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Abstract

This thesis examines themes reflecting the reign, the decline,
and the aftermath of Christian faith as manifested in selected
twentieth century Newfoundland fiction. It concentrates first on
fictional depictions of life in pre-Confederation Newfoundland, and
then on fictional depictions of Newfoundland since 1949, with Percy

Janes' Requiem for a Faith, because of its multi-generational

scope, serving as a bridge between the two. What is revealed
through this approach is a thematic continuity in the fiction
suggestive of a perennial preoccupation, on the part of
Newfoundland authors, with both the necessity and the damaging
effects of religious belief in Newfoundland life.

The study explores the tendency of certain authors,
particularly those writing about early twentieth century
Newfoundland, to link the harshness of the outport environment with
a correspondingly harsh interpretation of Christian doctrine. It
reveals, however, that belief in a merciless and vindictive deity
is not restricted to outport people nor the pre-Confederate era;
fiction depicting post-Confederation and urban Newfoundland
continues to feature characters who either sustain and practise a
faith devoid of love and charity or suffer because they are
subjected by others to the emotionally crippling effects of such a
faith.

The thesis examines, as well, the phenomenon of the

progressive decline of Christian faith in twentieth century
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Newfoundland as presented in its fiction. This decline is shown by
Newfoundland authors to stem from a number of causes, among them a
rebellion against religion's excessive harshness, a perception that
doctrinal form is being practised without attention to its content,
the ever-encroaching influence of MNorth American society on
Newfoundland culture, and a dawning sense that the maintenance of
religious faith is incompatible with the mindset of contemporary
times.

The fiction also reveals that characters who relinguish
traditional forms of faith tend either to replace them with
alternative belief systems or to meet with psychic vertigo, because
of what seems to be an inherent human need to believe in an ordered
and meaningful universe. Thus, the thesis concludes that twentieth
century Newfoundland fiction presents its readers with a paradox.
On the one hand, it reveals the hollowness of a Christianity devoid
of the observance of Christ's injunction to love Ged and to love
one's neighbours as oneself. On the other hand, it points to the
psychic wasteland that ensues when humankind, for whatever reason,

turns its back on faith.
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Preface

As I was writing the concluding pages of this work, its themes
were reverberating throughout the province. The weighty
contemporary struggle between the Denominational Education Councils
and a public slowly awaking to the drawbacks of a religiously
demarcated school system was being featured on a nearly daily basis
by the media. Then, as thousands of Newfoundlanders watched the
demolition of the Mount Cashel Orphanage, which an outraged
collective conscience could not bear to leave standing, I was
struck by the prophetic musings of one of Patrick O'Flaherty's
short story characters who, scarred by personal memories of cruelty
wreaked under the banner of religion, had reflected that "Not
enough monasteries had been razed to the ground. Much useful work
remained to be done with wrecking balls and bulldozers (Summer of
the Greater Yellowleds, p.7). The work of the wrecking balls, it
seems, is in progress; the scars, however, remain.

That the scars remain and continue to be explored by the
province's writers is evinced in a recent issue of TickleAce
magazine by Carmelita McGarth, who in her review of the "Special
Newfoundland Issue" of Canadian Fiction Magazine observes that
contemporary Newfoundland writers "are writing [among other things]
about religion," religion being one of the things "which seems to
define us as Newfoundlanders" (90). What this thesis suggests,
however, is that Newfoundland writers have been writing about

religion for a very long time, the prevalence of religious themes
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in their work bespeaking the degree to which religion has been part
of their definition.

As I began the task of editing, I was therefore not surprised
to pick up a still more recent issue of TickleAce only to find
therein poems by two of the authors on whose prose I had
concentrated in my thesis, each poem suggesting the ongoing
struggle between faith and its loss, the need to believe contending
with the nsed to cast faith aside: the paradox in Newfoundland
writing on which my work had centered. Helen Porter, in "Sunday
Best," addresses the frustration and residual guilt she estperiences
when a young Salvationist visits her on one of the rounds he
devotes to lapsed parishioners, writing

When I close the door I want to weep
but I don't know why.
Is it because I've lost my faith?
Or because I'm remembering the Sundays
of long ago
When we all went to my mother's after church
and ate the kind of dinner only she could cook?
Or do I weep for this young man
So secure in his salvation that he gives his life
to the cause
and trudges from house to house on Sundays
bringing the good news of the gospel
to people like me? (56)
Percy Janes, in "4:19 a.m.," centers on the "war" that continues
inside him between faith and its aftermath, observing

In brave noon glare the mind will baulk in dignity

to check its swinging like a pendulum between the poles

of faith and unbelief...
but admitting that

In double dark of hour and dream I hearken, prostrate:

tic-toc, God is...toc-tic, is not...there is no maybe...
a thousand times .denying, yet not once repudiating Him. (59)
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Here I heard two voices affirming contemporarily what my thesis had
suggested to be a recurring cry in Newfoundland fiction: that
despite time-honoured tradition and sentimental associations, the
thinking individual in this fiction finds reason to turn his or her
back on faith, but that, despite the conscious act of turning away,
something in the human psyche weeps for what it has lost, and
cannot swear that in turning away it was not mistaken. That there
is a preoccupation with religion in contemporary Newfoundland
writing is thus self-proclaimed and critically recognized: what I
hope my thesis will reveal is the degree to which religion has

preoccupied Newfoundland writers throughout the twentieth century.

In any work of this nature there are errors and omissions.
Doubtless other readers would have focussed on authors or works
that I have not included in this study; I can only say in my
defense that I have chosen to analyze works that seemed to me most
expressive of the themes on which I was concentrating, and further,
that my treatment of twentieth century Newfoundland fiction was
neither intended nor declared to be encyclopedic. While this
thesis may be criticized on these grounds as well as others, I only
hope that it will also be recognized as a pioneering work: one
that ventured onto ground which had been hitherto unexplored, and
found something there.

I regret that Dr. Elizabeth Miller's work on Norman Duncan and
his writing, The Frayed Edge: Norman Duncan's Newfoundland, had

not yet been published at the time I was writing this thesis; it
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appeared, in fact, after my writing was completed. I am sure it
would have provided me with important insights into the work of the
author who was more influential than any other in provoking my
study. I regret, as well, any pertinent critical works that I may
have overlooked:; here I can only say that my involvement with
primary sources was virtually all-consuming. I found I had so much
to work with that to look far beyond primary material, for example
into historical sources, might more properly be the task of some
subsequent study. I did, however, use secondary sources when I

found them to be relevant to my work.

I wish to thank a number of people for the parts they played
in assisting me as I worked my way through this project. For the
financial assistance, support, and encouragement that made it
possible for me to stay home and write, I thank the Memorial
University of Newfoundland English Department - and in particular,
Dr. Ron Rompkey and Dr. Patrick O'Flaherty. I also wish to thank
the numerous people at the Marine Institute whose encouragement and
assistance similarly helped me along my way.

For his invaluable help in the endless-seeming task of editing
with a word processor I thank Kevin Layman, who works with students
at Memorial University's computer laboratories; it was Kevin whose
philosophical perspective and patient guidance enabled me to regard
the computer less as an unwelcomed alien and more as a useful
assistant.

For devoting an entire summer to the typing of my first draft,
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for reassuring and encouraging me, and for providing me with a
necessary objective perspective when I needed one, I thank my
husband, John Ryan. It was he whose belief that I would complete
this project sustained me through times when I felt uncertain that
I could.

And for entrusting me with the freedom to go my own way and
develop this work in my own time and fashion I thank Patrick
O'Flaherty, who has been both friend and academic advisor. 1In his
role as critic and editor he was both meticulous and tireless; but
he brought to this role a faith in his student and an enthusiasm

for her ideas that have meant the world to her.



PART ONE: LITERATURE ADDRESSING EARLY TO MID-
TWENTIETH CENTURY NEWFOUNDLAND

CHAPTER I: THE REIGN OF FAITH

IFictional depictions of  early twentieth century
Newfoundland and Labrador considered here, whether they focus on
the outports, on the town life to which outporters "escape,®™ or on
the wildness of coastal Labrador, evoke a world that is harsh,
dangecrous, grim, and isolated, with a religion, whether borne of
this harsh isolation or inflicted upon it as a form of control,
that is itsell both harsh and grim. The positive function of this
religion, i[ it has one, is the means it offers people to cope with
their nard 1lives, while its negative function is the divisive,
often hypocritical, and ultimately life-denying spirit with which
iL cean invest the human psyche. From Norman Duncan’s ten stories
of "Ragged MHarbour," where religion is a major focus, to the
"Hlaystack, " "Raggedy Cove," and "Milltown" of Percy Janes' House of
Hatc (1970), where religion is a more peripheral authorial concern,
the recader confronts a comfortless landscape, an ocean with an
appetite for human calamity, and characters who cope or fail to
cope with this starkness because of the complementary austerity of
their faith. Our first consideration, then, will be to loock at
fictional depictions of the hardness of early twentieth century
Newfoundland life, and at the associations made by the authors

between that hardness and the religion that accompanied it.



1. A HARD LAND

That 1life in Newfoundland - particularly pre-
Confederation Newfoundland - is harsh has been underlined by
various critics in their analyses of its litcratuirc. Margarvel

Duley’s 1956 article on Newfoundland’s "Local Literature" quotced
A.P. Herbert, "that most sympathetic writer on Newlfoundland," as
saying that "the Island has been ’begrudged and belaboured by a
niggardly and hostile nature’"(Duley, 20), to which she added "the
Arctic Current and the Gulf stream [sic] throw their conllict back
on the land, " so that her experience of a gull’s "cyes like yellow
ice, the symbol of the pitiless heart of the north" becamec a key
inspiration in her own fictional treatments of Newfloundland (26).

Terry Whalen, reviewing Patrick O'’Flaherty’s The Rock Obscrved

(1979) in the 1980s, conceded that "In terms of a rugged quality in
its geography, the grimness of its economy ... and a long hislLory
of feudal politics, Newfoundland is a profoundly dystopian
province" (36). This dystopia is deeply evoked in the ficlion of
Duncan, Duley, Harold Horwood, and Janes.

Norman Duncan, the only writer of [iction discussed in
this thesis who is not a native Newfoundlander, was inspired by his
visits to outport Newfoundland at the turn of the century to write
a number of stories describing the hard lifc of Ragged Harbour,

which were subsequently collected in the collection The Way of the

Sea (1903). Duncan wrote of outport Newfoundland as being "the
edge of the uninhabitable"(108) and of Ragged Harbour - hig

fictional recreation of the isolated outport - as being "cut off
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from the surging progress of these days by the great waste which
encompasses it"(129).

The natural elements of Ragged Harbour are cruelly
vindictive. As I have observed elsewhere (Ryan,178), for Duncan
Lhe sea is a "reaper" of humans (Duncan,104), while the north wind,
its ally, "dream([s] of the bodies of men"(122). Doom and darkness
prevail over beauty there, with a sunset’s beauty "a borrowed glory
that, anon, [flees], leaving a melancholy tint behind" (15);
children playing outdoors on a winter’s evening are "mockl[ed]" by
"hoary old hills"({137) because, committed from birth to a hard and
perilous life, they are raised "no more for love" than for "the
toil of the sea" - a sea which has an "emnity" for them (4). As

O'Flaherty writes in The Rock Observed, "Duncan’s men and women

endure on the perilous brink of the earth’s darkest places" (97),
aware of "the need for perpetual vigilance in a setting where
danger constantly threatens"(99).

In the three novels that Margaret Duley wrote about
Newfoundland we find a nearly identical depiction of rural
Newfoundland’'s harshness. The Eyes of the Gull (1936), her
earliest novel, describes the plight of Isabel Pyke, doomed to live
and die in an outport wvillage where she was pierced with "The
spirit of Helluland, " which was merciless and "Colder than the ice
from the North"(152). Isabel yearns to escape to the clemency of
"Andalusia," where "the sea didn’'t strain to lick everything off
the shore"{177) - revealing Duley's tendency, like Duncan’'s, to

anthropomorphize the Newfoundland elements and invest them with
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evil intent. This tendency recurs in her next two novels. In Cold

Pastoral (1939), the story of Mary Immaculate Keilly's "cscapc"
from the drudgery and harshness of her outport home to the relative
clemency and ease of an upper-class family in St. John's, Lhe
narrative description of outport life is of a place where "The land
conceded man a beach! The sca bore him out to his traps and his
trawls and often tried to restrain him. The wind and the waves
gave him the buffeting that was his heritage. When he was fceling
too secure the sea rose and spat at the land" (9).

Sometimes, as in Duncan‘s stories, the sca was nolL
content with tormenting man - it yearned Lo draw him under, as
Duley suggests in this passage: "Quiet tonight but longing, crying
for something it had not got ... It [the sea] had to suck most of
the time and feel something on its tongue" (23). The effect of this
constant danger on the outport man is summed up in her description
of Mary Immaculate’s fisherman father: "not fitted for the
processes of thought," he "knew work, endurance, acceptance and the
faculty of keeping his mind on his hands" (46).

The idea of the precaricusness of human existence when it
is "buffeted" by the grim Newfoundland elements persists in Duley’s
third novel, Highway to Valour (1941), where, writing of 1life in
the protagonist’s outport birthplace, named ironically "Feather-
the-Nest, " she states: "Life seemed a continuation of putting out,
of balancing in a threatened boat and seeing caverned cliffs witLh
no more refuge than a bird-ledge for a gull*(l), in a country where

"death always seemed close ... where the wind searched every cranny
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and the sea sucked the land" (115-116). Here we find Duley’s oft-
quoted line, "There was a war between people and place, with the
strength of both contending forever"(2), as she introduces the
novel'’s protagonist Mageila Michelet who, oppressed by "the blind
murdering forces of nature®(2), must undergo a Jjourney to
recconciliation with this place - a journey that becomes the novel'’s
theme. Mageila must learn to be at peace in a land where "living
pcople who seemed greatest could be least because of the earth that
shook them and the sea that drank them in" (6). Here we hear echoes
of Duncan 1in Duley’s description of "rocks" wupon which "the
delicacy of new snow lay ... like a mockery of lace"(19). In
outport Newfoundland, any seemingly delicate beauty was a trick, a
mirage, momentarily hiding from its beholder the terror of land and
sea. As biographer Alison Feder states, "Margaret [Duley] was proud
of the beauty of Newfoundland, but also sick of its
harshness" (Feder, 1983,p.31), a harshness apparent in these
narrative descriptions. In the words of O’Flaherty in his entry on
literature in the Encyclopedia of Newfoundland and Labrador (1991),
"In all three novels the reader has a sense of the author warring
with her homeland and becoming reconciled to it only with
difficulty" (328) - the difficulty of a Mageila Michelet.

Moving on to Harold Horwood’'s descriptions of coastal

Labrador in White Eskimo (1972) and of outport Newfoundland in

Tomorrow Will Be Sunday (1966), we see a writer who celebrates the

wonder and beauty of the province’s elements, rather than investing

them with deadly intent. For Horwood, the evils of place tend to



6
be man-made, rather than borne of wind and sea; yet cven he
describes the physical hardships of outport Newfoundland as being

hardly bearable in Tomorrow Will Be Sunday, the story of young Eli

Pallisher’s coming-of-age in the community of "Caplin Bight." "The
bitterest memory of Eli’s boyhood," writes Horwood, "was the year
of the fish failure," when a twelve-year-old boy was "expected to
do half a man’s work," a year of "'hard, hard times’'" when most of
Caplin Bight’s residents had to "‘go on the dole’," when f[ishing
supplies evaporated, and when "people occasionally starved Lo
death" (16-17). The fate of one Hezekiah Pike is described as an
example, Hezekiah being "the father of twelve children, who two
winters before had been found frozen to death on his way Lo Lhc
dole office ... a pair of leaky sea boots and a suit of white
overalls made from flour sacks covering his naked body in the snow
drifts" (17). Horwood points out that such times of f[ish failures
are not freak incidents, but "regular hazards faced by inshore
fishermen," times of "famine for the men and women and children who
live out of the cod traps"(17). For people in places like Caplin
Bight, "hardship [was] as general as the sca and joy as occasional
as its foam" (110) -~ a pronouncement on the hard naturec of outport
life reminiscent of those of Duley and Duncan.

Percy Janes, in House of Hate, does not mincec words when
describing the quality of 1life in rural pre-Confederation
Newfoundland: it was a "harsh," inhospitable, unfruitful land Lo
which key character Saul Stone and his mother werc brought, from

Ireland, by "a dark and vicious fate"(11l) - Saul being the father
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of the novel’s narrator, a father whose resulting rancour and its
crippling effect upon his children become the novel’s theme. All
a boy like Saul could know, growing up in an outpcrt like "Raggedy
Cove, " was "work," wrikes Janes (11). Saul'’s

daily companions and his great unresting

enemies had beert hunger and insecurity ... it

was grimness and battle all the way through

his early 1life on the east coast of this

island and in Labrador, where each day’'s food

musl. be won from a capricious ccean or a

niggardly cold and rocky soil. It was mostly

a famine and rarely a feast for anyone then

living in the Raggedy Coves of cur crazy

coastline. (319)
Although the industrial "Milltown" Saul eventually moved to was a
ralaLive "economic haven, * the move came "too late” to free him of
~he psychlc damage borne of his "fear of a scresaming stomach"(319).
The hard life of Duncan’s Ragged Harbour, of outport existence in
Duley’s three novels and of Horwood’s Caplin Bight, resounds in

full in Janes’ treatment of early twentieth century outport

Newfoundland.

