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ABSTRACT

The twentieth century has been a time of world wars, violent
revolutions and radical social movements. Conversely, perhaps in
response to the former, there has also been an upsurge in the
phenomenon of pacifism, especially in the English speaking world.
This thesis examines the development of pacifism in Canada in the
first half of this century and describes its radicalization in
conjunction with the trend towards radical social change. However,
although pacifism in Canada, as elsewhere in the Western world, was
in a state of transition during this period, the manner and degree

of its transformation reflected its peculiar composition.

Canadian pacifism can trace its origins to a varied European,
British and American past inspired by religious belief. However,
unlike the British pacifist movement which was also heavily secular,
and the American, with its enlightenment and isolationist tendencies,
the Canadian pacifist heritage was rooted in two distinct but
complementary traditions, both of which were heavily religious in
character. One was the nistoric non-resistance of pacifist religious
sects which tried to remain separate from the social mainstream.
The other was the liberal Protestant and humanitarian tradition
associated with the progressive reform movement. Both traditions
underwent an important transition in the course of maintaining a
pacifist witness against war during the twentieth century.
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Although sectarian pacifists, by far the largest and most
consistent element in Canadian pacifism, made a far-reaching
adjustment within Canadian society, it was liberal pacifists who
experienced a general radicalization. From the time of the First
War increasing numbers of those who wished to exercise a pacifist
witness were forced to abandon 1iberal reformism for some variant
of the socialist creed. In effect, 1iberal pacifist ideals were
combined with radical criticism of Canadian social, pol{tica] and
economic structures. Although liberal pacifist hopes resurfaced in
post-war enthusiasm for the League of Nations and the disarmament
campaign, the inter-war peace movement, including such groups as
the Society of Friends, the Women's International Leaque for Peace
and Freedom, the Fellowship of Reconciliation and the Fellowship
for a Christian Social Order, reflected the socially radical pacifism
the Great War had bred. This became especially evident during the
depression and for a time it appeared a pacifist-socialist alignment
was in the forefront of Canadian social thought. Increased inter-
national violence by the mid-thirties, however, placed pacifists
in a serious crisis -- their pursuit of social justice came into
direct conflict with their commitment to non-violence. Consequently,
as social radicals began to abandon pacifism for the fight against
fascism, the Canadian peace movement was severely weakened.

With the exception of the Quakers, who bridged the primary
division in the Canadian peace movement, the historic peace sects

were not as open to view, but once confronted with the renewed
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challenge of conscription in the 1940's, sectarian pacifists joined
with socially active pacifists in a concerted effort to preserve the
right of individual conscience and to resist compulsory military
service. Some pacifists, especially those with liberal roots, went
further and sought and found a realistic pacifist response to wartime
conditions, over and above moral indignation or isolation. Regard-
less of their precise actions, however, Canadian pacifists success-
fully exercised their witness against war.

The chronological development of pacifism and pacifist
organizations discussed in the thesis reflects the historical
evidence gathered from primary sources across Canada, from private
papers and government records to files of organizations. Moreover,
much of the record has been confirmed, enhanced and extended through
personal correspondence and numerous oral interviews with Canadian
pacifists of the period.

The thesis concludes that Canadian pacifists were a small
but forceful minority who exercised a dual function in Canada:
prophecy of an ideal of peace and justice and reconciliation of war-
time tensions in society. Above all, however, in its uncompromising
emphasis upon questions of conscience, the pacifist witness against
war both directly and indirectly helped preserve enduring moral

principles underlying Canadian culture.
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INTRODUCTION

This thesis is a study of the manifestation of pacifism in
Canada within the context of the Canadian reaction to war and social
change during the first halfof the twentieth-century. It does not
attempt to analyze the larger philosophical aspects of pacifism nor
to develop any specific biographical studies of individual pacifists.
It proposes instead to trace the changing role of the pacifist idea
in the recent Canadian past. In doing so, numerous individuals,
groups and organizations come to the fore, but their true significance
lies in their interaction -- in the composite picture -- and in their
collective and distinctive contribution to the Canadian response to
the social violence and wars of this century.

Most historians are agreed that pacifism is basically a
Christian phenomenon with roots in the early Christian Church. War
has always been an inescapable social reality and ethical problem
for Christians, resulting in both pacifists and anti-pacifists
searching the New Testament for support. The most relevant passages
of New Testament pacifism are the Sermon on the Mount (Matt: 5: 38-48)
with its non-resistant overtures and the Beatitudes (Matt: 5: 5-9)
but C. J. Cadoux, probably the leading scholar on the early Christian
attitude to war, has emphasized that the pacifism of Jesus is expressed

more in the spirit of his teachings than in his words.]



Pacifists have formed a minority in the Christian Church
since about the fourth century although the early Christians
universally had been pacifists for almost two centum‘es.2 Early
Christian pacifism was expressed by a withdrawal from political and
military affairs alike. The pacifist period of the Church was finally
terminated with the accession of Constantine and the appearance of the
theory of the just war, formulated by St. Ambrose and amplified by
St. Augustine. According to this doctrine the Church approved of war
as long as the end was just and the intention to restoring peace.3
In time this conception of just war with the Church promoting peace
was joined by the idea of the Crusade, a holy war in which the Church
actually promoted war for religious ends. Medieval reactions to the
Crusades appeared in the pacifism of Anabaptism during the radical
reformation and in the humanist pacifism of Thomas More and Erasmus,
forerunners of the liberal rational rejection of war.

Christian pacifism, therefore, survived primarily among the
sectarian pacifist enclaves scattered across Europe and later in
North America, while generally disappearing from the mainstream of
Christian society. Although these peace sects promoted a conservative,
withdrawn, quiet lifestyle, they offered at times what seemed a radical
challenge to the established order. In fact, steadfast pacifism and
radicalism reinforced one another. The subsequent growth of liberal
rationalism, however, also promoted the idea of humanitarian pacifism
and war-prevention, primarily through organized peace societies, and

by the late nineteenth century the 1liberal jdeals of peace and progress



merged with elements of evangelical Christianity in the liberal peace
movement.

It was these two distinct but complementary traditions which
formed the basis of pacifism in Canada: the historic, absolute
non-resistance and non-participation in the worldly state which
Peter Brock has called "separational pacifism", characteristic of
sectarian pacifist groups 1ike the Mennonites and Hutterites, and
the liberal pacifism or "integrational pacifism" assosicated with the
Quakers and later with the Protestant social gospel and the progressive
reform movement (and ultimately with social radica]ism).4

Pacifists in both traditions underwent a far-reaching transi-
tion and adjustment to social reality during the first half of the
twentieth century. Two world wars, the social and economic upheaval
of the depression years, and the popularization of socialism and the
fear of fascism and communism all left their mark on the entire
Canadian community. Pacifists were no exception and even the meaning
of the word pacifism changed accordingly.

Since its initial usage shortly before the Great War, the
word pacifism has often referred to both the belief that war is
absolutely and always wrong and the assumption that war, though some-
times necessary, is always inhumane and irrational and should be
prevented. The former applied mainly to the sectarians while the
latter was representative of the liberal-progressive pacifists at the
turn of the century who still reflected Victorian social attitudes:

forcefulness of character, a militaristic patriotism and hero worship.



Their advocacy of international harmony for peace was quite different
from pacifist non-resistance or opposition to all wars. The sub-
sequent growth of violence, death and destruction between nations and
within them, however, gave birth to a specific twentieth century
pacifism defined by Brock as an ideology of "personal non-
participation in wars . . . or in violent revolution with an endeavor
to find non-violent means of resolving conf]ict."5 In effect,
pacifism was adjusting to the challenges of a new age of mass inter-
national warfare and social revolution.

As a result of this etymological evolution, the exact meaning
of pacifism in the twentieth century has often been vague. In his
recent history of pacifism in Britain, Martin Ceadel has admirably
attempted to clear the air by separating the liberal internationalists
and other "quasi-pacifists" from the pacifists proper. Although
successful in defining the absolute faith of pacifism in Britain's
recent pasf, his typology is rather artificial and confining to the
study of the full impact of the pacifist phenomenon.6 Applied to
the Canadian experience, it is somewhat mis]eading.7

In terms of contemporary historical usage the word pacifist
usually narrowed during times of war to mean-enly those opposed
to all wars, but during times of peace it broadened again to include
all those working on behalf of peace. This thesis often uses the word
pacifism 1in its broadest sense to reflect its common usage and meaning
in Canada's past. On the other hand, distinctions are drawn between
sectarian pacifism and the various expressions in the liberal tradi-

tion: first, the 1iberal-progressive reformers at the turn of the



century who advocated international arbitration as the rational

solution to international conflicts; second, the 1iberal inter-
nationalists of the inter-war era who, while displaying a new aware-
ness of the social and economic roots of war, reaffirmed their faith
in the perfectability of man and world peace through support for the
League of Nations and disarmament, but stopped short of endorsing
total pacifism; and third, the post-war breed of socially radical
pacifists who blended 1iberal pacifist ideals with the socialist
attack upon the economic and political superstructure, thereby
demanding both peace and radical social change. Since pacifist as
well as social thought was in a state of transition and individual
adherents held varying degrees of pacifist sympathies, differences
between liberal internationalists and pacifists proper were often
blurred, with the result that it is difficult, and historically some-
what inaccurate, to separate completely those two strands of the
Canadian peace movement.

Furthermore, despite an overall resemblance, the Canadian
pacifist experience did not exactly mirror that of the United States
or Britain. The Socialist basis of pacifism, for instance, was more
evident in Britain while in Canada the pacifism of social radicals
was most often grounded upon religious conviction. That is not to say,
however, that Canadian pacifism was without its radical dimension.

In fact, it was thought initially that this thesis might show the merger
of both the sectarian and liberal pacifist traditions into one broad

radical movement but research proved that this did not happen. Although



both traditions underwent a notable transition, sectarian pacifism
remained separate and aloof from radical social movements. Con-
sequently, while not minimizing the role of sectarian groups, this
thesis has focused most heavily upon the radicalization of liberal
pacifist thought. Neither did a specific pattern arise to explain

the transition of pacifism, unless it was simply the struggle for
survival of the individual conscience in a society victimized by

war and depression. Rather than propose a specific theory, there-
fore, this thesis describes and documents the process of this radical-
ization of pacifism in Canada.

For the most part, the sectarian pacifists remained the
constant factor in the survival of the pacifist idea in Canada, par-
ticularly in times of war, and their communal societies served as
models for those Canadians seeking new methods of social organization.
Because they attempted to remain withdrawn from society, and, hence,
from the larger peace movement, the peace sects were probably less
noticeably affected by world events. Nevertheless, their experience
during the two world wars ultimately resulted in a degree of accom-
modation with the state and a tendency towards assimilation into
society.

The central core of this thesis, however, concerns the left-
ward transition of the "integrational" liberal pacifists in their
search of political realism. As they examined the social and economic
roots of war during and after the Great War, committed pacifists

abandoned liberal reformism for a socially radical outlook. The
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merger of the pacifist means of non-violence and the radical ends of
social justice into one broad movement, however, also posed a dilemma.
In contrast to traditional non-resistance, socially radical pacifists
increasingly sanctioned forms of social coercion such as strikes which v
threatened to compromise their pacifist rejection of the use of force.
Sectarian pacifists had recognized the danger and it was one of the
reasons they avoided all contact with the peace movement. The crisis
finally came to a head during the late thirties when, under the
pressure of increasing international tensions, liberals and social
radicals rallied to the armed defense of Western democracies, thereby
abandoning the pacifist ideal. Their defection left the peace movement
much weakened and resulted in the gradual retreat of committed pacifists
behind the confines of a strictly Christian ideal not entirely unlike
their sectarian brothers. But, although socially radical pacifists
were forced by renewed warfare to shed their utopian vision and offer
their pacifist witness in terms of the world as they found it, they

did not entirely abandon a radical social criticism or cease to labor
for social change. They attempted, therefore, to combine a pacifist
witness with a meaningful confrontation with social reality and, in
doing so, they, too, experienced a measure of accommodation with the
state and were assimilated in their turn into the nation's war effort.
Nonetheless, the assimilation was substantially on their own terms,

and the war and post-war years found them opposing the state in a

very notable campaign in defense of civil Tiberties.



In a larger sense this thesis reveals that pacifism had
become an important ingredient in Canadian social activism and social
criticism. As it developed in the course of the century the peace
movement encompassed a broad campaign for disarmament, international
harmony and social and economic reorganization. Furthermore, pacifists
were not typical men and women. As a prophetic minority, they were
influential beyond their numbers. Canadian pacifists, for instance,
exercised leading roles in the development of radical Christian social
ethics, in the building of a social democratic political alternative
and in the struggle for economic justice and civil liberties. Above
all, however, pacifists lobbied against all types of militarism in Y
Canadian society from conscription and cadet training in the schools
to armament increases and nuclear weaponry. During the interwar years
pacifists tried to create an anti-war public but, while they succeeded
in broadening the public to which they appealed, they failed to in-
crease substantially the adherents of pacifism itself. Thus, as in
the case of most social movements, their efforts did not always yield
desired results, but in the end the peace movement and the pacifist
witness of sectarian groups had important consequences for the changing
nature of Canadian society.

As a phenomenon of the twentieth century, pacifist resistance
to war has been largely confined to the English-speaking world. Its
dimensions coincided with a North Atlantic culture based upon a

similar religious, philosophical and political heritage. Both the



non-conformist conscience and radical political individualism were
common in the Anglo-American past while absent in most of Europe.8
Great Britain, the United States and Canada became important out-
posts in the struggle of the individual conscience against war and
violence; against official government positions and the respectable
but subservient role of social institutions. It is no surprise,
therefore, that most historical literature on the topic has con-
cerned pacifist movements in Britain and the United States. Some of
this work, however, resembles hagiography more than historiography
since it is written by committed pacifists intent on expressing their
particular faith or canonizing their own heroes. But there are also
sound scholarly studies. For the most part, British scholars have
tended to concentrate on the First World War and interwar periods while

9 In-

the American pacifist experience has been more evenly explored.
deed, bursts of American scholarship appear to be related to periods
of actual U. S. involvement in war'.]0 In any case, historians
generally agree that the peace movement in both Britain and the

United Stated became linked with social radicalism and faced a serious
internal crisis as pacifists confronted the reality of fascist aggres-
sion in the mid-thirties. That is the opinion, for instance, of
Peter Brock, one of the most important historians of pacifism in

both Europe and the United States and one often mentioned in the course

of this thesis.
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In contrast to British and American historiography, the
historical study of pacifism has been largely ignored in Canadian
history. This is partly because the pacifist movement was not large,
but also because historians in both the liberal nationalist and
Laurentian traditions, and certain social historians as well, were
committed to more political, collective, international solutions, and
finally to war itself as the least of evils. As Arthur Lower and
Donald Creighton have demonstrated, these historians were not unaware
of the pacifist tradition in Canada's past although they viewed
pacifists, like native peoples, as largely irrelevant in the flow of
history. The continuing experience of war and the questionable state
of international order, however, gives significance once more to the
pacifist ideal in its preservation of the moral imperative central to
our culture.

Despite the limitations of Canadian historiography important
observations have been made concerning pacifism in Canada. Some of
the best sources are the various monographs on specific pacifist

groups such as Frank Epp's treatment of Mennonites in Mennonites in

Canada, 1786-1920: The History of a Separate People and M. James
n

Penton's study of the Jehovah's Witnesses in Canada. Still another

view of pacifism can be found in church histories such as the well
known theses by E. A. Christie and M. V. Royce, which contrast the

Presbyterian and Methodist attitudes to war, and J. M. Bliss's article

12

"The Methodist Church and World War I." The relationship between
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liberal pacifists and internationalists is explored in the thesis
by Donald Page, "Canadians and the League of Nations Before the

w13 Although Page tends to view the peace movement

Manchurian Crisis.
from the perspective of the internationalists, he provides a good
introduction to the Canadian peace movement, particularly on the
prairies.

The most important basis for the further study of Canadian

pacifism, however, was laid by Richard Allen in The Social Passion.]4

Allen claims the resurgence of pacifism in the twenties sublimated
the crisis of social gospel reform and actually inhibited the develop-
ment of a more profound Christian ethic of war or of peace, thereby
leaving the whole question unresolved for a later generation. But
in contrast to this evasion of social reality, Allen argues that
some social gospellers had already begun to reflect an international
realism which ultimately helped give birth to a new radical Christianity
the following decade.

Roger Hutchinson examines some of these radical Christians
in his study of the Fellowship for a Christian Social Or'der.]5 He
claims the social radicals in the FCSO were realistic in that they had
a clear vision of the world as it was and yet idealistic in their
determination to improve the social order. The same thing could be
said of most socially radical pacifists in the thirties. Hutchinson

emphasizes that pacifism was an important part of FCSO social thought

but he does not adequately analyze that pacifism. He fails to put
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FCSO pacifism to the same scrutiny as he does its social radicalism.
Likewise, Michiel Horn emphasizes the mixture of pacifism and socialism
in the League for Social Reconstruction but he largely ignores the
concomitant role of LSR radicals in the peace movement and tends to

16

associate pacifism with isolationism. This mixture of pacifism and

socialism is also recognized by Kenneth McNaught in his biography of

J. S. lrJoodswov'th.]7

But in the end McNaught overstresses the socialist
influence at the expense of the Christian basis of Woodsworth's
pacifism.

The pacifist if not the socialist ethic of many social radicals
was rooted in Christianity but, as Thomas Sinclair-Faulkner argues in
his study of the response of Canada's churches to the Second World War,
the churches themselves had no trouble supporting the war because,
despite pressure from a vocal pacifist minority, they had never endorsed —
outright paciﬁsm.]8 Faulkner, however, fails to examine the pacifist
churchmen in conjunction with the wider interwar peace movement.
Neither does he adequately explain the fate of United Church pacifists
after 1939. In fact, his claim that United Church pacifists ceased
to act as a pacifist front after 1939 is a gross overstatement if not
entirely misleading. Nevertheless, Faulkner, as well as Allen,
Hutchinson, Horn and a few others, have begun the process of examining
pacifism in the context of Canadian social history which this thesis

attempts to develop further.
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While most historians in the mainstream of Canadian historio-

graphy have made no more than passing references to pacifists in

19

Canada, ~ some, 1ike Ramsay Cook, James Eayrs and an older Donald

Creighton, have shown an appreciation of the pacifist phenomenon.20

For instance, in The Forked Road: Canada 1939-1957, Creighton refers

to Canadian churchmen who professed a na'lve pacifism before 1914 but
ended up supporting the war as a righteous crusade. The interwar
years, he writes, resulted in a bitter disillusionment.

