation
and implementation of programs and the sense of religious purpose do
not result.in a direction being taken that meets the needs of the con-—
gregation, they will react negatively;

The connection between this third set of polarities and the other
two is complex. First of all, the~lay leadership are representative of
the religious community as it is, manageé its plant and directs its
programs. They are also concerned that both individual freedoms and
stability are protected. Secondly, the minister is representative of

the religious aspirations of the religious community, both as it is
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and as it could become if the religious vision and purpose is applied.
The minister also explicates the historical roots that provide for a
sense of continuity. The lay leadership's interest in change and in-
novation tends to be related to how it will affect them as individuals,
while the minister's interest in change and innovation tends to be re-
lated to affecting change for the religious community as a whole. Of
course the religious leader, as an individual, also supports individual
freedom and the importance of change. Sometimes the lines get crossed
and the religious leader's need for religious freedom and change becomes
confused with freedom and change for the entire community. Sometimes
the lay leadership perceives change as threatening both individual free-
dom and stability, when its implementation would improve both. When
either lay or religious leadership tries to be the sole "voice of auth-
ority" with regard to individual freedom conflict arises. If lay lead-
ership and religious léadership with their different perspectives camot
find a common ground from which to relate to each side of the other
polarities--individual freedom, change, religious community and conti- i

nuity and stability--trouble will set in. This is complexity indeed.

A variety of sources will be used to determine the effect these-
polarities had onvthe Unitarian Church of Winnipeg, as well as to
present an overall picture of the church as it made its journey through
the periods under study. The major source is thirty-six documentary
interviews that were conducted with a represéntative sample of thirty-
two membef/participants who had been involved dﬁring the different
periods under study, and all four of the religious leaders.69 The
interviews were taped and then analysed for content and affect. The

results of the interviews were correlated with the second important
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source of information. This was a series of church documents and files
pertaining to meetings that were held, correspondence sent and received,
and programs and other events that éccurred during the time period
studied. Other bodks, manuscripts and pamphlets that contained relevant
information were also reviewed.70 The knowledge gained from all these
sources was then collated and the story of the church began to take
shape. To maintain as much objectivity as possible, the various sources
 were checked against each other. The reliability of all the data was
a variable, and was interpreted in light of the full range of material
available and the outcome of events.

In preparing this thesis certain methodological complications
must be addressed. The complications are caused by the fact that this
thesis does not neatly fall under the category of any single academic
discipline. There are historical perspectives to be considered in
setting the Unitarian Church of Winnipeg into its Canadian and North
American religious cdntekt, and yet this is not a thesis that takes
only a historical viewpoint. This is a thesis that takes into considera-
tion sociological research done on church growth and decline and yet it
cannot be said to be purely within a soéiological discipline. Aspects
to be found in Social Psychology, such as the impact of a religious com-
munity on an individual's religious values, are interpreted and dis-
cussed, but are not the sole focus of this study. Of necessity there
is discussion of the theological background and views fhat differentiates
this church and its institution from those of other faitﬁs,' although
theology is not the backbone of the research. There are definitely con-
- nections to the field of ethics, as the relationship between one's re-

ligious commitment and one's actions is under investigation. It cannot,
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however, be contained only within this academic designation.

Finally, most importantly and more precisely, it is through
readings and studies in the field of Religioﬁs Studies that this thesis
has come to fruition. Because this is a "studies" area rather than a
"discipline" it borrows all or any methods that are suitable to the
subject under investigation.

As Wilfred Cantwell Smith has said, "method should be developed
out ofbthe particular problem that one is considering, not vice versa,
and it should be ephemeral, subordinate and fundamentally dispensable."71
In another article he states that trying to find out the 'truth' about
anything "réquires . . . that non-engagé objectivity and neutralist
observationism, be replaced with an existential concern, a wrestling
with the implications for oneself."72 Since this 'particular problem'
touches so many disciplines and involves the personal reflections about

people and events, it has been decided to use the narrative mode for

the major portion of this thesis in order to maintain. objective balance
and yet present a "lived" story. |
The narrative form is suitable for this subject matter. First of
all, narrative has played a signifipant role in telling the story of
religions. It provides a means of giving more than a one-dimensional
picture of the search of a group for the meaning in life. Secondly, in
this study it allows for an easier interplay between the intellectual
and emotional constituents to be drawn out of the memories of éeople
variously involved in this church story. Thirdly, it grants more'scope
in a thesis that is steering a difficult course between the history of

a religious community, the sociological vantage point of a religious

group, and other psychological, ethical and theological considerations.
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Finally, the narrative mode allows more freedom to explore the
meaning of this religion for those people who have chosen to be a part
of its religious community. The research centers mainly around the
interviews conducted with individuals variously involved at different
stages of this part of the church's story. The research, or rather,
the researcher, listens to the piece of truth, knowledge, feeling and
history from each person's memory and involvement and fits the pieces
together with other documentary material to give an overall picture of
the religious community.

One further complication must be mentioned with regards to method.
This involves the sﬁatus of the researcher herself. The researcher
comes within the category of an "observer participant,"73 that is, she
is a member of the group she is studying. This has advantages in that
access to archival, undocumented, and "sensitive" material has been
fully available along with assistance in locating misplaced files and
in translating documents written in Icelandic. Also, because of member-
ship in this group, the willingness of respondents to share their mem-
ories of past events with the researcher was evident. There is, however,
the danger that the researcher's own perspective may have influenced her.
hearing and interpreting of the information.given, or that she may have
influenced the respondents. As much as was possible, this difficulty
has been checked by the researcher's skills, qualifications and experi-
ence in counselling and interfiew techniques. This has enabled her to
make judgements regarding the realistic éuality of the responses and be
aware of the effect of any influence that may have been felt.

This thesis, then, looks at a church that underwent many changes dur-

ing the 1960s and 1970s. It suggests three sets of polarities that were
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instrumental in effecting the changes. It further suggests that an
imbalance in the polarities caused the religious sense of purpose to be
ineffective.

At the church level this research will provide evidence to support
the reasons for growth or lack of growth and will supply the community
with historical and social data that was in danger of becoming irre-
trievably lost. Except for several informal histories of local Canadian
congregations there has been little formal research done of this post-
traditiongl church to set it into a national religious and cultural
contextjﬂiand this thesis will help to fill that gap.. It will also ex-
pand the body of literature available on Unitarian Universalist religious
development which, because of itsvchange—oriented religious style, may
furnish insights into the future of modern religious institutions in
this present age of flux and uncertainty. Finally, it adds to the small

body of research on individual churches that can do much to illuminate

‘the intricate problem of church growth and~de¢line.
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Footnotes -~ Chapter I Introduction

1.

This 'post-traditional' label has been applied by Robert Tapp in
his book Religions Among the Unitarian Universalists; Converts

in the Stepfather's House. "This label seemed to give further
definition to the clear meaning of Unitarian Universalism . . .

as a religious movement that was no longer Christian and that was,
indeed, moving yet further away from its Christian origins."
Robert B. Tapp, Religion Among the Unitarian Universalists; Con-
verts in the Stepfather's House (New York: Seminar Press, 1974),
p. 21. This designation is quite accurate with the added post-
script that there were at the time of this study, and still are
today, Unitarian Universalists who consider themselves 'Christians'
although the religion definitionally no longer belongs within that
religious designation.

There are no creedal requirements for membership in this church.

In fact, some individuals who have been actively and intimately
involved with the church for years have chosen as a matter of
personal conscience not to become 'Ysigned" members of the church.
That is, they have not formally signed the membership book but
have participated in activities and on committees. They are barred
only from holding a position on the Board of Management and in
voting on legal matters. Therefore, for the purpose of this study,
with the exception of legal church statistics, which include only
signed members, both signed members and those participating with-
out formal membership will be considered and will be designated

as "member/participants."

For information about the time periods see Appendix A.

A small but scholarly body of historical and social scientific
research is available on this religious movement. For example:

"Earl Morse Wilbur's A History of Unitarianism, 2 vols. (Boston:

Beacon Press, 1945); Conrad Wright's The Liberal Christians:
Essays on American Unitarian History (Boston: Unitarian Universal-

ist Association, 1970); Ernest Cassara's editing of Universalism in

America (Boston: Beacon Press, 1971); Russell E. Miller's The

Larger Hope: The First Century of the Universalist Church in America,
1770-1870 (Boston: Unitarian Universalist Association, 1979); George
Huntston Williams' American Universalism (Boston: Beacon Press, 1971):
Robert B. Tapp's Religion Among the Unitarian Universalists; Converts
in the Stepfather's House (New York: Seminar Press, 1973) and Phillip
Hewett's Unitarians in Canada (Toronto: Fitgzhenry and Whiteside, 1978).
This thesis will use Hewett's book as its major Canadian reference.

Wilbur, Vol. II, p. 396.
Ibid., pp. 423-35.
"The Unitarian Universalist Merger" in Report of the Commission

on Appraisal to the Fourteenth General Assembly of the Unitarian
Universalist Association. Boston: Unitarian Universalist Associ-
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*Unitarian Universalist Association, Report of the Committeé on

Goals (Boston: Unitarian Universalist Association, 1967), p. 8.
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A. C. Forrest, "The Present" in Religion in Canada, ed. William {
Kilbourn, p. 66.

Hewett, p. 312.

Nicholas Jay Demerath and Phillip E. Hammond, Religion in Social
Context: Tradition and Transition (New York: Random House, 1969),
p. 183. The Unitarians here are put in the same grouping as the
Ethical Culture Society and the American Rationalist Federation.

Robert B. Tapp, Religion Among the Unitarian Universalists;
Converts in the Stepfather's House (New York: Seminar Press, 1973),

pp. 38-39.

Martin E. Marty, in New Shape of American Religion terms this
fourth faith "religion-in-general." This is similar to Will
Herberg's "common religions" Protestant-Catholic-Jew. Duncan
Hewlett, The Fourth American Faith (Boston: Beacon Press, 1968),
p. 52 simply refers to it as the "fourth faith."

Demerath and Hammond, p. 172.

Jackson W. Carroll, "Continuity and change: The Shape of American
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Religion," Religion in America: 1950 to the Present (New York:
Harper and Row, 1978), p. 6. This point is also made by Marty
who comments: "The revival of interest in religion in the 1950s
once again made religion an aspect of culture worthy of intensive
analysis." Martin E. Marty, The New Shape of American Religion
(New York: Harper and Row, 1959), p. 108.

John Webster Grant, The Church in the Canadian Era: The First
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pp. 160, 163.
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Grant, pp. 203-04.
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Chapter II

THE WAY WE WERE

The present-day Unitarian Church of Winnipeg has roots that go
back almost a century and combines the liberal religious search of
peoples of different ethnic backgrounds and experience. The First
Icelandic Unitarian Church of Winnipeg was formally organized on
February 1st, 1891. Some of the Icelandic immigrants were very liberal
in their religious views and had proposed that sectarian [Lutheran]
views be abolished and that the religious organization that was being
established on the prairies--the Lutheran-New Iceland Synod--be simply
called the Christian Church.l These pioneeré were more attached to the
life and moral principles of Jesus and less willing to become involved

in a specific Lutheran doctrine. The Icelandic ministers who were
|
i

promoting this religious stance stressed the humanitarian and ethical
teachings of Christ as a supremé example of the ideal way of life.
They also stressed the need for a spirit of inquiry and freedom in
matters of religion bringing human reason to bear on biblical scriptures.
When it became obvious that this religious viewpoint could not exist
within the Lutheran camp, the Icelandic Unitarian Church of Winnipeg
emerged.

In 1921 the union with anoﬁher Winnipeg group of dissenting
Icelanders from the Lutheran Tabernacle Church resulted in the building
of a new church on the corner of Sargent and Banning,3 (the building

that is still used today) and a new religious designation, which in

34
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translation was: "The First Federated Church of Unitarians and Other
Liberal Christians."

The ministers Qho took up the religious leadership were Icelandic
in ethnic origin and received their theological training either from
the United States (the Meadville Theological Seminary in Chicago) or
from Iceland (the Divinity School of Reyjkavik).4 Church services and
church meetings were .conducted in the Icelandic language. In 1932,
when their minister  the Rev. B. Kristjansson returned to Iceland, the
congregation was unable to finance the hiring of another minister. The
economic depression meant that the members'! financial resources were
exhausted from job attrition, escalatirig costs and the need to provide
food and shelter for themselves and their families.

There were also in Winnipeg in the early 1900s settlers from the
United States and Great Britain whose views sat uncomfortably within
the existing Protestant churches. An advertisement in a local hewspaper
called on those of liberal religious views to attend a meeting.5 After’
several meetings it was decided to organize formally. The church was |
duly constituted in May 1904 and was called The All Souls Unitarian
Church of Winnipeg.6 By 1913 the congregation was in its own building.
They continued to be served by ministers who had received their theo-
logical training at Meadville Theological Seminary in the United States.
This church suffered a reversal in financial stability in the late 1920s
eventual}y resulting in the congregatién having to rent and then sell
their own church7 and to move in to less éxpensive rental facilities.
In 1929 they formally changed their church name to "The Unitarian Church

of Winnipeg"8 and held their meetings at the Icelandic Unitarian Church

building on Sargent and Banning.9 ‘The stated purpose of this church was
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. + « to maintain regular services of Christian

worship in this community, and to upbuild in the

hearts of its people the high ideals of a rational,

progressive and exalting religion in the love of

God and the service of mankind.l

The last minister of All Souls Unitarian Church was hired in 1929,

The Reverend Philip M. Petursson was a minister of Scottish and Icelandic
heritage, who had received his theological training in the United States
at the Meadville Theological School. In 1934, following meetings between
the two congregations, it was decided to try the sharing of both a build-
ing and a minister. In order to make this possibility more feasible,
Petursson, who had agreed to accept the challenge, was sént to Iceland
for the better part of a year to study and to improve his mastery of the
Icelandic language. In 1935 he returned and became the joint minister
for both congregations who continued to share the building of the First
Federated Church at the corner of Sargent and Banning. For the’hext ten
years each congregation kept its own identity and held its own services.
Separate church boards were responsible for their own programs and fin—
ancing. English services were held in the morning and Icelandic services
were held in the evening. One area where there was overlapping was with
the young people, as many of the second generation Icelanders spoke
English as their first~language. This actually was not something com-
pletely new, the young people from both churches had been holding jointv
socials from time to time since the 19103.1l While the organizational
structure and worship services may have been keptiseparate, the people
ffom the two congregations were starting to become aéquainted with each

other and in 1945 [1944] the merger of the two churches was completed.12

The name this merged church chose was The Unitarian Church of.Winnipeg.l3
The Icelandic Winnipeg Unitarians had in other facets of their lives

been integrating through the years into the English-speaking Canadian



society and their children and grandchildren were being raised as
English-speaking Canadians. While at the beginning services were still
conducted in English and Icelandic, many-of the Icelanders attended tﬁe
English services held in the morning. The number of church services
held in Icelandic gradually dwindled and finally ceased.

The new church Board of Management had officers on it representing
both the original congregations--and most aspects of church life were
integrated. The Ladies Aid was perhaps the exception. It remained,
and is so today, a group of Icelandic women, held together as much by
their ethnic homogeneity as by their willingness to provide countless
serviceé for church functions.

Article 3 of the Constitution of the new merged church community
was the covenant, stating beliefs held in common.

We believe in:

The Fatherhood of God

The Brotherhood of Man

The Leadership of Jesus

Salvation by Character .

The Progress of Mankind onward and upward forever |
These five points were commonly expressed by other Unitarian churches
in both Canada and tﬁe United States at this time.14

In 1951 major renovations were made to the interior of the church
and also to the house next door which had originally been purchased for
use as a manse, but not used as such for decades. In 1956 the church
house was officially named 'Unitarian House' and was designated for
church school purposes.15 The church school population could. no longer
be contained within the church basement. By l§63 the church membership

was recorded as 300--120 of whom were of Icelandic origin.16

The merger of the two éongregations had resulted in growth and the

church seemed to be on the right track. A place and a religious purpose

37
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were available for those in Winnipeg who wanted to participate in a
liberal religious journey. The picture that is presented of the Uni-
tarian Church of Winnipeg's religious community pfior to the actual
period under study is one of a comfortable and stable church with a
sense of unity and purpose. The church had integrated the different
ethnic backgrounds of the two original Unitarian churches and was grow-
ing slowly and confidently. The members recall that it was a "warm,
friendly, comfortable place where you could hear radical ideas in a
traditional structure"l7; it was a church that pointed out "new reser-
voirs of knowledge and helped in relating this knowledge to our spiritual
needs"18; that pfesented a "philosophical approach to Christianity."l9
While it was a church that reached out to religious liberals in all
parts of the city, it had a good proportion of its membership drawn
from the neighbouring cgmmunity.20 This helped it to be accepted as a
cﬁurch like other churches, a place where people came together to worship
God and to draw religious inspiration from a commonly held Judeo-
Christian heritage. As many members said: "I always came home feeling
the better for having gone."2

This is not to suggest that there were no problems. The church
had always been short of money and had in fact been accustomed to out-
side financial support from both the American Unitarian Association and
the British General’ Assembly until 1946.22 Due to the minister having
some personal family income, the church had never had to pay the'fuil
real cost for ministerial services. For that matter, other services
were seldom more than minimally covered, with 'special appealsf being
necessary when any major financial difficulty occurred. The one large

bequest made to the church during the late 40323 was sometimes borrowed
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against for current expenses.

There were no overt signs of difficulty between the Icelandic
community and the English community but there was a meltiﬁg away of
Icelandic names on committees, on the Board of Management and in the
membership book, as the years after merger passed. Certainly there
was no longer the demand for Icelandic language services, but also the
close-knit Icelandic community could no longer remain separate within
the walls of the church. For others it was a reaction against the slow
but perceptible move out of the Christian fold.

An additional problem was the fact that since this was the only
Unitarian Church in Winnipeg it required, for some, much additional
time and effort to attend church. This was not a typical neighbourhood
church,and a high level of commitment and attraction to the liberal
religious purpose was required to make the distance to the church worth-
while. |

During 1945-6/ the religious'and moral leadership of the ministerl
was a focal point. By 1964 Petursson had been the minister for 35 yearg.
He was perceived as being somewhat paternalistic, gracious, friendly and
warm, a "tower of strength"24 to the members. His sermons and statements
on matters of social concern were often considered newsworthy25 and were
sometimes a rallying cry for those religious liberals--Unitarians and
others--who felt that some aspect of religious freedom in the public
domain was being challenged.