2. A HARD RELIGION FOR A HARD LAND

How, then, was humanity to cope with the environmental
extremities here described? Crne means, some of the authors
suggest, was Lo embrace a religion as harsh as the 1life to be
endured - a religion that strangely reserbled that life in many of
its manifestations and gave its people rules to live by, while
commanding them to accept with calm resignation as simply the will
of God that which could not be explained in any other way. This

harsh religion for a harsh land is particularly evident in The Way
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of the Sea, Highway to Valour, and Tomorrow Will Be Sunday. Dhuley

writes in her article on Newfoundland literature of "the seaman’s
philosophy," during *"his worst ordeals...'that it will be better
tomorrow, please God’" (24). What we see in the above thrcece works
is an odd combination of this simple submission to God's will and
the sense that by following certain rules, this will may somecLimes
(but not always) be positively influenced.

As I have observed elsewhere, Duncan’s stylec and naming

strategies serve, throughout the ten stories in The Way of the Sea,

to evoke a sense of the strict 0ld Testament fundamentalism Lhat
prevailed in Ragged Harbour (Ryan,183-184). The characters arc
given 0ld Testament names, and the stories for the most part arc
delivered in the style of sermons which explorc the hard falc of
Ragged Harbour people and the faith they use to endure and explain
this fate. As Terry Goldie stated, "Duncan presents the
Newfoundlander as obsessed with an 01d Testument fear of Cod’s
wrath"(Goldie,11l) and, one could add, an 0ld Testament beclief that
things are the way they are because of the Lord’s will, which man
can in some cases propitiate through proper behaviour, but which in
other cases he must simply accept as instances of the Lord’s
inexplicable capriciousness.

In the story "The Chase of the Tide," two young boys mect
their death by rowing a punt out to sea to unravel the mystery of
the tide. As they set off, they hear a dog barking - which Lo
Ragged Harbour people signals someonz’s death - and conclude that

the person to die is Job Luff, who will go to hell because he had
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been hecard 'cursing God, " because he had "a rotten paddle to his
punt , " and becausc he was a "Seven Days Adventist" (14, 15,21) . Such
reasoning suggests that local belief connects religious
nonconformity with an inability to outfit oneself properly for
outport Loil - and that both these tendencies will condemn you to
hell. Later, realizing their own danger as their punt confronts a
gathering sea, one boy, Ezekiel, fearfully asks the other one
whet her he has "been good the day, b’y?" because in his mindset any
form of “"sinning" invites the Lord’s punishment. Jo, his
companion, answers "indifferently" that "I ‘low I hasn't spread me
caplin quite - quite straight*(24), and this admission suggests to
lzek iel that the danger they are in is the result of Jo’s failure
to perform his tasks properly, and that they, like Job Luff, will
pay for it by going to hell. As phrased in my article, "If you
curse God, the sea will get you; if you do not spread your caplin
straight, God will get you"(Ryan,196). 1In the harsh religion for
a harsh land of Ragged Harbour, here are two cases where God's
wrath is seen to have been provoked by wrong behaviour - and most
of Duncan’s characters accept this hard code as ample explanation
for 1life’'s tragedies. As Duncan writes in the sermonic prologue to
one of his stories:

Tn Ragged Harbour, some men have fashioned a
god of rock and tempest and the sea’'s rage - a
gigantic, frowning shape, throned in a mist,
whereunder black waters curl and hiss, and are
cold and without end; and in the right hand of
the shape is a flaming rod of chastisement,
and on either side of the throne sit grim
angels, with inkpots and pens, who jot down

the sins of men, relentlessly spying out their
innermost hearts ... (220)
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Job Luff and two young boys have simply acquired too many black
marks from the "grim angels." As Duncan explains in another story,
*The Raging of the Sea," the harsh God of Ragged llarbour "gave thenm
dominion" over "the fishes of the sea"(69), but cxpected them, in
turn, to follow a set of stringent rules and conventions whilec not
wavering from the particular fundamentalist doctrine at work in
their community. And "such," explains Duncan, "is Lhe Leaching of
grey seas and a bleak coast - the voice of thunder is a voice of
warning, but the waving of the new-blown blossom, where Lhe
sunlight falls upon it, is a lure to damnation" (219). In a land
where life is hard, to yield to gentleness and beauty is Lo weaken,
for an unaffordable moment, the vigilant stance so nccessary for
survival. Bleak, harsh landscapes and seascapcs and prevailing
religious code are intertwined, producing a straight-and-narrow
path for man to walk upon. If a person’s "sihs" do nol secm Lo
warrant the harsh existence he endures, that, Loo, must be
accepted. As a fisherman muses in "A Beat L'’ Harbour," "the wind
is the hand o’ the Lard, without pity an’ wonderful for strenglLh;
it holds the punts from the harbour tickle an’ gives the bodies o’
strong men t’ the lop o’ the grounds. Ay, the wind is thec hand o’
the Lard, strange as the ways o’ the Lard" (260).
The elements of outport Newfoundland thus arc vechicles of
God’'s will - a will which may be "strange," but which is all-
powerful and not to be questioned. At the end of this story, in
which the son of the fisherman just quoted, who though fearful of

the sea becomes through fate’s twisting the captain of a ship only
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Lo drown at sea, the mourning father, following the code of Ragged
Harbour, comments: "’'Twas kind o’ the Lard t’ take un - that
way" (305). And although he follows this comment with a remark that
questions the code to which he is committed ("They’s something
wrong with the warld ... but I isn’'t sure just what" - p.305),
mirroring the authorial question which reverberates through all ten
stories - and which will be addressed later in this thesis -
acceptance of what is perceived to be God’'s hard and sometimes
inexplicable will for those dwelling in this harsh land is the code
with which the characters in Ragged Harbour endure their lot in
life.

Highway to Valour is quite different from Ti.e Way of the

Sea in that, far from Duncan’s alluded-to textual and subtextual
questioning of acceptance as a justfiable part of the hard-
religion-for-a-hard-land, Duley reveals through Valour'’'s unfolding
text a sense of the appropriateness of such acceptance. However,
in the way they unite religion and religious observance with the
outport elements, depict God as manifested in those elements, and
use a biblical writing style to underscore their themes, the two
authors are markedly similar, both evoking the sense of a bleak,
hard religion for a bleak, hard land.

In the small Methodist community of Feather-the-Nest,
doomed to be destroyed by a tidal wave, the people’s favorite hymns
"were all of the sea. ‘Jesus, Saviour, pilot me.’ ‘Throw out the
life-line’," etc. (13). The protagonist, Mageila Michelet, whose

"highway to valour" is the road to acceptance upon which she
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travels throughout the novel, reminisces near its conclusion:

When I look back my life seems full of sea and
church. I got tired of church, but it makes
you remember the Bible. When I was very young
I thought it had been written about
Newfoundland. There was so much about waves
and billows, and people doing business in
great waters ... Once ... I asked [a wisec old
woman, reading from the Bible] if the chaplLer
she was reading had been written about
Feather-the-Nest. She ... told me the Jows
were land-people and feared the sca; bulL they
had to do business in great waters, so thcy
came to write of the emotion of sea in people.

(321)

Here we see outport characters consciously linking the trials and
fears of their seafaring existence with 0ld and New ‘I'estamenl
scriptures. Yet in experiencing the grim rituals of fundamcnLalisL
doctrine, Mageila links place and religion subconsciously as well.
At the “"second-meeting" conducted by their strictly religious
mother, while Mageila’s sisters could laugh at the strangecness of
the "testimonies,"” Mageila "could not laugh"” becausc

Under lowered 1lights the shadows scemed to
grow deep and dark, blue and bleak as the
shadows on granite rock and winter snow.
There was a gathering atmosphere mounting and
expanding as if human expression was fusing
with the sounds of the outside world. The
faint rocking to and fro resembled the ebb and
flow of the tide, a hymn of washing, wailed to
be clean as the water-turned stones on the
beach. There was a sense of blood, like the
slain lambs’; and once when the wind was
blowing and the sea lamenting, the atmospheres
became so fused that a woman cried out loud
with many tongues. (13-14)

Some pages later, anticipating the approaching tidal wave, Magcila,
listening to the sea, "was reminded of second mecting: rocking,

rocking and singing of being washed in the blood, while tLhe gea
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went on outside straining to reach the church" (37). In both
passages there is the sense, as in Duncan’s "the wind is the hand
o’ the Lard," that the grim observance of faith and the grimness of
outport 1life, where the sea is always ‘"straining to reach" the
people living so close beside it, are natural complements of each
other, and are somehow borne of each other, inextricable. A
"twice~-saved sinner," Sister Waddleton, returns from her sinful
travels in South America to the outport where "the rocks brought
her back to the Lord and the seas cleansed her thoughts of
Rio"(15) . llere too, although without the sense of menace of the
preceding passages, we see a character for whom the harsh nakedness
of the outport is inextricably blended with her sense of closeness
to God.

This "God, " manifesting himself in nature like the God in

The Way of the Sea, could be both inexplicable and wrathful - but,
like nature, had to be accepted both in clemency and hardship.
Mageila, broken by the loss of all her family to the tidal wave,
saw Cod as Duncan’s characters would have seen him: "He was nature
- something withdrawn like the moon, something gigantic like the
sea, something a million second-meetings could not solace when the
sea fell on the land"(53). This is God the inexplicable, who
cannot always be propitiated - the "Lard" of '"strange ways" whom
the reader meets in Duncan. Later in the story, Trevor Morgan, the
married Englishman with whom Mageila falls in love, muses as he
travels from Newfoundland to Labrador by boat on Labrador, "the

land that God gave Cain," and on Newfoundland, "The land God piled
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up with his surplus of rock." "Both places" suggested to him "the
bleakness of God and the rocky work of his hands"(109). A blcak
God for a bleak place - a hard religion for a hard land: as 'I'revor
sums it up, "the Englishman had grass in his soul and the
Newfoundlander had rock" (110). A rocky land breeds a rocky soul,
which embraces a religion equally hard. This seems to be Duley’s
message.

Yet as earlier suggested, Duley sees an approprialbcnoess
here, an appropriateness voiced by the wise old woman, Mrs. Slater.

Feder, in her analysis of Highway to Valour, observes that "Al1l Lhe

large happenings and important moments of the book call [ortLh the
resonances of the Bible" (Feder,78). And in the words ol guidance
that Mrs. Slater offers the stricken Mageila we hear these
resonances clearly and recognize them as central to the novel's
theme: "The sea gives and the sea takes away, and for the [at ycars
it demands its lean years. The sea made your people prosperous.
It’s the nature of things that your sorrow should come from it"
(63). This "absorption" of "the cadences of Scripturce into the
speech of some of her characters"(Feder,77) is an authorial sLyle
Duley shares with Duncan - a style in each case meant to underscore
a key teleological theme. There is "wrath" in the Gods of both 'lhe

Way of the Sea and Highway to Valour to equal Lhe wrathful

environment; where the novels differ, as will soon be seccn, is in
their authors’ ultimate acceptance of that wrath.

When we turn to Horwood’'s Tomorrow Will Be Sunday we seq

that this author, who celebrates the forces of nature in
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llewloundland, does not create a fictional environment where wind,
land, and sca arc scen Lo be the physical manifestations of a
wralhful CGod. However, Horwood does evoke the sense that the
hardship and isolation of outport life has caused its people to
cmbrace the concept of a wrathful God with a strict creed for his
people’s conduct, and that, as Adrian Fowler puts it in an article
on Newfoundland writing, "the outport ... presented as an
intellectually and culturally barren environment helpless against
Lthe periodic ravages of famine and disease, [is] susceptible to the
tyranny of rceligious fanaticism" (Fowler,126-127). People in Caplin
Bight belicved that those who suffered were being punished, just as
Duncan’s characters did in Ragged Harbour. Elias, father of the
novel's protagonist Eli, is a case in point. Elias'’ creed is that

il a [isherman and his family do poorly and starve, there is divine

justice in their fate - even if their failure is beyond their
control. "'P'is God’s law, " he states, "that a man suffer fer 'e’s
sins, kin ‘e help ’em or no - an'’ that ‘e’s wife an' children

suffer along with 'im. It be written that way, an’ ye can‘t get
around it"(18). With such a creed, Caplin Bighters can justify the
calamity that befalls neighbours like Hezekiah Pike, even while
Lhey might pity them. This reasoning goes beyond the logic which
'l1ias also expounds on page 18 - that you must strive to provide
for yourself, that no one can expect "God’s gifts to drop straight
into their hands." Such reasoning, borne of the hardship and
isolation that constituted pre-Confederation outport 1ife, derives

from a creced in which there must be a religious justification for
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tragedy Martha, Elias’ wife, tries to argue tLhat "1lf some poor
‘angshore be brought low be ‘is own foolishness, maybe tLhat be a
cross an' affliction 'e can’t help"(18). But Elias counters her
argument by pointing out that it is "written® otherwisec - Lhat as
in Duncan’s outport world, sloppiness, 1laziness, or physical
inability go hand-in-hand with godlessness, and arc punished with
hardship and often death. Such a teleological oullook, harsh as it
ig, derives from and makes justifiable the grim 1life of iLgs
proponents. A poor fisherman must be a sinner in the cyes of God -
which is why he is a poor fisherman, and why he starves.

One must wonder whether the authors wriling aboul pre-
Confederation Newfoundland saw any redecming benelits Lo Lhe
religion its people embraced - whether in any way religion could be
seen to be a good, stabilizing force in responsec Lo a rigorous and
difficult land. Historically, it can be pointed oul Lhat iL was
religion in the eighteenth and ninetecnth centuries that firstL
brought education to the outports (see G.M. Story’s arLicle on
Newfoundland society, "Newfoundland: Fishermen, liunters, Planters,
and Merchants, " pp.18 and 25) - a point that is made, ag well, hy

a character in Janes’ Regquiem for a Faith,T1 (1984,p.80), Lo be

discussed in Part Two of this thesis. llowever, in the licLional
literature focussed on early twentieth century Newfoundland, Lhose
authors who make a point of examining the function of religion in
their characters’ lives, where they do depict religious bheliefl ag
functioning positively, do so provisionally, wilLh a caveal - with

the single exception of Duley in Highway to Valour who, while
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tearing Wesleyan Methodism to shreds, concludes by endorsing the
form of faith prcached by old Mrs. Slater and finally embraced by
Magecila. Our next focus, then, will be the extent to which authors
addressing ecarly twentieth century Newfoundland treated religion as

4 posilive force in their characters’ lives.

3. RELIGION AS A STABILIZING FORCE

The one positive pronouncement Duncan makes about the
religion of Ragged Harbour is that it is people'’s "comfort and
relaxation" at times when physical salvation is not in jeopardy
(Duncan, 129). However, this observance is found in the prologue to
the story containing what is probably Duncan’s strongest
condemnation of Ragged Harbour's religious observance - "Concerning
Billy Luff and Master Goodchild" - in which a child needlessly dies
through adherence to that religion, while the adults surrounding
him reveal by their behaviour that the "comfort and relaxation"
they derive from their concept of religious observance is grotesque
(see Ryan,194-195). Hence, we must read into Duncan’s "comfort and
relaxation" the irony with which he invested it, and thereby
conclude that this pronouncement of his may not be positive at all.

The idea of religion as a positive force in the outport
characters of Duley’s earliest novels, The Eyes of the Gull and

Cold Pastoral, is present, but ambiguously so. Perhaps this is the

result of the "ambivalent attitude" Feder claims she had towards
many aspects of life (Feder,30), or perhaps, rather, it is the

result of her personal exploration of faith through her writing,
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which does not seem to evince authorial certainty until we rcach

Highway to Valour, in which a form of religious faith is, without

doubt, shown to be a positive and stabilizing response Lo lifec in

Newfoundland. 1In The Eves of the Gull, while protagonist 1sabel

Pyke "had been in spiritual rebellion to Newfoundland all her
life" (10), her Aunt Dorcas, who "trusted" in a kind God, is
described as a person whose "mind might be chained to the limits of
the small outport, but [whose] spirit lay in profundity"(2'7}.
Corcas’ creed is that "there’s no fear to them that rcad the Word
and trust in God. '"There can no evil happen to the just’"(27).
Throughout the novel we see in Dorcas a stcadfaslL, reassuring
goodness which suggests that the woman lives her [aith, and has
attained a genuine Christian charity and pecace of mind. The
presence, beliefs, and actions of Dorcas, in the novel - together
with those of her somewhat more skeptical but ecqually decent
husband, Seth - suggest that O’Flaherty condemned it Ltoo complectely

in his work The Rock Observed, where he claims that the "religious

values and family loyalties" of outport pecople in The liyes of Lhe

Gull "are not seen as possessing any intrinsic worth"(133). ‘There
is an '"intrinsic worth" both to the family loyalties and Lo the
religion that Dorcas has embraced and through which she lives her
life; indeed, she and husband Seth seem to be the only two well-
balanced and kindly characters in the novel. Yebt thercin lies the
limitation of the religion functioning in this outport: only onc or
at most two people are shown to truly live it and hence benefilL by

it, while the protagonist, who is our main concern, can ncither be
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Ltouched nor saved by it herself and dies a tragic death. Such a

religion, as will be discussed more fully later on, cannot in and

of itselfl make life bearable, without human action and human love -
the missing ingredients without which Isabel cannot survive.

The uncertainty in Duley when she comes to consider

religion in a positive way 1is further evinced in Cold Pastoral.