Some clergymen confessed their tragic mistake and re-
confirmed their pacifism. Others, together with a
good many laymen, placed their hopes for the future
in the League of Nations. It was a long drawn-out
and painful experience which ensured that English
Canadian churchmen would look at the Second World War
in a fashion very different from that in which they
viewed the First. It was also an experience which
passed by the clergy of French Canada almost
completely.2]1

This "long drawn-out and painful experience" mentioned briefly by
Creighton and discussed separately by Allen, Hutchinson and Faulkner

is the core of this thesis.
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CHAPTER I
EARLY PACIFIST TRADITIONS IN CANADA

The Canadian pacifist tradition evolved during the nineteenth
century from both the heritage of radical religious dissent and the
liberal reform movement. The gradual immigration into Canada of
pacifist religious groups strengthened the principle of passive non-
resistance within Canadian society while the simultaneous growth of the
liberal peace movement popularized the cause of world peace and order.
The non-conformism of the peace sects paralleled a marginal position
on the fringes of Canadian society while the broader peace movement
was part of the established, mainline liberal reform tradition largely
represented by the middle class. Thesg liberal peace advocates
were broadly labeled pacifists but not. because they all adhered to
genuine pacifist non-violent principles; most simply favored arbitration
and the peaceful settlement of international disputes. Overall the
Canadian.pacifist movement was a Christian tradition reflecting the
combined influences of the radical reformation and liberal protestantism
and was closely related to the activities of various Christian communities

and small liberal peace organizations up to the First World War.
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The Sectarian Pacifists

By far the largest element in the Canadian pacifist tradition
has been the sectarian pacifism of the Anabaptist sects born during
the radical reformation, the Society of Friends founded in the
seventeenth century, and some other more recent Christian sects. The
Anabaptists belonged to the radical wing of the reformation since
they rejected the ethic of the 01d Testament as having been superceded
by that of Christ. The Anabaptist belief in the complete separation
of church and state and the condemnation of war and killing as contrary
to Christ's ethic of love and respect for human life, were exemplified
in their pacifistic lifestyle, separate from the secular world. One
group of Anabaptists in Moravia organized their communities along
communistic economic lines under the leadership of Jacob Hutter and
thereafter became known as Hutterites. Chief among their beliefs
were adult baptism and non-vio]ence.] Another wing came under the
influence of Menno Simmons who emphasized passivity and non-resistance
as the basic tenet of their faith. "'The regenerated do not go to

war,'" wrote Simmons, "'nor engage in strife. They are the children
of peacewho have beaten their swords into plowshares and their spears
into pruning hooks, and know of no war.'" His followers became known
as Mennonites.

Although Anabaptists were pacifists, their lifestyle repre-

sented a radical revolutionary threat in the minds of authorities

and large scale persectuion of Anabaptists occurred.2 From the very
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beginning, therefore, pacifists were linked to radicalism and
Anabaptists began their search for a new home where they could live
according to their conscience.
It has been argued that Anabaptism was the parent of Quakerism.3
Certainly, Quakers resembled the Anabaptist protest against the un-
Christian state, but whereas sects like the Mennonites were, in
Peter Brock's words, "separationai pacifists" who urged withdrawal
from the world, Quakers were "integrational pacifists" who sought to
transform the world. They were part of the large non-conformist
tradition in the seventeenth century. Founded by George Fox in the
early 1650's, the Society of Friends based their spiritual 1life on
the belief in the presence of the "Inner Light" of Christ in all men.
They were also apocalyptically minded and supported Cromwell's war
and victory as a sign of the coming of the Kingdom. The persecution
of Friends under the Commonwealth, however, shattered their millenarian
hopes and after their early hesitation Quakers concluded that war
and violence were against their beliefs and incorporated non-resistance
into their basic testimony.4

Down through the centuries that followed Mennonites and
Quakers remained true to their pacifist beliefs although, admittedly,
individual Mennonites in Holland and Germany abandoned the principle
of non-resistance as they integrated into society. But in Switzerland
and Russia and then iﬁ North America, "separational" sects like the

Mennonites remained withdrawn from contemporary society and faithful
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to the doctrine of non-resistance. The "integrational" Quakers on
the other hand, regarded politics as compatible with the pacifist
stance. But they largely maintained a quietistic mood until the
nineteenth century, when, under evangelical influences, Quaker
pacifism became "an outreaching creed and sought to find expression
in both domestic politics and international re]ations."5

Both these groups entered Canada as early as the eighteenth
century and their pacifist beliefs were officially recognized in
militia acts and immigration guarantees. English legal precedents
respecting non-conformity and religious dissent dating back to the
seventeenth century provided a secure atmosphere that attracted both
Mennonites and Quakers to Canada from the United States during the
American Revolution.

Although there were some Mennonite settlements reported in
the Maritimes during the mid-eighteenth century the first significant
migration of pacifist sects coincided with the coming of the United
Empire Loyalists. While their doctrine of non-resistance forbade
participation in British wars or political revolution, many felt a
certain loyalty to the British due to official recognition of their
freedom. The Militia Bill of 1757, for instance, allowed for the
exemption of Quakers, Mennonites and Moravians from the bearing of
arms.6 The emigrating sects mainly included the Pennsylvania centered
Quakers, Mennonites, Dunkards (German Baptists) and Tunkers (later
known as Brethren in Christ), a revivalistic group of partly Mennonite

origin.
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The principles of the radical pacifist Christian conscience
and military exemption recognized in British legal precedents were
introduced into Canada with the migration of these sects. Upper
Canada's first Lieutenant-Governor, John Graves Simcoe, personally
invited Mennonites, Quakers and Tunkers to settle in Upper Canada
with the promise of the customary exemptions from militia duties.
This promise was officially recognized by the First Upper Canada
Parliament in the Militia Act of 1793 which provided for exemption
of Quakers, Mennonites or Tunkers, on condition of the payment of

annual fines . . the sum of 20 shillings per annum in time of

peace, and five pounds per annum in time of actual invasion or
insurrection.'"7
The pacifist sects, however, were dissatisfied with the thought
of paying fines. The Mennonites objected more for financial than
moral reasons and usually paid the tax in line with past precedents
in Pennsylvania and Prussia.8 The Quakers, on the other hand, usually
refused to pay the fine reasoning that the proceeds would support the
militia. Those who did pay the fines were disciplined by their brothers
as if they had joined the militia. The Quaker non-compliance resulted
in some retaliatory incidents such as the confiscation of $1,000 worth
of goods from the Yonge Street Monthly Meeting in 1810 and the jailing
of eight members for one month.9

There followed what Frank Epp has called "one of the most

active lobbies in the half-century of Upper Canada" on behalf of
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Quakers and Mennonites to change the ]aw.]0 This movement was

briefly interrupted by the war of 1812-14 which witnessed the im-
pressment of pacifists' horses and carriages. While Mennonites agreed
to comply with "extreme reluctance," Quakers remained adamant and
accepted fines and imprisonment rather than render any assistance to
the mi]itary.]] Actually to enroll in the militia was a serious
offense for a Friend and resulted in disownment by the Meeting, as

in the 1813 case of Peter Hunter, a Quaker who attended military

12 Following the war the pacifist

training in order to save his fine.
groups again petitioned the government until a new militia law passed
under a reform administration in 1849 removed the principle of
fining.

A tradition of Christian pacifism, therefore, was firmly
rooted in the early settlement of British North America and its
practical protection through military exemption was reconfirmed in
the first military service act of the new Canadian confederation in
1868. This act provided for the exemption of Quakers, Mennonites,
Tunkers and persons of any religions denomination if their religious
doctrine forbade the bearing of arms and personal military ser'vice.]3
With this important step Canada officially recognized the principle
of religious pacifist dissent and military exemption characteristic
of British law and continued to make similar legal provisions for newly

immigrating groups in the late-nineteenth century through a series of

Orders-in-Council.
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In 1793 at the very time when the first Mennonites migrated
to Canada from the United States, European Mennonites were moving
into Russia. Nearly a century later, when the Tsar began to with-
draw the Privilegium protecting Mennonite rights, a mass migration
to North America resulted. The majority of these Russian Mennonites
chose the United States as their new home, probably due to the
prospect of better land, while those that chose Canada held their
German culture and conscientious non-resistance in paramount impor-
tance.]4 Only after a Mennonite delegation visited Canada in 1873
and received a Canadian version of the Privilegium, including an
entire exemption from military service, was the Mennonite exodus
ensured.]5 A special Order-in-Council was issued in 1873 providing
an entire exemption from military service for Mennom’tes.l6

This was the first of the special Orders-in-Council based
upon the earlier statutes exempting Quakers, Mennonites and Tunkers.
There followed an Order-in-Council in 1898 granting exemption to
Doukhobors and one in 1899 exempting Hutterites, the two other pacifist
groups immigrating into western Canada. Other than their pacifism,
all three groups shared a common Russian background and a type of
communal organization. Thus, by the beginning of the twentieth century
the old "pacifist trinity" of eastern Canada -- Quakers, Tunkers and
Mennonites -- was joined by a strange new grouping of Mennonites,
Doukhobors and Hutterites in western Canada and the non-conformist

pacifist traditions of all were protected by Canadian 1aw.]7
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In the 1870's the Hutterites had immigrated from Russia to the
Dakotas but by 1898 with the threat of the Spanish-American War they
looked northward to Manitoba. The Canadian government, favoring
settlement of the West, eagerly granted them permission to establish
their communal colonies along with an exemption from military se\r'vi(:e.]8
In 1899 a Hutterite colony was established on the Rosean River east
of Dominion City, Manitoba, but, after only a five year stay, the
colony returned to South Dakota. They had suffered hardships with
unsatisfactory land and flood damage, and in the meantime the war

19 Although it was not until

involving the United States had ended.
1918 that large numbers of American Hutterites, fleeing from the
threats of another war, migrated to western Canada, the legal precedent
had already been set recognizing both their pacifism and the communal
ownership of property.

Both Mennonites and Hutterites share common Anabaptist roots
to their faith and their withdrawn and separate lifestyles, but each
reacted differently to the modern age. Whereas large numbers of
Mennonites began to participate within society but eschewed modern
technology, Hutterites accepted modern technology but remained isolated
from society.20

By far the most contentious of the new immigrant pacifist
groups to arrive in Canada were the Doukhobors. Because of the

persecutions of Tsarist Russia, influential supporters, from Leo Tolstoy

to British Quakers, encouraged the exodus of these strange Russian
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peasants to a new homeland in Canada. They injected a host of
unorthodox social, political and religious views into Canadian society,
adding yet another variant to the pacifist tradition building within
Canada.

The Doukhobor movement originated in South Central and southern
Russian during the eighteenth century but did not crystallize until
the early 1800's. It was an undogmatic faith that abandoned tradi-
tional Christianity and rejected all outward rites and forms such as
sacraments, ikons, liturgy, and a separate priesthood. Love and
brotherhood became the central principles of the sect while the Bible
was of secondary importance. They were living examples of a messianic
and millenarian Christianity dying out elsehwere in the wor]d.21 The
Doukhobors, in their rejection of baptism, were more radical than
Anabaptists and,in their rejection of the doctrine of redemption and o
denial of the authority of the scriptures, they were more radical than
the Quakers.22

Similar to that of Quakers, their faith is based upon a radical
belief in the presence of Christ's spirit in each man -- a voice within
which directs his actions. This presence was supreme in the man

Jesus.23

"Since the direction of their behaviour must come from within,"
write George Woodcock and Ivan Avakumovic, "they naturally deny the
right of the state or other external authority to dictate their actions.
And, since all men are vessels for the divine essence, they regard it

as sinful to kill other men, even in war: hence springs the pacifism
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that is the most durable and widespread of Doukhobor attitudes. . . (24

From the very beginning, Doukhobor faith has been "a strange blend

of religious anarchism and theocratic autocracy."25

While denying
the need for government they elevate a semi-divine leader as head
of their community.

The Doukhobor philosophy present in the twentieth century,
however, did not appear until the fusion of their old traditions with
Tolstoyan ideas in the late-nineteenth century. When Tolstoy first
heard of the Doukhobors he thought he had found the natural peasant
anarchists of his dreams, "'the germinating of that seed sown by
Christ eighteen hundred years ago: the resurrection of Christ

26 He failed to understand their mystical and prophetic

himself.'"
side with its support of theocratic authority but from what he knew
he found their philosophy generally in line with his own.

Tolstoy's conversion to pacifism occurred during the Russo-

Turkish War of 1877-78 and in A Confession (1879) he first expressed

the concept of "non-resistance to evil" that formed an important part

of his broader program of social ethics.27

His philosophy was one
of individual ethics, stressing personal responsibility for actions
and the importance of taking a moral stand, similar to the Kantian
absolute moral imperative.28 According to Tolstoy, non-violence
was an ethical imperative evident in the moral rules laid down by

Christ in the Sermon on the Mount.29

Tolstoy's goal was Christian
perfection. Since the realization of the law of brotherly love and

sacredness of human 1ife, however, was blocked by the existence of
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the state and its law of violence, Tolstoy advocated the total
transformation of society. Hence, anarchism is an essential element
of Tolstoy's Christian pacifism.30 His complete opposition to
authoritarian forms including the state clearly classifies this thought
as anarchistic even though Tolstoy preferred to call himself a Titeral
Christian.3] His attitude is best expressed in his own words of
advice to the Doukhobors:

The Christian teaching cannot be taken piecemeal: it is

all or nothing. It is inseparably united into one whole.

If a man acknowledges himself to be a son of God, from

that acknowledgement flows the love of his neighbour;

and from love of his neighbour flow, equally, the

repudiation of violence, of oaths, of state service, and

of property.32

In a display of civil disobedience in 1895 members of the

Doukhobor community endured imprisonment and punishments under the
Tsar rather than submit to conscription. Tolstoy thought of them as
Christian martyrs and appealed to British Quakers and other pacifists
on their behalf. The Quakers responded with a special assistance
fund to help resettle the Doukhobors in a new land while Tolstoy
completed his last work, Resurrection (1899) and donated the royalties

to the same cause.33 If the Doukhobor emigration to Canada in 1899

meant survival for their particular way of life, it also meant the

addition of a peculiar, anarchistic type of Christian pacifism to

34

the Canadian scene. By Order-in-Council, 1898, Doukhobor pacifism

was guaranteed by Canadian law.
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Quite apart from his link with the Doukhobor influx Tolstoy's
considerable influence upon the development of pacifism and social
criticism in the twentieth century would make itself felt in Canada
in its own right as the century passed. Tolstoy was among the topics
discussed at the annual Queen's Theological Alumni Conference in
the 1890's where Christian ministers and laymen advocated broad goals
of Christian social action, though few if any were persuaded pacifists.
It was Tolstoy who criticized the 1iberal peace societies of his day
for concentrating on secondary issues while avoiding the fundamental

36 Another of his contributions

issue of individual witness against war.
was his influence on Mahatma Gandhi and the latter's doctrine of non-
violent resistance. Tolstoy, therefore, was instrumental in the
formulation of a new pacifist idea built upon individual moral respon-
sibility with a universal application to all mankind rather than just
a sectarian Christian approach; a pacifism concerned with the extent
to which war and violence are rooted in the social envir'onment.37
Few pacifists in the twentieth century followed Tolstoy to the final
repudiation of the state, but he obviously made a powerful contribu-
tion to the socially radical pacifism that, in Canada as elsewhere,
emerged in the century of the world wars.

In addition to groups now designated as "Historic Peace

Churches," various fundamentalist and millennial sects holding radical

objections to war entered Canada during the late-nineteenth century

38

from Britain and the United States. The Plymouth Brethren, one of

the most significant of the British groups, was organized around 1820-30.
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Their objection to war was based upon the well-known passage on non-
resistance to evil in the Sermon on the Mount. The Brethren were
strict literalists and remained aloof from politics and secular

activities.39

Together with several other sects, including Christa-

delphians, Seventh Day Adventists and Jehovah's Witnesses, they

advocated an apocalyptic non-combatancy conditional upon the coming

of the millennium. Thus, again to use Brock's classification, they

were "eschatological pacifists" who professed a kind of interim ethic.

While non-combatant in the present world, they foresaw the possibility

of fighting under Christ's banner at Armageddon.40
The most important of these "eschatological pacifists” in

Canada were the Jehovah's Witnesses, also known as International

.Bible Students, Millennial Dawnites and Russellites, founded by

Charles Taze Russell, a Pittsburg businessman, in the 1870's. Within

a decade Pastor Russell had founded the Watch Tower Bible and Tract

Society and written numerous books and articles espousing his beliefs.4]

According to Russell, human history is a struggle between Jehovah and

Satan's forces of evil. Although Satan rules the world, including

the religious, political and economic institutions, eventually Christ

will come again to destroy the world's wicked system. Therefore,

Russell urged Bible students to "'. . . honour all men and be obedient

to earthly authorities in matters not contrary to divine Law.'" They

should also "'. . . refrain from participating in politics, voting,

42

and killing their fellow men in the wars of the nations.'" On the

one hand, Witnesses are strict Biblicists, but they keep reassessing
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the Bible in order to move from spiritual darkness to spiritual light.
They also believe that every member in good standing should be a
preacher.
Jehovah's Witnesses began to penetrate Canada soon after
Pastor Russell began his activities. Watch Tower literature reached
Ontario as early as 1881 while Pastor Russell's first visit to Toronto
in 1891 was followed by frequent appearances in Canada before his
death in 1916. At that time there were eighteen congregations in
Ontario alone as well as Bible student representations in all the
Maritime provinces and throughout the west.43
The absolute refusal of Jehovah's Witnesses and other
recently organized "eschatological" sects to participate in the wars
of the state further enlarged the religious minority in support of
pacifist non-violence. Indeed, Jehovah's Witnesses, Doukhobors and the
more traditional peace sects, Mennonites, Hutterites and Quakers,
formed the backbone of pacifist dissent in Canadian society and would
provide the major resistance to compulsory military service in the

course of the twentieth century.

The Liberal Pacifists

Qutside the religious sects there was little pacifist activity
in Canada's early past, although liberal, non-sectarian peace societies
that appeared in the United States after 1812 also began to move into

British North America and by 1826 there were twelve such societies



31

in Upper Canada and several in the Maritimes. This non-sectarian
interest in peace was based upon the enlightenment's emphasis on
rationalism and humanism, with Biblical teachings used as further
support for establishing the ideal of peace.44 Canadian peace
societies, however, were short lived, disappearing by mid-century,
but the same philosophical approach appeared again in the late-
nineteenth century in conjunction with the reform spirit.

Besides this movement there were also a few early cases of
pacifists such as Rev. Nathaniel Paul, a Baptist minister at Wilber-
force Settlement in Upper Canada, who converted to a completely
pacifist position in 1835 after hearing a lecture presented by George
Pilkington, pacifist apostle and former captain of the Royal Engineers

in Britain.45

Another rather unusual case concerned the Canadian,

Henry Wentworth Monk, a self-proclaimed peace prophet. A descendant

of a distinguished Canadian family from the Ottawa area, Monk turned
into a Christian mystic in reaction to industrialism and the "barrenness

of ecclesiastical Christianity.“46

During the second half of the
nineteenth century he travelled regularly to Britain to publicize
various schemés for world peace, including the cause of Zionism. To
avoid the series of world wars which he had predicted, he advocated
the creation of a world council centered in Jerusalem with power to
enforce world peace. But the absence of enthusiasm for his plans and
his failure to become a successful mediator for peace in the American
Civil War was personally discouraging and damaged his credibility

47

among supporters in Britain. By the 1880's Monk returned to the
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Ottawa area and spent the last twelve years of his life writing a
barrage of peace propaganda, in pamphlet and letter form, urging the
codification of international law, permanent international arbitration,
establishment of a sort of League of Nations and Anglo-American

leadership in the movement towards peace.48

Thus, although he started
his career as a mystical peace prophet, he ended it taking the same
rational approach common to nineteenth century peace organizatijons.