For example, Petursson encouraged church members and the general
public to join him in the protest against allowing sectarian religious
instruction in the Manitoba public schools. The headline of an article

in the March-April 1963 edition of the Canadian Unitarian reads: "Uni-

tarians in Winnipeg Battle Sectarian Teaching in Schools" (p. 4). It
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could be said that he was a good role model for the religious and moral
stance that Unitarians held to be central. That is, he carried out in
actions what his words said, he encouraged a spirit of religious inquiry
and combined religious inspiration with secular concern for the con-
dition of the world. Petursson commented that his theological approach
was heavily influenced by the writings of Robert Ingersoll, an agnostic
humanist,26 but the congregation in general perceived the church as still
being consistent with Christién teachings.z'7 Certainly the format of
the Sunday services and the celebration of high holy days were similar
to what one would have experienced in a liberal United Church of the
-same time period. A church brochufe issued in 1951, however, emphasized

the progressive elements of the religion rather than its traditional

structure and heritage.

* UNITY IN DIVERSITY
Unitarian churches are dedicated to the progressive
transformation and ennoblement of individual and
social life, through religion, in accordance with ;
the advancing knowledge and the growing vision of '
mankind. Bound by this common purpose and committed
to freedom of belief, Unitarians hold in unity of
spirit a diversity of convictions.?8
Most people saw little change in the church during most of this
period, in the kinds of people who attended, the structure of the organ-
ization, the activities or the outreach. The atmosphere, the buildings
and the programs remained relatively constant.
For a minority there was puzzlement and some concern for the growth
in membership. One ex-member who had been very active during this period
commented that toward the beglnnlng of the.E%Os(and the end of this period)

"strange people joined . . . Jew1sh agnostic, young people . . . people

who we knew and were surprised they would be interested in the church . .
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some just 'using' the church for their own purposes."29 Before this it
had been mainly converts from mainline Protestant churches who joined,
but now people with no religious affiliation or coming out of Jewish
or an Eastern religious perspective were appearing. There were a few
whose political biases, such as Communism, gave a suspicious cast to
their attendance and participation. Petursson's preferred political
preference was for the NDP brand of socialism and this plus his Inger-
sollian humanism may have accounted for the influx of a greater variety
of personalities into the church community. On the whole it continued
to be a church where "you had to think for yourself."Bo

The church programs of this period were of two kinds--outreach
and "in church." The outreach programs reached out not only in the sense
that they connected with those who were non-Unitarians, but also in that
the programs were amalgams composed of Unitarians and others who were
reaching out. A good e%ample of this was The Unitarian Service Committee
(USC) which, while initially started by Unitarians in the 1940s as a
national social service project, very quickly grew lérger than its sec-i
tarian beginniﬁgs and was virtually independent of Unitarian control by
the early 19503.31 In many of the cities, however, it continued to be
staffed mainly by Unitarian volunteers. The Unitarians who volunteered
their time and energy from the Winnipeg church saw the USC as an organ-
ixation that represented Unitarian ideals and were proud to be able to
serve it.32 As a USC pamphlet proclaimed, "when we are asked what Uni-
tarianism means . . . we tell about the Unitarian Service Committee——our
faith in action."33 ‘In othef words, behaviour:was more important than

belief.

Another example was the Manitoba Mortuary Association (now called
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The Funeral Planning and Memorial Society of Manitoba) which was spear-
headed by Unitarians but was also supported by non-Unitarians. The im-
petus for the Manitoba Mortuary Society came in large part from a sermon
delivered by the Reverend Petursson entitled "Burial Practices." The
response to this sermon was strong and positive. The church board en-
dorsed the Reverend Petursson's suggestion that an‘open meeting "be
called of persons interested in a Memorial Association with purpose [sic]
of establishing sﬁch a group."34 The Mahitoba'Mortuary Association was
established in 1956. The Association's aim was to provide a service by
which individuals could signify their intentions regarding the disposal
of their body affer death and their request, if any, for any funeral or
memorial service. As the present (1983) brochure states: "The dead are
not honored by going into debt for an elaborate funeral. . . . Sensible
' decisiéns are difficultrat a time of emotional stress. Save your next-
of-kin the agony of trying to decidevwhat you might have wanted."

This seems to be a pattern for Unitarians in Canada in the social
service area and one thaﬁ is congruent with their commitment to improvei
the lot of humankind regardless of religious preference. It also points
out their willingness to take an anti-traditional stance.

The "in-church" programs were mainly of a social nature and helped
to create a cohesive bond based on the interests of the members of the
church. There were parties, plays, discussion groups and a popular
Icelandic tradition, the "Tumbola" (in translation meaning "fair deal")
a fair that was held annually. In the 1940s and 1950s the young people
in the church were actively involved in the "West End Sahara Club," an
inter-faith coalition of young people's groups in the West end. of .. -

Winnipeg. Representatives from each church sat on a council that
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planned social events which were held in a different church in the area

each week. This provided a drawing card for the youth of the church and
35

was well attended.
For people belonging to or participating in church activities and
services there was a sense of purpose in what was happening. There was
"a sense of rightness . . . a good feeling,"36 a "sense of community."37
The church committees had enough members, the church school program
Sunday mornings had little trouble finding teachers, and people turned
out for planned events. A striving toward the religious goal of "free-
dom and progress and well-being for mankind"38 was a commitment of Winni-
peg Unitarians. As several members commented, it increased their "in-
volvement in life."39 Most respondents perceived the church prior to
1964 as being a healthy body. Personified, the "person" was deemed in-
telligent, 6pen to new ideas and forms, and had a purpose in life. The
church provided a place'and a space for those who were on a religious
search, who were trying to clarify their own religious values, who
wanted to have discussions and interactions with othe%s without what ;

they perceived to be the strictures found in more traditional churches

with definite creeds and dogmas. The emphasis was on thinking out one's

own religious views freely with the stimulation of religious inspiration
from many sources. The testing of one's views against the religious
ideas and experiences of others in the community was affirmed. It was

a commonly held view that "no one needed to be shut out because of

their [religious] views." 0 Some members felt that their religion em-
phasized the positive aspects of Christianity,:taking original sin and
hellfire out of the church.41 For others, it helped them keep a sense
of religious integrity. As a member of this religious community said,

"you could retain a sense of religious purpose without having to surrender
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to orthodoxy and traditionalism in religion."42 Both acceptance and
challenge were found here by the members. The “comfortable pew! was not
putting many to sleep. The purpose of being part of this religious
community was to search out life's meanings within a structure that was
familiar and secure yet not restricted by creedal authority; and to do
so with fellow seekers who used reason and tolerance on their quest.
There were some who felt that the church was rather elitist and
snobbish, implicitly suggesting that if you were truly intelligent>you
were a Unitarian. While the intention of the Unitarian religion was to
be inclusive of all peoples regardless of sex, age, education, religious
orientation or race, the majority of-its membership came from the edu- |
cated middle class.43 In Winnipeg the majority of members have or have
had a profession rather than a trade and involve themselves in activities
that will increasevtheiy intellectual capacities and perception of the
world around them. As one respondent, who became involvéd in other
social organizations exclaimed, "I discovered that there were many in-
telligent people who were not Unitarians."44 Most of the members and
friends of this church, however, were pleased with the way things were
going and felt proud to be associated with the liberal religious aspira-
tions and actions they observed taking place in thié religious community.
At the end of 1963 the minister recognized that after 35 years of
service to the church he was wearing out,45 that his sermons no longer
had~the conviction and intensity of earlier years and therefore were not
providing the stimulation that someone with more vigour could produce.
He tendered his resignation effective August 31, 1964. Some of the en-
thusiasm and sparkle had gone out of thgwpgiigious;purpgse,uwAs one

‘respondent commented, "it was dried up around the edges."46 But al-
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though the church was beginning to chafe gently under slightly weary
religious leadership, there was excitement at the potential that con-
tinued growth and new leadership suggested.

Ve In this pre-study period, the first set of polarities, the im-
portance of individual freedom of belief and the desire for religious

community, were kept in good balance. The responsibility of being a

kM?éhurch member meant sharing in the life of the church, in its activities

and worship. The responsibility of being a Unitarian church member
meant that each person developed his or her own religious values from
E\life experiences and cognitive queries and conclusions.

Even though the two original congregations had each gone through
times of trial and tribulation, there was existing in the church, by the
end of Petursson's ministry, a strong sense of stability and continuity.
After-all, he had succegsfﬁlly ministered to them, separately and to-
gether, for thirty-five years. The continuity of his service gé&e many

a comfortable feeling. On the other hand, some of the ideas he advanced

{
|

and the religious values he supported were considered innovative and or
radical. But the structure and pattern of the church organization and
activities were familiar and stable and acceptable. The form remained
relatively constant, but the content had shifted. That is, the new
people who joined were looking for a different perspective on religious
ideas but felt comfortable with a structure similar to the religious
groups they‘had left. These»people also wanted a stable religious com-
muﬁity for their children, one that would inform them of their Judeo-
Christian heritage but would also acquaint them with the religious
aspirations and perceptions of the other world religions.47 When re-

flecting on the second set of polarities, the acceptance of innovation
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and change being the norm while at the same time requiring that continuity
and stability be honoured, the balance was good but not ideal. In the
eérlyﬁE%Oswhen the numbers of new people attending increased in pro-
portion there was an uneasy feeling in some of the members' perceptions
of what was happening. The familiar, stable and acceptable pattern was
beginning to shift as the variéty of the new people's backgrounds and
input made its impact felt. The excitement at the continued numerical
growth masked a sense of disquiet at the continued growth and change of
diverse ideas and actions. On the whole, however, these polarities kept
a healthy tension, each adapting and accommodating to_the fluctuations
of the other.

There is no doubt from the responses of member/participants who
were interviewed, but that the member/participants were pleased with the
tenor ‘of the church, the services, both religious and social, in which
they participated, and the religious inspiration they received.48 Most
of the lay leadership were congregants who had had many years of associi
ation with the church and were respected by the church community. The
Board and committees each had specific tasks to do, and did them compe-
tently. Petursson's religious leadership was vouchsafed because of his
popularity, integrity and ability to provide both continuity and religious
inspiration. In spite of the competencies to be found in both lay and
religious leadership, however, there are some weaknesses to be observed
in this set of polarities. Tt is difficult to assess the strength of
the Board, as the Chairﬁan's remarks to the Annual Meetings were delivered
verbally and so were not included in the printed reports.49 Petursson
was the one who was the connecting link and the one who gave a summary

each year of over-all member participation and church events. He was
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willing to take on committee tasksso and take over committee responsi-
bilities.51 All this was praiseworthy but may have led the Board and
committees to expect such "parenting™ from future ministers. There was
certainly not adequate preparation for the more visible and aggressive
role the Board would be taking in the future. Given the fact that the
merged congregation was attracting more and more people, it appeared
that they had a winning combination in place. The Board would continue
to trust the firm but benevolent guidance of the minister and act on his
advice. In one sense,then, there was a relinquishing of some of the
power of the Board that could have provided more confidence in the
management of church affairs. The imbalance in this set of polarities
would cause difficulties in the future.

In general, however, by the end of 1963, the future of the Unitarian
Church of Winnipeg looked rosy. The membership was growing steadily,

the Board and committees were performing their functions adequafely and

the minister was bringing to a close a long and conscientious ministry. -

It seemed possible that the religious message of the Unitarian Universalists,
so closely allied to'the secularist and individualist push of North Ameri-
can culture would attract many people disenchanted with the more tra-
ditional messages of the Jewish and Christian religions. The upward

trend in membership experienced by the mainline churches and synagogues

in the 1950s had reached a plateau or had begun to decline by 1964.52 The
Unitarian Universalist churchés in general and the Unitarian Church of
Winnipeg in particular had not yét shown a reversal. The balance of the
sets of polarities influencing the church were not yet creating any cause
for great alarm. The religious purpose of the church seemed to be in

keeping with the tenor of the times.
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Chapter III
THE JENKINS ERA - A NEW PACE

January of 1964 found the Unitarian Church of Winnipeg at the
beginning of a transition. The Reverend Philip Petursson, who had
been minister and friend to Winnipeg Unitarians for thirty-five years
announced his plans to resign in August of that year. There were mixed
feelings about the resignation. The church was growing under his lead-
ership and was comfortable and secure. The past had been difficult but
survivable,and the present state of affairs was viewed with optimism,
The future seemed to hold a place for the vision of these religious lib-
erals. There was sadness from some that Petursson would not be leading
them ihto this place, and acceptance and appreciation from others that
he had expended so much of his energy, enthusiasm and wisdom in helping
them achieve as much as they had. From others there Qas relief that thel
old was passing gracefully away, allowing new religious directions to
occur. The pulpit cémmittee that was convened to search for a new
minister received a list of available ministers from the UUA and, with
a strong recommendation from Petursson, within two months. had decided
on the Reverend William Jenkins as their candidate.l Petursson saw
Jenkins as just the person needed for Winnipeg Unitarians at this time.
He understood Canada and Canadians, had dynamic preaching ability and
was a "go-getteri" Jenkins accepted the call in May, with a written
guarantee for a salary much higher than had been paid to Petursson.

It was considered quite a coup to obtain the services of Jenkins,

51
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as he had been the minister of the large and successful First Unitarian

Church of Toronto for 16 years and was credited with providing the in-
spiration and the stimulation that took the church from being a small
group in 1943 to that of a thriving congregation with its own building
in 1959. A long-time member of the Toronto congregation recalled that
in his sermons and discussions he spoke in the vernacular of the times,
appealing to a wide range of people.2 He was ambitious, both for him-
self and others, and helped members, sometimes forcefully, to take
their share of responsibility.

The splendid isolation forced on the Winnipeg congregation because
of its geographical location meant, however, that the search committee
were unaware of the bitter fighting and uncompromising--some would say
rigid--stand that Jenkins had taken prior to his resignation in 1959.
But they did know that after his resignation he had moved to a church
in Rochester, New York,'where once again he had been the force behind
the construction of a large church building for the congregation.3 He
had returned to Canada in January 1963 to become the minister to the
Hamilton, Ontario, church. He had taken a one year contract with the
possibility of becoming the CUC executive secretary, but due to person-
ality conflicts and regional reorganization this fell ﬁhrough and left
him available to accept the call to the Winnipeg church.4 There was no
doubt that he was impatient for growth in the Canadian Unitarian move-
ment and would encourage such growth in Winnipeg. Jenkins took over the
leadership of the Unitarian Church of Winnipeg_in September, 196/.

Jenkins was a very different minister from Petursson. He was
highly intellectual in his. sermons, was a provocative and stimulating -

preacher5 and aggressive in his desire to move the church on to bigger

and better things. Many new people came out to hear him. He enjoyed
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the controversy caused by the clash of ideas and encouraged the congre-
gation to participate in discussions. The personal warmth and inter-
personal interest that was one of Petursson's hallmarks was not as
evident in Jenkins. The intensity and concern so clearly communicated
in his sermons was not often felt in individual discussions and en-
counters.6 And while the "“intellectual breath of fresh air" threatened
to give some member/participants a bad cold, there was nothing boring
or stale happening. He had a decisive manner and was perceived by some
as being more like a "successful business man . . . and one with influ-
ential friends"7 than a minister. All in all, he brought a jolt and a
shock to many after thirty-five years of Petursson's ministerial style.

The image that emerges of the Unitarian Church of this period
presents a different picture to that of the time preceding it. Defi-
nitely there was the image of more activity, of new things happening,
of it being a "thriving dutfit,"8 of progressive, productive people
with more committees and structure.9 A high energy level existed and
self—confidence grew as people who. had stature in the larger community%
became involved in church activities.lo An even more humanistic and
rationalistic religious emphasis was appearing.

There were mixed feelings about this new image. Some of the mem-
bers felt like "back-benchers who were continually being talked down
to,"ll and felt uninvolved, and there were others who admitted they
didn't understand a lot of the subject matter but still "enjoyed the
interaction.“12 For most there was a sense of excitement at the burgeon-
ing expansion.13 The new atmosphere of intellectually provocative ideas
was bringing in more people who enjoyed the challenge of heated discus-

sions and saw the possibility of being on the cutting edge of change.
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New books and articles on political science, sociology and religion were
critiqued and sometimes challenged, and member/participants were invited
to take part in the debate.14 The religious community was being educated;_j
as well as being urged to deepen the meaning of life and act accbrdingly.{x
For the most part, however, the talks provided information and inspira- |
tion to individuals and did not result in any outward-reaching community
action.

In spite of. the rapid pace that was being set, not everything was
perceived as changing. There continued to be a high quality of organ
and vocal music and the church still had an open religious stance, where
individuals céuld hold divergent religious views and be respected for
them.l5 There was seen to be a core of people who faithfully supported
church concerns regardless of their own particular feeling for changes
that had occurred with which they did not agree.

Change was indeed a key eleﬁent during this period. Two months

after Jenkins arrived in Winnipeg he recommended changes to both the

1
{

Board and committee structure.l6 The changes would increase the account-
ability of the committees, increase the number of Board members from 9
to 12 and also increase their responsibilities. As Jenkins wrote in an _
Annual Report to the church: "I believe . . . in the experimental
approach . . . if old methods don't work, let's experiment with new
ones."17 The lay leadership was open to experimenting with untried
methods, even if there may have been some puzzlement regarding what had
been wrong with the old one.
Canadian Unitarian historian Phillip Hewett comments:
Controversial changes began to arrive unannounced.
One Sunday morning the congregation arrived to

find that all the pews had been sold and replaced
by chairs at the insistence of the minister in
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consultation with only a few leading members. During
t@e same year, 1966, the name on the signboard out—18
side was suddenly changed to read UNITARIAN CENTRE.

In fact, discussion of removal of the pews had come up at the Board
level as early as March 1965. The matter was reviewed for the next 18
months and then agreed to "in principle."19 But it was probably
Jenkins' note of "strong disappointment . . . [at the] hesitation over
replacement of the pews . . . and [thevfeeling of] a certain lack of
decision on the part of the Board . . . with regard to moving ahead"
that pushed the Board into taking actién.zo In the past, if a concern
came up at a Board meeting and there was not strong approval for it,
usually the suggestion wés dropped or procedurally tabled. Changes
happened  slowly and cautiously, with the minister approving, the Board
agreeing and congregational waters having been tested. But now there was
strongér pressure from the minister to move in the direction he pre-
scribed as soon as possible.