Consider her description of Josephine Keilly, mother to protagonist
Mary Immaculale, a strict Roman Catholic outport woman in town for
Lthe day to visit her daughter who now lives a more sophisticated
and urban life:

Josephine advanced under their eyes, and
nothing about her suggested ordeal. Her shoes
were dusty, her nose shiny, but her walk
suffused serenity. Days filled with hard
work, and leisure given to prayer, gave her an
equality beyond the standards of man.
Frequently calling to mind the greatness of
God and her own nothingness, she trusted the
humility of others. She wore a brown knitted
shirt, a cardigan coat over a wool-lace

jumper. The newness of the suit was evinced
in the startling whiteness of skin suddenly
exposed against a red neck. Hair had been

washed and frizzled by some agency and lay
bunched under a toque of the same wool as her
suit. Hands in cotton gloves clasped a cheap
bag. Josephine had come to town! Molasses-
brown eyes stared with frank interest, while
full 1lips smiled away £from teeth holding
black-edged cavities. (163-164)

O’Flaherty, addressing this same passage in The Rock Observed,

remarks that *in this Josephine is allowed some dignity, but the
note of mocking irony directed at the ‘bay noddy’ is
unmisﬁakable"(le). One can see, too, by reading on, that though
her faith caused her walk to "suffuse serenity," to give her "an

equality beyond the standards of man," and to trust "the humility
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of others," this "trust" and this "faith" arc undercuL in the
perhaps kindly-meant but belittling laughter of the Fitz Henry
family - guardians of her daughter ~ during her visit and after her
departure (pp.167,169,171). One can also observe Lhal although
Josephine’s outport faith has a noble ring in this passage, thatl
same faith did not prevent her from viewing a person less fortunal.e
than herself (the "simple" Molly Conway, back home in the oulport)
in a superstitious and uncharitable fashion ecarlier in the novel
(27). Hence, one must hesitate in calling Josephine’'s "faith" a
totally good, balancing, and positive responsc to life.

Similar doubts must be raised about Mary Tmmaculate, whom
at one point Duley characterizes as "That rare Lhing, a perfeclLly
happy person" (123). Duley claims for Mary that she sustains Lhis
happiness through "The knowledge that certain things were the will
of God ([which] must have had an unconscious effect on her mind,"
such that "She could grieve but she could not prolong"(123).
Later, Duley asks of Mary, "Was she not Josecphire’s daughter,
leaving everything to the will of God?"(216), while still further
along Mary says, "David [one of the Fitz Henrys]| laughs at my
acceptance of some tenets of the Church, but il we didn’t accept,
we’d go crazy wondering. I have to be like that"(299). VYelL this
unstinting faith is shown to be less than complete near Lhe novel’sy
end, when Mary learns of her mother’s decath and "hopes" there will
be a heaven with "saints" and "angels" for her (331). Kither
Mary'’s faith was never so solid as the author carlier suggested, or

it has slipped over time; either way, though, it is obviously not
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the unfailing stablizing force in her life that causes the reader
to deem it an authorial answer to the rigours of human existence.

Momentarily bypassing Highway to Valour, because of the

contrasting message it portrays, we also find a hint of a paradox

in the trecatment of religion in Horwood'’s Tomorrow Will Be Sunday.

I'or although llorwood, as will soon be made clear, portrayed the
religious creed of Caplin Bighters as hypocritical and life-denying
- indeed, a condemnation of this creed is one of the novel'’s
central themes - there is one passage where the villagers discover
a foundering ship on a stormy night and rally out to save the lives
of its occupants in which their faith is shown to inspire a
genuinely positive response to the calamitous forces of outport
life. Horwood here writes that Eli, witnessing the willingness of
the Caplin Bight men to risk their lives to save the lives of
others, "felt the solidarity of man against the blind forces of
chaos, and the surging power of prayer uniting them" (189). 1In this
instance, although we see very little of it elsewhere in the novel,
the "surging power of prayer" is shown to unite outport people and
motivate them to give of themselves unstintingly in a time of need,
and religion is seen as of use in combatting the "blind forces of
chaos" - the {forces which Duncan had seen as confronting the

Newlfoundlander on a daily basis. For once in Tomorrow Will Be

Sunday, the cruel capriciousness of nature is evoked in combat with
a faith that moves men to goodness and even to heroism. This

slight inconsistency of theme, like that found in Cold Pastoral,

makes the rcader wonder whether the authors in each case had fully
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resolved their own attitudes towards outport existence and outport
faith. 1In these treatments of early twentieth-century Newloundland
- and we will see a similar ambiguily in such treatments of post-

Confederation Newfoundland as Janes' Requicm for a IFaith and Wayne

Johnston’s The Time of their Lives (1987) - adherence to a grim

religious creed can result in small-minded superstition and cruclty
towards one’'s fellow man, but it does not always do so. As we will

see in Duley’s treatment of acceptance in Highway to Valour, a

certain form of religious faith, at lecast in the theme of onc
novel, is a necessary part of human adaptation Lo Lhe cxLremilties
of rural Newfoundland existence, and to oxistcnce in genceral.,
However, as this thesis will go on to reveal, in most authorial
treatments of religious faith in Newfoundland and Labrador, whether
they address pre- or post-Confederation existence, the negative
effects of the practice of faith far outweigh any positive ones it

may provide.

To turn back to the more complex casc of Ilighway Lo

Valour, here protagonist Mageila's mother practiscs a brisk, strict
Methodism which, with its constant activity, church business, and
"Christian works," left her little time to ponder outport hardship;
as the narrator puts it, "Life did not torment her®"(11). lowever,
Mrs. Michelet’'s brand of religiosity, while it might keep onc too
occupied to ponder, is condemned both narratively and through the
reflections of Mageila as too life-denying; as Feder puls iL, the
novel is "a repudiation of the sterner side of digsenting

religions" (Feder,34). The life-denying quality of this form of
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religion will be discussed later in this thesis.

However, in Highway to Valour another form of religiosity
is also examined: that of the sage-figure, Mrs. Slater, and of
Moira, the Catholic maid who works for Mrs. Kirke in St. John’s
(For whom Mageila eventually goes to work as well). Indeed, it is
a faith or power that Mageila herself possesses until the tragedy
of Lhe tidal wave, killing all her family, temporarily strips it
from her. At the beginning of the novel, Mageila muses upon her
own "God-given faculty" of healing, without which outport 1life
could be unbearable:

Looking from the frowning hills to the hungry

sea, Mageila glimpsed a mood that might be

unbearable to people [who did not yield to her

power of healing] ... They saw the sky falling

down from above, felt the damp creeping up

from below, heard the whispers from the sharp-

pointed trees on the hills, and shrank from

the rage of the foaming sea. (3-4)

Susceptible herself to such a mood because of her sensitivity, she
becomes overwhelmed by it when she loses her family and sees the
village of Feather-the-Nest in ruins. At this point, the chaos
that Duncan describes and to which Horwood briefly refers confronts
Mageila: she is made to "see that the universe lived like a
monster. Wind was its breath, the sea its blood and passion, and
the sky its high indifferent mind"(89). As Duley puts it, "The
cruelty of nature was in her like a bodily affliction"(88), and her

inability to accept this cruelty causes her grandfather - another

sage-figure, if a secular one - to lecture her soundly on the need
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for acceptance:

It’s no good moping against things that won't

change ... You can’'t get away from storms, butlL

they'’'re only the other face of calms ... It's

a hard world in these parts; but your pcople

belonged to it, living the life that was given

them, dying the death that came their way.

You’ve got to see all round and accept Lhe

whole horizon. (95)
As earlier suggested, the "highway" Mageila subsequently travels in
the novel leads her to that acceptance, so that 1ife will have
meaning and be livable again.

This need for acceptance is preached in FFeather-the-Nest
by Mrs. Slater - a woman whose existence and beliefls become a
touchstone for Mageila as she proceeds with her life. This
character, "a widow with a bent back, sunless flesh, and gnarled
wind-bitten hands" whose religion spared her from lonclincss
despite her seeming-isolation (14), caused Mageila to come "Lo Lthe
slow conclusion that Mrs. Slater had found God and Lhe olLhers
[other churchgoers in the outport] had not" (16). Mrs. Slater says
to Mageila, "we didn't fashion the world, hard as it seems. Times
come when God seems far away ... Useless to tell you now Lhat
morning will come again"(58), and suggests the wisdom of acceptance
in her already-quoted line, "It's the nature of things thalL your
sorrow should come from" the seca (63). Magcila oventually
internalizes this belief in the wisdom of acceptance to such an
extent that she can offer it to her friend and would-be lover,
Trevor: "in bad moments there must be something - a [laith, Lhe

rocks, the roots under the trees"(133). As both Feder and the

author herself point out, we see a turning point in Mageila when
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she can face the gore of a coastal whaling station without
flinching (Feder,68-69; Duley,162); she has hereby accepted the
"cruelty of nature" as part of life, and has seen that storms are
"only the other face of calms" and that God was "in both, and He
would notL go against Himself" (Duley, 103; Feder,69). Similarly,
Mrs. Kirke, the modern-thinking St. John's woman who employs
Mageila as a kind of governess for her daughter, while "irritated"
with her maid Moira‘'s "acceptance" of all human ruination and
tragedy as "the will of God," regards this woman, with her ability
to accept, as a stabilizing force in her own 1life - “"the
cornerstone of what comfort she had" (227).

This, then, is the positive face of acceptance as both a
religious and secular response to 1living. And "acceptance,"
whether spiritually or temporally inspired, is, as we shall now
see, a contentious issue both in the work of Newfoundland authors

and in critical analyses of their work.

4. THE PROBLEM OF ACCEPTANCE

In Highway to Valour, the Englishman Trevor cannot

reconcile himself to the attitude of acceptance Mageila achieves.
On page 174 he muses, "Acceptance? 1Inertia? It was the quality he

had seen in the patients waiting to enter the mission-hospitals.

It was in the risked lives whether the sea was open or shut. It
was in Mageila. She had no right to be so brooding, so
uncomplaining over devestation." Yet the overall theme of the

novel is that it is precisely this quality of acceptance that
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brings peace to Mageila and gives her the strength to commit her
life to the worthy cause of using "her God-given power ... of
healing" in isolated coastal settlements. As O’[Flaherty puts it,
"what happens to Mageila is not seen as stifling or debasing.
Through suffering, she becomes reconciled; having initially fecared
the sea, she eventually comes to know that her fear is unworthy and
decides that she will not ‘grovel away from her heritage.’ We
leave her at the end a moral victor over both her lover and her
surroundings" (1979, p.138).

Religiously-inspired acceptance is thus advanced as a
positive response to the hardships of Newfoundland life. s

Duley’s portrayal of it in Highway to Valour, then, a fitting

rebuttal to the objections to such acceptance that we £ind in other
authorial treatments of the subject? Interestingly, 'Trecvor’s
objection to Mageila's acceptance in Duley’s third novel strongly

echoes Peter Keen's objection to Isabel Pyke's acceptance in h~2r

first one. In The Eves of the Gull, Isabel blames the outport
environment, not religion, for her acceptance: "1t must be Lhe
place, the wind, and the séa. They do what they like and we accept
it" - while Peter tells her "you mustn’t have such acceptanco.
It’s all wrong! You must help yourself - recach out"(103). Yel
Isabel’s acceptance is mirrored in that of her devout Aunt Dorcas -
earlier mentioned as an example of faith at work in a positive
fashion in outport life - and is subtly refuted in Dorcas’ morc
temporally-minded husband. Near the novel’'s cnd, when the full

extent of Isabel’s torment becomes apparent Lo the old couple,
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Dorcas sums up the grotesque nature of Isabel’s mother - with its
concomitant effect upon Isabel - as "the will of God," adding, with
reasoning we have already encountered, "we mustn’t question. The
ways of the good God are inscrutable and strange." Her husband
Seth, by contrast, answers, "Nonsense, woman," blaming Isabel’s
mother for her condition, while seeming to imply that her treatment
of her daughter should have been beyond everyone’s acceptance
(188). Implicit in this gentle rebuttal, and echoing the words of
Peter Keen, is the suggestion that mere acceptance, without human
will and human action, is not the "answer" at all.

Similarly, in Duley’s Cold Pastoral, Mary Immaculate'’s

parcents’ perpctual willingness to accept "everything as the will of
Cod" does not satisfy Mary’s inquisitive mind (17), with the
notable exception of the incident when her father explains the
juniper’s habit of "bend[ing] to the east": "It’s the poor man'’s
compass, that’s what it is," he explains. And it "pleases" Mary
that "God ... gave her father a compass he couldn’t buy" - in other
words, that he provided a poor man with tools with which he could
help himself. This pleasure that Mary takes in the notion that man
need not be the mere stoic vehicle of Divine will - that he has the
further ability to learn and to act on his own behalf - brings into
question Adrian  Fowler’s: interpretation of Duley’s growing
"appreciation" of the outporter’s psyche. For, in comparing her

authorial stance in The Eyes of the Gull to that in Cold Pastoral,

he praises Duley’s "better appreciation of the stoicism developed

by people who, having to cope day by day with such tragedy, ‘could
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mourn, pray, and eat at the same time’" in the latter work (Fowler,

p.121). Yet such "stoicism" is shown, even in Cold Pastoral, Lo

cause people to accept tragedy far too readily; after threec days of
seaching for Mary when she is lost in the woods, wriles Duley, "The
men were ready to give up" because "Resignation camec casily, and
there was always the consolation of prayer"{(44). As Duley reveals,
stoic resignation in this instance would have resulted in a tragic
and needless mistake - for in perservering in the scach, Mary iy

found and saved. Even Moira, in Duley'’s Highway to Valour, while

she attributes the exigencies of living to "thc will of God," docs
not use this belief to exempt her from taking action when action is
necessary: there are intimations that she is al 1lcastL partially
responsible for Mr. Kirke’s, and wholly responsiblc for tLhe dog,
Brin’s, deaths, when she sees such measures as being the salvation

of the Kirke household (Highway to Valour,289,301). A recligiously-

sponsored acceptance of fate as an inadequate response without Lhe
added input of human effort is a theme that will recur in the
writing of Janes and O'Flaherty in their Lrecatments of posL-
Confederation Newfoundland life. Even the acceptance of Mageila

in Highway to Valour may be seen in this light: the "acceptance" of

Mrs. Slater, Moira, the maid, and Mageila herscll is not synonymou:
with "resignation" as it is in her earlicer novels; all tLhrce of
these women, despite their acceptance of life’s cruelty, commit
themselves personally to its amelioration. But the carly twenticth
century writer who wrestles most with the notion of religiously-

inspired acceptance is Norman Duncan - particularly in the Lwo
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storices Lhat conclude The Way of the Sea.

A5 previously mentioned, the ninth of Duncan’s stories,
"A Beal U’ Harbour," relates the fate of a young man who fears the
sca, and yet onds up becoming a sea-captain and drowning, and the
medilations of his father, who enigmatically both accepts and
queslions Lthe ways of Lhe world and the will of God. Young Dannie
Crew, while fishing with his father, wishes "that folk would buy
songs" zo thal he might thereby earn his living, rather than having
Lo go Lo sca (276). The irony here is that out in the greater
world, as author and reader both know well, there is a living to be
made by "making songs" - but the Dannie Crews of Duncan'’s Ragged
llarbour have no notion of that world. Hence his second wish is
Lhat he "might spend the days makin’ boots," so that he "could stay
ashore" (276). His father responds as most Ragged Harbour adults
would respond, based on the world-view that Ragged Harbour affords
Lthem, saying "“’'I'is not the way o’ the world, b’y" - which finishes
the subject, causing Dannie to select the career of a schooner
captain, despite his fear of the sea. Later in the story it
becomes apparent to Dannie’s father that his son, now a captain, is
living a life of mortal dread; and linking "the way o’ the world"
with the way of God - which is his way of understarding life - the
older man cries "Lard, Lard ... must I curse Thee for my son’s sake
afore 1 dies?"(287). So apparently old Thomas Crew’s "acceptance"
of life-as-it-is is not complete - a fact reinforced at the story’s
end when, with his son drowned, he muses "They's something wrong

with the warld ... but I isn’t sure just what"(305). And herein
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lies the tragedy that Duncan perceives in the Ragged Harbours of
Newfoundland: that humanity, by a perceived divine instruction,
accepts as 1inevitable that which 1is not or should not be
inevitable, realizing too late - if at all - thal its conception of
the nature of things may be in error. Dannic and his {ather, like

isabel Pyke and her Aunt Dorcas in The Eyes of the Gull, have

accepted limitations - whether worldly or divine in their origins -

that result in needless tragedy. When Aunt Dorcas, pondering
Isabel’s demise at the conclusion of The Fves of Lhe Gull, quoles

from the scripture: "When I consider Thy llcavens, the work of ‘Ihy
fingers, the moon and the stars which Thou hasL ordained: what is
man that Thou art mindful of him?" (200), onc can divine bencath the
apparent humility of her words a bafflement similar to 'homas
Crew’'s with the ways of God and of the world.