The major rise of non-sectarian pacifism in late nineteenth
century Canada occurred within the framework of the North American
liberal reform movement. The participants in this peace movement,
both pacifists and non-pacifists, were affected by religious inspiration
as well as philanthropic and reform impulses. For most active supporters ’
peace activities were just one of their reform concerns. This peace
movement, therefore, was inextricably tied to other causes such as
the movement toward Anglo-American rapprochement, the campaign for
woman suffrage, and the social gospel. Since most social reformers
shared the belief that their individual domestic concerns were affected
by the international climate, the peace movement was elevated to a
position of key importance and common interest.49

Although the non-sectarian North American peace movement
eventually produced a socially radical wing, the pre-war peace move-
ment was predominantly a conservative and moderate attempt to achieve
order and stability within the world through the practical goals of

. . . . , . . 50
international arbitration and an international court. “Peace,"
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writes Robert Wiebe, "connoted order and stability, the absence of
violence, the supremacy of reason and law. It suggested the dis-
appearance of militarism and all other vestiges of a barbaric past."51
The 1iberal progressive rhetoric expressed a faith in progress to
carry civilization beyond war.52
The North American liberal reform tradition, including the
non-sectarian peace movement, expressed the pragmatic institutional
approach but was largely indebted to religious inspiration, particu-
larly to Quaker and social gospel influences. While the impact on
Canadian society of sectarian pacifism was extremely limited, liberal
Quakerism emerged to bridge the gap between historic Christian pacifism
and the liberal progressive ideology. Quakers went beyond negative
anti-militarism and in conjunction with social gospellers began to
relate war to socio-economic conditions and encouraged interest in
international affairs. This was a gradual development, however, and
the fﬁ]] impact of Quaker leadership was not felt in Canada until
after the First War when the three separate branches of the Society

53 But,

of Friends in Canada began to co-operate with one another.
as early as the 1880's, the Canada Yearly Meeting of Friends established
contact with Canadian evangelical churches in foreign mission work,

and it was the influence of evangelical Methodism among orthodox

Quakers that resulted in the separation and organization of the
progressive branch of the Canadian Society of Friends in 1891.54 In
that same year Canadian Quakers also became involved in North American

peace activities when all three Canadian Yearly Meetings of Friends
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became affiliated with "The Peace Association of Friends in America."55

And Canadian Friends were shortly involved in the Lake Mohonk Con-
ference on International Arbitration, an annual affair initiated by a
Quaker in New York State in 1895, which provided 1inks with the turn
of the century spirit of liberal pacifistic internationalism and which
attracted a wide range of adherents from politicians to businessmen
and journalists. It was symptomatic of broadening Quaker concerns
that in 1896 the Hicksite branch of Canadian Friends sent a deputation
to Ottawa to present the Quaker position on "The Responsibilities of
Public Men, Militarism, Temperance, Judicial Oaths, and Capital
Punishment." During the course of their meeting in the office of
the Prime Minister, Sir Wilfrid Laurier praised Canadian Quakers for
their advocacy of reforms.56
In the meantime, the evangelical spirit credited with broadening
Quaker activities in society also affected the larger Protestant worid,
resulting, in one of its phases, in the liberal social go§pe] movement
of the latter nineteenth and the twentieth centuries. The social gospel
was a social religious outlook concerned with the realization of the
Kingdom of God on earth. It represented liberal Protestantism's
optimistic faith in an evolutionary progression towards the perfect
Christian society. The evangelical creed of personal perfection was
planted in Canada by the Baptists, Congregationalists, and Methodists
and later by the Free Kirk movement within Presbyterianism. Their
belief in an immanent God, free will, and restrictive personal and

social morality had become a dominant feature of Canadian Protestantism
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57 Canadian national expansion

in the course of the nineteenth century.
and the hope of a Christian society in the northern half of the
continent, the growing awareness of social problems, and the spread
of 1iberal and social conceptions after 1867 pressed evangelicals
to reinterpret their gospel in terms of a social as well as a personal
creed. The need to Christianize the world blossomed into a program
of social salvation, in the course of which the Christian doctrine
of peace became inextricably linked with the hope of attaining the
Christian social order.58
One of the first Canadians to relate the social gospel to
international affairs was C. S. Eby, a Methodist missionary to Japan

in the 1870's and 1880's. While in Japan, Eby edited the Mission's

Chrysanthemum Magazine and in 1883 he delivered a series of lecturers

on "Christianity and Civilization" to foreign and native scholars at
the Meiji Kuaido in Tokyo. His experience as a missionary had made
him aware of the inability of the Christian Church, "entombed in
institutions and anachronistic forms of thought," to compete with
secular forces shaping the destiny of the wor]d.59 His message,
therefore, called for a Christianity that could lead towards the
triumph of the Kingdom of God on earth. Once back in Canada, Eby
founded the Peoples' Institute, a socialist church in Toronto, in
1909, the same year he became secretary of the Canadjan Peace and
Arbitration Society.60 He also wrote a series of pamphlets on

"The Word of the Kingdom" which were later incorporated into his

book, The World Problem and the Divine Solution.
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The world problem according to Eby was that the "so-called

Christian nations" were rotten within and world plunderers without,

". . . a travesty of the thing for which the Bible stands.“s] But

Canada, being part of the new world, had a choice and the opportunity
to set an example for the rest of the world. He wrote:

Canada is beginning a career which is bound to be epoch-
making in the history of the world. Is Canada to be
carried into this destructive flood, under which all old
nations have perished? Must we keep up the dance of death
with all mature nations now heading in the same direction
of moral failure? Or is it possible that we may find a
better way and influence other nations for the common good?
Underneath the bad in every land there is the fundamental
desire for the good: underneath the war-attitude there is
the everlasting profession of a desire for peace: under-
neath the universal exploitation of man by man there is the
universal protestation of the desire to do right. . . .62

Eby claimed the solution to the world problem did not lie in
just practical socialist planning since socialism alone was a "modern
paganism” lacking intellectual and spiritual strength. The only
solution was a world renaissance of Christianity; a revival of the
spiritual and practical rules laid down by Christ in the Sermon on the

63

Mount. If all Christian Churches, claimed Eby, "were followers of

Jesus, they could and would say 'Peace, be still,' and there would

be universal peace and a new earth."64

Thus, the Sermon on the Mount
was the Charter to govern future actions of Canadians.

The social gospel concern for peace and human justice, as
voiced by Eby and others, became enmeshed in the 1iberal reform move-
ment and the peace movement in particular. The altruistic spirit of

most Canadian reformers, whether they were journalists, ministers,
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politicians or trade unionists, was based upon social gospel principles.
Their faith in the Messianic quality of a peaceful Kingdom on earth,
however, diverted their attention away from the consideration of the
possibility and consequences of actual warfare. It was only once

World War I struck that social gospellers faced squarely the issue

of absolute pacifism. Until that time early social gospel rhetoric
reflected the general faith that world peace and social justice would
be the ultimate rewards for following the word of Christ, especially

the Sermon on the Mount.

The first direct challenge to Canadian pacifists and peace
advocates came with the outbreak of the Boer War in 1899, but, although
it interrupted the growth of the peace movement, it did not seem to
have any detrimental effect on its subsequent development. A Canadian
contingent left for South Africa soon after the outbreak of hostilities
and by Christmas, 1899, Protestant churches in Toronto offered special
prayer services for the success of the British cause in bringing the

blessings of civilization to South Africa.65

Opposition to the war,
however, did exist in isolated instances among certain segments of
Canadian society, such as the Protestant clergy, radical labor, farmers,
and anglophobic minority groups. Their stand remained far from popular
in the tide of emotional imperialism that swept the country.66 Re-
calling the gruelling episode of his father's pacifist stand while a
minister in Vancouver, Roland Bainton claimed that it was more difficult

to criticize the Boer War in Canada than in Britain.67
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Rev. James Herbert Bainton, newly arrived from Ilkeston,
England, no sooner took charge of the Congregational Church in
Vancouver when a controversy erupted concerning his pacifism. He
sometimes referred to the Boer War in his public prayers and asked
God to Took with compassion on the British and Boer alike. Such
prayers incensed the "super-patriots" of the congregation and they
demanded a forthright statement from their new minister on the war.
The elder Bainton answered this request in a sermon in which he con-
fided that he thought the war was deplorable and hoped all agreed.48
It was deplorable for both physical and moral reasons, claimed Bainton,
since it had a deleterious moral effect upon the participants. He
continued:

War blunts the moral feeling of the nation because it

slays sympathy. We grow insensitive to human feeling

and we hear of the slaughter of hundreds, perhaps thousands v

with Tess sorrow than we do of the death of a single friend.

Compassion is in danger of dying when a nation is at war.69
Rev. Bainton concluded his remarks with the assertion that any war was
incompatible with Christianity. "'No, in my heart of hearts,'" he said,
“*I do not believe Jesus Christ would have countenanced war of any
description.'"70

Reaction to the sermon split the congregation and while the
majority continued to support Bainton, the "super-patriotic" faction
seceded. Such a small congregation of around 125 persons could not

long afford such a division so when the war was over Bainton decided to

leave, hoping the dissidents would then return. The experience proved
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to be a sobering ordeal for the Bainton family. Mrs. Bainton
", . took it very intensely and the worry permanently impaired her
health." It was decided that since all of Canada had been involved

n The Bainton

in the war it was best to emigrate to the United States.
experience was one example of a Christian minister's pacifist con-
science in conflict with the popular position accepted by a significant
part of his congregation and was to be repeated in Canada again and
again during the course of the century.

There were numerous other cases of anti-war statements by
clergymen for denunciations of the Boer War came from the ranks of each
major Protestant denomination in Canada. The Rev. Dr. William Wright,
Anglican priest of St. John the Evangelist parish in Montreal, preached
that war was inconsistent with Christianity on the very Sunday desig-
nated by Anglicans as a day to support the war.72 Also, the sermons
of Rev. J. C. Herdman, pastor of Knox Presbyterian, Calgary, expressed
pro-Boer sentiments and condemned the wickedness of war. While Herdman's
anti-war statements received wide press coverace, the widest public
notice was won by Rev. Morgan Woods, minister of Bond Street Congrega-
tional Church, Toronto, whose pacifist protests appeared in The Globe,

a dozen Ontario weeklies and some out-of-province papers. His proposed
peace movement, however, never got off the ground.73 There were
also isolated cases of anti-war pronouncements by Methodist clergymen

74

although the majority were somewhat ambivalent. The hierarchy of

the Methodist Church, on the other hand, openly supported the war.
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A major Protestant body sympathetic to pacifism was the Women's
Christian Temperance Union. The various provincial sections adopted
resolutions favoring peace and arbitration, such as the Ontario
union's resolution which read:

Resolved, that we place on record our deep regrets that our
country has recently deemed it necessary to engage in war,
that we earnestly recommend the women of our country to
proclaim the principles of peace, and that we do all in
our power to discourage the fostering of the military spirit
in our families, in our schools and in our churches and also
resolved, that we favor the settlement of international
disputes by arbitration instead of war.75
The annual convention of the Dominion WCTU in 1899, however, side-
stepped the war issue and merely expressed regret over it.76

An example of a liberal pacifist in Canada at the time was
J. E. Atkinson, editor of the Toronto Star. His pacifism was founded
upon social gospel principles and reflected the contemporary reform
spirit, but it is doubtful that he was an absolute pacifist. According
to his biographer, Atkinson believed Canada was stampeded into
participating in the war by British newspapers and the Montreal Star

77 .

but he tried to keep his head. "As a newspaper man," claims Harkness,

"Mr. Atkinson had to report the war, as a pacifist, he was determined

78

not to glorify it." When Atkinson advocated a negotiated peace with

honor he was buried in an "avalanche of vituperation."79

While the Star remained neutral, an anti-war position was
expressed by the occasional radical labor and farm journal. The Voice,
a weekly endorsed by the Winnipeg Trades and Labor Council, at first

adopted the radical critique of war as a capitalist creation and urged



41

men to refuse to fight. Within a month, however, it changed its
course and supported the British cause, due to the political aspira-
tions of one of the edibﬂrs, Arthur W. Puttee, a leading Winnipeg
"1abourite."80
In the 1900 by-election, Puttee defeated the independent
Liberal candidate, Edward D. Martin, by only ten votes to become the
first labor member elected to the Canadian House of Commons. Although
the basic issue in the election appears to have been the question of
independent respresentation for labor, the war assumed an "inordinately
important" role in the closing days of the campaign as a result of
mounting British losses in South Africa and Martin's accusation that
Puttee and The Voice were pro-Boer. In response The Voice began to
rephrase its position in line with the militant mood of the city and
Puttee actually pledged himself to vote for war supplies. His apostasy
aroused considerable criticism within radical labor circles and
contributed towards the mounting suspicion among the more radical
so;ialists that Puttee was an opportunist.g]

A more faithful radical position was expressed by the Toronto

weekly, The Citizen and Country, official journal of the Toronto Trades

and Labor Council under the editorship of George Wrigley. From its

inception in 1898, Citizen and Country advocated the Christian socialist

position against war and in favor of social, moral and economic reform
common to the more radical element within the Canadian social gospel
movement. The journal's content ranged from discussions of the benefits

of Christian socialism and the single tax to the curse of militarism and
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the question of peace. It also reprinted British anti-war articles
since the editor reflected generally the attitude representative of
Keir Hardie's Independent Labour Party and the British pro-Boer
faction.

George Wrigley had made a career of editing labor and reform
journa]s82 and as secretary of the Direct Legislation League of Canada
he actively promoted the Social Progress League, a citizen's discussion
group in Toronto, and the Canadian Socialist League which advocated
reforms and public ownership.s3 His pacifist position, based upon
the Christian socialist conception of the brotherhood of man, was
evident in his relentless denunciations of the Spanish American War
and the South African War. War was not only a setback for social
progress, claimed Wrigley, but also led to a moral degeneration within
Canada affecting the government, the press and the Church. He believed
that the Canadian people would have condemned England's policy in
South Africa if it were not for a "purchased metropolitan press" that

84

distorted the truth and mislied the public. “We regret exceedingly,"

wrote Wrigley, "that Canada has a jingo press and jingo politicians.

We fear, too, that her pulpits are jingoistic. Mammon is King, and War

85

is her Minister." In one editorial he asked if clergymen were

voiceless on the matter and on another occasion he warned that

. the clergyman who prays for his country when he knows it to be

86

wrong is standing on the brink of hell.” Above all, Wrigley feared

that the war unleashed a violent attitude that could brutalize Canadian
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society and possibly create a dangerous cultural cleavage in the
country.

During the course of the war Wrigley expressed the pro-Boer
viewpoint and ran such articles as a biography of Paul Kruger. In
October, 1899 he noted with pride that:

Citizen and Country has a large constituency of thought-
ful readers, and we are glad that no one has complained

because we have championed the cause of the Boer.
Canadians are not all jingoes.87

But Wrigley wasnot complacent and the paper consistently contained
warningson the danger of militarism in Canada as in the following
alarm sounded by a contributor from Brandon, Manitoba:

Canadians, wake up: or the Maple Leaf will wither.

Almost every newspaper, especially the subsidized

press . . . are howling for militarism. Why is this?

Even in the schools they are preparing for the same

thing, they preach patriotism and invite the military

spirit. . 88

Such individual contributors often added fuel to the fire of

Wrigley's personal anti-war campaign. In another instance, working-
class opposition to war was expressed in an article on "Anglo-Saxon

Jingoism" by Phillips Thompson of Toronto, left-wing intellectual

and author of the book Politics of Labor (1888), the first Canadian

socialist critique of North American capitalism. Thompson echoed the
classic British pro-Boer labour argument that workers gained nothing
from war but a further setback in the realization of social progress.89
Wrigley never faltered as a war critic, even when threatened
with the resignation of Rev. E1liot S. Rowe, the popular president

of the Social Progress Company, Citizen and Country's publisher, in
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protest over Wrigley's anti-war stand. Wrigley countered that Rowe
was the only one of the five directors to complain and argued that
the journal was actually gaining in popu]arity.90 In its critical

assessment of the Boer War, Citizen and Country held capitalist and

imperialist exploitation responsible and concluded there were
., . few Canadians better able to correctly state the motives
governing the Parliament of Great Britain in the South African question
than Prof. Goldwin Smith."’]
Goldwin Smith, arch-supporter of Anglo-American unity and
anti-imperialist, became the best known English-Canadian opposed to the
Boer War. His version of world peace was based upon the Manchester
Liberal idea of order and stability rooted in laissez-faire economics.
His arguments against the war refiected those of the British anti-
imperialist Liberals. Of all Canadian anti-war spokesmen, he alone

. . deplored British 'atrocities,' the concentration camps, and

the use of dum-dum buHets."92 In his two small Toronto weeklies Smith
carried on a steady campagin against the imperial war, especially
Canadian enthusiasm. "'Most repulsive,'" he lamented, "'is the sight
of volunteeers going . . . to slaughter people who have done them no
wrong in a cause about which they know nothing.'"93

Smith's paper, The Farmers' Weekly Sun was one of four Canadian

rural weeklies firmly to oppose the war. The others were:

The Bobcaygeon Independent, The Canadian Gleaner and The Standard.94

They all sympathized with the poor Boer farmers and appealed to the

anti-militarism and strong morality common to Canadian farmers.
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In contrast to Goldwin Smith, Robert Sellar, editor of

The Canadian Gleaner of Huntington, Quebec, appealed to farmers'

isolationist sentiments. The Gleaner also posed as the last bulwark
of Quebec's English Protestant farmers and expressed fear that Quebec
nationalists would press for greater provincial autonomy due to English-
Canadian zeal for war'.g5
Threats of internal cultural divisions were evident in the
anglophobic/anti-imperialist sentiments expressed by German Canadians,
Irish Canadians and most particularly, French Canadians. Anti-war
sentiment ran rampant in Quebec resulting in student riots in Montreal

in March, 1900.°8

The press in Quebec intepreted the war as imperial
aggression and French Canadian nationalists demanded Canada prove her
independent nationhood by refusing to fight in an imperialist war.
Their Teading spokesman was Henri Bourassa, father of modern French
Canadian nationalism, who resigned his seat in Parliament to emphasize
his convictions.97
In 1900 Bourassa suggested to Goldwin Smith the creation of an
anti-imperialist party. But no coalition of French-English dissidents
was formed; no peace party was created. The anti-war factions failed

to move from "verbal protests to concerted action."98

They lacked
the numbers necessary for political force and were divided in their

motives and on the issues, including that of pacifism.

For a time the war fever in Canada more or less paralyzed the
peace moveﬁent. The Superintendent of the Dominion Women's Christian

Temperance Union reflected in 1901 that: -
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The din of the war was such that for a time it seemed
useless to call attention to this work, as we feared but
little heed would be paid to the small voice of peace. . . .

Imperialism, patriotism, heroism and loyalty have
been continuously before us, and the military craze has
been carried to such an extent that those who did not
bow down as hero-worshippers were looked upon as dis-
loyal.99

The Dominion WCTU had made one of the first efforts to involve
Canadians in the peace movement with its establishment of a Peace
and Arbitration Department in the early 1890's. This department's
aim was to ". . . mould public opinion up to a higher standard; to
lead all to believe that arbitration and reconciliation are better

100 The results of the new

for a nation than war and conquest.”
department's work, however, were discouraging. The WCTU soon discovered
it was much easier to voice platitudes than actually to enlist support

101

against cadet training or the sale of war toys. Although most of

its activity centered upon the Montreal area, an active department

102 Overall the WCTU concentrated

was established in Nova Scotia in 1908.
their attack on the growth of militarism in Canada and worked in con-
Jjunction with other organizations such as the National Council of
Women.