There was a new pattern to the way many changes.now occurred:
consultation between minister and Board, a brief gestation period, then
action and sometimes simultaneous notice given to the congregation of
change, or else--as in the case of the pews and the sign--the visible
difference was obvious. There was not any indication in reading Board
minutes that the Board felt it was being pushed around or manipulated,
but just that it was handling the affairs of the church the best it
could, and following the advice of its religious leader. After all, he
had the experience and expertise of successfully guiding the Toronto
congregation to an increased size and an improved stature in the larger

community. There was somewhat the sense of holding the reins to a team

of rather head-strong horses and holding them rather gingerly.
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Church programs continued, but there were some differences.
People remembered good speakers on social issues at the church. There
also was good use made of the church library. The library was a fairly
recent addition to the church. Thanks to a fund started to commemorate
the life of an active church member,22 one of the rooms in the church
was refurnished in 1962 and books were both donated and bought to begin
a library. Because of the sermons and talks that were given in the
church, the library committee purchased books relevant to issueé that

were being addressed from the pulpit, and people borrowed these books

with regularity.23

The Ladies' Aid continued té fulfill the needs of the older Ice-
landic women in the church and to donate money to the church from fund-
raising projects. In the spring of 1964, however, a new women's group
was formed called the Women's Alliance. For several years this group
provided a meeting place for some of the younger womeh of both English
and Icelandic backgrounds. They also had fund-raising projects, but
on the whole the purpose seemed more social than service oriented. By |
the time Jenkins had left Winnipeg, this group had ceased to exist. The
women who had started the group had either left the church or had lost
interest. There does not appear to have been much attempt made to inte-
grate new member/participants into their group. Aléo, women were moving
into leadership roles within the church, and,like the men, having to
divide their time between family responsibilities and full-time jobs.

The USC continued to be perceived as the most important church
program in terms of having an impact on the larger community.24 Even

after the basement was partitioned and the USC moved to the firehall

half a block away, it still "gave us a sense of mission,"25 a sense of
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pride in contributing to the welfare of those less fortunate.

Arising out of the new intellectual atmosphere were Book Clubs,
Theatre Discussion Groups, Play Reading Groups. All in all in this
respect, the church followed the pattern of the earlier period, that is,
there were more "in-church'" activities than there were programs designed
to have an impact on the larger community.

The church was being led in a much more humanistic direction, as
evidenced by the change in the church sign from "church" to "centre"
and by changes in the high holy days. Equal emphasis was given to non-
Christian celebrations such as the winter solstice and the Jewish
Hannukah during the month of December. Aloné with changes in content
came changes in form as church services were held that centered around
a talk and discussion afterward with no accompanying hymns and prayers.
The old was not complet§1y>replaced; the old style worship services were
also held, but the new style was finding a home. |

In October of 1966 the 75th Anniversary of the formal beginnings
of Unitarianism in Winnipeg was recognized by a series of events in-
cluding an art show, a tea, a banquet and special speakers for two
Sunday services.26 The events were a success and added to a feeling of
optimism.

Because of the increased number of people attending church services,
by the end of 1965 it was necessary to hold double services on Sunday
mornings. Also,in October of 1966, the Board had voted to build a new
church building that would include modern and varied facilities for the
growing religious community. In May of 1967 an ad-hoc committee composed
of Board representatives and members from the congregation-at-large,

recommended hiring a leading architect to design a church building.
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The completed architectural plans were innovative and consistent with
a church that expected continued growth. In March of 1968 the Board
movéd to hire a business consultant "to conduct a major fundraising
campaign in the fall."27 On the surface, everything was proceeding
smoothly.

One of Jenkins' major strengths lay in helping congregations
obtain new buildings. He had conducted successful building campaigns
at two of his past church appointments and both congregations had bene-
fitted from the new physical plants. And certainly there was need for
major changes in the existing structures to accommodate the anticipated
continued growth of members. The Board meeting minutes and Annual Meet-
ing reports continually mention over-crowded facilities, insufficient
space, unsatisfactory upkeep of both buildings and general dissatisfaction
with the viable space in the buildingé.28 This need for more or better
space was happening to Unitarian groups in other parts of Canada. As
Phillip Hewett states: "Much of the energy of churches and fellowshipsi
alike went into providing themselves with adequate buildings. All |
across the country the story was repeated.“29

But one month after the decision to hire a business consultant had
been taken, Jenkins handed in his resignation. It is impossible to know
what would have happened had Jenkins stayed longer, but underneath the
apparent swift growth and new humanistic approach there had been signs
of financial difficulty within a year of his arrival. Board meeting
minutes contain many comménts about deficit budgets, financial diffi-
culties and unpaid bills. For example, in May 1965 with regard. to an
outstanding bill of $150 owed to the church soloist the Board minutes

record, "It was agreed that the chair and treasurer send her a cheque

as soon as money is available."30 The deficit position resulted in every
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avenue for available monies being explored. The Board began to look
more closely at a longstanding church bequest known as the Stefansson
estate (menﬁioned previously in Chapter II). Attempts were made to

gain information as to the ways in which the principal money ($14,260.92)
and not only the interest might be used.31 It was discovered that none
of the trustees of the estate any longer lived in Winnipeg and none were
any longer connected to the church. When the trustees were located
money was borrowed against the bequest ($2500.00 by June 1965), and by
April 1966 the Stefansson Estate trustee had released the remaining
prineipal for the use of the Unitarian Church of Winnipeg.32 In June
1966 the unanimous recommendation of the Finance Committee to the Board
was, "that the Stefansson Estate money be used as a building fund and
not be used for current expenses including maintenance or renovation of
present building."33 But by the fall of that-year the pews were out and
the chairs were in and the majority of the Stefansson money was'spent.34
The chairs were a good deal more comfortable than the. pews and would
allow for a variety of seating arrangements that would in turn allow
for more flexibility-in church services. It does not appear that there
was the intention to mislead the congregation, but because of the method
of Board operation and the selective communication that went on between
the Board and the congregation, there was a good deal of misunderstand-

ing and partial information being exchanged. This led to hurt feelings

~-particularly on the part of hany of the Icelandic member335é—and L

did not contribute to a:sense of'shared community.
While there had bene quite an increase in numbers of people par-
ticipating in church activities,36 financially, the church was not much

better off than it had been in 1964.37 The total budget. for 196/ as



reported to the Unitarian Universalist Association (UUA) was $19,500,
and in 1968 the figure reported was $21,594.38 This is a small increase
for a church that is intending to raise money fg; a new church that was
to cost more than $250,000. Granted that raising money for a building
comes under a different category than annual piedges to support one's
religious community, it still does not completely compute, as the new
jargon puts it. Unfortunately some of the church's financial records
for these years are either completely missing or incomplete so it is
impossible to do more than guess at what happened. Respondents mentioned
that while there were a lot more people coming to the church some did
not stay very long, or else did not involve themselves in anything other
than the Sunday Services.39 A guess would be that the level of commit-
ment was low while the excitement at the novelty of this kind of church
was high. There was good entertainment and stimulation to be found
here. Low commitment combined with excitement over novelty did not
result in Willingness to make financial contributions to support such
novelty.

While financially the church was on shaky ground,in other ways it
was perceived as quite healthy. As an organization it provided a purpose
in life for its member/participants and had more pep to it.AO For some
there was too much emphasis being given to the intellectual life of the
community and not enough: to the spiritual and social action aspects.

It was like a person who was healthy‘buf swell—headed.41 Several
respondents commented on the increased pacé of community life, finding
it rather feverish‘and frenetic.42 ‘There were additional respondents
whose perceptions told them that this religious body had only partial
health. it was a person "on the defensive . . . part of the person

atrophying."43 1t also appeared to many that the health had deterio-



61

rated from its vigorous beginning.44 Taking the comments as a whole, it
was obvious that this religious "person" was perceived as healthy at
the beginning of the era witﬁ definite changes occurring that some saw
as positive and others as detrimental. It is towards the end of the
period that stress or tension is causing some uneasiness in the "body . "

With the change in religious leadership and the visible increase
in Sunday services attendance, by both adults and children, there was a
large measure of hope that the sense of mission, the sense of religious
purpose, would be re-kindled from the slightly stale holding-pattern it
had been in during the final years of Petursson's ministry.45 For more
than half the people interviewed in this time period this sense of hope
was not fulfilled. For many, there was an initial upsurge during the
first year or two but it was not sustained.46 It was perhaps like the
response some people have at eating Chinese food. The taste is delicious
and quickly one feels replete and satisfied. Within an hour or'two,
however, hunger is back and also puzzlement at how one could possibly
be hungry after such a recently splendid meal.

One person who had been present and involved during all of the
various eras and is still active today, commented: "Jenkins encouraged
change but not a sense of mission . . . that was inhibited}"47 Change
- was encouraged intellectually and individually more than it was collec-
tively, and a sense of mission must come from the collective spirit or
sense of purpose that is or can be alive in'the‘religious community.
Only then will the sense of purpose communicate ifself to others and
affect their life course. Others had a more personal response and had
not felt accepted as part of the religious community, therefore were not

able to connect any sense of mission to what was happening at the church.48
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A person whose initial contact with the Unitarian community had come
from University courses was more interested in discussing her own and
others' attitudes and philosophies of life and wanted "fellowship, not
religion." She found the church used words that were liberal but that
the people did not act like liberals. Disappointment grew as she heard
people in the church community talking belittlingly about each other.
This was not in keeping with her concept of an ideal ethical community,
one that would attract others to it.49 One respondent who did not re-
main with the church put it rather bitterly: "We needed a rejuvenated
church--we're supposed to be searching for the truth, not building
buildings."50

There was certainly a large minority that had a 'feeling of right-
ness' at what was going on in the church, who had a sense of continuity,
of working toward something,5l and a leader in the Winnipeg Jewish com—
mﬁnity at the time told Jenkins, "Winnipeg would not be the place it is
without a Unitarian Church . . . you hold a focus for .freedom and liberty

!
that is very important."52 So there was some impact being made on the

larger community.

Perhaps the statement made by a respondent with more than 50 years
involvement in the religious.community comes closest to summing up an
over-all impression of the sense of mission in this era: "Yes, thereax 
[was] a sense of mission but it was no longer directed toward the group,(x
but in the direction of the man himself and what he wanfed."53 In otherﬁf
words, a sense of mission must ultimately be tied to a purbose that ex-
tends beyond any one individual's interpretation--it must have an appeal

that is universal in character--that can be owned by each and every one

in the religious community.
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In other denominations all across North America, the health and
relevance of their religious message and purpose was also being ques-
tioned. The increase in church attendance thaf had steadily risen during
the 1950s, hit its peak in the early 1960s and then slowly started to
slide. People no longer seemed to hear the word, heed the message or
need the support and direction that churches and synagogues were pro-
viding. The emphasis that the culture had put on the secular and on the
individual was being re-assessed, as the consequences of such an emphasis
were observed. The Unitarian Church of Winnipeg, like other Unitarian
Universalist churches across the continent, continued to promote the
importance of the individual and of each person's search for religious
meaning. The need for religious community was lessened as this first
set of polarities became imbalanced.

In the previous peyiod there had been a fairly even balance kept
| between the need for individual freedom of belief and the desire to be-
long to a religious community. That is, the importance for each person
to search heart and mind and accept the religious beliefs that best fit‘
one's understanding of life and still allow that right to others was
balanced with the need to explore and worship life's miracles and myster-
ies together. There was a shift duriﬁg this era. For msot respondents
there was an over-emphasis on individualism, and some felt this was a
good thing, since "individual freedom is the crux of Unitarianism."54 For
most, however,.the heavier emphasis on individualism meant a loss in the
sense of community. "The imbalance started [during this time]. . . the tall—
back after the sermon brought up more diversity than unity. . . . it was as
though there was [sic] two or three armed camps."55 When the individual

aspect of the Unitarian religion was over-emphasized, the aspect of be-
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longing to a religious community became less important for a larger per-
centage of the participants. If one believes that individual freedom

of belief is ultimate, the danger is that, taken to its extreme, the
belief renders religious community superfluous. When changes occurred
that were not perceived as being for the good of the whole community,

or were not "owned" by the whole community, the old maxim, "it is easier
to get forgiveness than permission" was disproved. When it appeared
that one part of the community was making decisions without consulting
the desires of the whole community, the commitment of member/partici-
pants to a covenanted community was disrupted. The dispersal of the
Stefansson estate with‘what appeared to be a lack of regard for the
community's needs is a case in point. But this set of polarities was
not totally imbalanced. The excitement and stimulation caused by the
influx of new people with diverse religious perspectives, bolstered and
enhanced the significance of individual freedom of belief. The commence-
ment of the plan for a new church edifice to be a home for religious
liberals helped to create a sense of community. There was not, however,
the balance that had been in existence previously.

In the second set of polarities an uneasy_tnesion existed between
change and innovation on the one hand and continuity and stability on
the other.

The four years from 196/ to 1968 brought with them many changes
for the Unitarian Church of Winnipeg. There had been a change in min-~
ister, a slight shift in theological focus; a change in Board and com-
mittee structure; physical adjustments to the building, a different
exterior church sign; plans for a completely new church building, a dif-

ferent Sunday Services format and an alternative service offered on
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Thursday nights, and growth in the numbers of people involved at all

levels of church activities. Each of these changes was handled and,

on the surface, assimilated. There is no doubt but that there was much
excitement in the congregation at the injection of new ideas and new
methods and, on the whole, willingness to try on the new formats and
structures. Certainly for the new people coming in, these changes were
"avant garde" and proved to them that they were "where it was happening"
and the right place for them to be. The long-time members began to have
some doubts--was it really the chaff that was being blown away? Some

of them quietly stopped coming, others stayed and participated even
though they didn't always agree or even understand. This was diversity
in action and no one had said it would be all pleasant!

By the end of this period some doubt was appearing as to whether
there was enough human and financial resources to complete all the tasks
required of running a big church and raising a large sum of money for a
new architecturally-prestigious building.  As Jenkins_says of the time
and of the growth: "things didn't go up fast enough or far enough."56
It wés as though the people stoking the fire to produce the steam that
would fill the balloon had run out of energy, or realized Just how much
stoking would be required. Or perhaps it was felt that foo much would
have to be left behind if the balloon was to take all of them with it.
The familiar surroundings would be gone and with them a connectedness to
the past. The numbers of new people constantly appearing meant personali-
ties to adjust to and new ideas to understand. For the five calendar years
between January 1964 and December 1968 the membership book shows that a
total of 170 people joined the church. The official records sent in to

the continental headquarters (UUA) in Boston, show that from 1964 to
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1968 only 50 members were gained, membership rising from 300 to 350.57
This meant that 120 members of the church, whether recently signed or
not, left the church during those same five years. There were, of course,
many reasons for the loss; death, job transfer, as well as dissatisfaction
with the church. It did, however, point out a significant turn-over in
membership and was a problem experienced by a majority of Unitarian
churches on the continent.58 It also created difficulty in maintaining
a sense of continuity and stability. As one respondent put it, "there
were lots of people but no at-homeness.ﬁ§9"

In the polarities of lay leadership and religious leadership
tensibn had also developed. It was causéd in part, by the change in
relationship between the minister and the Board and in part by a change
in relationship between Board and congregation. In the past the Board
had moved at a slower pace. Now pressure was being applied to step up
the pace. They managed tb keep up, and accomplished much, but in so
doing, were not always able to maintain a channel of communication with _
the congregation. That the congregation recognized this inability was |
evidenced in the public meeting held in the church on March 3, 1968,

"to discuss present and future performances of the church."60 Twenty
people attended the meeting. Those present said they wanted to receive
printed information regarding what happened at Board meetings; announce-
ments of meetings and social events made verbally after church services--
for the "human touch"--, and more information regarding expenses of the
church. There was also discussion about the building plans and imminent
major fund-raising campaign.61 There was obviously some uneasiness and
some disappointment over the lack of communication. From the minister's

point of view, by the fall of 1966. he was frustrated with "the indiffer-
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ence and lack of support"62 many of his proposals received. He had a
vision of what the Winnipeg church could become and the prairie pace
made it difficult to achievé. From the congregation's point of view,
both leaderships were on the move, almost like a prairie fire. That
put a mood of caution in the air. There was appreciation and support,
on the whole, for both leaderships, but also a growing awareness of the
difficulties lying ahead if the direction suggested was followed.

This era was indeed a time of change..At the end, however, there
was some hesitation about the direction. At a special meeting called
on May 8, 1968, to discuss the minister's resignation and to set in
motion a committee to search for another minister, the question was
raised for the first time: did the congregation definitely want to call
‘another minister? The discussion to call was voted on and passed, but
the question suggested some divergent views not easily reconcilable.
This era was also a time of becoming more aware of some practical re-
alities of communities, of financial requirements and physical space
limitations. It was glso a time of wanting to shape the future, of
architectural dreams and intellectual mind-expansion. It was a church
63 <

"always on the move" and at a very fast pace.
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Chapter IV

THE NAYLOR ERA: -
A NEW HORSE AND A CRUMBLING CART

Within a month of Jenkins' resignation a committee had been
formed to find another minister for the church. The Search Committee
(previously called the Pulpit Committee) did not use the friendly
guidance of Petursson as the former committee had done, but had circu-
lated a questionnaire among the congregation to obtain their views and
opinions regarding é new minister.l There were three questions asked.
The first dealt with the minister's orientation, that is,an indication
of the minister's approach to leadership and the role the minister
should take. The secondr question aéked the congregation to specify what
theological view they would prefer the minister to hold. The third
question dealt with the amount of professional religious experience (
they wanted their minister to have had. Of the twelve choices offered |
on the question of the minister's orientation, the three most important
ministerial qualities for Winnipeg Unitarians were: firstly, an Inter-
nationalist; having an understanding of national and world social prob-
lems, secondly,’Creative; trying new ideas, being experimental, and
thirdly, a Co-ordinator; having close communication with all groups in
the church. The three qualities which wére held to be least important
were fhat the minister be: a Strong Leader; stating firmly the goals
for which the church should work, a Preacher; seeing sermons as the
primary mode of realizing church goals, and Traditional; tending to
maintain the status quo. In answer to the.question concerning a new

71
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minister's theological views (six choices were offered), the congregation
wanted someone who was first of all a humanist and secondly, one who could
express and have sympathy for both theistic and agnostic religious view-
points. Finally, the congregation was interested in someone who had had
some experience, but was still growing. It is obvious from these results
that the congregation was not looking for a Jenkins carbon-copy, but
neither were they fully negating all of his qualities. Jenkins had given
many sermons dealing with national and world social problems and had in-
troduced a new format to the Sunday Services. He had also been a strong
leader and a strong preaqher. A return to Petursson's style was also
not what was asked for. Petursson had had close communicationAwith all
groups in the church but he had also been more traditional.

What was wanted was someone who had a good balance of skills,
someone who would keep them connected to and'caring about the world
around them, someone who would provide stimulation, provocation and
éncouragement to each part of the religious community.