Duncan’'s final story, "The Fruits of Toil," is morec
expressive still of the authorial discontent with passive,
divinely-inspired acceptance as a fitting responsc to life, as well
as of Duncan’s eloquent c¢ry to the universe for a fairncss and
justice he would like to believe in but cannot [ind. In Lhig
story, Solomon Stride, a "good" man by anyone’s standard and a hard
worker and skilled fisherman to boot, commits himself stecadfastly
to earning a living from the sea - a living Lhat will frec him of
debt to the merchant and afford him the plcasurec of bhuying for his
wife a longed-for sewing machine - only to find, year after year,
that all he can obtain from the sea is "cnough to keep Lheir bodics

warm and still the crying of their stomachs"(316). Onc ycar when
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the fishery fails their only child dies of starvation (315-316);
the scewing machine is forgotten; and at the end of his life,
despite his steadfast desire to owe no man anything, he is $230.80
in debt to the merchant (323). Yet far from bemoaning his fate, he
accepts it, and in fact credits God with giving him more than his
due, saying on his deathbed, "Ah, the Lard he’ve favoured us above
our deserLs"(329), citing the mere "eleven famines, " the child they
had "for a little while," and such luxuries as "sugar" and "baking
powder"” as the "fruits" of his toil for which he is humbly
thankful. Such religiously-inspired acceptance allows Solomon to
die a pecaceful death, it is true; yet the undercurrent of bitter
irony with which Duncan invests the story reveals an authorial rage
that so good and hard-working a man has been condemned to a life of
such relentless hardship, and that his religion has taught him to
accept such hardship even to the extent of looking upon it as a
muniflicence. "Sure the Lard he‘ve blessed us, Priscilla," Solomon
says to his wife. "Goodness an’ marcy has followed us all the days
o’ our lives. Our cup runneth over"(328). Such reversions to
scriptural passages, indicative of Solomon’s inbred propensity to
accept without complaint the Lord’s will and the inevitablity of
hardship, are juxtaposed for the reader against the actual pitiful
cmptiness of that "cup." For while, as O’'Flaherty writes, Duncan
"did not dismiss Solomon'’s efforts ... as trivial" (1979, p.100), he
did expose, through the meagerness of Solomon’s "fruits," a lack of
fairness and order in life that amounts to a questioning of

teleological certainty. Solomon Stride’s fate does not befall him
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through lack of personal effort, and his acceptance, like Lhe one

that Duley honours in Highway to Valour, is not an acceptance borne

of mere resignation: it is the active acceptance of a Mrs. Slater
or a Mageila Michelet, cognizant of the strangeness of God's ways
vet trustful that, by doing one’s own part in life, all will come
out well and as intended. And while this acceptance does iﬁdoed
function positively on one level, in that it cnables a people born
to hardship to be at peace with themselves despite Lhat hardship,
it underlines for Duncan a lack of fairness in the universal order
of things. A tidal wave may be inevitable, and the ultimate
positively-functioning response to it may be acceptance; but Lo
work oneself to the bone amidst the extremities of nature, "golingl
forth in hope ... and returning spent to the dust" for genecration
after generation (Duncan,332), causes an objective onlooker Lo
question the meaning of existence - in which casec a religiously-
nurtured acceptance, while palliative, may becomc part ol life’s
problem rather than its solution. Such is the core of James
Overton’s criticism of Duncan’s vision, in his critique of The Way
of the Sea: as he puts it, "Duncan'’s outporters arc given the role
of victims no matter how heroically they struggle" (Overton, 148),
while all around Duncan’s Ragged Harbour are communitics rallying
for change and amelioration through a Fishermen’s Protective Union
of which Duncan seems to be unaware. fet in the observances and
memories of Newfoundland authors, “"Ragged Coves," "Raygedy
Harbours," and "Caplin Bights" have indeed existed prior to,

during, and despite the emergence of the politically-active
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organizalions to which a sociologist would point, and have provided
ample material for authorial exploration of the exigencies,
mot ivational forces, and religious observances operant therein -
explorations which, while fictional, reach more deeply into the
human psyche than does social acitivism, and which have a different
and no less important focus of concern. Duncan'’s concerns, unlike
Overton’s, are teleological: he is seeking some sense of universal
order and justice that transcends humanly-arranged orderings and
justice systems, while analyzing the apparently erroneous "justice"
he sces Newfoundlanders as having embraced.

The issue of religiously-based acceptance as a fitting or
unfitting response to life in the Newfoundland outport - one form
of telcological concern - has, as we have seen, been treated
variously as a good means for coming to terms with a hard land, as
a solution at its best partial, requiring in addition such elements
as human love and human action, and as a palliative tendency
casing, but also obscuring, the cruelties of outport life. One is
tempted, here, to invoke the well-known maxim:

God, give me the strength to change what I can

change, the serenity to accept that which I

cannot change, and the wisdom to know the

difference ...
as an authorial solution to the guestion of acceptance. Operating
on this basis might satisfy everyone from Duncan to Duley to
Overton. lowever, this maxim, as the literature reveals, is far
casicr Lo invoke than it is to practise. So we must let the

differing authorial treatments of acceptance stand as they have

revealed themselves. But when we consider authorial treatments of
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other aspects of the influence of religion on carly twonticth
century outport life, we will tend to find more concurrcnce. 'F'hat
the life was a hard one is borne out in the [iction discussed
above; that the religion embraced for guidance and comfort derived
from the harsh environment - and whether or not it had a positive
dimension - was a subject for scrutiny [for some but not altl of Lhe
authors. But in the following pages, as wc shall see, the Lheomes
of (a.) a perceived hypocrisy in religion as practised in
Newfoundland, both on the part of the clergy and their
parishioners, with a resultant devotion, on both thecir parts, Lo
the form rather than to the content of religious doctlrine, (b.) a
concomitant prevalence of interdenominational tension, and (c.) a
harshness of religious creed and upbringing which 1lcads to
divisiveness between people and  ultimately to a tragic
dehumanization which overrides human compassion and human love, arc
markedly consistent in fictional treatments of pre-Confederatlion
Newfoundland - and in treatments of post-Confederation Newfoundland
as well. Religious faith as practised in Newfoundland and lL.abrador,
whether a central authorial concern or part of the social
background to the unfolding of a story, is consistently depicted as
problematic if not psychically destructive by Newfoundland authors.

In the following pages these negative themes will be cxaminced.

5. NEGATIVE ASPECTS OF THE REIGN OF FAITH
i. The Hypocrisy of the Clergy.

First to be addressed are the fictional treatments of the



35
clergy, the spiritual leaders of pre-Confederation communities. 1In
Duncan’s Ragged Harbour, a clerical presence is largely missing, as
the community does not have a parson of its own but must "make do"

with the occasional visits of the parson from "Round Harbour"

(131). The only times we meet the "pastor" in The Way of the Sea
are in "In The Fear of the Lord," where he presides over an

"aftermecting” of his congregation and "raise[s]" a "hymn"(229),
and in “Concerning Billy Luff and Master Goodchild," where he
converts Billy Luff - "his supreme achievement"{131) - and is shown
to endorse and encourage a perverse denial of life which a child
has himsell absorbed through reading a misguided and antiquated
book, with the equally influential encouragement of his mother. It
is worth noting, though, that as an eight-year-old, Billy Luff is
believed by the community to have the makings of a preacher (130-
131;139) precisely because, at his remarkably young age, he has
been *"converted"(129) and has consciously turned his back on the
natural levity of childhood - which suggests that to be a preacher
one must be, in some way, inhuman. It is also worth. noting that
the one boy who "envied Billy the Lord’s call to be a parson" did
so because "He, too, wanted to be a parson, and wear slippers, and
have the folk send goat’s milk and potatoes and the fattest salmon
to him" (139) - reasoning which alludes to the relative "softness"
and ease perceived to be enjoyed by an outport clergyman, who can
expect his parishioners, however poor, to provide him with the best
of what they possess. The only other instance in The Way of the

Sca where we meet a person proclaimed to be "called" by God is in
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"The Healer from Far-Away Cove," where a recluse, Ishmael Roth,
gradually divines, through his loneliness, that he has been
"called" to be a healer. Duncan makes it clear, though, through
revealing the absurd reasoning by which Ishmacl comes to uphold Lhe
notion that he has been "called" (191-194), and by dircct authorial
commentary - e.g.,"the things of the wilderness and of the sullen
sea ... had undone old Ishmael Roth" (194) - that whilc "The people
believed in him as he believed in himself, * and while his eyes bore
"a strange, fine light ... such as might have burned in the ecycs of
prophets" (201), Ishmael’s "calling" is a secli-delusion. Pecrhaps
Duncan suggests too here, by intimation, that the resemblance of
Ishmael’s burning eyes to those of the ancient prophets calls into
question their authenticity and sanity as well.
The clergy does not figure prominently in Duley’s Lhree

Newfoundland novels, either; 1in Cold Pastoral, her  bricefl

description of the "Father Melchior" who ministers Lo Mary
Immaculate’s outport community is actually flattering, in Lhat she
juxtaposes the 1liberal thinking borne of his cducation and
know1ledge of the world against Josephine’s narrow Irish
superstitiousness, to Josephine’s detriment (18-21), bul in general
it is not the clergy but the people upon whom Duley concenlrates.

In Highway to Valour she paints a very unflattering picture of

Mageila Michelet ‘s mother as a spiritual lecader - a picture Lhat
will be discussed in connection with the life-denying nature of
doctrinal adherence, later on; the only clergyman to surface here

is Mageila’s Uncle Leander White, who makes a brief and ineffectual
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appecarance and is then forgotten (78,89).
It is in Horwood’'s Tomorrow Will Be Sunday and White
Eskimo, and in William Gough’s novel Maud'’s House (1984), all three
of which were written well after Confederation but addressed life
in pre-Confederation Newfoundland and Labrador, that the clergy are
scrutinized intently and revealed to be guilty of misguidedness and

hypocrisy. The case made against Brother McKim in Tomorrow Will Be

Sunday is particularly noteworthy in its blending of condemnation
and pathos - a pathos which anticipates that evoked by 0'Flaherty

in Priest of God (1989) and by Johnston in The Divine Ryans (1990).

Here, however, we will look briefly at his condemnation; the pathos
of his existence belongs more properly to the discussion of
religion’s authorially-perceived denial of human needs.

The clergyman in power at the beginning of Tomorrow Will

Be _Sunday, Pastor Tishrite, despite his sternly-preached,

doctrinally-endorsed prohibition of sexual pleasure, is ultimately
"recalled" from Caplin Bight for having an extramarital affair with
a young local woman (56-57) - recalled with a "tight-lipped
discretion and prim propriety" on the part of the village elders
which suggests that they realized, in some part of their nature,
the fallible nature of the c¢lergy, but could barely bring
themselves to admit it. This pastor is then replaced by Brother
John McKim, who "reports said ... was a man with God’s hand upon
him in a most exceptional way - a man full of zeal and holy fire,
who spoke with tongues and saw visions of spiritual things not

given to ordinary mortals to witness"(57-58). VYet it transpires
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later in the mnovel that McKim, this "visible incarnation of divine
law in Caplin Bight"(176), initiates and seeks to perpetuate a
homosexual relationship with E1i, the novel'’s young protagonist,
thus teaching the boy "the meaning of sensuality, the abandonment
of the spirit to the crying demands of the flesh" (181) - the very
aspects of human nature against which he has raged weck after weck
from the church pulpit. And as if this two-faced existence is not
sufficiently hypocritical, Brother John proceeds to deflect his
deeds onto an innocent man - the teacher, Christopher Simms, whom
the preacher sees as a rival for the boy Eli’s attention (195-196)
- and to engage in outright lying to conceal the relationship he
has initiated but which the church he belongs Lo deems to be a sin
(199,203). Hence, while Horwood does evoke from his readers a
certain compassion for John Mckim the man, as will soon be
suggested, John McKim the preacher is offered up as an example of
the potential for hypocrisy in the leaders of organized religions.

In White Eskimo, Horwood’s novel about native/whitc
relations in coastal Labrador and Lthe ‘“messianic" dceds of
Gillingham, the "white Eskimo" who sought to liberate the Inuit
from white "corruption,® he delivers an excorialting condemnation of
the hypocrisy of the Moraﬁian mission in general and that of the
Reverend Kosh in particular as its functioning representative, in
their dealings with the Inuit population in Labrador. The Mission
had, in the words of one of the novel’s narrators, striven for
generations to wrest from the Inuit "the forbidden arts of dancing,

singing, and divination® (50). Yet, relying on the local police
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force to 'help them enforce their rules, like the rules against
becr and dancing," it had been willing to turn a blind eye in the
case of the white policemen’s indiscretions. If you were a
policeman in coastal Labrador, "You could drink quietly at home,
have an Eskimo girl or two, even keep a mistress if you were
discreet about it* (7). The mission, so strict in its dealings with
Eskimo ritual and sexual practices, had no moral qualms about using
a policeman who had "slept with every good-looking teen-age boy" in
Lthe village at which he had been stationed. It also allowed him
to be its business manager, permitting him to sit "in the front row
in church and [entertain] transient constables with evenings at
home drinking bootleg booze" despite its strict prohibition of
drinking among the natives (7). The history of the Moravian
mission 1in Labrador is here described as being based on
materialistic greed:

There was a time ... when the mission itself

carried on the whole trade of the coast, and

grew wealthy. They still look back on that

time ... as their golden age ... They’'ve never

forgotten the shiploads of furs and caribou

hides that they bought from the natives for a

tenth of their value and shipped to Europe at

a thousand per cent profit. (26-27)
Although it is conceded that the Mission did aid the Inuit in their
confrontations with the white "lawless whalers and fishermen" who
might otherwise have exterminated them (27), its overall failure to
truly comprehend the nature of the Inuit psyche and its consequent
institution of rules and conventions that threatened to destroy the

Inuit way of life, together with its aforementioned propensity for

double standards and its greed for wealth, are themes that permeate
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the novel. Reverend Kosh, the Mission's "spiritual leader® in Nain
at the time of Gillingham’s "heroic" escapades upon which the novel
focusses, was a fitting embodiment of Moravian missionary
hypocrisy :

Manfred Kosh, the missionary, lived in a huge

white house that had been a fort, built by the

founders of his mission two hundred years

before ... No pioneer, no devotee of the hard

life, but rather a 1lover of luxury, he

nevertheless ruled the natives, and especially

the younger ones, like an eightcenth-century

schoolmaster, (10)
Later in the novel it is said of Kosh that "in c¢xchange for
authority and wealth, [he]l gave dirt, discasc and
superstition" (228). Such descriptions typify the aulhorial
treatment of the Moravian clergy throughout the novel.

Clerical materialism such as that described in White

Eskimo and covert clerical lust such as that of Brother McKim in

Tomorrow Will Be Sunday both figure in William Gough’s novel,

Maud'’s House - a nostalgic look back at outport existence which

centers on protagonist Maud’s presence in "George’s Covc." Becausce
she comes from another outport and thus does not "belong," and
because she enters into a common-law relationship with a George’s
Cove man which violates local custom and religion, she lives the
life of a pariah until the story’s conclusion, when the housc she
and Ern, her lover, had lived in is finally recognized to be hers;
thus she finally comes to "belong" to the community. George'’s
Cove, traditionally Methodist, is converted to a new,
fundamentalist sect by one Pastor Roberts, who is described as

arriving in the community very much like a travelling salesman with
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a "circus tent" (52). Once established there, we see the pastor’s
obvious materialistic supremacy in George's Cove - he has the
"first and only car in the cove," with "real leather seats®" (56).
We also see the grim, efficient monetary calculations by which this
man of God has achieved such material well-being:

And the pastor prays. He watches the boats
return from the morning’s fishing, he watches
how much fish is unloaded from each boat,
keeping it in his memory like a nut. When it
comes Ltime to fill the collection plate for
the glory of God, he will remember who has
caught the fish, he will remember every
gutting. (78)

This is a preacher who can pray and assess how much money each
parishioner should yield teo the church simultaneously, with no
moral qualms, And this is also a preacher whose being can be
consumed by lust while he stands at the pulpit, renouncing it - and
can simultaneously transform his lust to hatred and to righteous

rage, as could Horwood's Brother McKim. Gough writes of Pastor

Roberts:

Every time he thinks of Maud his fingers pluck
and are restless as a dying man'’s nails on an
afghan. But the pastor can’t make her leave
his eyes, his thoughts ... Bach Sabbath the
church holds his thoughts. All the raw faces
and red ears listening to his talk of sin ...
But what of Maud? Her sin, her eyes a-blaze
with the devil’'s music ... Her looks so soft
somet imes, like oil on wool that's getting
ready to be spun, carding, and then pulling
the wool with oil on the hands, and it lit by
kerosene light till it looked like the Golden
IFleece. Lamplight somewhere in her eyes mixes
with smoke, too. When his thoughts had gone
that far, he would pray for guidance, would
let the bible fall open at random ... His
finger would touch the verse ... Once it read,
"A whore is a deep ditch and is a narrow pit."
All verses, even if less direct, could spin
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and the hate would be there for Maud, as much

a part of the thought of her as the grain is

in ocak. (69)

From Duncan to Gough we see authorial depictions of men-
o0f-God who are self-deluded, who secretly 1lust after tLhal which
they must condemn in their parishioners, who use their authority Lo
achieve a standard of material comfort their parishioncrs cannot
enjoy and at their parishioners’ expense. In short, wec arc
impressed with the sense of an authorially-pecrceived hypocrigy
inherent in the spiritual leaders of rural Newfoundland and
Labrador - a hypocrisy that can stem from many sources, sevcral of
which are authorially explored and will be discussed later in this
analysis. This hypocrisy - a tendency to adhere to and uphold
doctrinal form without necessarily experiencing any deeply-fell
commitment to doctrinal content - is shown in fictional trecatments
of both pre- and post-Confederation Newfoundland to be a common
phenomenon among the people as well as their clergy. [t 1Is &
phenomenon that manifests itself in descriptions of daily habits

and behaviour as well as in the evidence of interdcnominational

conflict that surfaces in most fiction written about Newfoundland.