It was Mrs. Ada Courtice, WCTU peace activist and wife of the
founder of the Canadian Peace and Arbitration Society, who suggested
the creation of a Peace and Arbitration Committee by the National

103 Mrs. Courtice echoed the feminist

Council of Women in 1904.
argument that women should take the lead in peace work since they
suffered the most from the effects of war on family life, but the

response to Mrs. Courtice's call was disappointing. By 1908 only six
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out of twenty-four local councils appointed representatives to the

national peace committee.]04

Although some local councils did take
part in circulating a petition endorsing international use of the Hague
Court, the National Council of Women, from the national peace and
arbitration committee to the local councils, was not ready to commit
itself to any specific proposals for arbitration and disarmament.
Nor could they penetrate the general apathy of Canadian women con-
cerning war and peace. |
In theory, however, all women's organizations in Canada were

supposed to be pacifist due to the general acceptance of the nineteenth
century stereotype of women as the morally superior sex. The central
assumption was that

women were free from aggressive instincts, a freedom

which made them men's moral superiors at all times.

Woman as the nurturer of life could have no warlike

emotions and should she receive her political rights

it followed that society would be cleansed of conflict

and nation states would no longer go to war.105
The special interest of Canadian women in peace, therefore, was
closely allied to the wider middle-class movement for suffrage and
temperance. According to the feminist solution, once women received
the vote they could prevent war and prohibit drink, resulting in both
international and domestic peace and Christian progress.

One such Canadian feminist was Flora Macdonald Denison,

columnist for the Toronto World. In a biennial presidential address

to the Canadian Suffrage Association she claimed ". . . the male

through centuries upon centuries has been combative and war has resulted."
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Only with political freedom and equality, she argued, could women

effectively combat militarism and foster peace.106

The same message was echoed by the suffragist and social
reformer Nellie McClung when she condemned Canada's national policies
of unjust taxation, legalized liquor traffic and militarism as the

107

result of "male statecraft." She insisted that war was not

inevitable:
War is not of God's making. War is a crime committed
by men and, therefore, when enough people say it shall
not be, it cannot be.108
At the core of McClung's feminism, a product of the social gospel,
was the faith in women as redeeming agents in a militaristic civiliza-
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tion. Peace would not arrive until:

. . women are allowed to say what they think of war.

Up to the present time women have had nothing to say

about war, except pay the price of war -- this privilege

has been theirs always.110

A close friend and associate of Nellie McClung and a leading

figure in the Canadian women's movement was Judge Emily Murphy of
Edmonton. Among her various civil endeavors, Judge Murphy organized
the Women's Canadian Club of Edmonton, served as president of the
Canadian Women's Press Club for several years and headed the Canadian
National Council of Women's Peace and Arbitration Committee in 1914,
the year its membership more than doub]ed.1]1 In this latter capacity
she praised the work of the Hague Court and predicted "a world without

war" in the twentieth <:entu1f:y.n2
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Contrary to the popular impression, however, Canadian women
were not committed pacifists. The most support for a women's peace
movement came from the WCTU but by 1914 even it was concentrating
on such innocuous activities as persuading ministers to celebrate
Peace Sunday, an annual commemoration of the first Hague Conference
used to re-emphasize Christian principles of peace. It was evident
that such a policy, lacking any serious commitment for an active
pacifist program, would not accomplish much to secure peace. Even
Nellie McClung lamented:

Once a year, of course, we hold a Peace Sunday and on
that day we pray mightily that God will give us peace
in our time and that war shall be no more. . . . But
the next day we show God that he need not take us too
Titerally, for we go on with the military training,
and the building of the battleships, and our orators
say that in time of peace we must prepare for war.113

Rather than women's organizations, the major representative
of Tiberal pacifists was the Canadian Peace and Arbitration Society,
the first non-denominational peace society organized in Canada. The
creation of such a non-denominational peace committee was initiated by
a group of Hicksite Friends in Toronto in ]904.”4 But the task of
enlisting other Christian pacifists was undertaken by Andrew Cory

Courtice, a former editor of the Christian Guardian and a Methodist

minister in Toronto. The Canadian Peace and Arbitration Society, quickly
endorsed by the Farmers Convention of Ontario and several churches,
counted among its membership such prominent men as Professor Adam Shortt
of Queen's University, Professor J. McCurdy of the University of Toronto,

Professor Lewis E. Horning of Victoria College and Sir William Mulock,
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Chief Justice of the Ontario High Court of Justice.”5

The support
of the business community was also enlisted, largely through the
efforts of Elias Rogers, a prominent Quaker businessman and Liberal
politician who was a Toronto alderman and the unsuccessful reform

candidate for Mayor of Toronto in 1888.”6

Eventually there were
members scattered across Canada, but the center of the Society's
activities always remained in Toronto. From their periodic meetings
in Mulock's home, the Society concentrated its efforts, as did the
WCTU, in promoting peace education in schools, pledging support for
international arbitration and denouncing militarism, whether it was

cadet training or an increase indefense expenditures.”7

Overall,
therefore, Canada's liberal pacifists were pragmatic and promoted

a generally inoffensive campaign for peace based upon broad Christian
principles and international goodwill rather than upon a strict inter-
pretation of pacifism.

An example of this practical approach was the unified attack
by liberal pacifists .upon the question of militarism, especially the
practice of cadet training in public schools. Ever since the Boer War
the equation among English-speaking Canadians of Canadian patriotism
with the British Empire resulted in a blossoming cadet movement. A
huge cadet parade became the high point of Empire Day celebrations 1nl
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Toronto as imperial fervor continued to build. In fact, the

injection of the martial spirit into Empire Day celebrations actually

119

increased public support for the day. Nevertheless, nearly all
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pacifist groups opposed such militia training and used it to good ad-
vantage in relating the issue of militarism to the local community.
Pacifist pressure as well as escalating ccsts eventually restrained
the spread of military training into several school districts and
excluded it entirely in others, particularly in Nova Scotia and the
West.]20
Although small, the Canadian peace movement was not without its
vocal champions of peace. One prominent pacifist speaker was Lewis
G. Horning, a professor of classics and teutonic philology at Victoria
College and president of the Canadian Peace and Arbitration Society.
On the eve of the Great War he undertook a vigorous speaking tour to
arouse the nation to the growing menace of militarism and an escalating
trend towards war. In an address before the Canadian Club of Hamilton,
Horning declared his greatest hope for world peace lay not with
commercial, educational or religious forces but with the common man
and personal interaction and friendship between England and Germany.lZ]
Horning's emphasis upon the survival of teutonic ideals made war
between German and Angio-Saxon unthinkable. He concluded that peace
among teutonic peoples was of special concern to Canadians:
I believe that we here in Canada are especially favored by
fortune . . . we are becoming a melting pot out of which
will come a new race combining the political sagacity of
Anglo-Saxon, imagination of the German, the polish and
tact of the French, the adaptability of the Southeast, the
patience of the East, an unequalled and unbeatable combina-
tion. Therefore, we ought to be profoundly interested in
the first step towards the realization of that ideal .

the fostering of peace and amity between the great sisters,
England and Germany.122



52

Horning also reiterated the popular call for Anglo-American
unity. "We in Canada and the United States," he boasted "have a
mission in this world. We have no entanglements in our alliances.

w123

We have the chance to show the best of all civilization. Again

in an article in the Christian Guardian, Horning continued his assault

on those "upholders of war" who claimed war produced training for
heroic conduct or survival of the fittest. "How can war result in
survival of the fittest," he asked, "when the flower of our young men
are led away to death?" He concluded that rivalry among nations,
rather than finding expression in war and armaments, should be expressed
in work towards the "uplifting of humanity and . . . in the increasing
of opportunity for each individual to round out his life in the highest
and noblest service." "If we beliewe these things," claimed Horning,
"then we must work for peace and goodwill upon the earth."124
Another leading exponent of the liberal peace movement in-
fluenced by the social gospel was James A]exaﬁder Macdonald, Managing
Editor of the Toronto Globe and a representative of various United

125 As one of the

States based peace organizations in pre-war Canada.
directors of the World Peace Foundation, the philanthropic research
organization endowed by the American publisher Edwin Ginn, Macdonald
travelled, lectured and wrote on peace as well as one of his favorite
topics -~ the "North American Idea." This idea, which Macdonald viewed
as almost a prerequisite for world peace, drew upon the North American
example of peaceful relations and the eventual spread of their "liberty,

democracy and fraternity to a world community of free nat1'ons."]26



53

In his book, The North American Idea, Macdonald wrote:

The Anglo-Saxon idea, the British idea, the North American

idea, the World idea, that a free people must be left free

and be kept free -- that idea cannot live merely as an

abstract idea alone. It must find release in life. It

must dominate the thinking and organize the service and

direct the activities of all who would be free.127
Canada and the United States, Macdonald claimed, were the trusteees of
the hope for all humanity.

As the world situation began to worsen in 1912 the Globe urged
Britain, Germany and America to 1ift themselves above the barbarism
that still disfigured international relations. "The new and critical
world situation which this decade faces," ran one editorial, "is a
challenge to Christendom to Christianize the ideals and motives of all

the world and to do it in this gener'ation."]28

The breeding ground for the North American idea of peaceful
international relations was the Lake Mohonk Conference on Inter-
national Arbitration. These annual conferences were attended by a
wide variety of individuals interested in international affairs from
politicians to business .leaders and church leaders. The Lake Mohonk
Conferences, however, concerned arbitration and the practical side of
the peace movement, not pacifism. Indeed, the Conference actually
applied selectivity of membership and prescribed rules prohibiting
references to the horrors of war, absolute pacifism or specific
alarming realities, in order to maintain an air of genteel demeanor'.]29

What was characteristic of the Lake Mohonk Conference was also true

of the larger pre-war peace movement. The support of businessmen and
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other non-pacifists was believed to add prestige but, in reality, it
weakened the movement and made it unlikely that peace organizations
would take a controversial stand.

Canadian invoivement in the Lake Mohonk scene began when
Oliver A. Howland, Member of the Legislative Assembly of Ontario,
was invited to attend the Conference in 1904. As President of the
International Deep Waterways Association, Howland had advocated the
creation of a permanent International Court of Appeal to settle all
disputes between Canada and the United States, thus capturing the

130 Canadians

attention of the American arbitration sympathizers.
were invited to each succeeding Conference thereafter, and at its

close in 1915, thirty-one prominent Canadians -- businessmen, politicians,
justices, lawyers, clergymen and journalists -- had visited Lake

Mohonk. These Canadian participants assured the Conferences that

Canada definitely supported their movement for peace and, on one

occasion, cited an endorsement by Prime Minister Laurier.]3]

Reflecting
the overriding theme of most speeches, three-fourths of all Canadian
addresses were devoted to praising the idea of arbitration as promoted
by the Confer‘e‘nce.]32

Indeed, arbitration was hailed as the sure-fire remedy for all
international i1ls. It was not only “practically infallible" in
preventing war but also effective in removing a desire for war. This
was the reasoning used by the Lake Mohonk Conference's appeal to
businessmen in their circulars: "Why Business Men Should Promote

International Arbitration" and "How Business Men Should Promote
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w133 Support for this idea among the

International Arbitration.
Canadian business community was encouraged by Elias Rogers, a frequent
delegate to Lake Mohonk representing the Toronto Board of Trade. By
1907 the principle of arbitration was endorsed by the Retail Merchants
Association of Canada, the Canadian Manufacturers Association, and
the Winnipeg, Hamilton, Toronto and Montreal Boards of Trade.]34
Besides Rogers, other frequent Canadian participants included
John Murray Clark, a Toronto lawyer; John Lewis, editor of the
Toronto Star; William Lyon Mackenzie King and Senator Raoul Dandurand.
In his address to the 1909 Conference, Clark drew attention to the uses
of arbitration and conciliation by the Canadian Government in settling
labor disputes. The following year William Lyon Mackenzie King,
Minister of Labour, was present at Lake Mohonk to share his experience
in the practical application of arbitration in domestic quarrels.
"The greatest contribution to the cause of international peace,"

w135 1f

claimed King, "will be the furtherance of industrial peace.
workingmen accept the appeal to reason in settling disputes, why can
not nations? The successful application of arbitration in the
industrial world, he concluded, was a preview of its possibilities on
the international scene.]36
Upon their return home, Canadians eagerly spread the faith in
international arbitration and the hope for peaceful international
relations. Although they failed to organize many Canadian branches
of American peace organizations, they were more successful in arousing

interest in arbitration. In 1907 the Ontario Legislative Assembly
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endorsed a resolution to turn the Hague Conference into a permanent
international congress with powers of arbitration.]37
Another endorsement of international arbitration among
Canadian parliamentarians was Senator Raoul Dandurand's effort to
form a Canadian group of the Interparliamentary Union for Peace in
1907. After persuading over 100 parliamentarians to subscribe to the
principle of arbitration in settling international disputes, however,
he was not able to obtain official membership for colonials until
1913. In the meantime interest waned and it never did excite much
more than enthusiasm for the general idea of arbitration.138
A further endorsement of arbitration came from the Presbyterian

Church in Canada. Meeting in Ottawa in 1911, the Presbyterian Assembly
issued the following statement on the Church's attitude toward war:

We believe that war is contrary to Christian morals, and

that international disputes should be settled by con-

ciliation and arbitration. We protest against the

patent injustice of submitting questions of right and

wrong to trial by force, as well as against the enormous

cost, destruction and cruelty entailed. We believe that

the Church should support every wise effort to restrain

and abolish war. We believe that the great Commandment:

“Thou shalt love" is binding upon nations as well as

individuals.139
This was quite a switch from the previous Presbyterian statements
during the nineteenth century in support of British wars and the use
of force.]40 Canadian Presbyterianism had never questioned warfare
from a Christian viewpoint until the popularization of peace rhetoric
following the Boer War. Thereafter the Church accepted the liberal

peace movement, as exemplified in an article entitled "Canada and the
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Peace Movement" by Rev. R. W. Dickie of Montreal. "Canadians can do
nothing better for the Peace Movement," declared Dickie, "than to do
some hard thinking about the fruit of past wars and the present

burden of armaments . . . as Christians it is our duty to stand against

w141

the war idea. . . The Presbyterian, an unofficial church weekly

in Toronto, also endorsed the movement for disarmament and peace
arguing that the most significant consequence of the international
arms rivalry was moral rather than economic. "The effect of all this
military preparation and enthusiasm," claimed the editor, "is to
enthrone force rather than justice as arbiter of international dis-

putes.“]42

The ideals of Christ were being replaced by those of
paganism.

Similar arguments were raised by Methodists, especially those
participating in the Canadian Peace and Arbitration Society. The

official organ of the Methodist Church, The Christian Guardian,

expanded its pacifist-oriented approach to include specific proposals
for the prevention of war through direct strike action by unions and
occupational groups. Dr. W. W. Andrews, an ordained Methodist minister
and unorthodox evolutionist working in scientific research at the
University of Saskatchewan, suggested that various groups within society
could prevent war: banks could so do by refusing to make loans; labor
could do so with an international strike; popular enforcement of a
commercial boycott was possible through world-wide press services;

while commercial interests natdra]]y favored peace and uninterrupted

international trade. There was never a time when the promise of peace

was so strong, he concluded, than the pr*esen't:.]43
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Despite such optimism the Canadian churches overall gave

144 Of course,

little serious attention to the problems of peace.
there were the usual resolutions endorsing the Hague principles of
arbitration but only a small proportion of Canadian clergy were
actually involved in peace work. Canadian churches held divergent
views on the role of the Church in promoting peace and they were as
uncertain as the general public on how best to maintain peace. Even
the Methodists, the most vocal advocates of peace, had their supporters
of armed preparedness.]45
But this did not mean that there were not strong statements

from clergymen on behalf of peace. Once such message was an address
entitled "Canadian Churches and Peace" delivered to the Lake Mohonk
Conference in 1911 by Rev. William Sparling, pastor of St. James
Methodist Church in Montreal. Sparling had social gospel leanings
but his speech also showed how the older evangelism of the heart
persisted, even in peace rhetoric. He claimed that what was needed
in Canada was a strong public opinion upon the moral question of
peace:

At bottom the forces that make for peace are moral forces,

and those moral forces reside in the heart of the in-

dividual: hence, the responsibility that rests upon

all our churches in creating the national opinion that

will bring about the day of peace.144

The war spirit, Sparling continued, was the arch enemy of

Jesus Christ; war and Christianity were mutually destructive forces.

As a course of action, therefore, he proposed that
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the Christian church must preach that love is the all-

conquering force in the world; a Tove which will drive

out the belligerent spirit from our hearts and will help

us that we may never stimulate that spirit in other

hearts. . . . If we could only get the Thirteenth Chapter

of First Corinthians written upon the hearts of people,

we would have no war.147
Sparling concluded by warning the Conference that "there are people
who profess to point out some good things of war in history but I do
not think that war can possibly bring Canada anything but what is

bad." 47

The attacks on militarism which surfaced in the peace movement
at Lake Mohonk and among such churchmen as Sparling, were directly
challenged by the Canadian Defense League, a rival organization that
mounted a public campaign to increase military expenditures and en-
courage military training in the nation's schools, with future aims
at compulsory militia service. The strongest reaction to this renewed
defense of militarism came from the Quakers. In an article in

The Canadian Friend entitled "Militarism in Canada" Arthur G. Dorland,

a young Quaker destined to become the leading spokesman for Canadian
Friends, claimed the military propagandist was attempting to recover
ground recently lost to the "phenomenal progress of the Peace Movement."
He warned Canadian pacifists not to lapse into a "condition of self-
congratulatory inaction" since their success ". . . has aroused just

as determined an effort on the part of the militarists to recapture

149

public opinion. He accused the militarists of using periodic war-
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scare talks to prepare people for universal military training and
compulsory military service. "If the militarists can win over the
younger generation to their propaganda," he warned, "they will have
set back the cause of peace for over a century and have won Canada
for militarism."
Dorland proceeded to point out that military conscription had

recently become Jaw in Australia and New Zealand. If the Minister
of Militia, Colonel Sam Hughes, and the Canadian Defense League could
have their way, this would happen in Canada too. The most immediate
danger, according to Dorland, stemmed from military training in
schools.