;

The writer recalls a congregational meeting called by the Search
Committee to report its success and the very words of the Search Com-
mittee spokesperson stating that with the qualifications being required,
it was possible that Jesus himself would be the only suitable and accept-
able candidate! In other words, the church had set a very high standard
for the person they wanted to be their next religious leader, and the
Search Committee did not want the congregation to have unrealistic ex-
pectations.

The minister that the Search Committee felt would best fulfil the
requirements of the congregation was the Reverend Norman Naylor. The

congregation voted to accept this choice and Naylor began his ministry
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in January 1969. He already had had six years experience of ministry .
in the United States, three years as an assistant minister and a little
more than three years as the minister of a Unitarian Universalist church
in Brooklyn, New York. In the three years he had been at the Flatbush
Unitarian Universalist Church in Brooklyn, membership had risen from 24
to 62, and the financial income increased from $3500.00 to $8500.OO.2
He had stated an interest in increasing the Winnipeg church's relevance
to,and influence upon, the larger community.3 Naylor knew that the
church was in transition, and he also commented in response to the
church information packet that had been sent to him prior to his being
called that, "the definition and direction of the church does not seem.
clear to me in terms of a consensus . . . and that clarification of the
congregational definition and direction are important in considering
the architecture of new'buildings."4 The legacy he had been left would
certainly prove to need both definition and direction.
| In the intervening months, from July to December 1968, the lay

leadership took over the ministerial functions of worship and program
co-ordination. There were also on-going negotiations regarding the
holding of the fund-raising campaign for the new building. One respon-
dent commeﬁted that these months were most enjoyable, with many member/
participants willingly donating skills, time and energy to the church
community. There was the feeling that they "had something worth con-
tinuing."5 Church life continued with a sense of waiting and expectancy
in the air.

Initially, there was a strong acceptance of Naylor. He was young
'(in.his mid=thirties whereas Jenkins had been in his mid-fifties) and

eager to share his knowledge and skills with others. He was perceived
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as an extremely likeable person with very modern ideas.6 He was an
accomplished musician and enjoyed socializing. Most people found it
was easy to talk with him, that no tobic was sacrosanct and that his
perception of life was enlightening.7 One respondent commented on his
support and assistance during a difficult life crisis.8 A few were
concerned with his "pop" image, feeling that some of his modern ideas
were accepted without analysis, leading to jumping on most bandwagons
that presented themselves.9 In the beginning, however, enthusiasm and
excitement were evident in the numbers of people who came out to par-
ticipate in his services.

vThe image of the church during this period changed several times.
At the beginning it had some aspects of the Petursson period. It was
a warm, supportive, satisfying place to be, the atmosphere was pleasing,
the people like a family.lo At the same time there was still strong
affirmation for one's individuality. Gradually, as Naylor's personality
and leadership style made themselves felt, there was a stronger impulse‘
for people to try "to find themselves."ll One respondent who had been |
a member/participant of the church since the middle 1950s felt that what
was happening at the church was also happening in the wider community.12
That is, the "human potential™ movement was in full swing, the "ME gen-
eration".popular, the inward search for identity seen as necessary, not
selfish. This was unquestionably the case, but not all churches, either
mainline or Unitarian, had ministers who supported this ?erspective as
positively and wholeheartedly as did Naylor. It would be félse to sug-
gest that this was all he supported, but the surface image of a "with-it"

community obscured some of his other concerns. For some, the image was

like a kaleidoscope, constantly changing, with some designs being more



pleasing than others. For one group the image "seemed to attract the
hippies" and encourage a sensuous or "touchy-feely" atmosphere.13 It
still produced intellectual stimulation for maﬁy others. Topical issues
were still being addressed but in a more innovative fashion. Naylor
often played organ solos during the more traditional services, and

there was an increase in the variety of musical pieces and instruments
played. On the whole, worship services were more novel and unusual.

As the eré progressed however, the key seemed to be on change and on
breaking away from the traditional ways. Those who liked the secure
feeling of knowing what was going to happen when they came to church

on Sunday, of Being in a place of peaceful familiarity, became appre—
hensive. It was hard to know what to expect. Sometimes the chairs
would be arranged in different patterns, and once there were no chairs
at all, they were to be picked up at the side of the hall, so that one
.could sit where it "felt righti" More radical statements were being
made on social issues such as marriage, sexual preference and education:
It was not as comfortable for many to say that one belonged to "a chuicﬂ
with a difference;" because for some this difference now alienated them
from previous views commonly held by mainline churches.

The church was certainly more visible in the larger community but
the publicity was not always welcome to the members. One respondent
said what echoed many other comments: "It was a confusing [time] for
me . . . I felt at home, but rumblings told me many others didn't;"14
Another respondent commented that both the church as a whole and theA
minister's leadership "forced us to recognize what we really are at
heart, much more conservative than we wanted to recognize."15 The

image was in line with what the congregation had said they wanted their



religious leadership to project, but the actuality and consequences
were not as easy to accept.

As mentioned earlier, Naylor was aware of the lack of clarity with
regards to the church's religious definition and direction. Along with
the lay leadership, he endeavoured to bring about that clarity. As
Naylor had stated in his report to the 1970 Annual Meeting: "Speaking
of direction, I firmly believe that we cannot go anywhere until we know
where it is we want to go. Determining where we want to go, in terms
of goals, has been of highest priority in my mind."

A Goals Committee was established in 1969 which consisted of the
minister and six members of the congregation. Using a process that
permitted involvement of all member/participants, a list of goals was
priorized. The goals most clearly stated the desire of the Winnipeg
Unitarians for religious community. The first goal was; "to develop
the 'loviﬁg community', through promotion of good family relations and
- through promotion of a caring bond with all members of our Unitarian '

family."17 The second goal was the development of a "socially concerned

community through heightened awareness to local and national problems

 ul8

Since the intention to develop and affirm the religious community
was agreed upon, what went wrong? One answer is to be found in the
amount and variety of changes that took place. These changes occurred
organizationally, programmatically, financially and socially.

Just as had happened with the change in religious leadership be-
fore, in less than a year arrangements were underway for a re-organiza-
tion of the committee and Board structure, "to improve the democratic

process."19 A Program Council was set up that allowed for more involve-
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ment by the member/participants and took away some of the responsibility
from the Board. On paper the changes were for the better, but it proved
difficult to find people to take on the new positions. In part it Qas

a communication problem. The re-organization was a new idea introduced
by the minister and endorsed by a majority of Board members, who were
then either not willing or not able to accomplish all the required
changes.

There were misunderstandings regarding changes in the physical
space. Rooms in the church that had previously been dedicated and
furnished to commemorate the life of a former member or minister were
ﬁsed for different purposes without‘consultation of those originally
involved in the dedication. One respondent recalled being present at
a congregational meeting when discussion about renovating the sanctuary
took place. She remembered the vote as being opposed to renovations.
The sanctuary had beén renovated before in 1951 and significantly
changed. She was upset to learn that renovations had. been done anyway.
Fronm her point of view, it seemed to negate the time, energy, money and
consensus that had brought about the earlier renovations. The majority
of the community liked the new look of the sanctuary, but vaiously not
enough time had been taken to bring everyone on board.20

When looking at church programs during this period another change
is seen. There were more programs than ever before. "Something for
Everybody" is what 1969's pledge campaign packet stated. The YExtended
Family“‘program was one that answered a need of couples and individuals
who did not have any, or many, blood relations in the city and therefore
had 1little support in times of stress, and no interaction with different

role models. People were grouped together to form extended families so



that different ages and life-styles could interact together. Altogether
there were 5 extended families (of between 12-20 members each) started.
There was an "About Your Sexuality" program started, first of all for
parents and other interested adults, with the intention of the program
being extended to the youth.. The leaders had received training, and the
program on the surface was accepted by most of the adults, but for a
variety of reasons the youth did not take the prqgram.21 There were
"Awareness" sessions, similar to encountér groups which were being of-
fered in the larger community as well. These met with mixed responses,
some finding them extremely helpful in coming to grips with personal
issues and-others experiencing the inter-personal confrontations as
destructive to their personal growth.22 A "Luncheon Group" was started
by and for church members who for the most part were retired. This
group also provided a focus for some of the older members who had ‘lately
become only peripherally invol&ed. There was a short-lived women's
group formed, intended to have a support and consciousness-raising
function. All these programs were in addition to the on-going groups
started in the Jenkins' era. In other words, variety brought much spice
to the church programs. And while variety spiced up the life-menus of
some, this rich, rather exotic diet gave indigestion to others.

A few respondents mentioned that a greater impact was made on the
community through publicity given to sermons and interviews with the
minister on social issues.23 He was interviewed or spoke publicly on
the church's Human Sexuality program, abortion,. Vietnam war objectors,
civil liberties, funeral planning and future shock, to name but a few.
The Human Sexuality program was both controversial and intriguing to the

larger community as it took an open, questioning, accepting stance
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to many aspects of sexuality that were still considered to be unaccept-
able. The congregation's involvement with and understanding of the
Unitarian Universalist continental movement was increased. The minister
and lay leadership publicized issues that were of concern to the UUA and
member/participants were encouraged to attend meetings and take part in
the democratic process. A new prairie Canadian-American association,
called "Préirie Galaxy" (that would decrease the sense of geographical
isolation) was conceived by two Winnipeg Unitarians.

A Nursery School and then a Day Care Centre were started, mainly
due to the efforts of one member, and they serviced the needs of children
of working parents in the area who were not Unitarian. One of the
respondents said that she liked the "doing" things that went on, both
within the church community and extending into the larger community.24

There'was action happening as well as words.

The emphasis, however, was on mih church" programs. One fespondent
commented on criticisms regarding the church being not as acti?ely in-
volved in the larger community concerns: "We come to this church to |
build up ouf souls, build our supports, to try out new ideas within a
framework that can be supportive and growing . . . we're all busy in-
dividually out in the community."25 And this tended to be true. The
minister and many member/participants were actively involved in a variety
of social causes, but this did not often get translated into a total
church effort. Rather, the encouragement to develop one's own religious
values carried over into doing one's own social action.

There were also changes felt in the financial situation of the

church. It was almost a year after Jenkins arrived before major fin-

ancial difficulties were brought to the attention of the community. The
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financial problem was already in place when Naylor arrived. On January
26, 1969, a Congregational Budget Meeting was held to approve the 1969
budget. At that time a motion was passed which said in its main clause:

that, due to the financial crises in the church at

this time, a committee should draw up an activities

program for the year and that we conduct a financial

canvass being guided by UUA recommendations.26

Six weeks later in March a second budget meeting was held, again
"to consider the budget" which was pointed out as being a deficit
budget.37 The meeting was also to consider the date of the building
drive. The deficit budget was passed and within a month the campaign
planned for the new building was indefinitely postponed.38’ On October
26, 1969, the Budget Proposal Meeting for the 1970 budget moved a motion
"that $35,180 be the goal of the Canvass Committee on November 2, 1969."29
The pledges that came in totalled $21,710.45.30 As a result, thg
minister's salary was not raised. This was to be the case for three
years. The willingness to accept responsibility for fair payment of
ministerial services, begun during :enkins' era, was Qeakening. Howeveq,
of the final three years of Naylor's ministry, two of them included
salary increases. |
Socially, the changes meant that member/participants were encour-

aged to be more open with their feelings as well as their ideas. There
was stronger support for taking the Unitarian ideal of tolerance into
the realm of action, of making what one did live up to what one said.
A spirit of experimentation also prevailed. How was one to know what
life-style was most appropriate if one had not.experienced several?
There was no pressure applied, but‘the norm was acceptance of differ-
ences in deeds as well as in words. This change also meant that people

who were joining the religious community had behaviours and life-styles
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that hithertofore had only been read about not encountered face-to-face.
For example, some openly stated their homosexual preferences and others
used language that was considered inappropriate.

The health of the church during this period was perceived in a
variety of ways, there being no single prevailing view. One quarter
of the respondents who had participated in church life during this
period saw the church as healthy. One person enlarged her response by
adding that health means a growing situation, and when something is
growing there are usually growth pains. More than a quarter of the
respondents saw the church as being healthy but with reservations. "The
body is on vacation time . . . strﬁcture has been thrown away."31 Itb
was seen as being convalescent, recovering from surgery. Others in
this group saw the body as healthy but having neurotic, or psychological
problems.32 Almost one third of the respondents felt the church was not
healthy, either because it was becoming too radical or.becauseiit was
a symptom of what was happening in the larger society, a "sign of the ‘
times."33 In other words some uneasiness was evident. It reminded the!
writer of the feelings parents often have about their adolescents.
They seem so healthy in spite of the junk food they eat and ridiculous
hours they keep and the trouble they get into, but there must be some-
thing wrong!

The sense of mission went through several stages during this six
» yéar period. There was the initial excitement at new leadership taking
hold and the suspense of waiting for a new church that would end some
of the frustration at continually having to patch and fix a deteriorating
building. At the beginning’it looked as if a sense of purpose was.build-
ing again after a brief hiatus. For those respondents who started in the

church at the beginning of, or during this period, a sense of mission
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or religious purpose was felt. "Most of the times there seemed to be a
total caring of [sic] each other."34 Another said, "there was a sense
of commonality and energy when I started . . . a direction coming from
the congregation."35 So that, in spite of financial difficulties, lay
and religious leadership and the congregation as a whole were perceived
as working together toward a common end. Further into the period some
felt the sense of mission was growing, others, that it had disappeared
completely. A segment from the Board Chairperson's report to the 1970
Annual Meeting gives a notion of this:

There have been substantial changes in leadership,

membership and focus over the past several years

culminating in Norman Naylor's arrival last year.

The changes have been challenging and stimulating

to some of us and merely upsetting to others. The

cumulative effect seemed to be confusion as to what

we are, and should be, as a Unitarian Church . . .

we have begun to find ourselves again and to draw
together as g congregation.36

And the next year the same chairperson saw a continued improvement,

"a greater unity and closeness within the community."§7

But it was
obvious that the church was going through an identity crisis, and one
that was causing a sense of mission to become diffuse. All the energy
was going in to the matter of "what we are, and should be, as a Unitarian
church;" rather than knowing what it was and working together for a com-
mon purpose. In other words, the church was having to take a large |
step backward to try and pin down the common basis, the religious per-
spective, that informed and inspirited the sense of mission. It was
not only the changes brought about by Naylor's new emphases that caused ;
this. |
There was disappointment and perplexity over the failure to complete

the major goal of Jenkins' era to construct a new and significant re-

ligious edifice for the Winnipeg Unitarian community. In this regard



the "onward and upward" motif had definitely failed. Having to back-
track on the building plans brought a concomitant feeling of having to
backtrack on other aspects of church life. As Naylor put it: "the new
building that is really needed before one of stone and mortar is built
is the building of the Unitarian éommunity. This is what we are about
now."38 Unfortunately the downward trend in financial support, whether
caused by disillusionment over the failure of the building campaign or
for other reasons, made it difficult for the religious and lay leader-
ship to attempt very much.

The church was certainly not in total disarray. Many people still
came out to programs and services. Many new people wefe fascinated at
the variety of ways in which this church expressed a reverence for life
and portrayed the wellsprings of the spirit found in both traditional
and modern sources. Some of them became involved and gave time and
energy to help such a community become more visible and vibrant. For
them the sense of mission was strong.39 There did not, however, seem
to be enough of a critical mass that had this enthusiasm and energy;
plainly not enough people who had a strong sense of the background of
the Unitarian faith. One of the respondents said, "the thing that was
missing was the spirit . ... there was a body with no soul."40 This
person was new to the Unitarian community with not much knowledge of
the Unitarian heritage, but she intuited something akin to a "erying
in the wilderness,! a‘searching after religious purpose. A respondent
who had been present during all the periods under study perceived a
disintegration of the sense of purpose in 1969-1970. He felt there was
an attempt to change the sense of purpose that was resis’t;ed.é’l The

new leadership was encouraging a participative and affective mode that
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would result in more than intellectual stimulation and tolerance. The
minister would agree in essence with all these comments.
The congregation did not seem to be interested in
expressing itself to the [larger] community in
some way that would define it as a Unitarian church
that was truly different from all other churches
in the city . . . I wanted them to unify around a
conscious sense of what Unitarianism was to them,
and they resisted that.42

Some would insist that they were resisting because they didnot
like the direction being taken. Others felt that there was no direction
at all. One thing that is certain is that much was happening, much was
changing and, somewhere along the way, the sense of mission was lost or
deflected.

After the honeymoon phase, which lasted for about 18 months, other
problems began to surface. At the end of 1970 a special Religious Edu-
cation report indicated a large drop in church’ school enrolment and
attendance, from 120 to 79, "problems for which solutions must be
found."43 Many reasons were given for this decrease: . lack of parentaif\
interest and involvement, unattractive and physically limiting church 1
school space, inappropriate curriculum, part of a pattern to be found
in other [mainline] churches.44 Thetsolution to this problem resulteq,fﬁ
in a change in another .aspect of church life. Since the middle of
Jenkins' ministry the church had been holding two worship services on
Sunday mornings to accommodate the numbers of adults and children. By
the second year of Naylor's ministry there were not as many people turn-
ing out ﬁo services, nor were thére aé'many volunteers willing to carry
out all the accompanying tasks. Following discussion the congregation

voted to return to a single Sunday service, thus allowing Religious

"Education resources and personnel to be consolidated.45 This action
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temporarily solved several problems but by 1972, into the fourth year of
Naylor's ministry, the drop in church attendance began causing alarm.