ii. Observance of the Form but not the Content of Religion.
Telling examples of characters abiding by spiritual form

while thinking nothing of spiritual content commence, not sSo much
with Duncan, where people tend to abide by both the form and
content of their religion but where the interpretalion of

religion’s content is shown to be tragically in error (although in
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@ brief aside in one story, the narrator comments that a "pretense
to righteousness is conventional in [places like Ragged Harbour]-
pP.73), but with Duley. And some of the fictional examples Duley
provides recur repeatedly in later Newfoundland fiction. In Cold
Pastoral, when a pregnant Josephine, out in a stormy sea in a skiff
with her husband, informs him that she is about to give birth, his
distracted reaction, "Nonsense, woman! You can'’t go dropping your
child in a skiff. Tell your beads. That’ll stop you a bit" (12),
anticipates the sometimes comedic, sometimes condemning depictions
of Ca'i.olic Newfoundland of Johnston and O’'Flaherty, both of whom,
like Duley, reveal seemingly-devout characters using the telling of
the rosary not as a form of religious meditation but as a means of
distraction, of passing the time, or of appearing to be holier than

someone else. In Highway to Valour the pre-packaged predictability

of the "testomonies" of Sister Waddleton, which are rumoured to be
rehearsed and "recensored" every Saturday night so that they will
be appropriate to the decorum of Sunday’s "second-meetings" (15),
reveals a population for some of whom the religious ritual of
"testimony" is more a kind of customized performance than a heart-
felt deliverance of one's innermost feelings and transgressions;
and this tendency towards ritual-as-performance will be seen again
in the fiction of Gough, Janes, William Rowe, and O’Flaherty.
Another example of religious form without content as

functioning in Highway to Valour'’s characters is in Duley'’s

description of the Dilke sisters - the three aunts of protagonist

Mageila, staunch Methodists and pillars of the community of "Ship
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Haven, " women whose hands busily do Good Works but whose hearts are
seldom inspired with the 1love and compassion upon which
Christienity is supposed to be based. All this is revecaled through
their gossip, their concern for the material rather than the
emotional and spiritual aspects of life, and their preoccupation
with appearances and outward behaviour as opposed to what dwells in
the mind and heart. Consider Duley'’s description of them as Lhey
await the arrival of their father and Mageila, who has becn taken
from the desolation of "Feather-the-Nest," where she has losL her
home and family, to 1live with them. The running narrative
description of their musings bespeaks their concern for the form
rather than the content of good Methodism. They plan Lo pecrsuade
the orphaned Mageila

to take a Sunday-school class. So difficult

to get anyone to teach in the Sunday school
.. Besides, it would take her mind off

herself! Was Beatie’s hat too smart for
mourning and for a minister’s wife? Yes, Ella
knew her coat was not a good black ... (75)

Teaching in Sunday School is a form of busy-ness t.o0 keep one’'s mind
off oneself, and Mageila’s plight is quickly eclipsed by concern
over the propriety of mourning attire, which in turn scems to
figure more prominently in the three women'’s minds than any sensc
of bereavement over their dead sister, who is Mageila’s mother. A
few pages later, "Trying to encompass [the] incredible recality" of
her sister’s and brother-in-law’s deaths, Aunt Molly "frowned at
[Aunt] Beatie’s hat ... 'That hat is wrong,' she pronounced. 'lt’'s
not proper mourning and it‘s intended for a much younger

woman'’ " (77) . It seems that there is 1little room for spiritual
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concerns in the minas of the most prominent Methodists in town.
And the nature of their piety is further conveyed on page 99, where
the aunts deem "the middle aisle of the biggest church" as the best
place to show off the new wardrobe that has been purchased for
Mageila. [IForm rather than content, the external rather than the
internal world: this is the level at which the pillars of Methodism
in Duley'’'s fiction operate.

llorwood, too, creates characters who tend not to get past
the vencer of spiritual form to the heart of spiritual content.
With wry humor he describes Jehu Gilmore, the resident religious

fanatic of Caplin Bight in Tomorrow Will Be Sunday, as a man who

"testified from housce to house, sometimes in English and sometimes
in less profane tongues, but in either case made a point of staying
for dinner®"(79), implying that Gilmore’'s exaggerated religiosity
was sometimes little more than a means of getting a good meal. And

in a far from humorous vein, the narrators in White Eskimo describe

the Moravian missionaries’ failure to realize that all they have
managed to get the Inuit to adhere to is the form of Christianity,
because it meaning, 1its content, 1is so alien to the Inuit
sensibility - so that Moravian pastors may point proudly to the
lskimo brass bands and to the Inuit observance of Christian holy
days that they have cestablished, failing to see that the Inuit are
merely going through the motions of Christianity, without

internalizing it at all. As one narrator of White Eskimo puts it,

"M'wo hundred years of missionaries yammering about sin has done

little or nothing to change" the Eskimo attitude towards such
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things as sexuality (63). And further on in the novel, pitting
what author and narrator see as the richness and naturalness of
Eskimo culture against the grim lifelessness of Christian, Western

European culture, we read:

The Eskimos never gave up the warmth of their
personal lives. They have always loved their
wives and children and friends, and enjoyed
the rich sensual life that the missionarics
call original sin. The black pall of
Protestantism was so foreign to the total
pattern of Eskimo culture that they simply
never adopted it at all. They went through
the forms - Sabbath observance, nominal
monogamy, verbal ‘purity’ - but only a total
destruction of their culture could have turned
them into the kind of Christians that these
Germans and Englishmen had become ... What
the Eskimo did was substitute one outward fcrm
for the other. Their Christianity is a sort
of ritual magic. It is the observance of Lhe
forms and taboos that matters to them. Make
the correct public motions and perhaps the
Christian god will bless you with children and
full bellies. (89-90)

Once again we see a Newfoundland author focussing on the gap
between religious form and religious content, although in Lhis case
it is not the practitioners of form without content - the liskimos -
who are revealed as hypocrites, but rather the ([oreigners who
endeavoured to convert them but lacked the sensitivity needed Lo
see that the content of Christian doctrine was incomprchensible to
the Eskimos.

Finally, we see Gough exposing the gap betwecen the form

and the content of professed religiosity in Maud’s House where, as

in Highway to Valour, fundamentalist testimony-giving becomes more

a performance than a genuine religious expecrience. Gough writes

that in George’'s Cove, "The church was named the Gospel Church and
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the people had their favourite stories of temptation and salvation
which they got to polish up over the years. They were always gléd
Lo give them with pride when called on" (53). 1Indeed, during Pastor
Roberts’ reign over the people of George’s Cove we see, for a time,
that religious form is valued more than religious content, in the
contrast between the sexual/moral make:.p of both the pastor and
vince (who is newly returned to the village to lay claim to the
house Maud lives in and who is regarded by the pastor as a good,
upstanding Christian), and that of Maud in her relationship with
irn. The pastor, as we have already seen, must suppress by turning
to hatred the lust he feels for Maud, while Vince, who himself once
lusted after Maud, experiences an overwhelming and ill-concealed
lust for the pastor’s young daughter, Ruth - even though Vince is
a married man, and a trusted guest in the pastor’s home (see pp.88-
90). Yet these two men, along with the rest of the community, feel
supported by their church in condemning the common-law relationship
that Maud has had with Vince’s brother, Ern, even though Maud and
Ern’s love is described, throughout the novel, as being pure, true,
and honourable. Again, as long as religious form is seen to be
observed - in this case, "form" being the institution of marriage -

content, the degree of heartfelt love and commitment of man and
woman for each other, becomes irrelevant.
Yet there is no more prevalent example of
Newfoundlanders’ authorially-perceived propensity for paying more
attention to form than to content in religious matters than the

persistently recurring theme of interdenominational conflict in
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Newfoundland fiction - both pre- and post-Confederation. whether
this conflict is treated humorously, as is often the case, or wilh
evident authorial regret and condemnation, it is ultimately cast as
a grievous handicap in human relations and as an aberration of Lhe
"Great Commandment" as found in the New Testament, where Jesus is
quoted as saying

And thou shalt love the Lord thy God with all
thy heart, and with all thy soul, and with all

thy strength ... and ... Thou shalt love Lhy
neighbour as thyself. There 1s none other
commandment greater than these. (Mark, 12:29-
31)

iii. Interdenominational Conflict.

George Story writes in one of his essays on Newfoundland
society that “"Throughout the nineteenth century, rcligious
animosities were strong," and "religious rivalry, hithertLo covert,
rapidly became the most serious political and social problem of the
century," often 1leading to violence, and resulting in Lhe
"remoulding" of "Newfoundland'’'s educational system ... along the
denominational lines it still preserves" (Story,27). While there is
little evidence of this overt violence in twenticth century
fictional depictions of Newfoundland, there is much evidence Lhat
twentieth century authors have continued to see this rivalry -
which, 1if one considers the scriptural quotaLion above, is
manifestly un-Christian - as characteristic of Newfoundlanders'

dealings with each other. As Mageila states in Highway to Valour,

observing in Ship Haven the "three church spires, tLhrece schools -

Roman Catholic, Church of England, Methodist - all in onc Liny
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place," denominationalism "is the curse of the country!"(84). And
we will sce it as an ironical theme or sub-theme in works ranging
from Duncan’s stories of 1903 to O‘'Flaherty’s of 1989.

Duncan’s Ragged Harbour is SO homogeneously
fundamentalist and so cut off from the rest of the world that for
the most part the only "tension" is between the converted and the
unconverted - as in the story "In The Fear of the Lord." There is,
Lthen, only a slight reference to interdenominational rivalry, as
alrcady menLioned, when the doomed boys in "The Chase of the Tide"
assume Lthat Job Luff will go to hell because, unlike the
practitioners of Ragged Harbour's faith, Job "do be Seven Days
Adventict*(21). The same is true of Horwood’s Caplin Bight, where
the chief denominational emnity is again felt by the reborn
fundamentalists for the "unbelievers" and nonconformists who still
adhere to the Anglicanism that had preceded the fundamentalist
movement in the village; these people, "as the pastor assured his
{lock, " were "headed straight for the second death" (20). Hence, we
do not sec much interdenominational rivalry in these two works, but
neilher do we see much evidence that the characters are inclined to
"love Lheir neighbours as themselves," if their neighbours do not
sharc with them their religious persuasion. This is one way, then,
of observing religious form without content. In the fiction
addressing pre-Confederation Newfoundland, it is principally in the
works of Duley and Janes that we see another way -
interdenominational rivalry - at work.

In Cold Pastoral, Duley invokes the age-old tension
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between monied upper-class Protestantism and poor oulport
Catholicism through Mary Immaculate, who must cope simultancously
with both mindsets. When the wealthy Protestant Philip itz llenrvy
of St. John’'s conveys to Mary’'s Catholic outport mother Lhat he
wishes to adopt the child, her responsc is that, wondrous as tLhig
privilege would be for her child in terms of ameliorating her life,
she can assent only if he allows Mary to "remain a Catholic and
observe the rules of her Church," adding that she is "sorry |he
does not] have the jewel of faith [himself]"(85). While Lhe FiLx
Henrys agree to comply with this wish, they do so conditionally.
As Lady Fitz Henry decrees, "Mary can go to Mass. Any bias will be
mitigated by other associations. It’s necessary Lo dilute a great
deal of her training" (85) And this the Fitz llenrys proceced Lo
essay; by page 98 they have her dutifully reciting, "I must not ...
talk about the Saints in Heaven. Religion is not as obtrusive as
I make it. I can forget about souls sizzling in torment. It ig a
relic of uneducated minds." For the Fitz ilenrys’ gcntecl brand of
Protestantism is not the hell-fire and damnation varielty onc findgs
in other sects; theirs is not a "house for [Lhe] tambourines" of
the Salvation Army any more than it is a house for "Popecry" (94}.
Yet outport Catholicism, that "relic of uneducated minds," lives on
in Mary Immaculate; her unselfconscious, spontancous rcacLion Lo
the hat of the Fitz Henrys' Protestant "bishop" further on in the
novel is that it is "an exalted hat for herctics" (174) - suggesting
that the propensity to dismiss a "rival" faith as inferior iu

equally inbred in monied Protestantism and in unmonied Catholicism.
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In Highway to Valour, again the interdenominational

tension is between Protestantism and Catholicism - here, between
the outport Methodism of Mageila’s mother and aunts and the rather
cexolic Catholicism of her father, who hails from the French island
of St. Pierre. It is interesting to note that in this novel we
find one of the few instances of a man "turning" to his wife’s
religion in Newfoundland fiction - the other instance being in

Helen Porter'’s january, february, june or july (1988). Generally,

in cases of "mixed" marriages in Newfoundland fiction, it is the
woman who "turns" to the man’s religious faith. But in Highwav to
Valour, Pierre Michelet marries Sheila Dilke in Sheila’s Methodist
church, assenting that their progeny be reared as Methodists (8),
and the couple lives together "without contention"(9). Here it is
characters outside the marriage who reveal interdenominational
cmnity. When Pierre returns "to his own French island" and
"creeps" into "his own church," there is always "a Jesuit or two"
to warn him that he is "sleeping with the Devil" by being married
to a Methodist (8). And after the tidal wave kills the couple,
when Sheila’s sisters observe that the Michelet’s insurance policy
does not cover "Acts of God" like the tidal wave, but that "you
could insure for anything at Lloyd's [emphasis mine]," they remark,
"How careless of Pierre not to insure at Lloyd’'s! That’s what
comes of being French and a Roman Catholic" - suggesting their
Wesleyan assumption that Catholics are "flighty" and not sound in
their judgements (76). And protagonist Mageila’s reaction to the

institutional manifestations of these attitudes 1is, as already
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noted, that denominationalism "is the curse of the country® - quite
probably voicing Duley’s own opiniorn as she wrote the novel,
exposing, as she did, the hypocrisy evident in the Mcthodism she
knew quite well while exploring what she perceived to be the

relative levity of a Catholicism with which she was less familiar.

Janes, in House of Hate, paints by far the mosL graphic
picture of interdenominational conflict as operant in pre-
Confederation Newfoundland. He writes that while still in Irecland,
Saul Stone’s family was "a stubbornly indestructible island of
Protestantism in an ever-pressing Roman Catholic ocean," hoping by

"emigrating" to the New World to escape the “"pressure" of

Catholicism (10). And Saul’s anti-Catholicism - as well as the
consequent anti-Catholicisn »f some of his off{spring - surfaces
many times throughout the novel. When Saul, who was "Church of

England, " married Gertrude, who was Methodist, she had to "turn to
the man" as a matter of course, as far as he was concerned (28-29).
But when Gertrude teasingly asked him what he would have done if
she had been a Roman Catholic, he "drew apart from her, gave her an
indignant stare, and answered in unmistakable terms that in such a
case he would never have ﬁad anything to do with her at all®"(29).
Later in the story, when Saul'’s daughter Flinksy [inds a man - Rome
- she is greatly relieved at his religious suitability, thinking
"Above all he was a Protestant, so ... There could be no talk of
turncoats, Judas, invincible ignorance, or eternal damnation" - a
reaction from her father she could be sure she would have faced had

Rome been otherwise (69).
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Indeed, the entire Stone family’s pleasure over son
Raccr’'s "Anglo-Saxon" appearance stems from their deeply held
feeling that "bDark men were deep men suggesting Romanism and
unnamed evils"(75). And when reference is made to a fight Saul has
had over religion, his son Ank reveals his own religious bias,
nurtured in him from birth, by describing how Saul was giving some
"dirty Micks ... a few tLips about what he t’ought o’ the Pope and
the Virgin Mary and all their ole rigmarole" (140).

Saul Stone’s unmitigating hatred of everything Catholic
is further revealed when son Crawfie starts living common-law with
a woman named Moira. His particular fury is over the fact that
Crawfie "was beginning to breed on her." The "mere thought that
any grandchild of his, even a bastard, should be born of a Roman
Catholic mother was ... enough to send the Old Man into one of his
epic obscene rages." Even Gertrude, who was not so "bitter" about
the affair, was "scandalized" (238-239).

Nor is anti-Catholicism Saul’s only religicus bias; the
novel reveals in two instances the man’s anti-Semitism as well. At
one point, Flinksy is chastized by her father for speaking to shop
owner Ben Swersky, whom Saul calls "A Jew! Bloody Christ-killer,"
adding "You must be pretty hard up, by Jesus, if you got to go
chasin’ after them kind"(66). Later on in the novel, when Gertrude
purchases a suit for son Fudge of which Saul disapproves, one of
the hypothetical reasons the narrator offers for Saul’s disapproval
of the suit is "because it had been bought at a Jew’s"(172). All

of this denominational prejudice is particularly ironic in that it



54
takes place in a household where no semblance of Christian love is
ever in evidence. It is a prime example of the tendency of
characters 1in Newfoundland fiction to cling to the vencer of
religious form without for a moment pondering on or living out the
religious content from which the form supposedly derives - as will
become increasingly evident in analyzing fiction addressing posi-
Confederation Newfoundland.

This discussion of the negative aspects of religious
faith as authorially-construed in pre-Confederation Newfoundland
would not be complete, though, without addressing the overall
harshness of religious creed and upbringing - and their divisive
and damaging psychic effects - as portrayed in the fiction. As was
demonstrated in discussing the notion of a hard-religion-for-a-
hard-land, religious faith, to the degree that it was depicted ag
deriving from and complementing an isolated and unremittingly crucl
and dangerous existence, was correspondingly harsh. But all the
novels, whether they suggest that the religiocus creeds opcrant in
Newroundland and Labrador derive from the particular hardships of
place or not, give evidence that there is a harshness inhercent in
these creeds, either through doctrinal decree or {Lhrough a
misguided human interpretation of that doctrine. The novels
further suggest that, through promoting divisiveness between man
and woman, condemning sexuality, and exhorting people to renounce
the world in all its earthly and human manifestatioms, religion,
whether by its explicit direction or by erroncous interprectalion,

overrides human compassion and human love and through Lhis life-
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denying quality can cause human tragedy.

iv. The Harshness of Religious Creed.
The harshness of religious doctrine in Duncan’s The Way

of the Sca has already been described; mere children are caused to

fear that the neglect of even the smallest task will bring upon
them hell-fire and damnation, while children and adults alike, by
adhering to a "Lord God A’‘mighty" rather than to a "dear Lord" as
the divine force ruling their lives (see, for example, the
conversation between Solomon Stride and his wife on p.223), are
convinced that to take any pleasure in earthly things is a sin, and
thus deliberately cut themselves off from the opportunity to
cexperience earthly happiness. This tragic mindset is the subject
of both "Concerning Billy Luff and Master Goodchild" and "In the
Fear of the Lord." It will be analyzed at the conclusion of this
chapter when the ultimate psychic effect of religion’s life-denying
nature in fictional pre-Confederation Newfoundland is discussed.
The harshness inherent in both Methodism and Catholicism
is evident in Duley’s three novels - a harshness often stemming
from a religious doctrine that is beyond the influence of wind and

sea. In The Eves of the Gull Isabel, steeped in the Methodism on

which she was raised, cannot mentally overcome the verdict that the
achievement of love and happiness by the dead Elfreida Tucker
(whose premarital sexual union with a man other than the one to
whom she was betrothed is a sub-theme throughout the novel) was a

great sin, despite her ability to comprehend why Elfreida did what
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she did and to feel compassion for her.