Many of our big collegiate institutes and high schools

have cadet corps in which attendance is practically

compulsory. For several years it has been the policy

of the Government to subsidize schools which give

military training, thus discriminating against those

where it was not taught. And all this with a definite

purpose. To pretend that the purpose of all this mili-

tary training in the schools and colleges is the

physical development of the students, will not do,

"Uniforms and guns have a definite significance. They

minister to the war passion. They signify War."150

In 1913 the Canada Yearly Meeting of Friends sent a resolution

to Ottawa condemning increased military expenditures and its
acompanying war system and urged the creation of a National Peace
Commission. Such a Commission, or Department of Peace, was to help
eliminate distrust between nations, promote the feeling of brotherhood
and understanding among all peoples and help stem the tide of militarism

151

within Canada. Although nothing came of the suggestion, Friends

were thankful for what they considered an advance in the peace movement.
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At the same time, however, they were saddened at the prospect of
peaceful peoples "being sucked into the vortex of military preparations"
and, despite their hope for peace, they were candidly warning their
membership by 1913 that the time might not be distant when they would
be called upon to defend their pacifist principles "at heavy cost."]52

Although Quakers and other pacifist organizations were centered
in Ontario, pre-war pacifist declarations emanated from the West as
well. In March 1914, for instance, Professor S. M. Earlman of the

University of Calgary sounded a note of isolationist innocence when he
warned an Alberta Rural Municipalities meeting that: "It is not our
duty to squander our fair heritage in aggravating 01d World i]]s.“]53
From Regina the temperance crusader C. B. Kennleyside, latér a Methodist
chaplain during the war, proposed that spending 30,000,000 dollars to
spread the gospel would be a greater national protection than the same
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amount for defense expenditures. Also, by 1914 two small independent

peace societies functioned in Regina and Victoria.]55
On the whole, pacifist warnings found a sympathetic audience

in the farm community, but, as John H. Thompson suggests, the most

common reaction of Westerners tended to be "pacifism of the pocketbook

as much as of princip]e."]56

Although the National Grange had earlier
endorsed the idea of disarmament and international peace, it was not
until the Canadian naval debate in 1910 that Canadian farmers joined
in the discussion of foreign affairs and the prospects for peace. The

Grain Grower's Guide, the leading voice of Canadian farmers, always
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considered the question of international affairs and armaments within

the context of free trade and lower taxes.]57

According to this formula
free trade and lower taxes would lead to international co-operation
disarmament and peace; while protectionism led to higher taxes, in-
creased defense expenditures and war. It was obvious, therefore, that
farmers would benefit from free trade and international peace. A poll
conducted by the Guide in 1913 revealed that a majority of those who
replied agreed that Canada should divert defense funds marked for

naval armaments towards the realization of disarmament and arbitra-

158

tion.

Leading Canadian farm journals, including the Guide, Weekly Sun

and the Farmer's Advocate and Home Magazine, presented a consistent

denunciation of militarism and increased defense spending throughout

159 Some farm leaders like W. C. Good of Ontario

the pre-war years.

also addressed these problems but, overall, most Canadian farmers

resembled the rest of Canadian society. They shared the illusion of

a peaceful and secure North American continent while generally remaining

apathetic to international affairs. It was difficult, in the isolation

of rural 1ife, to think about the horrors of wanr'.]60
Labor opposed the trend towards militarism and war as well

and the Trades and Labor Congress of Canada (TLC) passed numerous

resolutions condemning war as a capitalist ploy. As early as 1911 the

TLC convention in Calgary passed a resolution supporting a general

strike to help prevent the outbreak of war and for the three succeeding

years the Congress reiterated its opposition to international conflicts
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with the argument that wars resulted in the degradation of the working
class. In May, 1914, James Simpson, Vice-President of the TLC,

warned a labor meeting in St. Thomas, Ontario, that workers could

not be faithful to both their unions and the militia at the same time,

an idea which posed a real dilemma later that year.]G]

But in pre-war
Canada, the TLC and Canadian labor, 1like farmers, were not deeply
concerned with the prospects of world peace and were content merely

to pass resolutions in favor of international arbitration. Neverthe-
less, the fact that they did anything at all reflected some growth

of anxiety about world affairs in farm and labor circles.

When the Canadian public did think about peace or inter-
nationalism during the immediate pre-war years, they usually thought
of the upcoming centenary celebrations commemorating one hundred years
of peace between Canada and the United States. It was this single
event that fired the imaginations and enthusiasm of the Canadian
public; joined the forces of Canadians interested in peace; and
diverted attention away from the more serious and controversial ques-
tions of peace and pacifism.

The idea to celebrate the Anglo-American Peace Centenary was
first suggested by Mackenzie King. He was successful in persuading
both the Americans and British to establish committees to organize
the celebrations but found the Canadian Government reluctant to act

until the British Government indicated its final support of the idea

in 1912. Prime Minister Borden then proceeded, with the assistance
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of Sir George Perley and Sir Joseph Pope, to organize an "unofficial"

142

Canadian Peace Centenary Association. An international conference

in 1913 coordinated the efforts of the committees and decided that the

143

public festivities would be held in 1915. The object of the

celebrations was to instil in the public mind "the value of
international goodwill".'64
Since the Canadian Government wished to avoid any broad
international commitments, the Association confined its activities
to the usual praise of Anglo-American harmony and internationalism.
The Association also co-ordinated the centenary projects of their
local affiliations scattered across Canada. Most communities confined
their plans to classroom studies of Canadian-American relations,
thanksgiving church services and the erection of memorials. The more
ambitious international proposals included a centenary momunment in
each of the three capitals; archways over international highways at
the British Columbia-Washington State border and at Rouses's Point,
Quebec; a bridge across the Niagara River; and watergates between
Detroit and lrh'ndsor-.]65
As thé time for the celebration approached, however, the
carefully laid plans for commemorating peace in North America were
interrupted by the stark reality of war in Europe. The Executive
Committee of the Canadian Peace Centenary Association decided that
although the Association should be kept alive to carry on some quiet

work, the public festivities in Canada should be postponed.]66
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And so ended the momentum of the heralded peace celebrations,
as well as the liberal peace movement in Canada. The non-sectarian
peace movement was composed largely of "fair-weather pacifists" and
once war became a reality they, with the majority of Canadians, eagerly
or sorrowfully supported the new cause. The pre-war peace movement
therefore, was not a pacifist movement as such, although it did
contain some resolute pacifists. It was an example of the liberal,
rational approach to international affairs; the belief that reason
and arbitration could prevent war. The absolute pacifists among them,
mainly Quakers, shared in this hope but also adhered to a pacifist
creed they founded upon Christian scripture. The dilemma of the pre-
war peace movement arising from its semi-pacifist composition was
clearly defined by Arthur G. Dorland a year before the war:

. the phenomenal advance of the Peace Movement has

tended to make us as Friends feel less responsible for
the advocacy of our peace principles . . . some of us
have come to believe that our position in regard to war
has been pretty generally accepted, in theory, at least
by the majority of thinking persons today. But . . . the
position adopted by many of the recent advocates of peace
differed fundamentally from the position of Friends.

For the former, while they condemn the disastrous results
of war, still believe that many wars are under certain
circumstances justifiable and right. But Friends believe
that since war is inherently immoral, it can never be

right; and that therefore peaceable methods are the only
right and just methods of settling international disputes.

167
In other words, the pre-war peace rhetoric in Canada was
not truly representative of the pacifist principles in the radical

Christian tradition. As Dorland warned, the neo-pacifists stressed
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the futility of war rather than its immorality. In fact, the various
liberal reformers largely avoided the moral issues and concentrated,
instead, on the generalized threat of militarism, something upon which
they could all agree. Little or no thought was given to prepare
pacifists for the reality of war nor to formulate some sort of
contingency plan of action for pacifists in time of war. No system
or international machinery existed to allow Christian goodwill to

be expressed in action. Instead, pacifism was viewed by many as
negative and passive. As J. M. Bliss has succinctly stated: "Ripples
from the world tide of peace sentiment increased the volume of pacifist
rhetoric in Edwardian Canada. They did not produce a serious re-

w148 It was this absence of a moral

examination of the ethics of war.
stand that weakened the effectiveness of the liberal peace movement
throughout the pre-war years and ultimately led to its disruption during
the Great War. Rather than wither completely, however, liberal

pacifism began to.show signs of an important transition towards a social
radicalism which would reflect something of the non-conformist tradition
of radical Christian dissent exemplified in Canada by the historic

peace sects.

During the late nineteenth century Canada inherited a rare
legacy of Christian pacifism from an assortment of immigrant religious
sects with radical roots. Their religious radicalism, however, had
overall a socially conservative cast deriving ffom the separatism of

the Mennonites, Hutterites, and Doukhobors and the early quietism of

the Quakers. Although these and the later fundamentalist groups
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developed their own peculiar beliefs and ways of life, they all shared,
in principle, the millennial ideal of a perfect society. "In the
Judaeo-Christian tradition," writes J. W. Bennett, "the millennial
ideal has played an important role as a revolutionary force and as

an impetus for renewal and reform. It has led some men towards a
utopian vision, and others toward the active reform of contemporary

1‘nst1’tut1‘ons."]69

The majority of the sectarian pacifists did not
follow the latter course and remained "separational pacifists" aloof
from politics and society. But the "integrational" Quakers exerted an
increasing influence in the liberal reform movement and in the
adaptation of Christian pacifism to the relaities of a new age.]70
During the course of the war and the immediate post-war years a
socially radical pacifism was to take shape which blended the
progressive optimism of the liberal creed and the moral radicalism and
millennialism of the peace sects. It was this regenerated pacifist

idea which would capture the immagination of a notable minority of

Canadians during and after the Great War.
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CHAPTER 11
THE DISRUPTION OF THE LIBERAL PEACE MOVEMENT

On the eve of the Great War Canadians were relatively com-
fortable and confident of what the future would bring. As historians
have noted elsewhere it was a time of optimism. And perhaps no
Canadians were more enthusiastic and optimistic than the large numbers
who vaguely thought of themselves as pacifists. The popular commit-
ment to peace was visible across Canada in churches affected by the
social gospel and in women's clubs and business, farm and labor
organizations concerned with international affairs. Although its
merbers were often associated with various reform causes, the peace
movement had become a particularly attractive outlet for the middle
class reform impulse. Respectable and uncontroversial, it associated
pacifism with order, stability and the status quo. "Peace, prosperity
and progress" was the call of the day.

On the whole, however, the generalities and moving platitudes
characteristic of peace rhetoric were somewhat ambiguous, causing
that perennial observer of Canadian affairs, J. Castell Hopkins, to
comment that it was "difficult to oppose and hard to discuss," but

"easy of presentment and popular acceptance."]

"Peace," noted Hopkins,
"had become a habit of thought with many minds in Canada and, in some
cases, was almost a reHgion."2 Hopkins, himself an ardent imperialist,
claimed that the "peace school of thought" had always been a strong

factor in tempering Canadian responses to imperial obligations, national

g1



82

responsibilities and support of the militia. The degree of such
pacifist influence is questionable but, certainly, the antagonism of
the nation's farmers toward increased military expenditures and the
French Canadian "passive" and "instinctive" opposition to imperial
entanglements were well known and formed an additional aspect of the
general clamour for peace.

The threatening climate of world events preceding August 1914,
increased the tempo of pacifist rhetoric concerning the need for the
peaceful settlement of international disputes through arbitration and
international courts of justice. Canadians poured into crowded meetings
to hear prominent pacifists 1like J. A. Macdonald, Lewis E. Horning and
Goldwin Smith, as well as such international figures as Andrew Carnegie

and Norman AngeH.3

Riding the crest of his popular book, The Great
[1lusion, Angell advised the Canadian Club of Toronto that the best
service Canadians could render for British ideals was to push for the
rule of international law over force, but not, he warned, to supply
aid to the British navy.4 On the contrary, all measures of military
preparedness were condemned dogmatically by pacifists as militarism.
It was in this charged atmosphere that Principal Maurice
Hutton of Toronto's University College warned a Toronto audience that
"the air is so full of pacifism thatit is necessary to urge upon the
country the duty of national defense." Another critic predicted that
"the debauch of pacifism now sweeping over the country will be followed

by a rude awakem‘ng.“5 Indeed, pacifists -- even more than the

nation at large -- did have a "rude awakening": August 1914.
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Liberal pacifists, 1ike most Canadians, were surprised and
totally unprepared for war. Just as they were about to celebrate one
hundred years of peace with the United States, peace advocates found
themselves in an unthinkable position. To them war was an atavism,
contrary to their faith in Christian progress. In fact, the whole
basis of Christian civilization seemed to be crumbling before their
eyes. In shock and dismay they attempted to gather up the pieces and
keep their pacifist goals intact, but few succeeded. The liberal
peace movement was shattered, never to be quite the same again.

Canada's liberal pacifists splintered off into various responses
to the war. Some attempted to maintain a moderate stance recognizing
the necessity to support the war effort while, at the same time,
striving towards pacifist ideals and a hopeful post-war era. This was
perhaps the most difficult position to maintain. Qthers gradually
came to think of the war as the crucible in which Christianity and
the ideal of Christian peace were in danger of extinction at the hands
of enemy forces and joined in a crusade against German "“barbarism."

At the 0pp051§e extreme were radical pacifists irrevocably opposed to
any involvement in war and militarism. Although some, like the
historic pacifist sects, rejected the worldly social order and
attempted to remain relatively withdrawn from society and its wars,
there were other radical pacifists within society who began to broaden
their attack to include the whole social and economic system they
believed produced war in the first place. These socially conscious

pacifists represented new groups of women suffragists, social workers,
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Tabor organizers and social gospellers who not only found war and
militarism antithetical to the Christian basis of their social
philosophy but also threats to their particular reform concerns.
Contrary to earlier peace advocates, they came to view radical social
change as essential for world peace and thereby began a far-reaching
transition that ultimately changed the intrinsic nature of pacifism
from that of an ideal liberal reform into a new form of social radical-
ism. Naturally, Tiberal peace advocates re-emerged in the post-war era
but the synthesis of pacifism and radical social change, even if not

articulated fully, was forged during the first war.

While the pre-war peace movement more or less disintegrated
with the shock of war, the immediate reaction of most peace advocates
was temperate. On the whole they agreed with the majority of their
fellow Canadians that the war was unfortunate but necessary to rid the
world of European militarism and they supported the British cause. As
this initial critical acquiescence in the war gradually developed into
a militant crqsade some pacifists attempted to maintain a moderately
realistic position by combining support for the war with a continuing
struggle against militarism and its brutalization of society. To avoid
open contradictions in their stand they aimed most of their pacifist
remarks at future post-war society rather than the current conflict.

Probably the most serious attempt to maintain such a moderate

approach was displayed by the Canadian Peace and Arbitration Society,
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primarily through its wartime president, Lewis E. Horning. Although
recognizing the benefits of victory, the Society attempted to remain
calm and to keep the whole situation in perspective, thereby resisting
the growing war frenzy. Its aim was to support the imperial position
in the war while taking some kind of constructive action in line with
pacifist principles. As a start in that direction members of the
Society made financial contributions, through the Canadian Society of
Friends, to the Friends' Ambulance Corps organized by British Quakers.6
Despite the failure of peace societies to prevent war, Horning
hoped the Canadian Peace and Arbitration Society could weather the storm
and become a valuable agent for instilling new moral values in the post-
war world. According to Horning the peace movement failed because it
was very young in an old world accustomed to the tradition of war but

7 a1-

not, as so many charged, because it encouraged unpreparedness.
though he realized war conflicted with the law of love and basic
Christian thought, Horning agreed that the current war was a just
struggle between democracy and militarism. He exclaimed:

I believe thoroughly that England has never entered into

any war im which she has had a juster cause, in which

she has in this war; but at the same time . . . this

whole war, and all war, is barbarism that denies

civilization.8

The position of the Peace and Arbitration Society, wrote

Horning, was to carry the war through "to a successful conclusion in

the hope that good shall be the final goal of 111.“9

The perplexing
problem was to reconcile the war with Christianity. One tactic,

Horning concluded, was for peace-loving Christians to waste no time
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in building a new Christian spirit to supplant war. "We will have
to see to it," he declared, "that out of this conflict of the Nations,
this degradation of civilization -- this terrible war -- shall come

up in this land, a new Christianity."]o

Addressing a Methodist congre-
gation in Mimico, Ontario, he continued:

Qur new Christianity will have to drop all ideas of the

past. We will have to put the "Law of Love" . . . into

practice . . . and then we will bring about those things

which will come out of this terrible conflict -- "the

Brotherhood of Man" -~ that parliament of man, that

confederation of the world of which our Poet sang. We

must make "Love" the law of l1ife, the Law of Social and

Political Life, and National Life. Are we ready to do

it?1
An affirmative answer to this question, he claimed, demanded that people
think "soberly, righteously and fairly" about the events occurring
around them.

Shortly after the outbreak of war, the views of the Canadian

Peace and Arbitration Society were articulated clearly by Horning in
a letter to Dr. T. Albert Moore, Secretary of the General Conference
of the Methodist Church of Canada. He explained that although it was
not an "opportune time" to talk of what was usually associated with
pacifism, the members of his small society felt it was a proper time
to plan that coming generations think "more sanely and soundly than
the past and present generations" and he appealed to the Methodist
Church for support in this endeavor. "A great many of us are saying

'never again,'" he wrote, "but to make sure of this, we ask your

sympathy, wholehearted co-operation and active suppor‘t."]2
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As a course of action, Horning suggested combatting the martial
spirit which had infiltrated daily lives and language by building a
new vision of patriotism free from the taint of militarism and war.
He argued that
the old Patriotism is altogether too often associated with
the soldiers life. The language of our everyday life
and of our past literature smacks very much of the martial,
that is, it is a language based upon old ideals and old
habits. "Patriotic Fund". . . . Why not Soldiers fund?13
Conversely, the word patriotism was to be reserved for references to
peace, se]f—sgcrifice and brave service for one's fellow man. "The New
Patriotism," claimed Horning, “calls for 1ife and opportunity for
life, not death and destruction, and vandalism and horrors." He
claimed such arguments were based on "reason and science" rather than
the "fallacious arguments" of mih’talr‘ists.]4
The Canadian Peace and Arbitration Society also maintained that
its members and sympathetic friends had a special duty to perform
regarding Canada's own peculiar problems such as French-English
relations, further complicated by the war, and the question of state
ownership and~contr01 of the nation's productive wealth. "On all
sides," Horning warned, "we need new light, new thought, a new
spirit . . . we should believe in another destiny, that of the saving
of the nations." In conclusion Horning made a final appeal to the
church:
Preachers of Peace and believers in Goodwill, help us
. by your heartfelt sympathy, cordial co-operation

and w1111ng openmindedness . . . we can be of great
service to each other.15
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Despite this eloquent plea, the Church hierarchy flatly
ignored Horning's suggestions for a "New Patriotism" in favor of the
old patriotic call to arms. On the other hand, the Canadian Peace
and Arbitration Society and fellow moderates continued to sponsor
pacifist oriented meetings and addresses at least as long as the
United States remained neutral. In October 1915, for instance,
Chrystal MacMillan, a British pacifist, addressed a meeting of the
Canadian National Council of Women in Toronto with Horning and other
members of the Peace Society in attendance. The lecture was organized
by two Toronto pacifists, Mrs. Hector Prenter of the Political
Equality League and Mrs. Wesley Barker, past president of the Business
Women's Club, who had resigned over the club's war work.]6

Gradually, however, members of the Peace Society and others
with moderate pacifist leanings grew passive and silent. They had
tried in vain to prevent the development of an overzealous war mentality
but in the end they were not ready to go as far as to endorse radical
dissent. Accordingly, Horning ceased his attempt to organize a pacifist
program of action and retreated to safer pursuits. In keeping with
his personal desire to educate the public, for instance, he delivered
a nationwide series of lectures during the summer of 1918 concerning
problems of war and Canadian citizenship.]7

The editors of two of Toronto's leading newspapers were also
examples of a moderate pacifism and its wartime transition.