The year 1972 seems to have been a turning point for this period.
Much energy and participation by religious and lay leadership and by the
congregation in general went into trying to pull things together. Con-
cerned active member/participants initiated and held two open meetings
to discuss the present situation. This group, called the Ruth-Harold
Committee met on February 13, 1972 "to enquire into the state of Uni-
tarianism in Winnipeg"46 and several bones of contention were raised. As
the result of this meeting, an all-day conference called Introspection
IIT was convened in March of 1972.47 A rather ominous sentence in the
pre-conference material sent to church members read, "Please attend this
conference, otherwise your absence will be considered a vote against the
continuation of the Unitarian Church of Winnipeg."48 Sixty people at-
tended this conference. The pre-conference material had told prbspective
attendees that the workshops would "center upon the areas of dissatis-
faction brought out by the Ruth-Harold IVIeet,ings."'/+9 The workshop
topics were: 1) Why should this church continue? 2) The Roles of Min-
ister, Board and Congregation, 3) Community, and 4) Spirituality.5o

From the 1972 Annual Meeting Reports it seems that these meetings
and conference did help to clear the air. They created a forum where the
congregation, lay leadership, and the minister could air their grievances,
agree on ways to solve them and reaffirﬁ their desire to form a common
bond of liberal religious endeavour. PhnyAchanges occurred at this point.
There was a reorganization of the Board that redistributed responsibil-

ities more evenly. The "Extended Families" program began in the

spring of 1972 and was immediately successful. The Board endorsed
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the "About Your Sexuality™ program. _In the fall of that year four
members of the congregation were fully funded to attend a conference in
Philadelphia dealing with Uniﬁarian Universalist City Centre Churches
and the specific problems they faced. The Nursery School/Day Care or-
ganization working out of the church basement became legally constituted.
It was a busy active year and the majority of people were committed to
trying to make the new more modern direction the church was taking, work.
Things seemed to be settling down. The church services were still in-
novative, but not quite as unusual, there was vital social action in
place through the Nursery School and involvement in a Federal Peniten-
tiary program, and the minister finally had a legal contract.51 There
had been a good level of communication. Congregation, lay leadership
and minister all seemed willing to correct their mistakes, bolster
their ‘weaknesses and make allowances for the faults of others. Un-
fortunately this did not extend into the area of pledges. Or rather,
as the figures show, some of the peripheral participants dropped off
and the more committed member/participants raised their pledging level.
It was not, however, enough to provide the money necessary to do all
the things that needed doing. On Ndv. 12, 1972 a Special Congregational

Meeting was called, as the '72 pledge campaign had produced "insufficient

money to operate the Centre at this year's 'bare bones! ]_evel."52 Ex-~

pectations were lowered, some extra pledges came in and the budget
limped through the next year. The programs stili showed the same amount
of variety and the lay leadership and minister;weré carefully optimistic.
In 1974 however, more rifts appeared in the church community.
Dissatisfaction with Board participation led the::Board chairperson to

comment:
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If the congregation cannot evoke nine people who

can give those qualities [time, initiative, energy

and commitment] for one to three years, perhaps we

need to ask ourselves if we really want to continue

. . why have so many people told their criticisms

only to their friends. . .. while no one has gone 53

to our new Congregation-Minister Relations Committee?
In the same set of Annual Meeting Reports the minister comments:

. « . This has been the best year of my ministry in

Winnipeg. . . . nearly five and a half years ago when

I arrived here . . . a sense of religious spirit and

community seemed missing . . . my feeling is that at

present we are closer to being a church community, a

religious community, than at any time in the last

five and a half years . . . characteristics are warmth,

sharing, openness, honesty, caring, spontaneity, 54

commitment to each other and to our .free religion.

There was obviously a different tone and perspective coming from
the lay and ministerial leadership. The congregation was becoming split,
some approving and affirming the open, spontaneous commitment to action
as well as words, and others feeling that they had lost their stability

and that it was time to retrench.

Three events stand out as signposts in this year. Firstly, a ‘
homosexual wedding was performed by the minister with the CBC in atten-i
dance; secondly, a program offered by the UUA called Sharing-in-Growth
was entered into by the church; and thirdly, the Congregation-Minister
Relations (CMR) Committee, formed to provide a process by which both
minister and congregation could share grievances in a safe atmosphere,
was asked to conduct a congregational survey.

The minister performed the wedding with the knowlédge and approval
of the Board.55 The minister was at liberty, according to'the liberal
religious Unitarian tradition, to marry any couple he felt in conscience
were sincere about their intentions to share their life together, with-

out approval from Board or congregation. The resulting publicity,

however, evoked a strong emotional response--some positive, more negative--
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from the congregation. Were the Unitarian religious values being held

up to be challenged, or was there some place at which the communication
process was faulty or inappropriate? The Boafd approval had been given
with the understanding that there would be no unnecessary publicity.
There had already been some publicity, as, in an attempt to legalize

the marriage, .the banns had been announced in church in the legally
required manner. The minister perceived the ceremony as "a political

act with religious roots,"56 and in his report to the 197/ Annual Meeting
reminded the religious community that "the Church does not minister to
the larger community by being invisible." There were some who had
supported the wedding but felt betrayed by the public airing on the CBC
of part of the ceremony; others were upset by everything; and still
others felt that the total experience was one that correctly, courageously
and honestly depicted the Unitarian stance of championing the right of

| each human being to the same measure of freedom and dignity. No one

was untouched by the event.

In the spring of 1974 on the advice of the minister and with fulli
support from the Board the church applied for and was accepted into a
UUA "Sharing-in-Growth" program. This was a program designed to produce
growth in churches that showed growth potential but had not been able

to realize it. Statistically, Winnipeg should have been able to attract

many more people who had a liberal religious perspective.57 The Sharing-

in-Growth pre-acceptance questionnaire answered by 237 of the Winnipeg
church's members and friends revealed their concern with the church's

situation. The current condition of the church was described as weak,
58

or very weak, by 787% of the respohdents. One of the questions asked

was: In your imagination, what are the three main things you would like

to see your Society achieve in the next three to five years? The top
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three things were: "more fellowship, warmth, communication and partici-
pation of members"; "ministerial or other professional leadership";
"growth and membership."59 Clearly, the religious commﬁnity wanted to
be a religious community with a sense of belonging and purpose, but was
still feeling frustration in achieving this goal. The Sharing-in-Growth
program was not designed to solve problems as much as to help churches
gain a sense of pride in their religious group and want to share it
with others. In other words, the program assumed that each participat-
ing church was capable of working out its own internal problems. The
program started in the fall of 1974, bringing in outside participants
from growing Unitarian churches elsewhere in the continent to work with
a team from the Winnipeg church. While the program with its meetings
and workshops provided a chance for members to share their aspirations
and needs, it had come too late to encourage growth effectively. - The

internal problems were not being resolved.

In the fall of 1974, the Board requested the Congregation-Minister

Relations (CMR) Committee to do a study of the congregation's present |
feelings about the church and the ministerial leadership. The committee
worked long hours and listened to countless confidential concerns. Many
member/participants, whether peripherally or actively involved, and
Board and committee members were contacted by the committee and encour-
aged to share their reasons for and feelings of satisfaction or dissat-
isfaction with the church. In a letter the CMR Committee sent to the Board
the consensus was that, "we feel that problems - concerning léy leadership,
commitment, involvement and communication exist in this congregation to

a marked degree independent of whether or not there is a minister."60



The Commitee; then, did not feel the blame could be laid at the door of
the minister,although he of course was part of the equation trying to
be solved.

In this era, the first set of polarities—;between the importance
of individual freedom of belief (and therefore, of the individual) and
the need to be part of a religious community--continued to be unbalanced.

It was felt by more than half the respondents that the needs of the

61

individual had priority, thét there was little "team spirit." One

person who started attending the church during this period commented
that she felt the centrality of the individual, "which was good for me
at the time, because I needed affirmation as I picked and chose what to
believe . . . it helped me individually . . . at this time I was a
'taker'."62 This underscored a difficulty for Unitarians in general
and this church in particular. The Unitarian attitude of determining
religious beliefs.individually and respecting others who were doing
the same thing, made it easier to ignore or suppress needs that re-
quired group support. The uniqueness and authority given to each in-
dividual outweighed any common apprehension of the religious community
as a whole. This could be seen in both church programs_and church
Sunday services where the rights of the individual more often than not
took precedence over promoting a commonly held religious purpose. The
intention was to promote a sense of religious community, but the over-
emphasis on the individual was viewed as destructive to this end.

With the second set of polarities--the need to accept chahge and
adapt innovatively to the existing conditions and yet keep a sense of
religious continuity and stability--the imbalance was even greater. One

of the respondents used the image of a teeter-totter and suggested that
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the church was always teetering at the one end, change.63 Another
respondent commented that whenever there was change there would be

"an enormous [negative] response" to the change.64 Two -examples given
were the responses to the "About Your Sexuality" program and to the
marrying of two homosexuals with its accompanying publicity. Several
people felt that the change was just "change for the sake of change,"65
that "anything goes . . . without any sense of purpose."66 Many
respondents would agree with one whovfelt that there was a need to
follow the Canadian "historical/evolutional way" of adapting. 7 That
is, a group needs to work out of stability toward change. One perceived
continﬁity was a small core of people who were actively involved in
different areas of church life. They were constantly mentioned as the
kind of people who represented Unitarian values, people whose commitment
was to the religious organization rather than to any particular leader
or style. They also were éeen as individuals who were able to bend with

change, not break; who were willing to stay and work through differences
i

and not leave when the going got tough.68 There were never enough of |
these people to form a critical mass. By 1972, three years into the
era, out of eight Board members elected, only one had any ongoing
church experience prior to Naylor's arrival.69 This lack of practical
continuity made change easier, but led to a sense of disconnectedness,
and for long—term member/participants. another sign that very little
from the past was valued. The continual need to adapt seemed to over-
whelm or unbalance the teeter-totter. It was not perceived that con-

tinuity and stability had much importance in the scheme of things. And

as one respondent comments: "If you don't have roots on which to build

then change itself is very scary . . . shaky."7o
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Also in a shaky state was the third set of polarities, the lay
leadership drawn from the religious communit& and the ministerial
leadership. It was obvious that there was more dissonance than there
was consonance. The relationship between Board and minister was uneven,
sometimes unanimity being shown and sometimes distinctly differing views
coming from lay and religious leadership. Some of the lay leadership
supported the religious articulation and actions of the minister and
others did not. Member/participants began to take sides, some feeling
that the ministerial leadership was clarifying the specific Unitarian
religious response to life situations and thus bringing about a uni-
fication of thé community's sense of mission, and others feeling that
what was being said and done by the minister contradicted the direction
that the lay leadership was taking. Some felt that the risks being taken
by the minister in championing individual rights were disrupting community
life. Others felt that the lay leadership was not decisive enough in its
support of Unitarian principles. The result was a weakening of commit-
ment, a decrease in pledges and a lessening of trust in both leadershipé.

With all three sets of.polarities out of balance, a sense of common
religious purpose became diffuse. The church could take some small con-
solation that mainline churches and synagogues across the country were
also suffering. But,nevertheless, for Unitarians in Winnipeg it called
into question.the effectiveness of the religious organization. Could
it provide a cooperative religious community where individuals could
develop and affirm ﬁeaningful religious values?

In November 1974 the annual pledge campaign got underway and a
note of desperation could be heard in a letter to member/participants.

"Please help us now. If we can survive first, we can concentrate second
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on growing in the directions you choose."71 Although the CMR Committee
had not seen the existing situation as being the fault of the minister,
there were pressure groups within the church who felt that his leader-
ship was not helping the situation. Naylor unexpectedly resigned on
December 8, 1974, not to take another church but to pursue other pro-
fessional interests within Winnipeg. His leaving eased the tension

somewhat, but still left the realization in the community that all had

not been solved by his leaving.
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Chapter V

THE LAY-LED ERA -
"I THINK I CAN"

Significant differences exist between the end of the Naylor era
and that of the eras preceding it. First of all, the resignation of the
minister and the termination of his services occurred in the middle of
the church year rather than at the end of it. This meant that there
was no period of grace for the lay leadership before they had to begin
to cover all the congregational needs themselves. Secondly, wﬁile the
resignation of the minister was at his instigation, there had been both
overt and covert actions that indicated people were unhappy with his
religious 1eadership.l , Thirdly, the church had committed itself -to a
continental Sharing-in-Growth program in the fall of 1974 and was rigﬁt
in the middle of the program.2 In one sense this provided a unique
opportunity. There was already a process in place for looking at dif-'}
ficulties in church structure, organization and leadership. Immediate
feedback from the outside observers of the Sharing-in-Growth program
could be received to provide insight on the nexus of the many diffi-
culties the church was experiencing.

The Sharing-in-Growth wrap-up comments by outside team members
in May 1975 were indeed helpfﬁl and pointed. They said that the con-
gregation had tremendous resources within their membership but tended
to be too much concerned with treading on someone else's toes; In

other words, they were too cautious and sensitive at times. They also
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commented that a poor. image was presented to newcomers because of the
condition of the church buildings. Likewise a lack of church ownership
was suggested by not using name tags on Sunday to identify who the mem-

bers were. The team members urged the Board to take a "retreat" day so

3

that matters of direction and policy could be given a thorough airing.
Many of these comments suggest a church image that is fuzzy and
vague rather than sharp and well-defined. The respondents on the whole
would agree with the sense of fuzziness. More than anything else, the
church was in a "survival first" phase that did not allow for much out-
reach whether with religious ideas or toward people on a religious search.
This meant that there was much soul-searching going on, an attempt to
bring more religious meaning back to the centre of the stage. For many

of the respondents the church seemed divided and not definite, flounder-

4

ing, not pulling in one direction. As one respondent éommented,'"the

spirit wasn't all that excited even though the flesh was willing.“5

‘While many'saw and experienced a directionless entropy, for other this

period was most pleasurable. All aspects of church life were now thé\\
responsibility of the lay leadership and the congregation as a whole,

\

and this meant that everyone's talents were needed. In fact, everyone's \

' \

talents had been needed and requested in the previous era but the demand

always exceeded the supply. Now people seemed prepared to come out and

take on tasks. Respondents perceived an increase in the amount of member/ |
participant involvement.6 Certainly thefe were more tasks for which vol- |
unteer help was needed and an openness to aécepm any help that was offer-
ed. As well as the influx from previously non-participating people, there E
were still members around who were the "down to earth, interested in

people, caring in a practical way"7 kind. It was these people who con- j/
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tinued to be committed to the church as a religious community, pointing \%
the way to a religious purpose in life, not just commitment to a specifiec \
religious leader. There is notknecessarily a contradiction in the dif- /
ferent perceptions that saw the church as divided and not definite and x
yet having a higher participation level among the members. The image

that comes to mind is that of a small ant hill that has been disturbed.ﬂf
At first observation it appears that all the ants are running around
aimlessly and confusedly, yet upon closer observation some of the ants

seem to have a pattern to what they are doing. Gradually more and more

of the ants adopt this pattern. To the observer the purpose of the
pattern may still not be clear and yet a rhythm is definitely being
established.

Much of the activity going on dealt with re-organization and the
clarifying of a sense of purpose. For example, the Inter-District Rep-
resentative, The Reverend Emil Gudmundson, had come to the church in
the fall of 197/ as a part of the Sharing-in-Growth program, to help
the church set some congregational goals.8 The members attending this
meeting came up with twenty-six goals that were collectively agreed
upon as being important. These goals were later regrouped into four
major topics: Structure, Community, Program, and Religious Life and
were the focus of a weekend conference held in March 1975 called Action
75.9 From this conference emerged twenty-two goals with fifty-six means
of implementation. The goals were not priorized.‘ There is no mention
of this conference in any of the church Board meeting.minutes.following
the conference date. In the Annual Meéting Reports for 1975, the Program
chairperson writes that "the results of the workshop [Action 75] are

being closely studied, and will be implemented wherever possible, as
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10 Written material suggests that some of the goals

soon as possible."
were implemented;llbut there does not appear to have been any over-all
follow-up or any attempt to present an overview of what implementation
of the goals would mean to the church.
In the same Program report the chairperson also states:
When considering programming (in its entirety) a
thorough discussion of the needs of the congre-
gation took place. The diversity of those needs
was fully recognized along with the fact that this
is the only Unitarian church in Winnipeg. .
yet those needs are the reason for the ex1stence of
this church--they must at all times be kept "up front.™"
It is obvious from the number of goals with their many-faceted means of
implementation that there was. indeed a diversity of needs being expressed.
The intentionality was high but the ability or energy required to organ-
ize the meeting of these needs was low. The completion of a task did not
seem to have as high a priority as the explicating of the needs. Perhaps |
- this is a church that is good at analysis but weak at synthesis. It
certainly underlined the importance of the individual.
i
The reason for the existence of this church was indeed the needs '

of the individual members, but was that all? One member who wrote a

letter to the national Unitarian newspaper, The Canadian Unitarian,

certainly felt that it was. In response to a query in an earlier issue,

"What is our church for?", she wrote:

It is a family, a.community in which to laugh, cry,
grow, raise your children, clean the building,.do

good works... ...I don't fool myself or you, I do
things for my own pleasure.......the sum of its

[the family's] interests comprise its identity. I
- similarly regard each Unitarian church community:

the identity is the result, not a preconceived
purpose.......I believe the need to belong is primary
and Unitarians would be more honest if they admitted
it rather than trying to gloss it over with "purposes."
If T want a purpose, I can join a club, garden, curling
or whatever.
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What I want from my church is an all-encompassing,
purposeless relationship.l3

Was there, then, no sense of purpose beyond the individual needs
of the members? TFor one respondent who started attending church during
this time period there was a sense of purpose or sense of mission coming
from the lay leadership that provided a religious framework for her
life. She did find, however, that it "could have been clearer . .
that there was a need to state our beliefs positively not negatively."l4
Some respondents agreed and felt that there was a good sense of mission
apparent.15 Most of these respondents were those who preferred a fellow-
ship style.16 Others seemed to be rather puzzled and had felt little
sense of mission. "I had the feeling for a while of wondering where
we're going and what we really believe and what kind of consensus is
there."l7 It seemed possible to work together organizationally in order
to ouéline the needs of the individuals in the group. What was needed
now was learning how to work together for the common good. Various
changes occurred that provided the congregation with that opportunity. i

One of the noticeable changes during this period was the
increase in special Congregational Meetings.18 Absence of professional
leadership had brought about a change in the method of decision-making.
Previously, most of the decisions were made at the Board level and then
brought to an Annual Meeting for ratification or notification. Now each
step in the decision-making process.resulted in a congregational meeting
being called. The lay leadership was being more careful about having -
the approval of the congregation, of being suré that the congregation
was fully apprised of, and in agreement with, the progress of each situ-
ation. In the past some of the difficulty arose because of poor communi-

cation between different levels of leadership. A consensual model, in
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which many avenues were explored, each person was listened to and a "sense }
of the meeting" agreed upon, was the process that was followed. A good {fﬁ
example is found in the thoughtful and lengthy deliberatiéns which took {
place regarding the hiring of another prbfessional leader.

In previous eras the Search Committee (or Pulpit Committee) had
been established even before the resigning minister had left, to ensure
that there would be almost continuous religious. leadership. This time
it was different. Following the completion of the Sharing-in-Growth
program in May 1975, five months after Naylor's resignation, an ad hoc
committee was established to look into "what options are open to us re-
garding the religious leadership of our church."19 These options includ-
ed full-time ministry, part-time ministry or the establishment of the
Winnipeg Unitarians as a fellowship with no professional religious
leadership but with the possibility of a full-time or part-time lay co-
ordinator.. Other temporary options such as hiring a short-term Minister

-or consultant were also explored. A report on these options was made tq
the congregational meeting on Sept. 28, 1975. The information was re- |
ceived but not acted on. At the next congregational neeting on Oct. 19,
1975, ten months after Naylor had resigned, the congregation responded
to the information and decided to look into the possibility of calling
another minister.20 This time, however, they wanted to make sure that
there would be a solid financial commitment to equal the verbal agree-
ment that ministerial leadership was both desirable and necessary for
the healthy functioning of the church.