In Cold Pastoral, the 1limiting strictures of Roman

Catholicism are embodied in Mary’'s mother, Josephine, whosc ecvery
move 1is governed by "the hopes of Heaven and the pains of
Hell" (168). And they are evoked by Mary hersclf when she cries Lo
the Fitz Henrys'’' maid, Hannah, who has cruelly undermined her
throughout her residence at the Fitz Henry home, "llumperdinck |who

created the opera Hansel and Gretel] must have been a Catholic ...

when he made the oven for the old hag, and the oven in recal life is
Hell ..."(296) - the implication being that only a Catholic could
have envisioned a universe in which punishment for transgressions
was so absolute, unquestioning, and cruel.

By the time Duley wrote Highway to Valour, Feder suggests

that she herself had "probably bel[gun] to waver from orthodoxy, "
and that therefore protagonist Mageila’s religious perceptions
reveal "that there was not sufficient 1loveliness or joy [lor

Margaret in her own church"(Feder, 35). Highwav _to Valour does

indeed point to a grim joylessness to Methodism which, asgs Ieder
puts it, Duley treated "with malicious humor and often oulright
derision" (71). The Methodist minister of IFeather-the-Nest "would
rather see his children’s legs cut off than sec Lhem dance, " writes
Duley (3). Mageila’s mother, Sheila Michelet, who was "Lhe bonegs
and blood of Methodism," came of a per.ple who "did notL siL witlh
folded hands or stop to consider the lilies"(7-8). "he "bas-
relief" of "the two Wesleys, Charles and John," was "placed

opposite the marriage bed" of Sheila and her husband (an ironic
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image anticipating Johnston). All of these images convey the sense
of a religious creed that tolerated no levity, no moment of
idleness, however enraptured, no private and sensual pleasure in
marriage - indecd, no joy at all. The grim, "exhausting" nature of
4 Methodist Sunday is described on page 12, and we see on that same
page that any yearning for lightness and frivolity was quenched:
when, for a school concert, "Mageila wanted to sing a French folk-
song her motLher insisted on Moody and Sankey." The "loveliness"
alluded Lo by Feder is here shown to be regarded as sacrilegious.
As Mageila reflects on her mother’s family’s Methodism later on in
the novel, "The Wesleys had bleak flesh, unlike the flesh of her
own father |[who, as previously mentioned, was French and Roman
Catholic]. They could not speak with his joyous voice, neither
could they stand with suspended hands and 1listen to a high
birdcall. The Wesleys could not dance, because they had stiffened
Lheir kneces against altars" (89). And while the Roman Catholic
authors we will later discuss would probably take exception to
Duley’s rather romanticized elevation of Catholicism compared to
Mcthodism as a vehicle of joyfulness (and while this depiction of

Catholicism clashes with Duley'’s depiction of it in Cold Pastoral),

Lhe principal authorial concern here is with a harsh, Wesleyan
attitude towards 1life with which Duley seems to be intimately
acquainted, and which her narrative condemns.

Horwood'’'s narrative in Tomorrow Will Be Sunday also

condemns the religious creed of the characters about whom he

writes, and his condemnation is even more personal and bitter than
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Duley'’s. As O'Flaherty writes in The Rock Observed, "llorwood

excoriates with ... ferocity and disdain” tLhe "evangelical
Christianity" of Caplin Bight (166). At the very beginning of Lhe
novel, the "primitive, negative moral code" of Caplin Bight ia
"summed up:"
sex was sin (except between husband and
wife, in bed with their c¢lothes on, and
avoiding anything "“unnatural"). Swearing or
using "vulgar language" was sin. Sloth and
sensual pleasure were sins. These were all
sins against God ... So long as you didn'tL
kill, steal, lie, or blaspheme, and so long as
you kept yourself "pure" - that is, sexless -
you walked perfect before the Lord. Tho only
positive commandment was that of hard work. (1)
As previously mentioned, the God of Caplin Bight was a wrathful
one, such that, in a prayer meeting designed to try Lo curc a sick
child, the people’s task was '"wrestling with God" rather than
appealing to his mercy (27, emphasis mine). Brothecr McKim’s very
first sermon in the community warns of God’s wrath: "Bchold Lhe
Lord cometh from afar ... burning with anger. llis lips arc full of

indignation, and His tongue a devouring fire"(59). 'This Cod, like

the one in Duncan’s The Way of the Sea, 1s no dear lLord but "God in

the form of the awful shape of Justice," and McKim describes the
"imminent" end of the world as a time when pcople will be "dung
upon the ground" with "the stink ... com[ing] up out of their
carcasses" (60), as a conclusion to "the six thousand yecars of
sorrow and weeping that began with Adam’s fall"(63). Such languagc
bespeaks the utterly joyless, life-repellent code of McKim's

fundamentalism. This mixture of "the 01d Testament, which he knew
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almost by heart," and "the Book of Revelation, which he knew
apsolutely by heart"(59) was the spell Brother McKim cast over
Caplin Bight. This its people readily absorbed. And Horwood, like
Duncan, does not hesitate to use authorial intrusion to drive his
point home and to make it clear where he stands on the issue of
Caplin Bight'’'s religiosity; McKim’s dark prophecy, he writes,
caused most of the people to abandon their fishery and prepare for
the end of the world, when they "should have been ... repairing
t.heir boats and preparing for the trap voyage" (65, emphasis mine).

We see a similar authorial intrusion in Horwood's
description of McKim's wife, Sister Leah - an intrusion, again,
which makes clear his personal stance, and serves to reinforce in
the reader the sense of religious harshness Horwood perceives in
what he presents as the religious fanaticism of Caplin Bight.
"Sister Leah, " he writes, "hated [the unbelievers in the community]
with the sort of bitter, unforgiving hatred that is reserved for
the deeply religious, and that, in other ages, launched massacres
and civil wars"(76). Horwood here is not displaying Caplin Bight'’s
religious code as one peculiar to outport existence, but 1is
relating iL to what he perceives as religion’s long-time,
widespread effect upon the world: a tendency to inspire hatred. In
this regard, too, he reveals a personal vendetta against religioun
extremism in a way similar to Duncan who, as earlier stated,
related the light in the eyes of a character he proclaimed to be
deluded to the ancient light in the original prophets’ eyes.

So harsh is the notion of God the people of Caplin Bight
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have internalized that the concept of a loving Cod - again as in
Duncan - seems suspect and foreign to them. When Brother McKim,
warmed by the carnal pleasure he eventually experienced with
protagonist Eli, began preaching, not of God’s wrath, bulL of his
love, "It was the first time in many years Lhat Lthe rough but
kindly fisherfolk of Caplin Bight had heard the gospecl of love
preached ... It sounded strange and somewhat upsctling Lo cars
attuned to the gospel of hate, but on the whole they viewed wilh
favour, if with a little mistrust, this newly revcaled aspcclL of
the Almighty"(186). But ultimately - and Lragically - the
fundamentalist preacher cannot sustain in himself Lhis sense of a
merciful and loving God. Once his homosexual decds have been made
public¢, and his wife has proclaimed to him Lhat he is “curseced an’
cut off from the Lord’'s elect," his name "blotted ouL o’ Lhc Book
o’ Life," he concludes that "There be no fergiveness, 1 know, fer
the sin agin’ the Lord. The Lord is a hard Laskmaster™(341-342).

The harshness and joylessness of religions Lhat prescent
the Lord as "a hard taskmaster," and the consequent ramilications
of such creeds for the people who embrace them, seen in Duncan,

Duley, and in Horwood’'s Tomorrow Will Be Sunday, form part ol

Horwood’s '"case" against the Moravian mission in WhilLc liskimo,

where his principal concern seems to be Lhe insensitive zcal with
which the missionaries drove out the Inuits’ old religion to
replace it with a new and unsuitable one. Tt is ironic that Duley,
herself so concerned with the harsh, deadening qualily of McLhodism

in Highway to Valour, could write of the tourists who tLravelled by
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ship Lo Lhe Labrador coast that "They learned the history of the
Moravian Church in Labrador, of the Brethren settling far away to

divert the Iskimo from his plundering ways" (Highway to

Valour,196). For in Horwood'’s story it is the "Brethren" who did
the plundering, attempting to replace the joyful pagan customs
inherent in and suited to the Inuits’ 1lifestyle with a grim
Protestantism that suppressed their joyful responses to life while
interfering with their long-evolved physical adaptation to it.
The Moravian Reverend Manfred Kosh is characterized as a
man "armed with the sword of the spirit to do battle for the Cross
against the power of the Drum" (22), the "drum" being a reference to
Inuit ceremonies that the Moravian missionaries had forbidden for
Lhree generations (23). In mid-story, feeling threatened by the
charismatic influence of the "white Eskimo" Gillingham, who
cncouraged the Inuit to resume their pagan rituals and bheliefs,
Kosh is shown calling 1in a riot sguad to stop all pagan
celebration, "Enforcing Christianity at gun point"(105) as it is
ironically put. He is elsewhere shown to be willing to use the
harsheost of measures to retain the supremacy of his church among
the Inuit: at one point we see him resorting in a sermon to sharp
ridicule to denounce those Eskimos who have re-embraced their old
ways and Lo woo the remaining ones to abide by his teachings (62-
63). Visiting "pagan Eskimos" are given "the choice of Christian
baptism or immediate expulsion from the settlement"(63), and the
sermon is "wound up with a peroration on sin and damnation that

would have made the rafters ring had he been gifted with a better
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voice, but Mr. Kosh’s voice, unfortunately, was harsh rather than
full, and grew harsher when he got excited"(63).

In White Eskimo, missionaries both “"religious and

medical" are condemned for striving to obtain charity for suffering

natives who would not have been suffering if their way of lifc had
been left unchanged (153). Christian religious holidays, which the

Inuit are forced by the Mission to observe, coincide with Lhe best
hunting times, and thus prevent them from harvesting their f{ood
from nature as they would once have done (49,67), while making Lthem
easicr prey to the ‘flu epidemics that arc part of the Lrappings of
white civilization that the missionaries have visited upon Lhem
{50,68).

The Inuit in White Eskimo, unlike the characlers ol tLhe

other novels just discussed, do not, for the most partL, internalizc
the grim doctrine that has been thrust upon them, managing to
comply with the religious form required of them without cven
comprehending its content. In one scenc we sce Reverend Kosh
witnessing the "spontaneous outburst of joy" the kskimos are still
capable of demonstrating in celebrating the arrival of (riends and
family, which, it is narratively conjectured, he musL be comparing
grimly with the "stilted and formalized grectings* they have
learned to give him upon his own arrivals to Lhe communiLy (60).
But the authorial condemnation of the religion he represents ig
declared, in no uncertain terms, in the diatribe against

Protestantism and its harsh, life-denying tecnets in a passage
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delivered by one of the novel’s narrators:

[Protestantism is] a terrible creed -
ruthless, sick and sentimental, all at once

.. They denied love. This was perhaps their
greatest evil. They had their ‘love feasts’
as a substitute for real human relations,
perverting 1love into a sickly religious
sentimentality, but they were cold to their
wives and cruel to their children and distant
to their friends.

They turned worldly success, business,
trade, into religious virtue. They became
hard and inhuman; hardness and inhumanity they
called godliness. And because they had robbed
their 1lives of natural warmth, denying
tenderness and compassion, denying all sensual
pleasures except sadism and the 1lust for
wealth and power, they had to create an
emotional substitute. The hymn sing, the
prayer meeting, the gathering of the ‘saved’
as distinct from public worship, became an
emotional wallow where all the human feelings
that were denied to their families and friends
were turned toward the fantasy objects of
their faith ... (88-90)

This is not a "Protestantism" inspired by the physical
hardships of Newfoundland and Labrador; it is a creed imported from

northern Europe (88). And in White Eskimo, while the missionary

attempt to ingrain it in the minds of the Tnuit is Horwood'’s
principal religious focus, he does not miss the opportunity to
allude to its appearance in Newfoundland and Labrador - and Canada
- as a whole. Gillingham makes an observation which anticipates a
theme of religious harshness we will encounter in Johnston’s novels
and in O'Flaherty’'s short stories: if you were schooled by "mission
types," the teachers "knew that love was only another name for sin,
so the nearest they could get to loving anybody was to whip

him" (119). Hence, while White Eskimo differs from the other

fiction dealing with pre-Confederate times in that its exploration
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of religion is not of a religion that is fully functioning in the
majority of its characters, its depictions of the harshness of
religious creed as lived by its adherents resemble those of The Way

of the Sea, Duley'’s three novels, and Tomorrow Will Bc Sunday.

In House of Hate and Maud'’s House there is refercnce, too, to

the harshness of the religious codes experienced by the novels’
characters, although in these two works the refercnce is more

brief. 1In House of Hate Janes mentions the "strict as the Bible"

Methodism and the "suffocating atmosphere of piety at home" [rom
which the narrator’s mother, Gertrude, escaped (16). And far later
in the novel, Gertrude’'s son Crawfie is shown to be the victim of
a religious intolerance amounting to harshness that still goes on
today - he is "struck off the Anglican Teaching List for the entire
Province" because it is discovered that, while serving as a
teacher, he has been "living common-law"({238). However, cxcept [or
these remarks, and the propensity of the characters to harbour
denominational intolerance as previously discussed, recligion is
seldom shown functioning in this novel.

In Maud’s House, however, we find striking if brief

echoes of the religious creed functioning in the works of Duncan,
Duley, and Horwood. The hell-fire of the new f{undamentalist
religion that has been brought to George’s Cove is at first
startling to a people used to a gentler Methodism (although Duley
might question such "gentleness*") that has "died" (52-53). Howcver,

it does not take them long to absorb this new and harsher creed,
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with a resultant change in community behawviour:

George'’'s Cove had gone different. And though

the dances still kept on ... there was a

difference. At least on the surface and that

was where it mattered most. That was where

the nods didn’t go friendly; that was where

the backs could turn; that was where the

hellos stopped. And even if it was still the

same underneath, it didn’t really matter.(54)

What the new religion has given George'’s Cove is a disinclination
towards human kindness, and a new propensity to shun one's
neighbour - the sort of propensity that might be found in Horwood's
Caplin Bight.

In the new fundamentalism of George’s Cove, all of the
pastor’s sermons focus on sin (69). The music and dancing still
extant in the community are remnant evils of still more sinful
times. As the pastor ruminates while standing at the pulpit, "The
music could hook the ears and tap feet that shouldn’'t be tapping;*
and his great accomplishment, to date, is that "The community has
become God fearing" (69). This view of song and frivolity as sinful

echoes the Methodism in Highway to Valour, while the incitement to

fcar God is reminiscent of the religions depicted in The Way of the

Sea and Tomorrow Will Be Sunday. Indeed, the image Gough evokes of
Pastor Roberts' preoccupation with earthly sin 1links him with
Duncan’s deluded "healer" and Horwood'’s h¢l f-maddened Brother McKim
and Sister Leah. Gough’s pastor, reflecting on his parishioners,
thinks thus:

Sinners all, the fishermen laugh and joke and

make Lthe water run red and make the gulls

circle and scream, make the ..yman in their

households of sin cook and rv.<y the house,
send the children of sin, tu: zhildren of
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lust, all a-chatter in the morning air...(78)
In his morning meditations, Pastor Roberts
wanted to see the place where sin was
always ready, to see the place where he had
helped God overcome the sin of that day. e
and God had joined forces to fight, and that
alliance could never be shaken; that alliance
was foretold. It was hinted at in small
passages that smoked and rang like dream bells
in the works of the Prophets. (77)
Pastor Roberts’ sense of joining God in battle in an *"alliance
foretold ... in the works of the Prophets" evokes the carlier
authors’ images of an inhuman light burning zealously in the cyes
of the crazed and deluded. His utter condemnation of his f{lock as
foul and hopeless sinners is reminiscent of the image of pcople as
"dung upon the ground" in Brother McKim’'s vision of the Sccond
Coming. We see in these authorial depictions religions based on
harsh negativity, on fear, on a joyless "straight and narrow path"
conceived through a sense of man’s inherent evil. So harsh is the
God of this religion that in Caplin Bight people must "wrestle"
with him; in George’s Cove he is asked to "help ... crush the ecvil
from [a] life" (78, emphasis mine). The woman whose evil Pastor
Roberts seeks to "crush" is the aforementioned Maud; the "ecvil" of
which she is guilty is her‘ sensuality, which has caused her Lo live
common-law with what "should" have been one of Ceorge’s Cove'’s God-
fearing men, and which continues to emanate from her in such an
alluring way that "godly" men like the pastor must wrestle their
lust into hatred in order to resist her. And these themes - of

woman as the evil temptress, and of sensuality, sexuality, and the

body as evils to be reviled by the God-fearing - reccur in
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Newfoundland fiction from the turn of the century right up to the
1990s, giving further evidence of the authorially-perceived
harshness and divisiveness of religion as lcading to a tragically

life-denying human existence.

v. Woman as Evil Temptress and Grim Preserver of Doctrine.