Dr. J. A. Macdonald, the managing-editor of the Toronto Globe and

one of the leading spokesmen of the liberal peace movement in Canada
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before the war, announced that the outbreak of war meant "the union
of all Canadians for the defense of Canada, for the maintenance of the
Empire's integrity, and for the preservation in the world of Britain's

ideals of democratic government and ]1‘1’e."]8

A few months later
during a Toronto address Macdonald again defended Canada's role in
the war:

In the ghastly brute-struggle at the front and in the .
trenches, Canada must take its place and do its share.
. . . Enlist? Yes. Drill? Yes. Arm? Yes. Fight?
Yes. Shell against shell: bayonet against bayonet:
man against man. There can be no turning back in this
awful struggle until armed force has vanquished armed
force. 19

Macdonald combined such statements of patriotic duty with
his familiar peace rhetoric, since a time of war, he claimed,was also
a time to prepare for peace and disarmament. In one editorial
Canadians were asked to look to the future and choose between mili-
tarism and war or disarmament and peace. The argument was that
either the New World idea of reason and international
faith must be pushed to the 1imit of disarmament or
the old world idea of brute force and international
distrust must be accepted by all countries: either we
must all stand with Christ or all stand with Caesar.20
Confident of future peace, Macdonald reported that from the "trenches
and dugouts of the battlefields and from the battalions who have faced
war's stern realities, men send back one strong resonant, unfaltering
testimony: ‘'Not Caesar but Christ'."21
At first the Globe exercised a moderating influence on the

public as its editorials protested against building anti-German
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sympathies in Canadian youth and argued that "no Canadian cadet should
be allowed to think of a German or any other man as a target for his
marksmanship.22 Overall the paper reflected Macdonald's two distinct
lines of thought but given the circumstances this dual approach was
impossible to maintain for long and in 1915 Macdonald resigned as
editor, thus freeing the Globe to assume a more ardent patriotic
position. Macdonald himself became absorbed in lecturing and writing.
At the close of 1915, for instance, he addressed a series of patriotic
meetings in Ontario, urging young men to enlist. By 1917 he called
upon Canadians to stand, to fight and, if need be, to die in the
defence of "the North American idea, the inalienable and priceless

w23 In the end he had

right of a free people to govern themselves.
accepted the war as a means to create a new world order based upon
liberty and freedom. But the idea of armed peace or preparedness
Macdonald still denounced as "doomed to the rubbish heap of the world's
barbarism." "Another idea must be set free," he claimed, "a world

idea, the idea not of international strife, but of international
partnership."?4 Macdonald's final sanction of war as a means to an

end was indicative of his nineteenth century pacifist thought which
stressed world order and the futility of war rather than moral questions.

A more extreme transformation was made by J. E. Atkinson,

managing-editor of the Toronto Daily Star. Atkinson had long felt

war was wrong and he initially adopted a moderate approach, but within
a year he switched to all-out support for the war effort. Atkinson

reasoned that war was the ultimate and logical conclusion of the
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worship of materialism, especially in Germany. He accepted the

war, therefore, as an attempt to secure the Tiberal goal -- that of

protecting the liberties and rights of all peoples. In an address

before the Canadian Club of Toronto during the second year of the war

he even claimed that the war was a crusade "to secure the possession

to mankind of Christinaity 1tse1f.”25 Such a remark was indicative

of the growing support for the war effort among former peace advocates.
Although a moderate pacifism was displayed for a time,

moderation in defense of the war or pacifism succumbed to more extreme,

vocal positions as emotional events of the war unravelled and a

deeper commitment was made by Canadians. While some moderates were

converted to one extreme or the other, most were simply silenced into

oblivion by the rising tide of militant Christian patriotism.

Almost all groups of 1iberal reformers came to reflect this
militant patriotism one way or another. Women's groups, for instance,
quickly redirected their energies towards more respectable pursuits
in Red Cross work and patriotic activities. Indeed, it is ironic that
the women who helped popularize the expectation that women would react
differently to war than men because of their moral superiority, were
the very ones who contributed substantially to the disintegration
of this myth during the war through their various wartime endeavors.
Initially, Canadian women agreed with Flora MacDonald Denison, columnist
for the Toronto Worid, that "the women of England have nc quarrel with

26 .
the women of Germany." In a matter of months, however, most women
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were actively involved in war support activities. The most important
of these groups were the IODE and the Women's Institutes. In fact,
the effectiveness of the latter's co-ordinated war effort led to the
federation of Women's Institutes in Canada under the guidance of
Judge Emily Murphy; an idea that spread ultimately to Britain and the

United States.27

The National Council of Women, altering their pre-
war stand, organized a Khaki League in Montreal to operate a convales-
cent home for sick and wounded officers and a number of recreation
centers near army barracks. Numerous other women's patriotic activities
were founded, including Queen Mary's Needlework Guild, which provided
garments for incapacitated soldiers and sailors of the Empire and
their dependents; the National Ladies Guild for British sailors in
Canada, and the Lady Jellicoe's Sailors Fund, a committee in Toronto.28
Contrary to their early pacifistic assumptions, therefore, women's

war work became the greatest organizational aid for the women's
movement.29 Certainly, long before women voted for a Union government
and supported conscription they shared responsibility in the war.

The most vocal expression of this moral transformation,
however, was provided by the nation's churches. Overall, the response
of Protestant forces representative of pre-war, social gospel pacifism
reflected the dilemma of the patriotic Christian in time of war.30
The war became the supreme challenge to their idea of the partnership

of Church and State in developing the national culture. Anxious to

prove themselves, they gradually identified almost totally with
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national policy. As a result, the church press became champions of
the war as a righteous cause.
This was the unqualified position from the beginning of the

war of the Baptist and Anglican journals, the Canadian Baptist and

the Canadian Churchman as well as the official periodicals of the

Presbyterian Church, The Presbyterian Record and The Presbyterian
31

Witness. The Presbyterian, an unofficial Toronto weekly, however,

was more cautious and maintained its pacifist tendencies for some months
before finally succumbing to the pressure for an "all-out war effort."

The Presbyterian blamed European militarism rather than Germany as the

cause of hostilities and condemned war, above all else, for sowing
seeds of hatred among men. "We Canadians and Britons everywhere,"
wrote the editor, “should guard against unchristian and unreasoning
feelings of hatred."32 Another editorial urged that the "irrational
blasphemy of war" be replaced by arbitration and "tribunals of peace
and justice." The Manitoba Presbyterian Synod adopted a resolution
deploring the war while absolving Britain of any responsibility for
the calamity gnd reaffirmed the righteousness of the Empire's cause.
But the resolution concluded that war might never have been if
European Christian Churches "had been more under the sway of the
Prince of Peace."33

This critical acquiescence was also expressed by the Methodist

Church's Christian Guardian, previously a leading peace organ. Its

editor, Dr. W. B. Creighton was well-known as a pioneer in social

reconstruction and a promoter of missions as well as a crusader for



94

world peace. Shortly after the outbreak of war Creighton warned that
God must not be asked for victory but only for forgiveness and
guidance as he condemned the war as foolish, costly and unchristian:

There is nothing like war to demonstrate the inexcusable

folly of war. As a method of settling national dif-

ferences it is foolish, wasteful, irrational and un-

Christian, and can only be tolerated when it seems to

be absolutely inevitable as a means of escaping still

greater calamities.34
In the same issue Creighton also reaffirmed his belief that Christian
pacifism was still on its way. "A mighty inspiration is coming over
men," he wrote, "and a vision of brotherhood that will eventually kill
war and stop battleship building and army recruiting . . . it will
take a while . . . but it will be done."35 Towards the end of the

first month of the war the Christian Guardian summed up its general

position of support for the war:

We hate war, but this is not a war of conquest, but

is a struggle which has been forced upon us by a
military autocracy which appears to have hecome so
intoxicated with a belief in its own greatness that it
is prepared to defy a whole continent. That this un-
provoked war-may result in the uprising of the peoples
and the overturning of tyrannical and autocratic govern-
ments is our earnest hope.36

By autumn the Guardian began to promote the war effort with
increasing zeal. The General Superintendent of the Methodist Church,
Samule Dwight Chown, for instance, urged Methodists to enlist in the
Canadian army and "go to the front bravely as one who hears the call
of God."3’

The passionate call to arms soon became a familiar plea

and within a year the war which Chown had originally described as
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"just, honorable and necessary" was transformed into an apocalyptic
crusade, an eschatological confrontation between good and evil,
between Christianity and the anti-Christ epitomized in Germany.38
The traditional concept of the just war, prescribing justice and
moderation in warfare, gave way under various wartime pressures to
the crusading spirit characterized by the extremely dangerous qualities
of self-righteousness and fanaticism.39

The conflict that began as a necessary, if somewhat

idealized campaign to safeguard national interests and

rid the world of a military despotism was transformed

under the pressure of events into a holy war, ending

as a frenzied crusade against the Devil incarnate.40
Albert Marrin's description of British war fever applies to the
Canadian scene as well. Stories of German atrocities in Belgium and
government controlled war propaganda triggered an emotional respohse
and helped reinforce fears for the future of Christendom itself. The
crusading war effort, in effect, became a new attempt to reach the
0old nineteenth century illusion of eternal peace, progress and prosperity
by casting out the German devil.

To be sure, the conversion of liberal pacifists to such a

passionate desire for victory required much rationalization, as well
as a good deal of serious soul-searching. It was a complex internal
struggle in which individual tensions were resolved in a variety of
responses. For instance, the western feminist Nellie McClung success-
fully combined feminist demands with the war effort without abandoning

her earlier faith in Christian peace and progress. In 1915 she could

still condemn war as the antithesis of all her teaching. War, she
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claimed, proved nothing while it twisted the whole moral fabric:

hardening society to human grief and misery; taking the fit and

leaving the unfit to perpetrate the race; and, the greatest inequity

of all, setting aside the arbitrament of right and justice in favor

of brute force.41

4
a purgative that would assist in the redemption of the world."

In retrospect McClung described her new perception of the

world shared by like-minded Christians:

In the first days of panic, pessimism broke out among
us, and we cried in our despair that our civilization

evil in society.

prime targets of crusading zeal.

had failed, that Christianity had broken down, and that

God had forgotten the world. It seemed like it at first.

But now a wiser and better vision has come to us, and

we know that Christianity has not failed, for it is not
fair to impute failure to something which has never been
tried. Civilization has failed . . . we know how that
underneath the thin veneer of civilization, unregenerate
man is still a savage; and we see now . . . that unless
a civilization is built upon love, and mutual trust, it
must always end in disaster, such as this. Up to August
fourth, we often said that war was impossible between
Christian nations. We still say so, but . . . we know
now that there are no Christian nations.43

i}
to nations. We have only Christian peop]e."‘4

It was in this frame of mind that liberal reformers came to

veneral disease and other vices affecting humanity became

On the other hand, she could support the war as

2

"No," she concluded, "the principles of Christ have not yet been applied

think of participation in the war as an act of "national regeneration.”
The apocalyptic war hysteria demanded an all-out fight against all

The demon Hun, the demon rum, the scourge of

As the temperance movement joined

45
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forces with the war effort, the Christian Guardian maintained that

“theoretically the church knows no peace -- she is always at war

with evﬂ."46

The same line or argument was used by the Record when
its editor equated war against Germany with the war against the
liquor traffic and reflected: "War is never wrong when it is war
against wr‘ong."47
Given this radical redefinition of war, former peace advocates

went full circle and labelled pacifism itself as evil. The shifting
perspective could be observed in November 1916, when W. B. Creighton,
while praising pacifism as "one of the most hopeful signs of our time,"
claimed pacifists were guilty of "dull obstinacy," "bitter prejudice,"
and "plain stupidity" for the manner in which they attempted to apply
pacifism to the war with Germany.48 If pacifists were disappointed to
read such words from a former sympathizer they were assuredly shocked
to read the conclusion to that line of thinking in the April 3, 1918
issue of the‘Guardian. In the cover page editorial entitled "The Vice
of Pacifism," Creighton retold the story of Moses killing the Egyptian
slave driver for beating a fellow Israelite and concluded with the
following analogy:

Moses' flashing eye and furious death-dealing blow has

seemed to say to us that if a man doesn't react in

anger and fierce resentment in the presence of injustice

and cruelty and masterful evil-doing there is something

wrong with him, very seriously wrong too. Under those

circumstances pacifism is not a virtue and cannot be

made into the semblance of a virtue, but is instead a

vice revealing the terrible fact that the conscience has

lost its sensitiveness and the soul has lost its
courage. 49
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As if this rejection of pacifism as a legitimate Christian
doctrine was not harsh enough, the following month Creighton declared,
in no uncertain terms, that there was no room in the Methodist Church
for ministers with a pacifist conscience, even though the church
had been pacifist in the past. "As a Church we have opposed war, and

our preachers have denounced it most vehemently," explained Creighton,

but now the situation was viewed in a "fresh light" especially when

it was "clear beyond dispute" that the country was forced into war.

As the state "rightly refuses to allow a peace propaganda to be carried
on in its midst," so the church must prevent "unpatriotic sermons in
her pulpits." Both the country and the church had a right to insist

on the "truest patriotic utterances." "If a man cannot conscientiously
declare himself a patriot," warned the editor, "he has no business

50

in any Church which prides itself upon its patriotism." Creighton

concluded that the matter of conscience did not change the facts of
war and that

where the man's conscience is of such a stubborn type
that it refuses to admit that a victory for the allies

is any more to be desired than a victory for the Germans,
a Church has no choice, if such a man be in her pulpits,
but to silence him, and no plea of Christian liberty and
of freedom of speech can be allowed for a moment. .

It is not a case of conscience, but a case of Chr1st1an
morals, and the sin of unpatriotic speech and act is one
which the church cannot afford to condone.51

The same sentiments were echoed by the official Presbyterian press:
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To be at peace with evil-doing is to share in that

evil-doing . . . to cease fighting the German wrong,

while that wrong remains, is to be a partner in the

wrong. In 'pacifism' we become sharers with Germany

in her guilt. Such pacifism is a crime against humanity

and against God.52
Such wholesale condemnation of pacifism and denial of the right of
conscience either silenced pacifists or drove them from the church
entirely. It was after the publication of Creighton's remarks, for
instance, that J. S. Woodsworth resigned from the Methodist ministry.53

Most pre-war pacifists, such as Creighton, had not abandoned

their nineteenth century concept of peace and Christendom as a fragile
world order that bound men and nations to conduct themselves in
accordance with Christian principles and understanding.54 The pacifist
ideal, therefore, was viewed more as an end than a means. Their con-
cept of peace remained one of pure idealism with no room for compromise,
only now it was peace at any price even if that price was war. The
result, as J. M. Bliss states, was a paradox: idealized Christian
pacifism produced an extreme zeal for a holy war.55 The former peace
advocates who could not rationalize support of a just war with their
dedicated faith in the Christian gospel more easily accepted the idea
of a holy crusade to save Christianity and peace from the diabolical

German menace. In 1918 the editor of The Presbyterian Record concluded:

The world's real crusade is now on, and men in millions
are thronging across the seas as did European legions
to Asia a millennium gone, but with a more intelligent
purpose and a higher, holier aim.56
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Before the end of the war the crusading zeal of these former peace
advocates resulted in ardent support of the military but it would be
unfair to classify them as militarists per se. Although they absorbed
and reflected the martial spirit, their principal concern was not the
development of militarism but a world safe for the realization of

the Kingdom of God. Thus, some combined support for the war to end

war with their commitment to social reform.

In the opposite extreme, a small minority of Canadians main-
tained radical opposition to the war and its accompanying infringements
on individual rights and freedoms. One variety of this radicalism
was the religious non-resistance expressed by the historic peace sects
and fundamentalist groups. As seen in the last chapter, the right
to Tive according to religious principles of non-violence was protected
by several Orders-in-Council and by 1914 had become a tradition en-
trenched firmly in Canadian law and custom. Most of these religious
communities, such as the Mennonites and the Hutterites, lived separate
and withdrawn from the larger Canadian society and therefore remained
more or less silent on the war until threatened directly with con-
scription.

The other committed pacifists were pre-war reformers who began
to link pacifism with social radicalism. They included both confirmed
social radicals who adopted pacifism during the war as part of their

overall struggle against the existing social and economic system as
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well as staunch pre-war pacifists such as the Quakers. From the
very beginning of the war the Quakers attempted to maintain a program
of pacifist activity. The Canadian Peace and Arbitration Society
counted several Quakers, including W. Greenwood Brown and Elias Rogers,
among its membership. Most Quaker concern, however, was expressed
through the Society of Friends' own peace and arbitration committees
which urged individual Friends to continue their public pacifist witness
and waste no opportunity to "testify that all war is contrary to
Christ's teaching." Friends condemned the moral effect of the war in
creating a certain indifference to the destruction of human life
and suggested pacifists assume the role of reconcilers in the war.
A1l peace groups, proclaimed the Genesee Yearly Meeting, should “check
and mitigate as far as possible the disastrous feeling of bitterness
and hatred that is being intensified between the warring peopiles,
and thus prepare them sooner for the new regime of universal brother-
hood."58

Canadian Friends began searching for some type of positive
service to be_undertaken by pacifists in time of war and in this way
bridged the gap between historic non-resistants and the non-violent
activists of the twentieth century. Their general position was
expressed by Arthur G. Dorland, chairman of the peace committee, in
his report to Canada Yearly Meeting in 1917. The report urged Friends
to extend "moral support to those who, though not members of our
Society, nevertheless hold genuine religious objection against war."59

Dorland then voiced the desire for worthwhile pacifist service:
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During the present crisis we should endeavor consistently
to observe our traditional attitude as Friends against
active participation in war, it is therefore our special
duty to exert ourselves as individuals and as a Society
along those lines of work in which we can consistently
engage so that we should render to our country and to
those who have suffered because of the war some equivalent
service and even sacrifice.60

As an example of a practical service Dorland noted the loan of
Pickering College, a Quaker institution, to the government as a con-
valescent hospital for returned soldiers. Other Quaker activities
included a 1916 petition for physical training for boys and girls
in schools in lieu of military training, and support of the English
Friends' Ambulance Unit and the English War Victims Relief Committee.6]
Through these various fields of service Friends demonstrated that
social action was entirely consistent with their peace testimony.62
Quakers, however, pressed further, extending their association

of pacifism and social reform by insistently examining both the con-
ditions that made for war and their own complicity in them. As the
Genesee Yearly Meeting reflected:

This unfortunate and regrettable war has caused us to

ask ourselves, "what part have we had in the making

or maintaining of those conditions which have brought

on the war?" Have we, either as Christians or as

responsible citizens of our respective countries, done
all that we might or should to remove these conditions?