At a joint budget and special congregation&l meeting on Nov. 23,
1975 the budget adopted was sufficient to allow consideration of the

possibility of professional leadership. Another motion was passed, how-

ever, that designated the portion of the budget set aside for a religious
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leader as money for "professional leadership" rather than "minister."
This meant that the scope of the search would include other professionals
as well as minister. Within the UUA leadership pool there were'aléo
Directors of Religious Education, people professionally trained to
direct the children's church school program, who were moving toward
ministerial status. These would also be considered. It was also in-
tended to look within the fields of Sociology, Social Work, Counselling
and Administration. This meant that in looking for a professional
leader, the congregation was giving more thoughtful consideration to
the specific requirements of the church community.
The slow progression continued. Four months later, on April 4,
1976, a Congregational meeting was called to review the budget, present
a progress report on the Search Committee's activities and to consider
retaining the services of a minister consultant. There were specific
tasks this consultaﬁt would be asked to do.
He would plan on assisting the éongregationvin
preparing a job description for a professional i
leader, in planning development of the facilities,
in being a resource person for Sunday Services,
on preparing a long-range plan for development of
the church, and in assisting the congregation in
a follow-up of his work.?’2
The motion passed and it was agreed to hire the consultant, the
Reverend Josiah Bartlett, for a three-month period beginning in the
fall of 1976. The results and effects of his consultancy will be dis-~
cussed in a later section of this chapter.
The Special Congregational meeting on Novs: 12, 1976, was held
"to present a list of qualifications for the pfofessional leadership."23

The Search Committee had put together a list of personal and professional

qualifications they felt would answer the present need in the church.
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A much more pragmatic approach can be observed in this list. It focussed
on "HOW TO [sic] achieve this [promoting of Unitarian ideals appropriate
to Winnipeg] goal."24 It listed duties to be required of the successful
candidate and also presented a list of personal qualities desired. Of
high priority in the duties category were "pulpit presentation (regular
but limited); pastoral duties; working with children, youth and adults

to promote religious social and educational programs. . . . w25 There
was a shift in emphasis from what had been wanted in the previous era.
Before it had been more outward-looking, wanting to be connected to and
aware of world issues (Internationalist), before there had been a mandate
for the trying out of innovative ideas (Creative). The co-ordinating
function was the only job quality that remained a high priority. There
was very much the sense of "let us get our own house in order," and
"charity begins at home." In other words, while the intention was to
achieve promotion of Unitarién ideals, the job description did not allow
for much inter-action with the wider society. That would have to come
later.

One month later at a Special Congregational meeting there was a
further report of the Professional Leadership Search Committee. At this
point the Search Committee was authorized to proceed another step. They
were to request names of available professional leaders from the UUA in
Boston and compare their qualifications and qualities with the personal
and professional qualities that had been agreed upon at the Nov. 12th

26

meeting, 1976. The final step came at the Special Congregational

meeting on Feb. 20, 1977, when the motion read: "that we proceed with

hiring a full-time minister. . . ."27 "It had taken almost two years to

arrive at this decision, but the process followed meant that the spirit
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of consensus had been maintained. Everyone in the church community could
"live with" the decision and would support it. The care taken to involve
everyone in the decision-making process was reminiscent of the steps

taken to complete the merger of the Unitarians and Universalists in 1961.

One additional factor in the process for the Unitarian,Churchkof
Winnipeg was the presence, within the church community, of a vocal minor-
ity of people who wished tohave the church become a 'fellowship!' that
would not require professional religious leadership. This was not a new
issue. It had surfaced during Naylor's time.28 The possibilities were
researched and presented to the congregation at the Annual Meeting in
1973. While action was not taken at that time the preference for this
kind of a Unitarian group remained a priority for a small number of the
committed active church members. Their needs were important but did not
necessarily lead in the, same direction as those who wanted professional
religious leadership, and a "church"Aatmosphere. One respondent commented
that she saw the Unitarian system as being a fellowship system, that is,
not requiring professional'leadership so that she had a basic disagree—%
ment with how the church was organized.29 This person had continued,
however, to share her talents and energies with the church community and
was an active participant. The two year process allowed time for this
group to express their concerns and become convinced that professional
religious leadership was in the best interests of the church.

While the decision to hire professional religious leadership once
again was an important focus for the church in.this three year era, it
was not the only one. In June of 1975 a group of church members formed
a committee to investigate alternative church sites. The church build-

ing had continued to need constant repair and it was felt that something
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had to be done. Unexpectedly, in July, an offer to purchase the church
buildings and land was made. The Board called a congregational meeting
on Sept. 28, 1975 and the committee presented various alternatives. Some
of the alternatives were: selling the building and land and buying an
existing church; selling the building and land and building a new church
on a different site; building a new church on the existing property;
forming a corporation and building a complex that would include a church
and senior citizen's housing (to which government grants could apply).BO
There was a large turnout to the ﬁeeting (85 persons) and care was taken
that everyone made their opinions known. By the end of the meeting there
was still much to be diséussed and a decision was postponed to allow for
the gathering of more information. A follow-up meeting three weeks later
resulted in a decision not to move and not sell, to "carry on as [at]
present.-"31 Since this decision was being made at the same time ‘as the
process to decide on professional religious.leadership, it is possible
that the negative note regarding the church property moved the congrégaf

tion more strongly in the direction of accepting professional religious
leadership.

There were some who worked hard to increase a sense of community.
The chairperson of the Membership Services Committee collated responses
from the "Fall 1975 Family Registration Form". The objective of the form
was to determine the interest members had in particular church programs
and also to indicate where in the church structure they were prepared
to volunteer their time and energy. The results showed that 44 families
considered themselves inactive, and 66 families' involvement was unknown.-~
There was much more chaff than there was wheat, but the winnowing process

helped to clarify the size of the church's people base. The committee
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chairperson commented in her questionnaire result report: "This contact
was a way of reaching out and asking, 'What is it that you want from and
in your church? Do you know what is available, and that we need you?'"33
While the Membership Services Committee was encouraging more in-
volvement from the congregation, the Board was enlisting the help of an
outside expert. The ministerial consultant, the’Reverend Josiah Bartlett,
who came to the church in the fall of 1976, was hired to help the congre-
gation clarify its needs and goals, to assist planning for development
of the church's facilities and to demonstrate another ministerial model
different from the three the church had already experienced. In a pre-

liminary report to the church he commented:

The congregation had this gpecial problem:

tension, some of long-standing centering on the two
most recent ministers (1964-1974) and issues re-
lating to building use, a discouraging inability to
resolve basic policy questions and to follow through -
on decisions despite almost too much data (question-
naires, goals, meetings) etc. A representative ex-
change from one meeting:

Q. Why should we hire somebody to say'what we %
already know: Why don't we do it ourselves?

A. Well, for some years now, we don't seem to!

It seemed possible that much of the negative feelings
and blockage might be reduced by the chance to talk
things through with a sympathetic but uninvolved
"outsider." Therefore, I concentrated on individual

visits . . .

Once we got beneath labels, to talk about functions and
purposes, it was clear that the church is overwhelm-
ingly agreed on what it wants and needs, both in terms
of leadership and development of facilities.34
The overwhelming agreement Bartlett found was that the majority
of church member/participants did indeed want to have a church not a

fellowship and did want to find professional leadership that would

assist in promoting the liberal religious faith.
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During this period there was a need to reach out and remind people
that the church was a religious community as well as a supporter of in-
dividually held religious beliefs. As Bartlett had suggested in his re-
port, there did not seem to be a method in place to convert the results
of this questionnaire into more involvement or commitment of the members.
Once again there was difficulty with synthesis.

This was also a time when members of the church reached out beyond
the Unitarian Church of Winnipeg to meet with other Unitarians. Tripsb
were taken to churches and fellowships to the south of Winnipeg, in the
United States, to share both worship and workshops. People from these
churches and fellowships were in turn infited up to Winnipeg for more
joint fellowship. This interaction gave strength and encouragement to
the Winnipeg church which was able to give as well as to receive support.
In the summer of 1976 a’conference to initiate Prairie Galaxy was held.
It arose out of the desire to share ideas and strengthen the.Unitarian
bond across the border. Unitarian Universalists from South and North
Dakota, Minnesota and Iowa in the United States gnd from Alberta,
Saskatchewan, Manitoba and Northern Ontario in Canada were involved.
It also helped to regain some pride in being part of a liberal religious
tradition:that wanted to have an impact on the larger society. As the
church story was shared with others, links with the past were re-
established and bonds for the future were.forged.

At the local level, the Board decided to change the church sign
outside the church that had said "Unitarian Centre” since the days of
Jenkins. This change was influenced by a letter sent by the minister
emeritus, the Reverend Philip Petursson, in which he stated that he

felt the term "humanist church" on the notice board outside the church
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was too restrictive. Since the church was not limited to humanists, it
would be more appropriate if the sign read “church;ﬂ "fellowshipt or
"society."35 The discussion that followed the reading.of this letter
brought a reminder that the present sign "was never actually approved
by the congregation."36 The Board agreed to recommend to the Annual
Meeting that both signboard and stationery letterhead revert to its
legally constituted name, "First Unitarian Church of Winnipeg." The
matter was brought up at the Annual Meeting in 1977. There was dis-
cussion of the change and although no motion was passed there were no
dissenters to the change.37

A strong determination to survive the many'disruptions that had
happened to this religious group was evident. At times it seemed that
it survived in spite of itself. It took a resolute person to join the
church during this period. As one respondent observed, "Nobody asked
me to join the church, I had to ask someone . . . when I asked the |
chair of the Board he was quite surprised."38 It wasnot exactly that
people were unwelcome, but that there was not a well travelled path to
follow to become a member. Mot of the energies of the group were directed%
toward saving the outward form of the religious organization. This pro- |
vided identity and a sense of ownership for the existing members but
made it difficult for newcomers to become integrated.

Most people, however, saw the church as healthy "getting younger
instead of older . . . becoming more stable,"39 "healthy and exciting."AO
Many, however, had Qualifiers to their statements. "Maintaining his or
her own but on a support system,"41 "healthy but over-—extended."42

There was definitely the sense that toward the end of this period there

was better health than at the beginning. Fairly consistently respondents
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chose to reply using a medical health model. That is, the church as a
"person" was seen as coming out of a period of convalescence, of re-
building its strength, of caring for and sharing with others but
having to be careful how its energy was used.

N

The increased involvement of both lay leadership and congregatisn\
has resulted in a sense of pride in their ability to survive and a %\
desire to continue to have an influence on every aspect of church life. 1
One respondent stated, "the church shrunk but it was a time when we
coalesced, became a solid core . . . [we were] used to having a high
degree of influence and input and even though we were tired, we weren't
prepared to give up our influence."43 This desire for more-control re-
sulted in the job description for the professional religious leader
limiting and outlining specific responsibilities and qualifications.

For example, the successful candidate was to preach at only half of the
Sunday services. Members of the congregation, through the Sunday Services
Committee, would be responsible for the other half of the services, ar-
ranging for members of the congregation to speak or obtaining outside
speakers. This would allow equal time for the congregation to express an
understanding of,and commitment to,a liberal religious faith. Also, the

| religious leader would be required to be highly involved with the various
"in-church" groups to "promote religious, social and educational programs,
including lay leadership training"44 rather than being overly-involved

in outside community and denominational matters.

The Search Committee decided on a ministerial candidate in August
of 1977 and the congregation ratified the decision in September. The
Reverend John S. Gilbert took up his responsibilities with the church

in November 1977. He was hired at the end of a long process. The
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congregation had had the time to work through some of its past difficul-
ties, misunderstandings, and improve communication between all areas of
the religious cdmmunity. Decisions were made more slowly but were more
inclusive. This religious leader was not being hired in reaction against
any previous leader or group,but because he had those qualifications that
it was hoped would enable the church to present a positive, life-affirm-
ing image and sense of mission to the members and to the larger community.
According to the Board Meeting minutes he participated in all meetings
but kept a low profile and did not attempt to affect the decision-making
process of the Board. He responded to questions asked and gave input
when requested.

The first few months did not see a change in organization or struc-
ture as had happened in the previous two eras. The pledge drive for
1978, -conducted in November 1977, indicated the determination of ‘the
member/participants to move ahead.45 A look at the balance of the three
sets of polarities will give some indication as to the possibility for
future growth and health. Had the church obtained a better balance
during this era?

With the first set of polarities, individualism, the importance of
each individual's religious beliefs and actions, continued to be seen as
having more value than a sense of religious community. For one respon<
dent who was new to the church "there was too much stress on individual-
ism"46 and for another there was not enough:'"team spirit."47 There di@
appear to be a move in the direction of achieving a better balance. |
There was no suggestion that individualism would lessen, but that some
of the support individuals had received was being repaid by a stronger /j
commitment toward strengthening the whole community. "Only in this pé;idd“\

was serious attention given to a wide variety of people's corporate worship/
/
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needs."48 Individuals were more careful to recognize that others would,
or might, have different reasons for participating in the church activi-
ties. Group programs and Sunday Services showed this awareness by the
incorporating of different elements that would satisfy the needs of the
entire community. It was hard going though, as the pull in the direction
of individual freedom was strong. This in itself was not bad, but without
a concern for the dynamic of the total group, the pull would cause even
more imbalance. The emphasis on the one side of the polarity made achiev-
ing a lasting sense of religious community difficult.

Also, innovation and change were still perceived as being more im-
portant to the Winnipeg Unitarians than continuity and stability.49 This
was in spite of many shifts that occurred that were intended to provide a
more stable base. But some of the shifts, such as changing the exterior
signboard to read "church" instead of "center," suggested rather the
desire to return to the(past, to what had been. What was needed was a
continuity with the past, a respect for its wisdom, and emulation of its
strengths, a building on the historical insights and religious messages%
that still contained deep relevance. The problem lay in attempting to
gauge correctly just where the balance should be. In truth, the expecta-
tion that an eQual proportion of interest and energy would ever be expended
on both sides of this set of polarities would be unrealistic; change would
always carry more weight. But the change that happened needed to be of a
kind that would cause the stability and continuity in the group to become
more securely grounded, to be linked to the change in some way. There was
a sense of uncertainty now. Large amounts of change had taken place in
the previous two eras and the intention in this era was strong not to let

change get out of hand. The refusal to sell the church and property was

evidence of that. And yet change had to occur because it was a key com-
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mitment of the Unitarians. Until there was a larger confidence in the
ability of the group to handle, adapt to and absorb change this would

be difficult to accept. The balance of the first set of polarities would
affect this balance. Change would be handled badly if individuals did
not feel secure in their own religious search and also content with the
aspirations of the church as a whole. An imbalance in the first set of
polarities was counteracted somewhat by the strong determination to
survive, to get back on the track, but it did affect this second set of
polarities.

There was only a short period during this era when it was possible
to observe the third set of polarities. Only for ‘three months, when the
ministerial consultant was present, were both sides of the polarities
available. The Board and committees worked well with Bartlett, but it
was a temporary situation with a set time limit. During this era, however,
the lay leadership had ;mple opportunity to increase their management
skills and improve communication with the congregation. It still remained
to be seen if a better balance would be achieved with the new minister.
The last few months of this era suggest that both lay and professional
leadership would work hard to make it possible. The imbalance found in
both the other sets of‘polarities contain elements that may work against
this possibility. The lay leadership will have to champion the centrality
of religious community in the face of strong pulls toward individual
rights. The professional leadership will need to make sure that celebrat-
ing religious continuity does not stifle change. The inter-relating of
the three sets of polarities will lead to a difficult balancing act.

As thisrchurch:gtory:draws:to-a close, there was an air of cautious
hope. Maybe the new'professional leadership would infuse the church com-

munity with a more dynamic sense of religious purpose; maybe its religious
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message would make a larger impact on the wider community; maybe there
would be a continuation of the involvement of member/participants; maybe
the religious community would become a hafmonious center, providing nur-
turance for individuals on a religious journey. Perhaps the individuals
in return would increase support and give loyalty to the religious com-
munity; perhaps change would be welcomed from a stable base; perhaps

the lay leadership would find itself dancing to the same beat as the
professional leadership. For all this to happen it would not require

a miracle, but it would mean acceptance of the polarities as both strengths:
and weaknesses. In some instances it would mean recognition of the sig—ﬁf”f
nificancé of the polarities, or at least a reaffirmation of their power

to effect the growth or decline of the church. It would mean continual
struggle to provide a common bond of religious purpose that both trans-
cended and enhanced the individual religious quest. The strength of

commitment to the liberal religious vision would be put to the test.
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Chapter VI
CONCLUSION

The narrative story of the Unitarian Church of Winnipeg from
1964 to 1977 has presented one more piece in the jigsaw puzzle being
constructed by historians, theologians, social scientists and church
growth researchers. It has been an attempt to bring a larger under-
standing and clarity to the picture of religious history and church
growth as it occurred in thel9%%0s and 1970sin Canada and the United States.
To be sure, it is a small piece, but each piece is relevant to the whole.
At the institutional level, this thesis has examined three sets of po-
larities ever-present in Unitarian Universalist religious dynamics,
their.positive and nega%ive»effects demonstrated in the story of the
Unitarian Church of Winnipeg. These polarities have been the source of
continual difficulty in a religious movement that attémpts to unite |
diverse religious needs under a single religious banner. Furthermore,
this thesis has provided a model for the study of individual churches,
interrelating the personal insights of individuals involved in the
story of church life through the vehicle of documentary interviews with
an intensive study of relevant church documents.

Before focussing on specific conclusions to be drawn from this
study, a recapitulation of the various aspects of church life which
were examined will be made to summarize the "lived" story of this

religious community.

In the perceptions of the respondents and from the perusal of
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church documents, the image of the church in 196/ was both comfortable
and stable. The church occupied an acceptable and useful niche in the
larger society, initiating or supporting causes that would improve the
quality of human life. The member/participants felt affirmed by their
religious community. The arrival of Jenkins as religious leader, and an
expanding membership, brought on a shift in the image. It was deemed to
be more "intellectual" with much activity and change happening in many
areas of church life. Outwardly the same causes received attention, but
internally the changes in both content and form were greeted with both
excitement and uneasiness. Further shifts occurred after the arrival

of Naylor as reiigious leader. Now the image was split both outwardly
and internally, sometimes evidencing a warm caring community supportive
and tolerant of the individual's search for religious values, and at
other:times the "do your own thing at any cost" tone, resulting in visible
tension. The larger society was noﬁ as accepting of the causes now being

initiated by the Unitarian Church of Winnipeg. Affirmation for all was

not always felt within ﬁhe religious community. During the lay-led era
the church presented a picture that was somewhat fuzzy and vague as it
turned its energies and resources to the basic need of survival of the
churéh as a viable organization.