In fiction dealing with pre-Confederation Newfoundland,

woman is portayed as the evil temptress - a creature for God-
fearing men to be wary of - principally in the works of Duncan,
Horwood, and Gough. Duncan, in the story "The Breath of the
North," in which old Eleazar Manuel and his foster son James
Rideout, while returning home from delivering fish to a trader,
survive a perilous and unexpected early winter storm at sea,
depicts Eleazar as a man harbouring a bitter and mistrust ful notion
of woman-the-temptress through his attitude towards the Biblical
Bve. "It was a proverb in Ragged Harbour," writes Duncan, "that
Eleazar Manuel couldn’t ’‘bide Eve"(104) - a proverb borne out in
his diatribe against her as he and James set out on their return to
Ragged Harbour. "She do be to blame for it all," Eleazar "snorts."
And he continues, "0ld Eve! ... Sure, 'n had I been Adam, I‘'d a’
trounced she for that. ’N it hadn’t been for Eve, James Rideout,
you'd have a fine garden t’ walk in ... An’ you wouldn’t have t'
goa out t' the grounds in a brewin’ gale" (102-103). Throughout the
early part of the story, Eleazar enumerates the ways in which he
would punish Eve, if he had the opportunity: "She’d split fish for

her sin, " he says, and "In the sweat o’ the brow o’ she, she’d ...
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chop wood" (102). It is somehow significant that Eleazar blames the
female element in his spiritual world view for the hardships he
sees as man‘s perennial lot, particularly in that, as I have noted
elsewhere, the female as "evil temptress”" and male-dcstroyer is a
narrative motif elsewhere in Duncan’'s ten storics. Narraltive
similes liken the tide to "the hand of a woman on a victim’s arm,*
leading him with "her winks and empty chatter" to his death. The
sea in its treachery is declared, by the narrator, to be "1like a
fair finger beckoning" (Duncan,12-13;30; Ryan, 191-192). Whether
such allusions bespeak an authorial mistrust of Lhe femalc clcment
in the universe, or rather contribute to Duncan’s depictLion of Lhe
general mindset of Ragged Harbour fishermen, they convey Lhe nolion
of woman-the-temptress as a definite fictional theme.

In Horwood's Tomorrow Will Be Sunday, the locally-

perceived '"evil temptress" is Virginia Marks, with whom both
protagonist Eli and his teacher/mentor Christopher fall in love.
Virginia, the first girl in Caplin Bight to dare to wear shorts, is
a "public indecency parading Jezebel-like" in a community Lhat
"unanimously regarded the female body as unclean, if{ not actually
contrived by Satan for the furtherance of sin"(126). Indeced,
Virginia herself has internalized this notion of her "wickedness;
we find that despite her defiance of local morality she is burdencd
with a "profound" and "haunting sense of sin"(271), a sin which shec
describes to Eli in this way:

I want to tempt people - to coax them into

sin. That gives me the greatest pleasure of

all. I can’'t stand the smell of righteousncss
in a man ... You see, I'm a natural-born
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temptress. I want to dance 1like the
Egypt ians, with only gossamer to cover my body
and the hot, hungry eyes of men consuming my
flesh. I want to ride like Lady Godiva, naked
on the back of a coal-black stallion, while
the eyes of the saved gleam from behind their
lace curtains. I‘'dA like to tempt every one of
them 1nto the most shameful lust and madness,
so they’'d drool at the mouth and do sinful
acts they couldn’t help - That'’s the kind of
woman I am. (272)

*7hat kind of woman," who in this novel caused "Hcary-
headed fishermen" to lay "down their fish forks, and gawky youths
[to forget] their barrows while they stared openmouthed" (126), like

the *"fair finger beckoning”"” in The Way of the Sea, 1is locally

conceived as a manifestation of evil, a conception both inspired
and reinforced by the prevailing religious code; this conception,
in turn, facilitates a sharp conceptual division between what it
means to be a man and what it means to be a woman in its
proponents, thus contributing to a divisive mistrust between the
sexes.

Paradoxically, while woman is shown to be perceived by
the characters of both these works as an agent of sin and of man’s
downfall, women are also portrayed, by both authors, as being what
I have called elsewhere the "grim guardian[s] of the most
conservative interpretations of religious doctrine"(Ryan,192). In
Duncan’s stories "Concerning Billy Luff and Master Goodchild" and
"In the Fear of the Lord," it is a woman who insists upon the
notion of a harsh, unforgiving God, overriding an attempted male

resistance to that notion (see Ryan,192); in Tomorrow Will Be

Sunday it is Brother McKim’'s sexless, unloving wife, Sister Leah,
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who embodies all the grimmest, most 1life-denying tencts of her
religion. It is shown repeatedly that when Brother McKim doles out
his harshest fundamentalist "medicine," it is always at Sister
Leah'’s "prompting" (see pp.212,298,300,323,3234,341). This
paradoxical view of woman as both evil temptress and doclrinc-bound
detester of the flesh, revealed in fiction focussed on pre-
Confederation Newfoundland as operant in ProlLestant-oriented
fundamentalism, will reappear in Johnston’s three posL-
Confederation fictional treatments of Roman Catholic Newloundland -
and calls to mind Margaret Duley’s observation, in her article on
Newfoundland literature, that "Newfoundland has been called a
severely masculine country*(23). Wwhether or not therc is Lruth in
the notion that Newfoundland society has historically been
"severely masculine" in its overall orientation, it is certainly
true that the fictional works just cited convey the sense that to
their characters woman, both as perpetuator of religious dogma and
as sinful, alluring temptress, is separate from and detrimental to
the male element in Newfoundland culture.

The notion of woman-as-evil-temptress in fiction
addressing pre-Confederation Newfoundland surfaces again in Maud'’s
House. As previously discussed, the fundamentalist preacher Pastor
Roberts transforms his lust for Maud into hatred, while somehow
excusing what he perceives as his own evil longings as being the
result of the evil web of allure which Maud has spun. Hence it i
Maud, and not the pastor, who is evil and guilty: "Maud ... Her

sin, her eyes a-blaze with the devil’s music, even BErn’s fiddle
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catching the tune when Maud got too near"(69). So we further see
here, in Lhe pastor’s musings, that as far as he is concerned, Ern
ic noL to be blamed cither for the sinful union he has entered with
Maud. "The scnsuality that she exudes is a deadly trap into which
an innocent man can fall, "whores" being "deep ditches and narrow
pits," as the scriptures explain. This view of Maud as a
temptress, her scnsuality giving her alliance with the devil, is
shared by the community of George's Cove, at large: in a community
where all the good wives knit their socks the colour grey, Maud
celebrates her uniqueness and her joy in sensual things by knitting
Ibrn red ones - and there they hang "Next to the bloomers" when she
has done her washing, a visible sign to all in George’s Cove that
Maud is a woman steeped in sin (17), as is made clear in the
snalches of gossip revealed during a local dance at which she and
I’rn arc present (18-19).

In the fictional works just discussed, women are agents
of sin because they use their sensuality to lure man to a physical
and/or a spiritual downfall. That sensuality, whether harboured in
the minds and souls of the male or the female characters, is a
further causc for damnation. For in many of the fictional outports
of pre-Confederation Newfoundland - as well as in the fictional
farmlands and suburbs of Newfoundland after Confederation - sexual
relalions are depicted as being 1little more than dreadful
procrecalional necessities, and the human body as a thing to be
reviled, in the religious codes directing the minds and lives of

the characters. This religious attitude towards sex and the body
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is in some cases treated with wry humor; elsewhere il is shown Lo
have a truly damaging effect on the human psyche and on human
relations. And, as we will see at the end of this chapter, as well
as 1in Part Two of this thesis, there are times when Lhe
fictionally-perceived grimmness of the religious direclives
concerning sexuality and concomitant human love lecad directly to

human tragedy.

vi. Sex and the Body as Evils to be Reviled.
Norman Duncan and Percy Janes are singular among Lheo
writers dealing with early twentieth century Newfloundland for Lheir
general lack of attention to religious attitudes towards sexualilLy.

In Janes’ House of Hate, as we have seen, palriarch Saul Stonc’'s

chief condemnation of sexuality is 1f it causes "dirty Micks® Lo
copulate with "decent Anglicans" or if it is so much asg suggesled
as a possibility between his daughter and a Jew (66). Ag such, iL
is a sign of his denominational bigotry rather Lhan ol any deceply-
held anti-sexual religious attitude on his part. In Duncan’'s 'The

Way of the Sea, while we have already seen old Fleazar Manucl’s

personal condemnation of Eve, and while young Jim Ridecoul is in Lwo

stories described as being "sinful mad for the maids"(101,164),

sexual relations between men and women arc seldom an issuc. In the
one story where love and concomitant sexuality are fecatured - "The
Love of the Maid" - there is nothing in the narrative description

to suggest that there is a locally-held aversion to love or Lo

sexuality. Indeed, in that story, wherec an old, providen!. man and
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a young, romantically improvident one contend for the hand of a
desirable "maid, " old Elihu Gale’s love and desire are described as
"the living green of his heart"(162), while the maid’s physical
attribules, which are described as a blending of sensual
attractiveness and the robust strength befitting an outport wom&an
(163), secm to be locally approved of. No one is shown condemning
her for them. Indeed, when Elihu witnesses young Jim’s attempt to
seduce the maid one evening, and we are told that it was Elihu'’s
"opinion" that this “"was a deed that deserved, and would eventuate
in, damnation Lo a fiery lake"(165), his thoughts appear to spring
from jealousy rather than from religious promptings. For the "0Old
Crow Road," described here as well as in "In the Breath of the
North" as the courting path for young couples, appears to be a
communally-accepted part of life in Ragged Harbour. Even Eleazar
Manuel, who condemns "Eve-the-temptress" so sharply., appears to see
"the 01d Crow in the Spring, when the maids is laughing in the
dusk" as acceptable - intimating only that if it were not for Eve,
Ragged Harbour would have a better "roaad" upon which to court
(103). Duncan’s Ragged Harbour characters, though filled with the
f[ear of hell’s fire and damnation in many other aspects of their
lives, are not shown to be religiously-directed to condemn sexual
love.
In the religious codes at work in the fiction of Duley,
lHorwood, and Gough, however, saxual love and the human body do not

get off so lightly. In The Eyes of the Gull, Duley has outsider

Peter Keen and the piotagonist Isabel allude to the difference
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between the outport’s religiously-conceived notion of love and love
as it can be in its sensual and emotional entirety (50-52). To
Isabel, love means procreation; the glamorous outsider coducales
Isabel by declaring "there are no babies in the love 1 mean." We
then discover that Isabel is capable of comprchending and yearning
for that latter form of love, which she likens to that described in
the Song of Solomon (51). But we quickly learn that lsabel has nolL
been "allowed to read" this part of the Bible - presumably becausc
of its celebration of the sensual, which is intolecrable to Lhe
religious mindsets of her people. Later we sec lsabel, now aflame
with the love - both emotional and physical - which Pecler hag
awakened in her, searching the faces of the people of her village
for evidence of any similar experience of love, but [inding Lhal
"all the faces held no flame and the bodies contained no
spring" (87). In church, similarly studying the minister and his
wife for signs of a joyful sensuality, she muses:

The minister’s black arms sawed the air and

his fist banged the shiny cover of the great

Bible. Could those banging hands lic gently

on his wife’s delighted flesh? It scemed

incredible! The mouth of the minister’s wile

was thin and severe and looked like Aunt Susie

Cruikshank’s when she said ‘wine is a mocker.’

(87)

To the "world of the little brown church® in which [sabel lives,
*delighted flesh" is either unimaginable or forbidden; indeed, at
the novel’s conclusion when the charitable Aunt Dorcas attends
Isabel’s death and hears of the loving sexual experience [szabel has

had with Peter Keen, even Dorcas, whosec recligious faith is

characterized by a relative tolerance, regards Isabel’s sexual
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expericnce as "sin® and only prays that God will not "lay it" at
the dying girl’s “door," excusing her for her grave transgression
because she had been "raised without love" - and Dorcas is not
referring, here, to a fleshly, sensual love, but rather, to the
parcntal variety (196-197). There is clearly no room, in the
religious mindset of this community, for love that does not
nccessarily result in "babies," nor for thz celebration of the
sensual found in the Song of Solomon.

Though there is scant treatment of the religious attitude
Ltowards scxuality in Cold Pastoral, where it does appear it is

similar to that of The Eves of the Gull. Here Duley translates the

Protestant aversion to the flesh to what she deems its Roman
Catholic equivalent. There is a semi-comic scene, early in the
novel, where the local priest, visiting Mary Immaculate and her
mother in their outport home, attempts to explain the myth of Venus
in the half-shell to Mary because she, too, was "born from the
sca." Josephine, "Torn between respect for the infallibility of
the Church" and her sense of discomfort over this talk of Venus,
which smacks of the erotic, muses of the priest: "Pity he didn't
tell her about the lives of the Saints and teach her to be reverent
to those above"(19). Pondering on the name Venus, she suddenly
remembers "the house in the City" in which she had once worked,
where therc had becn a "great picture ... with three women
posturing in {ront of a man seated on a bit of a platform. Three
naked women!" And here Josephine "Quickly ... mumbled an

Aspiration, for [ear of impure thoughts." ©She recalls that the
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picture’s title had been "The Judgement of Paris," and Lhat "Paris
was a man, setting himself up to decide which woman was Lhe most
beautiful." Venus, she recalls, "With a red face, " was "one of the
hussies" (20). Here we see Duley portraying an outport woman who,
because of her relative unsophistication, adheres to the tenets of
her faith even more stringently than does her urbane spiritual
leader in shunning the "evils of the [lesh." [Further on in the
novel, however, Duley portrays a city priest as sharing Josephine's
aversion to the fleshly and sensual. On a lovely Sunday morning
when Mary attends "eleven o’clock Mass,"

Muffled through the panes came the sounds of

the world. There seemed Lo be barks, shoulLs,

swishes, and a sense of humanity urged hither

and thither. Summer was fugitive, overfull of

sea, sky and gourmand youth. As if oppressed

with red blood, the bpriest preached of

modesty, virtue, the brevity of bathing suils

and the audacity of shorts. (137)
Both Josephine and this preacher feel "oppressed with red blood" -
seeing it as a threat to the unearthly spirituality recquired of

them by their faith. In this sense their aversion Lo Lhe sensual

reflects that of the local characters in 'The bves ol the Cull, and

anticipates a similar aversion in Horwood's 'Tomorrow Will Be Sunday

where, as already mentioned, Virginia Marks, 1like onc ol
Josephine’s "hussies," 1is branded as cvil on accountL of Lhe
"audacity" of the shorts she dares to wear.

In Highway to Valour, Duley writes wilh comic irony of

aversion-to-the-flesh Wesleyan fashion, where¢ any reference Lo Lhe
reproductive organs - which translates as a maltter of course inLo

a reference to human sexuality - 1is an unfitling -Lopic of
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conversation. When Mageila "asked her mother what womb was,"
writes Duley, "she was told it was a word in the Bible"(3).
similarly, this woman’'s sisters, commendable models of Methodism,
as already mentioned, "did not recognize their bodies"(202). In a
mindset where dancing is sinful, and a French Catholic, by taking
delight in the sensual beauty of life, is deemed frivolous and
imprudent, the body, with all its reproductive and hence sexual
assoclations, is not fit to think about. As Duley writes in an
ironically humorous mode that anticipates Wayne Johnston'’s

Lreatments of Lhe same topic in The Story of Bobby O’'Malley (1985)

and The Divine Ryans, Mageila’'s Aunt Molly "spoke openly of paying

extra for virgin eggs to put in her cakes"(202). In the Wesleyan
mindset here represented by Duley, even a cake is inferior if one
of its ingredients has been defiled by the sexual act of hens and
roosters - and a good Methodist does not mind alluding openly to
the relative godliness of her sexually-untainted baking.

When we reach Horwood, though, we find fictional
treatments of the religious attitude towards sex and the body that
arc in no way humorous. As Fowler puts it in his analysis of

Tomorrow Will Be Sunday, "an oppressive sexual puritanism prevails

in Lthe community" of Caplin Bight which is "of crucial significance
for a boy [kli Pallisher] on the brink of puberty® (Fowler,125) -
and which we have seen as significant to Virginia Marks’ self-
concept. ''his can be shown to be equally "significant" in -he fate
of the fundamentalist preacher, John McKim.

Part of the prevailing religion in Horwood’s Caplin Bight
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was the directive to "despise the body and regard it as unclean.*
Hence, neither of protagonist Eli’s parents "ever undressced in the
children’s presence, " and the children themselves werc taught aL an
early age to reveal as little of their nakedness as possible (3).
Because of this religious aversion to the body, "Boys ncver went
outdoors without their shirts, even on the hottest days; girls
never exposed their legs above the calf. FEven husbands and wives
did not look upon one another’s nudity; they mated in Lheir
clothes, and almost always in the dark" (125).

As Horwood portrays it, the result of this rcpressive
attitude towards sexuality was a deeply-embedded scnsc of guiltL in
the protagonist Eli, the young "temptress" Virginia, and the
majority of the youth in Caplin Bight as they began fceling Lhe
naturally occurring sexual desires of adolescence. Eli, who "found
himself roused when a horse was whipped or another child was beatcn
... linked this shameful pleasure in cruelty with Lhe taboo against
sex to produce a deep and abiding sense of guilt"({(4). In Caplin
Bight, then, it was easy to link a "pleasure in cruclLy" which may
indeed have been "shameful" with the total expcrience of scxualily,
because sex was deemed so dark and sinful - an unfortunatc and
unhealthy 1linkage which the prevailing religious stricturcs
nonetheless fostered. Similarly, Eli felt damned for his more
healthy desires; "already at the agce of twelve Eli had felt
[Virginia)] stir his blood with desires that, he was certain, werc
both disgusting and sinful"(11). To be guiltily convinced tLhat

natural sexual longing is "disgusting" at the tender age of twelve
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is a heavy burden. And Eli was not alone in feeling this burden
of guilt. Virginia Marks was "the chief object of the immature sex
fantasies of the younger boys" in Caplin Bight, and "Nothing short
of torture," writes Horwood, "would have wrung from them a
confession that the image of Virginia followed them to bed, sent
the blood pounding through their loins and their hands guiltily
exploring the unmentionable region between their legs" (128).