63
Clearly, Friends were moving toward a synthesis of their
historic radical Christian pacifism with a radical political outlook
as well. Once they discovered the seeds of war sown within the
existing social order, modern Quakers replaced their older emphasis
upon mercy in a static society with a radical commitment to change

64

that society. Canadian Friends began to endorse government control
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and possible ownership of all industries manufacturing war-related
articles. Furthermore, anticipating the post-war years as early as
1917, they began to discuss the implications of their social philosophy
in such national and international considerations as the future role
of the state and the relationship between capitalism and war.65

Another example of socially radical pacifism was a small
group of radical feminists. Largely centered in Toronto, they worked
through the Women's Social Democratic League and the Toronto Suffrage
Association until the summer of 1915 when Miss Alice Chown, Miss Laura
Hughes and Miss Elsie Charlton founded the Canadian Women's Peace
Party, a branch of the International Committee for Permanent Peace.66
Aware of the fact that the women of England and Australia were organized
in this regard, Charlton and Hughes expressed concern that Canada should
not lag behind. The conspicious involvement of Alice Chown and Laura
Hughes in wartime pacifism, however, proved to be a matter of some
embarassment to their uncles, the Reverend S. D. Chown, General
Superintendent of the Methodist Church, and Colonel Sam Hughes, the
Canadian Mini§ter of Militia. Colonel Hughes even tried to bribe his
niece to remove the disgrace.67

The original Women's Peace Party was formed in the United
States in January 1915 by Jane Addams and her feminist associates and
the idea spread to other nations after the International Congress of

Women first met at the Hague in the spring of 1915. It was here that

Laura Hughes grasped the idea. Present in an unofficial capacity,
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Miss Hughes was the only Canadian to attend the Women's Congress,
billed as a Women's Peace Conference. The large majority of Canadian
women's clubs rebuffed the invitation from the Congress as "untimely
peace propaganda" and endorsed the public reply drafted by the National
Committee of Patriotic Services of Canada, a federation of nationally
organized women's societies. This letter, officially sent to Jane
Addams as president of the Congress, explained that Canadian women felt
they could not send delegates since they believed that "the time for
peace has not yet arrived." The letter further argued that to do so
would mean a peaceful acquiescence in the devastation of a country

68

such as Belgium. The Hamilton chapter of the National Council of

Women agreed and condemned those women calling for a halt to the war
as "guilty in the eyes of God."69
Supplanting a planned meeting of the International Suffrage
Alliance, the International Congress of Women provided a forum
in which women from around the world discussed plans for ending the
war. Besides the idea of forming women's peace societies at home, the
most important achievement was a proposal for continuous mediation
between the belligerent powers on the part of a group of neutral
experts. Although presented to the Congress by Jane Addams, the
plan for continuous mediation was the work of Julia Grace Wales, a
Canadian from Quebec then teaching at the University of Wisconsin.
Miss Wales conceived her plan for "Continuous Mediation without

Armistice," " or the Wisconsin Peace Plan as it became known after

being endorsed by the Wisconsin Peace Society, in the hope of averting
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a "prolonged, irrational and un-Christian war." The plan was
unanimously accepted by the Congress and a scheme was devised for
putting it into operation, but the worsening events of the war over-
shadowed any chance of its success.70
Meanwhile, the Canadian Women's Peace Party, later re-
christened the Women's International League for Peace and Freedom (WIL),
based its program for a new international order upon the reforms
outlined at the Hague, including compulsory arbitration, universal
disarmament and a league of democratic nations.7] Upon closer examina-
tion, however, it appeared to be a "stop the war" movement, for
privately, Laura Hughes actually desired an immediate unilateral
Canadian withdrawal from the war. In public she had to be more discrete
in order to avoid the charge of treason.72
Generally, Hughes moved to an increasingly radical outlook.
With the WIL she directed her wrath at the military-capitalist complex
behind the war effort and joined with the labor-socialists in their
attack on war profiteering by financial trusts and armament makers.
Hughes was cqpverted to the labor cause after touring armament factories
as an inspector and decided an independent labor party was the only

73 At the 1916

solution to the disgraceful working conditions she found.
TLC convention Hughes electrified the delegates with a stirring radical
speech supporting an independent labor party and once the Ontario

Independent Labor Party was formed in 1917 she served on jits executive

<:omm1't1:ee.74
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Alice Chown, the other founding member of the Women's Peace
Party and WIL, was also no newcomer to radical activities. Somewhat
of a free spirit who usually appeared barefoot to emphasize her free
will, Miss Chown was committed to furthering the cause of women's
suffrage and women's trade unions. Her early interest in socialism
stemmed from social gospel influence and a religious hope for a new
social order. She tried living in a social settliement when that
was a fad, taking particular interest in the British utopian community,
Garden City, where emphasis was placed on non-resistance and co-
operation.75 In 1910 she marched through the streets of London with
the Women's League for Social and Political Equality carrying a
Canadian banner. The following year she was horrified at the con-
ditions she discovered while writing a series of articles for a Toronto
newspaper on the life of an average working girl and entered into

76 The evolution of her social

trade union activities as a result.
outlook appeared to reach its final form when, after hearing an address
by Emma Goldman, Chown became infatuated with the assault against
special privilege and, although rejecting the anarchist approach,
she recognized Goldman's ultimate goal as her own. Faith in laws,
institutions and customs enforced by the state, church or some other
external authority, she argued, must be replaced by faith in the life
force present within all men.77
By 1915 Chown turned her attention to the war, and, calling
herself a "strenuous pacifist," criticized all violent methods for

settling disputes, whether they be strikes, anarchistic actions or wars,
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~as too costly and only partially successful. Instead she suggested
non-violent action as the best alternative:

I feel that non-resistance, not in the sense of acceptance

of evil, but in the attempt to return good for evil,

to substitute for the outgrown ideal of conflict a

world-wide positive ideal of good in which all would 78

share, is the only right path for a nation to follow.

Arguing that Christ was a better psychologist than men, Chown
proposed that Germany be conquered through a new conception of brother-
hood which included, first of all eliminating injustice and selfishness
within Canadian society. Such public declarations as "to conquer your
enemy is to love him" received a hostile reception in a country at war,
resulting in public abuse and demands that Chown be confined in an

79

asylum or a jail. Undaunted, Chown continued to work towards "the

brotherhood of nations," and "the abolition of special privi]eges for
individuals and states." "But for the people around me," she recalled,
“the most heroic thing that they could do was to throw themselves
disinterestedly into the war."80
Alice Chown also feared the war would have a brutal effect upon

Canadian society in general. "I am positive," she wrote, "that the
evils we go out to fight with violence we shall graft upon our own
nations life." She explained:

Starting with hatred of our enemy's cruelty, we shall end

by being cruel ourselves; detesting the subservience of

the German people to their state, we shall become in-

different to the subservience of our people to our state.

We shall lose our free institutions, free speech, free

press, free assemblage, and have to struggle to regain
them. 81
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Shortly after the armistice she explained to her uncle,
S. D. Chown, how she had fought all through the war for a knowledge
of facts, for justice to the enemy and for the allies to refrain from
"acts of unrighteousness" in Russia, while he and his associates in
the Methodist Church hierarchy had allowed themselves to become "dupes"
of the militarists. "I kept my faith in the sermon on the mount,"
she exclaimed, "and you have put your faith in force and have acquiesced

in the lies of the censored press."82

The experience of the WIL and the Quakers during the first
few years of the war, therefore, reveals that committed pacifists had
moved a long way from the old progressive call for peace, order and
stability characteristic of pre-war pacifism. Their blending of
pacifism and social radicalism signified the beginning of an important
transition in the Canadian pacifist tradition: the pacifist initiative
had passed from the old coalition of progressive reformers to a
developing re-alignment of pacifists with the political left. The
Tiberal peace movement, itself disintegrated as the majority of its
adherents deserted pacifism in favor of a new means to achieve peace
-- a holy war. Even those who attempted to maintain a moderately
realistic position were smothered in the process. Certainly, the ease
and enthusiasm with which this reversal was made betrayed the narrowness

of the pre-war liberal concept of pacifism.
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But the death of the progressive peace movement early in
the war was not the end of liberal pacifism in Canada. It would
re-emerge in the post-war years among such groups as the League of
Nations Society and, once again, attempt to ensure world peace with-
out directly challenging the state. Amid the pressures of the
escalating wartime crusade, however, liberal pacifism proved to be
utterly untenable. Those who wished to maintain a pacifist protest
found it necessary to adopt a radical critique of the social and
economic roots of war and in doing so abandon their liberal reformism
for some variant of the socialist creed. For some, that, too, would
become almost an eschatological warfare against the existing social
order not entirely unlike their erstwhile colleagues, no less committed
to social change, who sought the reign of peace via the war to end
war.

The Quakers and radical feminists were some of the first to
exercise this shift but it was not until individual liberties were
directly threatened by conscription and other repressive measures that
the new socially radical pacifism was more fully expressed. Con-
scription became the catalyst in a radical pacifist response. Never-
theless, even before 1917 Canadian pacifism showed signs of survival

as a moral and social alternative.
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CHAPTER III
CONSCRIPTION AND THE CONSCIENCE OF RADICAL PACIFISTS

By the time of the Great War pacifism and anti-militarism
had become an important dimension of the Canadian radical movement,
reflecting the increased influence of Marxist internationalism, Christian

social ethics and the British labor tradition. !

Indeed, a number of
1iberal pacifists from religious, farm, labor and feminist back-
grounds moved toward the radical left as their wartime expression of
pacifism blended with a socialist critique. As noted in the last
chapter, the Society of Friends had become one of the leading exponents
of this socialized pacifism, thereby bridging the gap between social
radicalism and historic religious non-resistance. But Quakers and

other sectarian pacifists, traditional dissenters with a long and
recognized history of dissenting from the established social order
whenever it intruded upon their religious belief and way of life,
could capitalize upon their history and secure a grudging, even
respected tolerance, while these new social radicals, arising more from
the maintstream of society, were viewed as dissenters in a more directly
political sense. Their pacifism may have been based on Christian
ethics but it was also an expression of their general discontent with

the whole social and economic system; thus, it led the suspicions of

subversion and treason in the minds of militant patriots. Neverthe-
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less, the new socially radical pacifists, as well as the traditional
religious pacifists, faithfully exercised their witness against the
war and thereby set important precedents for minority dissent within

Canadian society in wartime.

Although a pacifist social critique began to take shape
prior to 1917, conscription proved to be the catalyst in mounting
opposition to the war. Following a prelude of national registration,
conscription was established by the Military Service Act (MSA) in
August 1917. The MSA provided for compulsory military service of
all male inhabitants in Canada between the ages of eighteen and
sixty unless otherwise exempted. The men were to be called up
according to six classes, beginning with the young and single. Other
than hardship cases, i1l health, and conscience, most exemptions were
to be limited to certain occupations considered to be in the national
interest.2

Although readily acceptable to the vast majority of the English
speaking population, these provisions irritated a variety of Canadians,
and posed a direct challenge to pacifists. Young male pacifists,
especially, were confronted with a traumatic decision of conscience.
Consequently, a relatively silent pacifist minority was provoked to
speak out against the war and the restrictions of individual liberties.
In addition to its well-known effect upon other sectors of society,

therefore, conscription triggered pacifist protests and resistance.
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For most Canadians, however, the real crisis of conscription
in 1917 concerned Quebec's nationalist and anti-imperialist opposition
to war rather than pacifist stirrings or radical discontent. The
introduction of conscription, further complicated by threatened
linguistic rights of Franco-Ontarians, ignited an explosive reaction
among French Canadians that resulted in violent anti-conscription
riots. The most serious disturbance occurred in Quebec City during
the Easter weekend of 1918 over the government's rigid enforcement
of the MSA and Quebec's frustrating, powerless position after the 1917
election. When the violence finally subsided on Easter Monday, four
civilians were dead and more than fifty civilians and five soldiers
were injured.3

Although government authorities feared a nation-wide movement
of resistance to conscription since anti-conscription disturbances
occurred elsewhere in Canada, Quebec remained the most serious challenge
to the MSA. The majority of Quebec registrants wished to be exempted,
mainly for occupational reasons, however, rather than as conscientious
objectors. According to rumor, once exemption attempts failed, French
Canadian draft resisters fled either to the mountainous Laurentian

4 The effect of this resistance

countryside or to the United States.
was that French Canada, accounting for forty per cent of the total
Canadian population, supplied approximately only five per cent of the

Canadian Expeditionary Forces during the war.5
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In English Canada conscription also triggered an emotional
response which, on the whole, intensified support for the war effort.
The major churches, for instance, enthusiastically endorsed the MSA.
In fact, at times the churches resembled auxiliary recruiting units
for the government.6 A number of patriotic clergymen were appointed
recruiting directors while the churches themselves seemed to be in
competition for the most recruits. The Methodist emphasis on
recruiting, for instance, was partly in response to government
released recruitment figures which revealed that the Methodist Church
had produced the lowest percentage of recruits of any Protestant
denomination. Although those figures were later supported by the
Methodist's own tabulations, the General Superintendent, Dr. Chown,
publicly refused to accept the government's figures and maintained
that Canadian Methodism was willing to do her share.7

The war effort of the Methodist Church was directed by the
Department of Social Service and Evangelism until the creation of a
Special Army and Navy Board during the winter of 1915. Besides the
responsibility for Methodist enlistment and employment of chaplains,
the Board became the official voice of the Church in consultation with
military and government departments. Similar boards were established
by the Presbyterian, Baptist and Congregationalist Churches.8

Once the voluntary method was officially recognized as in-
sufficient, the churches quickly supported conscription as the
necessary step "to enroll the man-power of the country in a final and

9

decisive effort to secure a permanent peace."” The Christian Guardian
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reminded its readers that service to God and Country were closely

allied and argued that the Church had a right to demand conscription
since ministers and their sons were in uniform. "Yes," remarked the
editor, "the Church has a right to inculcate patriotism and to rally

n10

her sons to the defense of the flag in the great world-war. The

Presbyterian and Westminster also came out for conscription even

though its editor suggested the bill might have been defeated if
submitted to a national referendum.1]

Given the patriotic attitude of the churches and their lack
of concern for pacifists, the possible alternative of conscientious
objection was clearly inconceivable to most Canadians. The average
young man was under almost irresistible pressure to enlist. In
Canada, as in Britain, women as well as children were encouraged to
shame men into uniform. Not to be in uniform labelled one a slacker
or shirker, words not reserved just for men of the pacifist sects.

The Presbyterian Record defined the "slacker" as

not merely the able bodied of military age who prefers
ease to duty, and will not give himself. The "slacker"
is the self indulgent of either sex, and of every age
and station, who does not lend every energy to help
win the war.12

Likewise, the Christian Guardian claimed that, although the word

slacker "had something of a nondescript quality" in the past, the

war had given it a new meaning.
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. we have added to it all the contempt that men

ought to feel for the coward, the shirker, the man who

refuses to stand up squarely to his duty. And we do

well to put teeth into such a word as that, being

sure always that we apply it to men who really deserve

it.13
Although the incriminat¥ng term was directed most frequently against
French Canadians, it was clearly intended to include all those opposed
to the MSA and generally critical of the war effort.

Qutside Quebec initial opposition to conscription came from
farm and labor critics in reaction to the national registration scheme.
Although alarmed, the national executive of the TLC eventually
recommended compliance of trade unionists with the plan. Their
recommendation met with general approval in eastern trades councils
but the leadership of the western labor movement bolted. The trades
council and socialists in Winnipeg established an Anti-Registration
League and across the West trades and labor councils emphatically
opposed the scheme as a prelude to conscription and urged workers
not to fill out the registration cards.]4

Conscription met with even stronger d1‘sappv‘ova].]5 Mass
protest meetiﬁgs organized by the national TLC and the Socialist Party
of Canada ardused talk of a general strike. At first the TLC executive
favored a national general strike to force the government to conscript
wealth before manpower but finally decided that once conscription was
the law they should yield to the increased clamour for political action
16

rather than the direct action of a general strike or passive resistance.

Some historians have argued that the entrance of organized labor into
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independent politics in opposition to the Union Government was the
culmination of labor's‘strong resistance to war regimentation but, as
John H. Thompson has shown, the opposition of some labor leaders to
the registration and conscription of manpower was not shared by the

rank and file of the Canadian Tlabor movemen’c.]7

On the contrary, most
workers and farmers, including those in the West, wholeheartedly
supported the war effort. Nevertheless, some militant workers viewed
the military draft as anti-democratic, especially since radical leaders
complained that workers' applications for exemptions were routinely
rejected.

The most notable incidents of labor opposition to the war
effort occurred in the West. For instance, the British Columbia
Federation of Labor assumed the function of political party and issued
a manifesto calling for the repeal of the MSA and the abolition of
the capitalist system which it believed to be at the root of all war's.]8
It was the Winnipeg Trades and Labor Council, however, that took the
lead in opposing both registration and conscription and continued to
press for a general strike even after their National Congress had

19

decided otherwise. When the 1917 TLC convention endorsed the execu-

tive recommendation that the Congress not oppose the implementation of

conscription, the western delegates remained openly defiant.20

At times western radicals protested vio]ent1y.2]

And, as
in Quebec, some workers fled into the woods to avoid induction, thus

giving birth to "rag-tag colonies" of draft resisters on Indian
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reservations in Southeastern Manitoba, on British Columbia's Tower
mainland and on Vancouver Island. In August 1918 the western radical
movement became outraged when one of these resisters, the socialist
leader of the miners' union named Ginger Goodwin, was killed by a
Dominion police officer.z2

Overall, labor opposition to conscription was based on the
fear that it would result in industrial conscription, government con-
trol of workers in specific industries, and thereby the destruction
of collective bargaining and trade unionism itself. Despite these
larger concerns, however, the radical labor anti-war position
“certainly had a doctrinal dimension" and remained sympathetic to
pacifi;m.23

Labor's insistent demand for the conscription of wealth before
men was echoed by farmers and was officially endorsed by the United
Farmers of Ontario. In effect, conscription became the catalyst in
mounting agricultural grievances over urbanization, rural depopulation
and the acéompanying shortage of farm laborers. Confronted with the
MSA, farmers demanded exemptions for their sons in order to keep them
on the farms, especially since farm work was considered essential in
the war effort. With the 1917 election on the horizon, the govern-
ment temporarily agreed to their request, but in April 1918 cancelled
all special exemptions except for conscientious objectors. About

five thousand Ontario farmers, feeling angry and betrayed, marched on

Ottawa on May 15, 1918, to voice their disp]easure.24
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Despite their opposition to conscription, however, most
farmers strongly supported the war effort and denounced implications
that they were in any way unpatriotic. This sensitivity was clearly
reflected in the following message sponsored by the Citizens Union
Committee prior to the 1917 election:

The Man is a slanderer who says that
the Farmers of Ontario

will vote with

Bourassa, Pro-Germans,

Suporessors of Free Speech

and Slackers.

Never 25
They will support Union Government.

Western farmers were no less committed and, contrary to their
eastern counterparts, they quietly accepted the cancellation of ex-

emptions as "inevitable."26

Those who did protest usually did so

on the grounds that “conscription of farmers would reduce the Canadian
contribution to the allied cause." It appears that initial western
opposition to the MSA was not so much anti-war as it was against the
uneven enforcement of conscription. Eventually their overall support
for the war effort overcame their reluctance to accept conscription

as a mi]itary.necessity.27

Despite some initial anti-conscription sentiment, the main-
stream of Canada's church, labor and farm communities accepted
conscription, as well as the whole war effort, as compatible with their
broad goals of social reform. Within their ranks, however, there

remained a small minority of radical pacifists critical of the war.
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The introduction of conscription further intensified their pacifist
inclinations. As with the protests of radical labor, the center of
this pacifist activity was Winnipeg, the home of such notable radicals
as J. S. Woodsworth, William Ivens, F. J. Dixon, A. Vernon Thomas

and Francis Marion Beynon. These western reformers challenged the
gosepl of wealth and materialism with a philosophy of social reform
based upon the social and ethical spirit of Christianity as well

as socialism.