The church programs also changed emphasis in the fourteen years
under study. In 196/ the "in church" programs were mainly social, help-
ing to create friendship bonds among the member/participants; the'out-
reach" programs were progressive and often supported by other religious
organizations as well. By 1966 the "in church" programs had increased
in number and variety--discussion groups being popular--and the outreach

programs remained constant. 1970 saw "in church" programs as varied as
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before, but now the emphasis was more on self-actualization and the need
to "find one's self:" The outreach programs increased as individual
members initiated church projects affecting the wider community, gaining
church approval and at least support in principle. In 1975, when the lay-
led era began, "in church" programs were less in number with less vari-
ation. The main purpose was to draw people together in fellowship

rather than provide intellectual stimulation or personal growth situa-
tions. The outreach programs became more separated from the church and
more the "babies'" of individual members.

One aspect of church life that remained constant (or relatively so)
was the financial situation. Finaﬁcial difficulties continued to plague
the church regardless of the success or failure of other aspects. Per-
haps it was a little worse at one time than another, but this seems to
have been more a’matter'of the way it was perceived by the Board rather
than a large difference in the amount of shortfall. Sémetimes the Board
responded to financial danger signs and sometimes it did not.l Even
when the church was expanding rapidly, there was not an equivalent ex-
pansion: in pledges. In the year of its largest membership, 1966, the

2

budget shrank $4,000.00. The larger numbers of people attending and

participating in church life did not result in a rosier budget. 1In
fact, when the membership shrank during the Naylor era and the lay-led
era, the individual pledging levels rose considerably.3
The membership figures tell a provocative story. In 196/ the
membérship stood at 300, and in 1977 when this study ends, there were
203 members.4 This meant a net loss of 97 persons. In the intervening

fourteen years, however, a total of 269 persons joined the church. Ob-

viously there was a massive turnover in membership and therefore con-
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tinually changing inter-personal dynamics were in effect.

It should be no surprise that the health of the church as a "body™"
did not remain constant. It was perceived as being healthy--satisfied
and secure would be appropriate adjectives to use--during the pre-study
period. During the Jenkins era on the whole the body was healthy, but
with a marked tendency toward intellectual egotism. The Naylor era saw
the onset of an unhealthy turn, with attempt after attempt being made to
bring health back. The health of the religious body in the lay-led era
was tentative but present as it gradually grew out of a convalescent
state.

The perception of a sense of mission or a sense of religious pur-
pose felt in the Unitarian Church of Winnipeg also varied from one period
to the next. There was strong agreement on its presence at the beginning
of 1964. It remained qtfong through most of the Jenkins era until some
respondents sensed a growing 'diffusion. It became difficult té separate
it from the excitement over the building plans and the growth in member-
ship. What was recalled was that somewhere along the way it started toi
weaken. In the Naylor era there were attempts to strengthen and high-
light it and while for some it was present and powerful, for others it
was non-existent. The same religious message did not speak to the com-
munity as a whole. In the lay led era the need for clarification of a
sense of mission weakly sensed was acknowledged and there seemed to be
a promise‘that it could be found and affirmed once again.

This brief summary gives the outline of a church that was always
changing, sometimes quietly, sometimes turbulehtly, sometimes making its
mark on the larger society, sometimes having no impact whatsoever,

occasionally centered, usually searching for the center. It is now time
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to £fill in the outline, connect the spheres of relevance and draw conclu-

sions from the effect the three polarities had on the growth and decline

of this church.

The first sphere of relevance relating to this thesis was the North
American Unitarian Universalist religion within which the Unitarian Church
of Winnipeg makes its home. Several of the characteristics that make up
the Unitarian Universalist institutional religious personality are well
demonstrated in this study. The first is "the use of the democratic
method in human relationships."5 One of the things an understanding of
the story of this church points out is just how difficult and open to
error is the democratic method. When all avenues must be considered and
all voices heard, when a majority vote may include the votes of those
who have hitherto been uninvolved, the amount of patience and tolerance
requi?ed can approach infinite proportions. There were times in the
story when use of the democratic method slipped,6 but it was obvious that
the use of that method held the loyalty of the membef/partiéipants. Wh?n
survival was the highest priority during the lay led era, it was the
democratic method, and all the time required for it, that was the "glue"
that gave the religious community hope.

A second characteristic that is exemplified is the steady influx
of converts into this Unitarian religious community. Statistical analy-
sis has not been obtained regarding the percentage of converts but the
figures availaﬁle suggest a percentage similar to the 897 quoted by Tb.pp.7
The random sample comprising thé respondents of the documentary inter-
views resulted in 8 out of 32 respondents being "born Unitarians," or
at least second generation Unitarians,8 and of these, 5 were Icelandic

Unitarians.9 Only 1 of the 8 respondents, however, had participated in
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all of the periods under study.lo The influx of new converts suggests
both a cause and effect of the change-oriented nature of this group
and may élso be one reason for a lack of continuity and growth. This
factor also affects one of the polarities and will be amplified further
on in this chapter.

Another characteristic that is borne out in this study is the con-
tributions made to the larger society by member/participants. At one
point in the Naylor era there were 9 elected officials of the provincial
and municipal governments who held membership in the Unitarian Church of
Winnipeg.ll There was no identifiable sign of growth or decline as a
result of this involvement, and negligible involvement withiﬁ the church
community from any of the nine. It is possible to argue that had some
of these persons been willing to devote some of their time, energy and
commitment to the religious community,‘that more growth, more visibility
and more influence of the church as a whole might have been achieved.

One final characteristic needs to be discussed. That is the re-

ligious value paradigm that distinguishes the continental Unitarian.
Universalist religion from other religions, "an orientation toward self-
competence . . . personal realization, individual self-fulfillment and
.self—actualization."lz This paradigm becomes meaningless if it is not
affirmed and celebrated within religious community. While member/partici-
pants of the Unitarian Church of Winnipeg clearly fit within this religious
value paradigm, it is not aé clear in any of the periods under study that
the paradigm was meaningfully'affirmed in religious community. Or to put
it another way, the paradigm only has value as it is sustained as part of
a covenanted community. This point is emphasized in one of the study

commission reports to the Unitarian Universalist Association in 1963.



124

We are clear that we belong in community and that
only in community can the individual attain his
[her] fullest development. . . . there is need for

a community where creative interchange consciously
occurs under that which is conceived to be of
ultimate value and in which common understanding and
aspiration are celebrated in public worship. 13

By not grounding this paradigm in community, the Unitarian Church
of Winnipeg lost much of the potency and effectiveness connected with it.

With regard. to the second sphere of relevance, the religious
cultural framework of North America, this prairie Unitarian Church in
general fits into the religious developments of the 19%0s and1970s. That
is, for it also the1960s were a time of turbulent change and the1970s.a
time of disillusionment. There is some variation in that the turbuleﬁce
lasted until 197/ even while disillusionment was gaining ground.14 It
retained its loyalty longer than most to the modern thrust of secular
society--more freedom in social behaviour, more responsibility in social
concerns, more acceptance of individual differences.

Several of the Canadian differences were evident in this church's'
story. First of all, just as Canada was striving after a sense of its |
own national identity, so the Unitarian Church of Winnipeg in the 1960s
and 1970s was searching for identity as a religious community. Secondly,
in the matter of geographical isolation it is the opinion of the writer
that the Winnipeg church was affected by this isolation and could not
sustain an attitude of religious difference if it would mean further iso-
lation. This was exemplified in the:response to the homosexual wedding,
which received little support from the ﬁider community. Finally, the
Canadian preference for preserving religious tradition rather than

developing in new religious directions, had an influence on this church

as there was certainly disagreement about the amount of development and

which direction would be appropriate.
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In other areas the Unitarian Universalist particularities over-rode
the Canadian differences. Centralization was not an important factor for
Canadian Unitarian Universalist churches, and during the period under
study the Winnipeg church's relative uninvolvement with the national
organization (CUC) would support this contention.15 During all three
eras the denominational involvement, when there was any, was more conti-
nental than national. Certainly Canadian Unitarians put more emphasis
on freedom than authority, unlike many Canadians, and the Winnipeg church
was no exception. Canadian historian Phillip Hewett speaks of the
dangers for Unitarians in an unreasoned commitment to freedom.

Without an effective recognition of the claims

of each, freedom degenerates into irresponsible
licence and order into authoritarianism. The
danger for Unitarians lies exclusively in the

first of these two directions. Neither in the past
nor in the present has there been any likelihood

of their endorsing authoritarianism in church or
state. None the less, . . . . the freedom of the
individual is equally endangered where there is no
social order capable of maintaining it. 16

The story of the Winnipeg church suggests that fhey were aware ofi
the dangers, although occasionally their reaction to excessive freedom
was counter-productive. Rather than staying and working through a stance
to freedom that would be acceptable to all, many chose to stay away,
temporarily or permanently.

This study in its entirety stands related to the third sphere of
relevance, because it presents a model by which growth and decline in
individual churches can be evaluated. That is, it takes a -holistic
view, incorporating both the perceptions of member/participants involved
in the story and the documentary evidence resulting from community actions.

The studies into church growth and decline noted in the Introduction,

while employing different methods, do call for some comment in relation
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to this study. Two of the studies (those of the United Presbyterian
Church and The United Church of Christ, see pp. 14-15 in Introductory
chapfer) found that clergy leadership was important for member satis-
faction and congregational harmony. This conclusion is supported in that
both clergy leaders, Jenkins and Naylor (and Petursson before them) had
an influence on member satisfaction and congregational harmony. But
clergy leadership was even more influential in creating excitement and
stimulation that was intended to produce change, not satisfaction and
harmony. The United Church of Christ study also stated that a larger
membership is an important‘factor in achieving a healthy financial situ-
ation for a congregation. This was not the case in the Unitarian Church
of Winnipeg. In 1970 the membership had declined by 66 (37) from four
years previous, and yet the budget was $7,000.00 higher.l7 Obviously,
finanecial support was not a hard and fast requirement of membership.. It
vascillated regardless of the needs or numbers of members. Voluntary
associations continue to exist and function on the freely given time,
energy and financial support of their memberships. As a voluntary associ-
ation the Unitarian Church of Winnipeg was unable to draw consistently
adequate financial support from its membership. This lack of consistency
was part of a larger inconsistency brought on by the tension in the three
polarities and a lack of a well-developed, agreed-upon sense of mission.
An expansion of this theme will be found later in this concluding chapter.
The study conducted by Biersdorf on vital religious communities
(see pp. 15-16 in Introductory chapter) bears an interesfing relevance
to this study. It was found that one of the paths followed by some of
the religious communities accepted and celebrated modern scientific and

technological advances and taught individuated valuing, and that some-
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times this path resulted in members'! self-interest beingithreatened by
social activism.18 Both the path followed and the result achieved fit
the Unitarian Church of Winnipeg, particularly during the Naylor era.

Perhaps the church should be complimented on the fact that it was not

"happy and thriving while the culture [was] in agony."19

It was the central proposition of this thesis that the congrega—
tion's response to the three sets of polarities were the major influence
on the growth and decline of this church. What are the conclusions that
can be drawn from the study?

There is mo doubt from the study that the first set of polarities—-
individual freedom of belief and the desire to be part of a religious
community--were extremely influential. Both the responses given during
the documentary interviews and the evidence of the church documents
attest to this fact. When respondents discussed the purpose of the
church for them, the an;wers almost always favoured either individual
freedom of beliefzo or wanting to be part of a covenanted religious
community.21 Individual freedom of belief was the most common answer. i

This is not surprising in a religion that encourages the individual

religious search so strongly.22

In the Jenkins era there were.no responses that indicated concern
with or need for a covenanted religious community. In part this was
because the numbers of people and the amount of activity happening
suggested that it was there and available to all who wanted to partici-
pate. But the strongly individualistic emphasis, the changing form as
well as content, the enthusiasm for pushing ahead and reshaping both
church property and church procedures also affected the element of cov-
enanted community. It was more in a state of becoming rather than

being. The unspoken agreement seemed to be that as soon as the new
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building was built and the new procedures were in place the concerns of
religious community would be addressed. In a sense it was like waiting
for the other shoe to drop. Most of the effort andvenergy of this time
period went into building, both intellectually for the mind and struc-
turally to accommodate the increasing numbers of members and friends.
But to accomplish this, the care, concern and affirmation of the re-
ligious community as a whole had to take a back seat.

Events in the Naylor era demonstrated a continued emphasis on the
individual but at a more personal level. The affective side of one's
individual religious beliefs became as important as the cognitive side.
The need for religious community began to surface again, and one based
on equal components of intellectual and emotional inspiration was promoted
but not accepted. The preparation time for such a shift had been too short
and when the shoe finally dropped it proved not to fit the foot. . Or per-
haps, with all the new people involved, it was not the same foot. That
is to say, a covenanted community was desired, but not the one that took
shape. It was as though suddenly there was a drawing back, a need to re-
evaluate, to take stock of what the constituency's expectations and needs
really were. New people coming to the church were initially impressed by
the strong. liberal religious statements and by the novel format in which
they were presented. But the impressiveness turned to puzzlement as they
observed the religious community expending most of their potency in deal-
ing with basic "in-group" problems. The sense of being a covenanted com-
nunity faded away in the face of so many internal difficulties. It was
easy to choose not to become involved in a group where there was a pre-
occupation with dissension. For many it did not seem to be a community

worth a commitment of one's time, energy or money.
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Although the responses elicited from those member/participants
present in the lay-led era indicated a favouring of the individual free-
dom side of the polarity, the actions of the community show that the
need for a centered religious community was essential. The calling of
a consultant was a move in this direction. It was a move which affirmed
the role of the community and its resources. He helped the congregation
to focus on the religious community as a vital component in the religious
liberal's search for ﬁhe deeper meanings in life.

For most of the years under study this set of polarities was im-
balanced. The effect was to encourage and affirm the individual's
right to hold his or her o&n religious values completely independently,
without the need to honour the interdependence required of commitment to
a group. It was as though the religious organization existed solely as
a training ground for religious independence with little expectation
that a persén would desire an on-going relationship to the orgahization,
or would wish to contribute to its continued well-being. This is some-

i
~what of an overstatement, and yet it underlines the danger inherent in é
religious group that forgets to ground itself in an affirmationof a cov-
enanted religious community. The answer is not to be found in a trade-
off situation, in less individual freedom-making for more religious com-
munity. The answer is to be found in a balance of the two aspects that
are clearly identified and celebrated. Then, the more individuals who
are supported in their search for religious meaning, the stronger the
religious community becomes; the deeper the bond that is found in religious
community, the more nurturance will be received by the individuals on

their religious search.

There was an interrelationship to be found between the first set of
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polarities and the second--the inclination to change and innovation and
yet the importance of maintaining the continuity and stability of the
religious movement. As the emphasis on the individual's freedom of
belief increased, so did the popularity of encouraging change and inno-
vation. Each individual brought with him or her an openness to change.
After all, it was the need for change, of finding a place that would
accept the unique constellation of religious values embodied in each
person that had been the attraction in the first place. On the whole,
the loyalty was to the exciting possibilities contained within change,
not to the enduring elements of the faith. With the affirmation of a
.covenanted community being under-valued, the religious and historical
roots that were the foundation of the religion began to wither. In

the Jenkins era so much changed so fast that there was seldom time to
assess the long term effect23 or to show appreciation of and connected-
ness to the Unitarién Universalist foundations. As other religious tra-
ditions have discovered, it is unwise to try and build a house on a
sandy foundation. Change and innovation were firmly in place as the
acceptable way of life when the Naylor era began, and they were taken to
a natural conclusion. That is, in the perceptions of the member/partici-

pants, change became the raison d'8tre and made a sense of continuity and

stability pass€. In the lay-led era change and innovation were still
of primary importance, but now there was a cautiousness, an awareness of
the need to link the changes to a stable base.

One of the elements that affected the imbalance of these polarities
was the large number of converts. They often had little knowledge of the
religious historical or social dynamics that were the background to the
church story. They were there because of the openness and tolerance to

religious ideas and because they found a compatibility with the manner
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in which religious questions were approached.24 They saw this church as
a place that encouraged them to share their ideas and concerns and par-
ticipate in bringing about change. Because of their numbers they were
influential in the kind of change that happened. Congregational polity
meant that each person had a right to share in the direction the church
would take. But without much commitment to a sense of continuity in the
Unitarian religion the reasons for change were not always supportive of
that continuity. The answer is not td turn away those eager to follow
the Unitarian Universalist religious path, but to recognize the necessity
of providing ample opportunity for neophytes to learn the background of
the religious faith they have chosen to join.

This is only part of the problem however. Because Unitarian Uni-
versalists in general, and Winnipeg Unitarians in particular, will con-
tinue to hold up change and innovation as a necessary part of their faith,
extra care must be taken tovbe sure that continuity and stability are

respected as a valuable and constant component in the life of the church.

1
Without them the change loses its religious meaning and perspective.

The third set of polarities were also discovered to have a potent
effect on church growth and decline. In a church that takes the model
25

of wanting both lay and professional religious leadership,”” and one

that uses congregational polity as the governing mode, a good balance be-
tween these two kinds of leadership is crucial. This is the only area
where the imbalance that developed may have been partially connected to
an implicit weakness in the pre-study period. Certainly in that period
the lay leadership and the minister worked well together. But the min-
ister had so many years of experience in the religious community that

the lay leadership was used to accepting his benign and caring advice.
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This did mean, however, that when a new professional leader came on the
scene the lay leadership was prepared, sometimes uncritically, to accept
his advice. This resulted in a degree of change for which the church
was not prepared.27 In hindsight it would have been more appropriate to
have an interim professional leader who could have helped the congrega-
tion deal with the changes a different professional leader would bring.
The lay leadership in the Jenkins era were competent men and women but they
were having to cope with a new aggressive leadership style from a neﬁ
minister, and they had not fully developed their own style.. The lack

of long-time church involvement of most of the lay leaders during the
Naylor era led fo a sense of disconnectedness. For the long-term members,
-this was another sign that nothing from the past was valued. The uneven
relationship between lay and professional leadership during this period--
sometimes unanimity being shown and sometimes distinctly conflicting
viewpoints being stated--brought cdnfusion and uncertainty to the congre-
gation. Some felt the lay leadership was giving poor guidance and others
felt it was the minister who was misguided. For most of the lay led er;
there was no balance to be sought, but having to manage on their own
forced the lay leadership to develop their own leadership style. The
ministerial consultant brought with him a different professional leader-
ship style and gave the lay leadership an opportunity to work as a func-—
tioning independent leadership team in harness with a professional re-
ligious leader. There is evidence that matters were discussed from the
perspective of both professional and lay leadership, mutual agreement
arrived at and incorporated into the actions to be taken.28 The early

years: of Gilbert's religious leadership suggest that he is willing to

fit into this inter-dependent style.
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It is important that the value of each side of this set of polar-
ities be recognized. The lay leadership represents the heterogeneous
religious values, needs and experiences of the individual whereas the
professional religious leader must image the spirit of the religious
community as a whole. The lay leadership provides the raw material of
the impetus for change. The professional religious leader must provide
the religious vision and pride of religious continuity that will both
shape and refine the raw material. Both must work out of a common ground,
accept the same religious vision. In all these statements there can be
seen an interrelating among all three sets of imbalanced polarities
that have strongly affécted the growth and decline of the Unitarian Church
of Winnipeg.

In the light of these imbalanced polarities it is no wonder that
a cehtering of religious purpose, a sense of mission, was inconsistent.
For this kind of a church, that is, a churéh that puts such a high value
on open inquiry and the acceptance of new religious insights even if it
means an adjustment of previously held beliefs and_behaviours, having a
strong sense of mission will be a difficult task. A sense of mission
implies a singular purpose followed by everyone. One of the weaknesses
of the Winnipeg Unitarian Church during the years under study was that
its liberal religious faith had not been articulated in a manner that
was cohesive for its member/participants. A common purpose had not been
stated in a way that had been heard.

One of its strengths, the encouragement and nurture of individuals
to seek out the religious meaning in life for himself or .herself, has not
always included a concomitant commitment on the part of its members for

religious community. There almost seems to be support for members to
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remain aloof, to listen attentively and objectively to each other but
not to become involved in a common purpose. This would mean a responsi-
bility and commitment to which they could be held accountable as a mem-
ber of the covenanted community. In this western society money is a
symbol of power, and how it is used is one of the indicators of what is
of value. The lack of consistent financial support by member/partici-
pants would suggest that the church was not seen as a vehicle by which
important values could be realized and communicaﬁed to others. If this
is to change in the future, a focussed religious vision must light up a
church community where the realization of central life values takes place.
If this does not happen the Unitarian Church of Winnipeg will function
more as a halfway house than a religious home where one's spirit is
nourished, one's concerns are shared, one's intelligence is challenged

and one's values are rqalized.
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Footnotes Conclusion
1. The financial instability of the Jenkins era was noted in Chapter

9.
10.
11.
12.

13.

14.

15.

16.

IIT. The Long Range Planning Committee report to the Board stating,
". . . unless the finances of the church can be organized on a
better basis and in particular unless the present deficit position
can be rectified soon, there is little point in discussing new
buildings. . . ." did not slow down plans to finance a new church
building. Long Range Planning Committee Report, May 31, 1965.
U.C.W. Archives. _

See Appendix E, Tables I and II for yearly budget and pledge amounts.
The average pledge in 1969 was $146.00, in 1972, $175.00 and in
1976, $222.00. Josiah Bartlett, "Preliminary Report, Unitarian
Church of Winnipeg" Nov. 14, 1975, p. 10. U.C.W. Archives.

See Appendix D, Table II for the graph of numbers of people joining
the church in each year from 1960-1982.

"Unitarian Universalist Merger," p. 14.

An example would be the removal of the pews in the Jenkins era and
the permitting of extensive publicity around the homosexual wedding

in the Naylor era.

Tapp, p. 13. The sample comprising Tapp's study revealed that the
Canadian convert percentage can go as high as 97%. The Winnipeg
experience would be in line with this.

Tapes 6, 9, 13, 14, 17, 20, 22, 32.

Tapes 6, 9, 13, 14, 22.

Tape 17.

The Canadian Unitarian, Summer 1971, p. 1.

Miller, p. 189.

"Commission I: The Church and Its Leadership." The Free Church
in a Changing World (BoSton: Unitarian Universalist Association,

1963), p. 6.

This was the time of much tension between lay and professional
leadership.

The exceptions to this were the request for and acceptance of the
Winnipeg Church hosting the C.U.C. Annual Meeting in 1970 and the
voting once a year on matters of national social concern from the

Canadian Unitarian perspective.

Hewett, p. 4.



17.

18.
19.
20.

21.

22.

3.

24 .

25.

26.

27.

28.
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See Appendix D, Table I for membership figures and Appendix E for
budget amounts.

Biersdorf, p. 136.

Ibid., p. 137.

Tapes 1, 2, 4, 5, 6, 7, 8, 10, 11, 13, 14, 15, 16, 17, 18, 21, 22,
24, 26, 29, 30.

Tapes 3, 9, 12, 20, 23, 25, 31, 32.

In the Commission On Appraisal Report to the 1979 General Assembly
of the Unitarian Universalist Association a paper "Population Trends
in the Unitarian Universalist Association since Merger (1961)" by
Peter Raible and Milton Holmen, December 1978, p. 8. The comment
is made, "Individual authority in religion is our hallmark. It
stands in contrast with "true believer" faiths and their variant

appeals."

Going in to a massive building project when the church was in a
deficit position suggests an unrealistic attitude to change.

Generally speaking, this is true continentally as well as locally.
Tapp comments, "it is very doubtful if many of these converts would
have become Unitarian Universalists if the beliefs and practices

< « . were being characteristically determined by those born into
and remaining with the denomination." Tapp, p. 14.

As opposed to Unitarian Universalist fellowships that choose to
have only lay leadership. -

|
An example of this is the presence and influence of Petursson on
the Search Commiteee that chose Jenkins as his successor,

As Lyle Schaller has pointed out, "Unless there is a change in the
direction, value system and orientation of the organization fre-
quently there are severe limitations on what can be accomplished
by changes in people or by the addition of new personnel." Lyle
E. Schaller, The Change Agent, (Nashville, Abingdon Press, 1972),

p. 175.
Board Meeting Minutes, October 1976, UCS Archives.
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APPENDIX A
Time Frame

Periods in the recent history of the Unitarian Church of Winnipeg

Jan. 1/64 Jan. 1/69 Jan. 1/75 Dec. 31/77
1. 2. 3. 4. 5. 6. 7.
I II III
Iv

v

VI
1. Philip Petursson resigns ministry - June 30/64
2. William Jenkins begins ministry - September 1/64
3. William Jenkins resigns ministry - June 30/68
4. Norman Naylor begins ministry -~ January 1/69
5. Norman Naylor resigns minsitry -~ December 8/7/
6. Lay leadership responsible for ministerial duties - April. 1/75
7. John Gilbert begins ministry - October 31/77

The sample of people being interviewed will be divided into six
groups taken from three time periods. Each time period represents a
change in the leadership of the church. Where the leadership started
during a calendar year the research will start at the beginning of that
calendar year so that transitional nuances will be recorded. Where the
leadership ended close to the end of a calendar year the time period
will continue to the end of that calendar year.

Group I includes those who appear as participant/members only
within the time period from Jan. 1, 1964 to Dec. 31, 1968. Group II
includes those who appear as participant/members only within the time
period from Jan. 1, 1969 to Dec. 31, 1974. Group III includes those
who appear as participant/members only within the time period from
Jan. 1, 1975 to Dec. 31, 1977. Group IV includes those who appear as
participant/members within both the time periods Jan. 1. 196} to Dec.
31, 1968 and Jan. 1, 1969 to Dec. 31, 1974, but not before. Group V
includes those who appear as participant/members within both the time
periods Jan. 1, 1969 to Dec. 31, 197/ and Jan. 1, 1975 to Dec. 31,
1977, but not before. Group VI includes those people who appear as
participant/members in every one of the time periods above.
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List of Respondents and Interview Dates

TAPE #  RESPONDENT DESIGNATION TIME PERIOD INTERVIEW DATE
Member/Participant

1 A VI Wed., June 16, 1982

2 B VI Thurs., June 17, 1982

3 C VI Thurs., June 17, 1982

4 D ' Thurs., June 17, 1982

5 E I Tues., June 22, 1982

6 F I Thurs., June 24, 1982

7 G v Thurs., June 24, 1982

8 H I Fri., June 24, 1982

9 I VI Mon., June 28, 1982
10 J i Tues., June 29, 1982
11 K VI Tues., June 29, 1982
12 L II Tues., June 29, 1982
13 M VI Wed., June 30, 1982
14 N VI Tues., July 6, 1982
15 0 VI Tues., July 6, 1982
16 P IV Wed., July 7, 1982
17 Q VI Fri., July 9, 1982
18 R II Sun., July 11, 1982
19 S v Tues., July 13, 1982
20 T v Tues., July 13, 1982
21 U I Wed., July 14, 1982
22 v VI Wed., July 14, 1982
23 W v Thurs., July 15, 1982
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TAPE # RESPONDENT DESIGNATION TIME PERIOD  INTERVIEW DATE
Member/Participant

24 X VI Thurs., July 15, 1982

25 Y VI Thurs., July 15, 1982

26 7 IV Tues., July 20, 1982

217 a v Wed., July 21, 1982

28 b III Wed., July 21, 1982

29 c VI Thurs., July 22, 1982

30 d I Wed., Aug. 4, 1982

31 e VI Fri., Aug. 13, 1982

32 f Iv Tues., Aug. 17, 1982

MINISTER¢

33 g II June 1981

34 h I Oct. 1981 {

35 i IIT June 1982

36 j VI June 1982

NOTE:

The interviews elicited historical information, opinions and
feelings about the Unitarian Church of Winnipeg during the period
under study, 1964-1977. Information, opinions and feelings

were also shared by some of the respondents about the state of
the church prior to 1964. Comments from the tapes are used to
explain and/or expand upon the elements and events that were a
part of the church story.
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APPENDIX C
Method

The largest source of research for this thesis comes from the mem-
ories of member/participants and ministers involved in the church during
the period 1964-1977. A list of the names of all those member/partici-
pants who had been involved in the church during all or some portion of
this time period was gathered. This list included people who were peri-
pheral to the church but had shown interest and had participated in act-
ivities or made use of some of the church's services and had accepted in-
clusion in the church telephone directory. Several criteria were used in
assigning names to this list. Firstly, because of the interview technique
being used and the wish to interview in person, only those persons still
residing in Manitobal were included.? Secondly, only names that appeared
for two consecutive years in the Unitarian Church of Winnipeg directory
were considered. It was felt that it would require more than a year of
involvement with or knowledge of the church, to respond to the interview
with any depth. At the end of this process 306 names and addresses of
member/participants had been obtained. A calculation was made to dis-
cover what percentage of the total sample each of the six time portions
(1, 11, III, IV, V, VI--explained in Appendix B) had. A random sampling
was then done, using random numbers from The Rand Corporation book of
random digits.3 Since the final interview sample was to be 107 of the
total available sample (30.6), 40 names were gathered, to allow for re-
fusals and for better distribution, percentage-wise, among the six time
periods. .

The final number of persons being interviewed was 36--32 member/
participants and 4 ministers. TABLE I gives the numbers and percentages
of the total sample and the interviewees. : i

Anonymity had been assured each of the respondents and each interj
view took place at a spot chosen by each respondent. Each interview was
taped and later analyzed for both factual information and effect.

Relevant church records were also scrutinized. They included:
Annual Meeting Minutes, Board Meeting Minutes, Annual Budget Meeting
Minutes, Financial Statements, Special Congregational Meetings Minutes,
Ministerial Search Committee Minutes, Long Range Planning Minutes, Relig-
ious Education Minutes, Program Committee Minutes and congregational cor-
respondence. Other material used from the Unitarian Church of Winnipeg
Archives included historical data prepared for different anniversaries in
the church's history by ministers or members of the congregation.

1 The Manitoba Henderson Directory (1982 edition) was used. Also,
church staff and lay leadership were consulted if it was felt there might
be a name that had missed inclusion in the Directory.

2

The only exception was in the case of theé ministers. On two

occasions it was necessary to travel outside the province to obtain
interviews with ministers no longer residing in Manitoba.

3 The Rand Corporation, A Million Random Digits with 100,000 Normal
Deviates (New York: The Free Press, 1955).
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TABLE T
TIME PERIODS

TOTAL SAMPLE I II ITT IV Vv VI

306 42 11 23 59 47 124
(member/participants)

% 13 4 8 20 15 40

TOTAL INTERVIEWED

36 (32 + 4) 6 3 2 4 6 15
(member/participants
and ministers)

% . 16.6 41,6

8.3 5.5 12.5 16.6

A letter was sent to each of the 40 persons and was followed up, a
week later, by a phone call which confirmed acceptance or rejection of

participation in the study and set

in its entirety follows.

up an interview date.

The letter
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82 Douglas Park Road
Winnipeg, Manitoba
R3J 172

May 13, 1982

Dear

I am presently writing my thesis for my Master's degree
in Religious Studies at the University of Winnipeg.

I have picked as my topic a study of some aspects of
the Unitarian Church of Winnipeg from 1964-1977. The major
portion of my research will come from interviews I will
conduct with people who were participants in the church
during part or all of this period. Through a random sam-
pling procedure, your name has been selected as one of
those I would like to interview. I hope you will give me
permission to interview you. I would need about an hour

of your time.

I will be phoning you about a week after you have
received this letter to clarify any questions you might
have regarding my thesis and the interview and to arrange
a suitable time for us to meet. .

Thanking you in advance, I am,

Yours sincerely,

Jane Bramadat

NOTE: This was the letter sent out to the original sample of
40 names, requesting their participation in a documentary

interview.
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INTERVIEW QUESTIONS/CHECKLIST

1. Tell me how you came to attend the Unitarian Church of Winnipeg.

2. What is your image(s) of the church when you knew it, as you knew
it?

3. What things stayed the same in the church and what things changed?

Lo What church programs did you get involved in? What was your
impression of their impact - on you and/or on the community as a

whole?

5. Was there a "sense of mission" or "sense of religious purpose™
felt? How did the church relate to the society around it?

6. In your own words, what would you say were the purposes or goals
of the church while you were attending?

7. Thinking of the church as an individual, would you say it was
healthy/unhealthy?

8. Did it ever seem to you that the church's commitment to individual
freedom was in conflict with the need to be part of a religious
community, or were these kept in balance?

3

9. Innovation and change has been important to Unitarian Universalists,
but so has some measure of continuity and stability. Where, on a
spectrum between innovation and continuity, would you see the
Winnipeg church during the period you knew it? -

NOTES:

A. When interviewing people in time period VI (those people who
were present for the entire time under study), each question
was asked of each time period. For example, "During the time
period from 1964 to 1968, what were your images of the church?
What were your images for the years from 1969 to 1974? What
were the images of the lay-led period?"

B. Some of the respondents covered the questions raised in this
checklist without the question(s) having to be asked. The
‘questions were used when respondents had not covered the points

under consideration.
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APPENDIX D
TABLE I
Membership Growth/Decline
Total Reported New Members

Year to UUA (MB)2 (AR)3 Comments
1963 280 - 25 7 Jan.-Dec. 62
1964, 300 16 15 Jan.-Dec. 63
1965 347 41 41 Jan.-Dec. 64
1966 367 2 46 Jan.65-Mar. 66%
1967 342 (329)1 25 25 Apr. 66-Mar. 67
1968 350 28 29 Apr. 67-Mar. 68
1969 350 28 29 Apr. 68-Mar. 69
1970 301 (330) 36 31 Apr. 69-Mar. 70
1971 343 23 20 Apr. 70-Mar. 71
1972 210 (250) ° 25 7 Apr. 71-Mar. 72
1973 220 13 — Apr. 72-Mar. 73
1974 216 5 — Apr. 73-Mar. 74 |
1975 223 12 — Apr. 74-Mar. 75 |
1976 185 13 — Apr. 75-Mar. 76
1977 203 13 — Apr. 76-Mar. 77
1978 215 6 5 Apr. 77-Mar. 78

Notes: 1. ( ) = Figures inside brackets in "total' column represent
amounts reported in Annual Report where different from
figures sent into UUA.

2. M.B. = Unitarian Church of Winnipeg Membership Book.

i

3. A.R. Annual Report of the Unitarian Church of Winnipeg.

4. Annual Meeting date changed from January to April.
Membership figures for 1965 are for 15 months.
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APPENDIX D

TABLE II
Yearly Membership Additions

Jenkins Naylor Lay-Led

Members
50
45
40
35
30

25
20 \ |
15
10 \//-\ / \
5 N\

0
Years 60 61 62 63 64 65 66 67 68 69 70 TL 72 73 74 75 T6 77 T8 79 80

l | 1 |

Jan-Dec Jan 65 April - March

Ma;ch 66



Year Pledges

196/ 15,841
1965 15,667
1966  17,809.
1967 19,331
1968 —

1969 23,369.
1970 21,710.
1971 18,737
1972 - 17,783
1973  18,328.
1974,  18,071.
1975  19,950.
1976 19,977
1977 24,287.

1978  37,000.

<49
.20

57

.95

48
45

.29

.85

30
29

50

.67

00

00 (approx.)

Notes: D

deficit

surplus

APPENDIX E

TABLE I

Budget
19,529.

23,853,
34,055,

(Stefansson Estate 14,260.00)

21,850

18,920
19,683

26,111

22,419

21,844.

21,053

19,310

22,057.

21,500

27,207.
29,98L.

45,184

81 (1490 D)
00 (4525.72 D)

50 (3939.72 S)

.00 (524.04 8S)

.14 or
.00

.25

.00

00

.00

.00 (1697.00 D)

00 (1697.00 D)

.00 (4112.81 8)

06 (900.00 D)
00

00 (3084.00 D)

Reported

24,000

20,383

21,594

21,590
27,027
24,550
21,053

21,243

21,604 .

22,325
25,000

23,620

45,184.

to UUA
19,500.

00

.00

.00

.00
.00
.00
.00
.00
.00
00 |
.00 |
.00

.00

00

51
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APPENDIX E

TABLE II
Pledges and Total Budget

(in 100s)

480
460
440
420
400
380
360
340
320
300
280
260
240
220
200
180
160
140
120
100

Years

Notes:

/ AN t—
] TING
! [0}

1.

62 63 64 65 66 67 68 69 70 7L 72 73 74 75 76 77 78

There was no available information on pledges* for 1968.
There was no available information on the UCW budget’ for
1967.

* Pledges —

° Budget .