F. J. Dixon, a Single Taxer and organizer of the Direct
Legislation League of Manitboa, was one of these reformers committed
to gradual peaceful change and a pacifist during the war. As early
as the 1912 naval debate, for instance, Dixon wrote Prime Minister
Sir Robert Borden protesting strenuously against the growing spirit
of militarism in Canada. He asked Borden to pause and consider if

it was wise to . in any way assist in drawing Canada into the
maelstrom of militarism which is the curse of Europe at the present
time." "“You may ignore this letter or you may not," he concluded,
"but T do hope that you will receive a large number of letters from
the peace advocates in Canada."28
During the war years Dixon was denied a hearing on many plat-
forms and became a prime target of public abuse when he aired his
pacifist anti-war views. An independent member of the Manitoba
Legislature since 1914, Dixon was almost the only member of the House

to speak out strongly against the war. In a particularly stormy

session Dixon denounced the proposed national registration scheme as
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the first step towards conscription and declared he would not sign the
card. When Premier T. C. Norris proposed that those who opposed the
scheme should be put in jail, Dixon responded:
Any tyrant would allow the expression of opinion with
which he agreed. But freedom demanded the right of
expression for minorities. The way to meet a weak
argument was to refute it, not to imprison the upholders
of it.29
Dixon's remarks were interrupted with cries of "traitor" and "throw
him in jail" and resulted in a movement to impeach him. It,as well as
a recall campaign,failed and Dixon continued to blast away at con-
scription, maintaining it was absurd and morally wrong to force a man
to place his life at the disposal of the state.30
Once the Winnipeg Trades and Labor Council declared its
unyielding opposition to conscription and called for a national
referendum on the issue, Dixon and other prominent socialists and
labor leaders organized the Anti-Conscription League. Its purpose
was to circulate petitions, publicize their views and hold meetings to
rally anti-war support. Sometimes these Teague meetings were broken
up by the Returned Soldiers' Association and their supporters and
at one gathering Dixon and other speakers were mobbed.]3]
One of the casualties of the anti-war campaign was the

Winnipeg reformer and journalist, A. Vernon Thomas. Thomas was

attractedto the Free Press from the Manchester Guardian and became

involved in Winnipeg reform circles soon after his arrival. In time
the journalist became good friends with J. S. Woodsworth and one of his

main allies in the establishment of the People's Forum. Thomas' wife,
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Lillian Beynon, was a leading Winnipeg reformer and suffragist and
also a journalist, as was her sister Francis Marion Beynon. All three
were radical pacifists.32 For a journalist to demonstrate such
views publicly, however was dangerous and Thomas was quickly fired
from his job at the Free Press after he walked onto the floor of the
Legislature to congratulate F. J. Dixon on one of his anti-war
speeches. Shortly afterward the Thomases, bitterly disappointed,
left the country and spent the duration of the war in New York.33
Writing to Woodsworth from his self-imposed exile, Thomas
confessed that the sacrifice in their "little attempt at freedom"
seemed contemptible compared to the personal vigil of Woodsworth and
other pacifists in Canada. "So far we have been comfortable," he
reported, "and I have in fact had a larger salary than I had in
Winnipeg. But we have felt very much being cut off from our friends
and then our position has been and still is one of uncertainty.“34
Thomas found most of his office colleagues fairly tolerant of his
pacifist views but never felt secure in his new job due to continual
pressure by liberty loan campaigns. "I may get it put up to me very
unpleasantly before the campaign is over," he wrote, ". . . however,

I shall stand to my guns and take whatever comes a]ong."35

Although
Thomas continued to contribute anti-war articles to Winnipeg's

Labor paper, The Voice, he often wondered if he could not make a
greater protest. "I don't think the pacifist note of my articles

can be mistaken," he wrote. "But it ends there and my position is
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simply that I am not extolling the war in my daily work, which is
a great satisfaction."36
On the other hand, Thomas maintained there would be plenty
to do once the war was over and "immediate fear is removed from the
hearts of the peoplie." He looked forward to the day when he could
return to Canada and join Woodsworth in the work "of absolutely
challenging the present constitution of society and its idea]s.“37
Confident the future would be with them he cautioned:
Frankly, until then I do not see what we can do.
The only thing, as I see it, would be to ensure
ourselves a speedy removal to prison, and we may
get there anyway before this horror is over.38
Thomas had considered the possibility of prison seriously and decided
he would certainly go to prison rather than enlist if called up;
a distinct possibility since he was in the last class but one in Canada.
But to do more active propaganda work would also mean prison and he
did not feel he had the reserve of physical strength necessary for
such a vigi].39
Despite his attempt to remain optimistic about the post-war
era, Thomas became depressed over the increasing toll the war was
taking in Caﬁadian society. The evil fruits of war, he warned, were
growing every day:
We cannot think the war out of existence. People are
not what they were. Their minds have become militarized
and we shall have to deal with people of that kind. The
workers have not been spared. A good deal of the labor

movement is now war. It is all a tragedy and we can
only make the best of it.40
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Thomas' sister-in-law, Francis Marion Beynon, stayed behind
for a time in Winnipeg as the editor of the women's page of the Grain

Growers' Guide and carried on the anti-war struggle. Social discontent

was on the rise in wartime Winnipeg and Francis Beynon exemplifies

the transition of pre-war liberal into radical. Like most liberals
before 1914, Beynon subscribed to the wusual anti-militarist, pacifist
sentiments. But as Ramsay Cook has explained, the war raised serious
questions about fundamental liberal intellectual assumptions, exposing

a naive faith in moral progress.4] Although she believed women had

a greater interest in social and ethical questions than men, Beynon
questioned the validity of feminist comments on the pacifist influence

42 In a short time her growing skebtism seemed justified by

of women.
the thorough involvement of women in various war activities and the
intolerant, conformist attitude associated with their patriotism.

Beynon's conviction mounted that there was something radically wrong

43 Patriotism

with the whole social order that demanded correction.
and nationalism merely defended the established order, she argued,
while its intolerant, militaristic spirit was the same spirit that
crucified Christ and continued to threaten those preaching His
pacifist doctrine.44
The super-patriotic atmosphere of the country strengthened
Beynon's individualism as well as her radical commitment to pacifism
and social reconstruction. Initially, however, the popular association

of dissent with subversion cautioned Bgnon to restrain her pacifist

sentiments in favor of safer demands like the conscription of wealth
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as well as men. But unlike those who associated this proposal with
some form of graduated income tax, Beynon made it clear she favored

45 As

the actual "taking over by government of all real property."
she became more outspoken she also echoed the familiar charge that
the most fervent patriots were those getting rich from "sweated labor

and war profiteering."46

Such regular anti-war statements and the
whole radical tone of her column, she suspected, had aroused the
wrath of the Press Censor and ultimately placed her at odds with her
editor, George F. Chipman, who had moved towards support of conscrip-
tion and Union government. Consequently, rather than restrain her
pacifist and radical beliefs, Beynon resigned in the summer of 1917
and joined the Thomases in exi]e.47
Francis Beynon became convinced that the war was the result
of capitalist, economic conflicts and a militant mentality and that
it would create more problems than it would solve. Like other radical
pacifists, for example, she feared that wartime mobilization was
causing Canadian society to become increasingly insensitive to social
injustices.48. The only way to solve world problems and prevent
future military conflicts, she asserted, was through a social and
intellectual revolut%on.49 Previously social reformers had legitimated
their campaigns by appealing to the rationality of man and the theology
of liberal Protestantism but it now appeared the progressive social
gospel lacked the intellectual depth required to support a major move-

50

ment of social and moral reconstruction. What was necessary,

according to the radicals, was a synthesis of the moral and ethical
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aspects of Christianity with an intelligent, dynamic philosophy for
radical change. The radicalized social gospel was partly an attempt
in the direction.

According to historian Richard Allen, by 1914 the social gospel
began to crystalize into three wings: conservative, progressive and
radical, each conflicting with the other throughout the following
decade. At the same time, however, there was a general leftward
movement of the social gospel as a whole, reflected in increased

radicalism during the war years.5]

The majority of social gospellers
found reform -- and some radical reform -- quite in harmony with

the war effort. Nevertheless, a committed minority, including some
leading radicals, separated from the mainstream of the social gospel
over the issue of pacifism. By taking the pacifist stand they believed
they were remaining faithful to pre-war social gospel pronouncements

on the necessity of world peace for the coming of the Kingdom.

Among these dissidents was C. S. Eby, one of the earliest
proponents of the social gospel who continued to voice anti-war
sentiments whjle calling for a "great spiritual revolution" based
upon the Sermon on the Mount or the "Charter of the Kingdom." Unless
such a change occurred, he believed the war would be but a prelude to
still greater struggles. "The obscene vermin of vice, degeneracy
and more war, that will rise out of this war, as they always rise

out of every war," warned Eby, "can be met . . . only by the positive

creative spirit of Ch'rist.“52

v
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The newer breed of radicals in the Church generally agreed
with Eby's diagnosis, but when they sought to put their pacifist
preaching into practice a crisis resulted in which some either lost
their charges or left the ministry entirely. The latter was the case
of J. S. Woodsworth, a radical Methodist reformer who ultimately
became Canada's most famous pacifist.

Representative of the pacifist strain in the social gospel,
Woodsworth favored the practical extension of the gospel of love
during wartime, both as an ideal and a method of reform. His pacifism
was an integral part of his larger concern for social justice based
upon the ethical demands of Christianity. According to his biographer,
Kenneth McNaught, Woodsworth represented a complex mixture of the
moral doctrine of religious pacifism with the pragmatic arguments of

sociah'sm.s3

He and other radicals suspected that the established
social order was based on the same ethic of force which produced war;
consequently they united their opposition to the war with a call for )
social reconstruction.

Woodsworth's pacifist convictions evolved slowly. His student
life at Oxford and the Boer War started him thinking along new lines

but he still accepted "the existing order of things."54

Then gradually,
as he examined the cruelty of war and its disastrous effect upon
private and public morality, his pacifist sympathies grew stronger and
were reflected in his speeches and writing. As chairman of the

Canadian Welfare League in 1914, Woodsworth compiled Studies in Rural

Citizenship, a book authorized as the basis for adult study courses by
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the Canadian Council of Agriculture. In it he suggested a number of
controversial resolutions for debate, including the following:
“Resolved that commercial interests are at bottom of modern wars" and
"Is war justified by the teachings of Jesus?" The book also contained
a pacifist statement by Nellie McClung and Salem Bland's proposal for
the moral transformation of Canadian poh‘t'ics.55
The outbreak of war began a time of "heart searching" for

Woodsworth. He later recalled attending a Sunday night service in
St. James Methodist Church, Montreal, in which a military man reviewed
the atrocities 1in Belgium while the President of McGill University
made a patriotic appeal to youth;

then the pastor of the Church in approved evangelistic

style appealed for recruits, urging that the young

men give their name to sergeants in uniform stationed at

the door. This in the name of Jesus! The whole perfor-

mance seemed to me absolute sacrilege. I walked the

streets all night.56
Throughout the following year Woodsworth corresponded with numerous
pacifists and became increasingly adamant in his own pacifist convic-
tions. By June 1916 he was labelled a pacifist by the Manitoba press
following an address to the Young Men's Club of Winnipeg's Grace Church
in which he expressed doubt that moral issues could be settled by

military force.57

It was not until conscription became the issue of
the day, however, that Woodsworth made a public pronouncement. In

the meantime he was deeply absorbed in social welfare work.
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His pioneering work with Winnipeg's A1l Peoples' Mission and
his work with the Canadian Welfare League earned Woodsworth the repu-
tation of a Canadian authority in the field of social welfare. In
1916 he was appointed director of the Bureau of Social Research, an
agency established by the three prairie governments. It promised to
be an eventful enterprise but within a year the Bureau was closed
following Woodsworth's protest against the introduction by the federal
government of a national registration scheme. Woodsworth decided the
time had come to take a public stand and in a letter to the Manitoba
Free Press condemned national registration as a prelude to conscription:

This registration is no mere census. It seems to look

in the direction of a measure of conscription. As

some of us cannot conscientiously engage in military

service, we are bound to resist what -- if the war

continues -- will inevitably lead to forced service.58
He also raised the Tabor-socialist argument that "conscription of
material possessions should in all justice precede an attempt to force

n59

men to risk their lives and the welfare of their families. Woods-

worth Tlater recalled that, following the closing of the Bureau, he

was bitterly denounced as a fool, even by his closest associates.GO
Although Woodsworth's action coincided with the protests of

organized labor, it appears evident, as Richard Allen maintains,

that Woodsworth's dismissal was due to his pacifism rather than to his

social and economic radicalism. The three provincial governments

were aware of his radical political outlook before appointing him but

his pacifism represented an "unknown potential" in the context of talk
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in labor circles of passive resistance to the registration scheme.6]

At any rate, considering the patriotic feeling within the country,
the prairie provinces were in no mood to endorse a pacifist.

After his dismissal Woodsworth for a time contemplated
joining a Doukhobor community and even made active inquiries in that
direction. The Doukhobors were sympathetic but wondered if Woods-
worth could really adapt to their ways. Perhaps Woodsworth agreed,
for he finally accepted another charge in Gibson's Landing, British
Columbia, a small coastal mission. His outspoken pacifist views,
however, were no more welcome in British Columbia than in Manitoba
and the following year the British Columbia Stationing Committee
complied with a request by the congregation that he be removed. In
fesponse, J. S. Woodsworth resigned from the ministry and for the
remainder of the war he worked as a longshoreman on the west coast
while his wife Lucy organized the Vancouver chapter of the Womens'
International League for Peace and Freedom.

Among the reasons for his resignation, Woodsworth emphasized
that the war policy of the church and the issue of pacifism were of
central importance. Although there was little opportunity to protest
against participation in the war at first, he confided, "as the
war progressed, I have protested against the curtailment of our
liberties which is going on under the pressure of military necessity

and the passions of war.“62
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Woodsworth's letter of resignation, even more than Beynon's
protest, revealed a new socially radical pacifism -- a synthesis of
absolute Christian social ethics with a radical political critique --
that was to become more common in the twentieth century. For instance,
he claimed war was the "inevitable outcome of the existing social
organization with its undemocratic form of government and competitive
system of industry." A murder in Serbia or the invasion of Belgium
was not the cause of the war, he argued, and to claim they were was a
product of "ignorance or a closed mind, or camouflage, or hypocrisy.“63
Woodsworth warned that, rather than solve any problems, the war would
have a brutalizing effect upon society. "The devil of militarism
cannot be driven out by the power of militarism," he wrote, "without
successful nations themselves becoming militarized. ﬁermament peace
can only come through the development of good-wi]]."64

Above all, however, Woodsworth emphasized the Christian
point of view that the spirit and teachings of Jesus were "absolutely
irreconcilable with the advocacy of war." “Christianity may be an
impossible idealism," he declared, "but so long as I hold to it,
ever so unworthily, I must refuse, as far as may be, to participate
in or to influence others to participate in war." He explained:

When the policy of the State -- whether that state be
nominally Christian or not -- conflicts with my concep-
tion of right and wrong, then I must obey God rather than
man. As a minister I must proclaim the truth as it is
revealed to me. I am not a pro-German; I am not lacking,
I think in patriotism; I trust that I am not a slacker or

a coward. I had thought that as a Christian minister I
was a messenger of the Prince of Peace.65



137

In closing his letter, Woodsworth criticized church leaders
for their intolerant and militaristic attitude; they denounced pacifism
as a vice, tempered love with hatred and turned churches into recruiting
agencies. "A minister's success seems to be judged by the number of
recruits in his church," he quipped, "rather than the number of con-
verts." To support his accusations, Woodsworth quoted the Christian
Guardian's editorial silencing all pacifists in the church. "Apparently
the Church feels that I do not belong," he lamented, "and reluctantly
I have been forced to the same conclusions."66

Woodsworth's brand of pacifism was also shared by William
Ivens, pastor of McDougall Methodist Church, Winnipeg. A British
immigrant and former student of Salem Bland at Wesley College, Ivens
was already a radical social gospeller in 1914 but had shown no sign
of pacifist conviction. He had come to McDougall with the hope of

6 .. . .
7 His increased radicalism

establishing a labor-oriented church.
after the introduction of conscription paralleled that of organized
labor with whom he sympathized. Rather than his radicalism, however,
it was his pacifism that led to his crisis in the church.®®
Although he refrained from voicing pacifist views from the
pulpit, Ivens felt free to express himself on the outside. Consequently,
he contributed several anti-war articles to The Voice and became
involved in trade union activities. Iven's actions split his congrega-
tion and in the spring of 1918 Church officials made an urgent appeal

to the Manitoba Stationing Committee for his removal. Rather than be
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intimidated, however, Ivens immediately embarked on a speaking tour

69

of the prairies. Vernon Thomas wrote Woodsworth that Ivens' tour

of western Canada was greatly encouraging, demonstrating that it was
possible for one with his reputation to speak pub]ic]y.70 Thomas
praised Ivens for fighting a tremendous fight and "winning his way

into the hearts of peop]e."71

"I am sure," he wrote, "a great many
must admire him in their hearts who dare not speak out. We must not
forget that there is a tremendous intimidating force at work now in
all countries to crucify any opinions except those of the powers that
be. . . 72

Despite numerous letters and petitions supporting Ivens, the
Methodist Stationing Committee removed him from McDougall and yet
offered him a different statidn in Winnipeg. Ivens declined the offer,
claiming his pacifist views would only cause more difficulties, and

assumed the editorship of the Western Labor News, the official organ
73

of the Winnipeg Trades and Labor Council.
The most visible example of Ivens' radicalism, however, was

his labor church founded in Ju1y, 1918, as a creedless church aimed

at the "establishment of justice and righteousness on earth, among

all men and nations."74

Linking ethical Christianity and social
radicalism, the church was also a protest against war, as
J. S. Woodsworth, shortly to be associated with Ivens' new enterprise,

later commented:



139

We believe that physical force settles nothing . . .

what is won by physical force must be maintained by

physical force. Physical force is a deceptive short-

cut. "Moral" ends can be attained only by "moral"

means . . . education, then, not the sword, is to be

the instrument of our emancipation.75

A new pacifist ethic clearly emerged as Woodsworth, Ivens

and other social radicals voiced their opposition to conscription
and to the war. By linking war and capitalism, they combined
socialist anti-war critique with the radical Christian belief in the
moral necessity of pacifism in any meaningful social revolution.
Thus, they staunchly opposed the existing social order, the state's
war effort in particular, and, as a result, pacifist ministers lost

76 11 the

their churches while others were forced from their jobs.
end, however, the war resistance of a small number of social radicals
strengthened not only the principle of minority dissent but the idea

of a socially radical pacifism as well.

Despite the protests of social gospel radicals, the most ardent
pacifist opposition to conscription was exhibited by the historic
peace sects, €specially the Society of Friends which, by this time,
had come to represent radical social change as well as traditional
religious non-resistance. As early as May 1917 a joint committee
respresenting all three branches of Canadian Friends met in Toronto to
outline Quaker resistance to an anticipated