Tt c¢an be argued that there 1is a taboo against
masturbation in Western society that is far more widespread and far
less directly religiously-inspired than the taboo experienced in
Caplin Bight. However, the rigid fundamentalism of this small
community invested that taboo with a particularly confounding sense
of evil and of sin, which was psychically crippling to those who
wrestled with it. Eli went through his youth "with a lingering
sense of sin profoundly rooted in his soul"(171); Virginia Marks,
as previously discussed, was "a gypsy with a profound sense of
sin," convinced because of her celebration of sexuality of her own
"damnation" (271). This sense of sin sprang directly from the
rcligious conviction, voiced by the fallen pastor John McKim, that
the "flesh" is the "cross" you bear (339) - a conviction embodied
most pronouncedly in his wife, Sister Leah:

Sin, in her view, was just another word for

carnal pleasure, the greatest of all sins

being the rapture of the lovers' embrace.

Though she admitted the value of such

forbidden fruits as a means of testing the

faithful, whether they be pure gold, tried as

by fire, she nevertheless doubted the wisdom

of the Lord in mixing up the stern duty of

replenishing the earth with the sensual
pleasures that seemed to be inescapable from
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it. If sex could have been all duty and no
pleasure it would, she felt, have been a much
more fitting arrangement. (74)
Sister Leah’s Protestant fundamentalist attitude dircctly
foreshadows the extremes of a Roman Catholic attitude towards

sexuality as construed by Johnston in his characlers Agnes O'Malley

in The Story of Bobby O’Malley and Aunt Phil in The Divine Ryans.

In all of these cases, it must be pointed out, it is not
necessarily religious creed itself so much as an individual’s

interpretation of that creed which wreaks the psychic havoc. 'l'o

that extent, then, the authors may be said to be exposing - and
implicitly, condemning - not so much religion as the human
susceptibility to carry religious belief to a damaging exlreme. TIn

Tomorrow Will Be Sunday, the most pitiful and profoundly damaged

"victim" of this extremism is not young Eli or Virginia Marks butl
Brother John McKim himself, whose plight becomes clcar to Eli in
the scene in which McKim ensnares him in a homosexual relationship:

Was it possible, Eli wondered, that the pastor
carried on in this boisterously sensual manner
with Sister Leah, his wife? But the moment
the question crossed his mind he knew the
answer. That bitter, monumental woman could
respond to her husband’s caresses no more than
if carved from marble. If they had any sexual
relations at all - which Eli doubted - it was
a cold affair in which she submitted passively
to a very tame embrace, radiating disapproval
and spiritual pain while the pastor sought the
rapture of the orgasm.

How 1lonely the man must be, how full of
unsuccored wants, Eli thought, to have sought
him out as he had done! For the first time he
began to understand the feeling of compassion

.. (181)

Guilt if you admit or succumb to sexuality, utter human lonelines:
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if you refrain from it: this seems to be the psychic legacy
inherent in the religiosity - or in the characters’ interpretations
of that religiosity - of Horwood’s Caplin Bight. It is a theme he

carries over into the novel White Eskimo, and one explored in

Gough’s Maud’s House, as well.

In White Eskimo, where the Inuit attitude towards the

body and sexuality is frequently compared with that of the
missionaries - and of "white men" in general - Inuit sexuality is
predictably shown to be far more healthy than the white Protestant
variety. "Among white men," comments the messianic Gillingham,
"sex is a nice mixture of the sacred and the obscene" (119). The
"rich sensual 1life" that the Eskimos have "always enjoyed"(89),
wherein

No feelings of guilt are ever instilled in

Eskimo babies or children. Sex play at all

ages is indulged and encouraged. Girls are

expected to be pregnant, or even to give

birth, before marriage. And friends who never

swapped husbands and wives would be loocked on

as a little odd. (63)
is called "original sin" by the "missionaries," with their "black
pall of Protestantism"(89). And whatever "violence" over "“women"
has erupted in a community like Nain is blamed, by Gillingham -
and, implictly by the author - on "feelings of guilt and taboo"
with which "the missionaries have inoculated the mission
Eskimos" (119). The European Protestants, according to Gillingham,
have, as earlier quoted, "den[ied] all sensual pleasures except

sadism and the lust for wealth and power," substituting for their

innate but denied sensuality the "safety valve" of the "prayer
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meeting" (89). Sexuality, viewed as "disgusting” in the
fundamentalism in which Eli Pallisher is reared, is "obscene" in
the more moderate but equally anti-sexual sects of the white
Europeans in White Eskimo.

The same view of sexuality and sensuality recurs in the

already discussed Pastor Roberts of Maud’s House, although he is

ultimately seen by both characters and readers to be more an
aberration than a typical example of his brand of Christianity.
Even the evil Vince notices this, sensing in the pastor’s home "Lhe
Methodist gone wrong," so that "every dark coloured book on the
shelves, each picture on the wall ... radiates hate and the
tenseness of a house that waits for any wrong move; the statement
that is suspect; the hint of rebuke from the wife; the move of a
daughter that might be sensual"(68). To Pastor Roberts, even young
children represent sin, because they are the products of a
procreation based on "lust"(78) - an attitude that links him with

Sister Leah of Tomorrow Will Be Sunday. But while Pastor Roberts

may represent an extreme in the new religion of George’s Cove, the
community itself, as shown in the previous discussion of woman-the-
temptress, is morally disinclined towards any manifestalion of
sensuality. The redness of Maud’'s Fnitting wool and the "black
rush" of her hair as she lets it loose to dance (18) are viewced as
suspect and unseemly.

Hence, in fictional communities where religious form
tends to be embraced without regard for its content, where

perennial hardship is somehow explained and accepted as the will of
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a wrathful GCod, and wherc women can be singled out as perpetrators
" of evil because of an evident sexuality which religious creed
condemns in both sexes, the predominant religious tenet seems to be
that human 1life - in its many manifestations - represants spiritual
corruption. Therefore, religious doctrine, and/or an erroneous
interpretation of that doctrine, is shown in work after work to
strip characters of compassion, while causing in some a profound
loneliness and even a tragic renunciation of life. The remainder
of this chapter will address this issue as it manifests itself in
fiction focussed on pre-Confederation Newfoundland; and no author
explores it with more poignance than the earliest one treated here,

Norman Duncan.

vii. Religion as Life-Denying.

In two of Duncan’s stories - "Concerning Billy Luff and
Master Goodchild" and "The Fruits of Toil" - the sense that human
compassion is easily overriden by the human determination to delve
and wallow in a misguided sense of religiosity is clearly evoked
(Ryan,194-195). 1In both stories, the characters’ propensity for
mixing their religious convictions with folkloric belief in order
to attain what they perceive as divine revelations causes them to
treat their fellow man inhumanely - and, in one case, to pursue
recligiosity at the expense of human love. This propensity stems
from the locally-held belief that the dying can reveal heavenly
portents; and while the belief derives in part from folklore, the

conviction that witnessing these portents is a religious imperative
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does not.

In the first story, as the child, Billy Luff, lies on his
deathbed, the tragic victim of a perversion of faith soon Lo be
discussed, his Ragged Harbour neighbours cagerly (lock to his
bedside because, as "He's a holy child ... 'tis like the Lard‘'ll
send a sign when he dies"(149). The thought that a child might dic
more peacefully without an expectant audience docs not enter their
minds as, dressed in their Sunday finest and "in a statc of
delicious excitement, " they "set out for Billy Lufl’s home" (148).
When they reach it, the villagers find that the child is now
wavering between a recitation of the religious '"revelalLions" he
knows they are expecting of him and the first voicings of his very
human fear of dying - which causes the presiding parson Lo pray
"even more fervently that a confident, glorious death might be
granted onto this child"(151-152). The parson is Lhus as guilty as
the villagers of seeking what will be the fulfilment of a personal
religious conviction, regardless of the human element: the child’'s
true feelings, and his fear. The little boy, who has just finished
"whimpering" that "I doan’'t want t’'die" to his mother, suddenly
sees "The people, pressing in at the door Lo watch him," and
resumes reciting the religious prophecies he knows tLhecy wanL Lo
hear, "but so faintly that the ears of Priscilla Stride barely
caught the words"(151-152). By such observations, as well as by
his choice of language (e.g., the people’s "state of delicious
excitement”) Duncan makes clear, through his subtle yel bitter

irony, his authorial condemnation of this human propensity for
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disregarding the value of life and of an individual’s truc f{ecelings
in an almost hysterical greed for the religious knowledge deemed to
be of more importance.

"The Fruits of Tcil" contains the same theme, although in
this case only a dying man and his wife are present. Herc Solomon
Stride, who struggled all his life for very mecager "fruits" yct
because of his religious mindset humbly saw them as an undescrved,
God-given largesse, 1s attended at his dealhbed by his wife
Priscilla who, already seen among the crowd in "Concerning Billy
Luff and Master Goodchild," is consumed with the desire to hear
religious revelations from her dying husband’s lips. Threce times
as "the soul of the man struggled to relecase itself" and Solomon,
barely strong enough to speak, hovers betwecen 1ife and death,
Priscilla single-mindedly pleads with him to reveal Lo her an
answer to the religious mysteries with which she has long been
preoccupied. Her final communication to him, then, is nol her
love, nor her grief over his departure, but simply her impaticnce
to hear from him the revelations she feels he is "supposecd" to
produce. Her "moan," as he dies, is thus not a moan of loving
grief; it is merely the moan of disappointment of a woman whosc
religious preoccupations have not been satisficd (328-331). Human
life is shown to be of little value among pcople caught up in a
dehumanizing religiosity..

In "In the Fear of the Lord," Duncan shows how thec harsh
world of Ragged Harbour and the tendency of its residents to

interpret religion in the cruelest and harshest of ways can causc
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a man Lo deny himself all earthly joy, earthly love, and earthly
pride in personal creation; and in this story, Duncan makes his own
atlitude towards this interpretive propensity very clear. Pitting
the "dear lLord" against the "Lord God A’'mighty, " Duncan introduces
Lhis talec of the plight of Nazareth Lute by using the already-
discussed theme of a "harsh religion for a harsh land" to explain
the Lypical Ragged Harbour mindset, which Nazareth eventually
subscribes to, and which ultimately leads him to a form of tragedy.
“Tt was not the dear Lord: it was the Lord God A’mighty," writes
Duncan, that destroyed Nazareth’s capacity for happiness - the
"l,ord God A'mighty" being the concept of deity most believable in
"blecak places" where there is nothing to "make love manifest to the
children of men." And this harsh deity, Duncan declares, is "a
fantastic misconception, the work of the blind minds of men, which
has small part with mercy and the high leading of love" (219).
Nazareth, whose father, the narrator tells us, "died mad"
because of an excess of religiosity (221), lived his youth in "a
wickedness patent to all the folk of Ragged Harbour," walking the
roads of the community with a "jaunty gait" when, as the sternest
intcrpreters of 1local doctrine put it, "men should bear
themselves," not with pride or joie de vivre, but "as ‘wrigglin’
worms’" before the Lord (224). A portion of Nazareth’s wickedness
was his youthful "sin of unfailing jollity," and here again Duncan
makes it clear that he sides with human jollity rather than with
human "wormliness," declaring that "only the unrighteous, who are

wisc in a way, and the children, who are all-wise, loved him"
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then(224).

But Nazareth, the Jjolly, jaunty sinner, cventually
converted to Ragged Harbour fundamentalism, mentioning in his
"testimony" the "three wrecks an’ the measles”" with which the Lord
had warned him, unsuccessfully, to repcnt (again showing how in
Ragged Harbour, God was made manifest to pcople Lhrough local
elements and hardships), and the final necar-wreck that had won him
over (227-231). So from herc on in, Nazarecth "lived rightcously"
and "according to the commands of the Lord God A'mighty, his god,
whom he had fashioned of tempest and rock and Lhe seca's ragc, with
which his land had abundantly provided him" (231-232). But the
narrator makes sure that we realize that "righteous living,"* Ragged
Harbour-style, is not attained without a price: now Nazareth's
"eyes were blinded to all those beautics, both great and small,
which the dear Lord has strewn in hearts and placcs, in love
withholding not; and his ears were stopped against the Lender
whisperings which twilight winds waft with them," and having "puL
the sin of jollity far from him," he denied himsclf all "scnsual
delights," which his adopted doctrine told him "arc like snarcs sct
for the souls of the unwary" (232-233).

Nazareth, it seems, began to sensc a kind of cmptincss
within, now that he had turned from all earthly plcasurc,
envisioning the eternity in heaven he had won, by his
righteousness, as a long stretch of time in which he did not know
"what [he would] do"(234-235). From out of this emptinecss, he

gradually conceived the dream of building a wonderful schooner; and
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in the process of whittling a model of it, "a new, flooding joy

came to him - such happiness as he had not hoped for in earth or

heaven": the human joy of creation (236). Now "his last waking
thought was not of the Lord God A’mighty ... nor yet of a yawning
hell, but of the thing which his hands were forming"(237). In the

ensuing years, as he worked on his schooner, "the cloud and flame
of the wrath of the Lord God A’mighty, his god, were unperceived
and forgotten"(246), as his heart, unfolding through the joy of
crealtion, began to conceive the idea of a dear Lord, who would say
to him at Judgement Day, "’'Good an’ faithful sarvent ... enter into
thy reward, for you done well along o’ that there schooner’," and
perhaps even, "'I'm proud o’ you, b’y - I'm fair proud o’ you" (244)
- a poignant revelation of Nazareth’s longing to feel his God's
love and approval.

Unfortunately, the 1locally-held interpretation of
godliness soon intervened to take from Nazareth all of his
happiness; as the narrator warns at the story’s beginning, although
"the benighted child within [Nazareth] trembled, ever trembled, to
hear Love’'s timid knocking," the "doors of that poor heart were
[ultimately] fast closed against Him ["He" being the "dear
Lord"](219). At the height of Nazareth’s period of creation, old
Simon Luff, who subscribed to the harsh religion of the Lord God
A'mighty, 1likened Nazareth’s schooner to the Biblical "golden
calf," warning him that he loved his creation more than he loved
the grim Lord God and would therefore be condemned - and Nazareth

succumbed to the old man’s grim pronouncement (247-248).
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Again Duncan makes clear his personal vision thalL the

true universe is, or should be, a compassionate one, presided over
by a God who delighted in man’s joys and earthly crecations. "From
the stars to the shimmering water and from the sca’s misLy rim Lo
the first shrubs and shadows of the wilderness, " says the narraLor,
"the infinite hymned the praise of great works" (248), as Nazarcth,
newly condemned by old Simon, fell asleep that night. Bul Nazareth
then dreamt a dream concordant with the typical Ragged llarbour
notion of God. 1In the dream, "the words of the Lord God A’mighty,

his god, whom he had made in his blindness of tempest and naked

rock and the sea’s hard wrath," and who "had come in wrath Lo
reprove him for his idolatry," commanded him to “scuttle" hisg

schooner (249-250). And although the "benighted child" within him,

who yearned for "love," prompted him to cry to the Lord, "’Lisn’L
fair - sure, ‘'tisn’t fair," and "Why, O Lard, must I scuttle [my

lifework]," the "Lord God A’'mighty" insisted on the destruction
and, as the narrator comments, "the hymn in praise of grcat works"
- the hymn of a just and compassionate universe - "fell upon the
ears of a numb soul" (251-252). Despite the gentle asscrtion of
Solomon Stride, seemingly the one man in Ragged Harbour Lo uphold
the notion of a "dear" and compassionate Lord who would nol require
him to destroy what he loved (254), Nazareth finally "scuttled hig
schooner, " upon which he had worked for years, "even as he believed
the Lord God A’'mighty, his god, had commanded him to do"(256).
Again Duncan reveals to us what he perceives to be the tragedy of

adhering to a religion that denies the worth of 1life on ecarth.
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Nazarcth’s brief attempt at revolt - his cry of "’tisn't fair" -
becomes the cry of the author himself, who would like to see Ragged
Harbour regaled with "hymns of the infinite" that celebrate life,
but seecs in the mindset he has depi.ted only their opposite.

It is in the story "Concerning Billy Luff and Master
Goodchild,"* though, that Duncan shows Ragged Harbour religion
negating the value of 1life most completely. Young Billy’s
conversion to Ragged Harbour fundamentalism at the tender age of
cight was, as has already been mentioned, locally considered to be
"the supreme achievement of the parson from Round Harbour"(131),
and the boy was widely considered to have the makings of a preacher
himself (130,139). However, another even more influential source
of "spiritual" inspiration to Billy was an old children’s storybook
his family possessed - "the only storybook in Ragged Harbour" (131)
- a book which fed Billy'’s '"hungry imagination" with tales of
devout young children who longed for the "glory" of an early death,
and of evil ones who died and went to hell. In the book’s
introduction, the author had written:

" ... this 1little book is written with a

design and a desire at once to profit and

please you; by showing, in the examples of

children, many of whom died young (and you,

too, my dear child, may die very young), the

great happiness and advantage of real and

ecarly Piety." (133)

The narrator goes on to inform us that Billy "loved" these stories,
particularly the one entitled "The Entertaining History of Master

Billy and Miss Betsy Goodchild" where the young characters’

"contempt for the things of this life, their longing for the
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release of death, threw parents and teachers into raptures" (133).
The stories in this book appealed to Billy’s romantic
imagination, and his desire to emulate its young heroes and
heroines caused him to reason that since "Thesc children died
young" he "wished that he, too, might die young, " chanting with his
dying breath the scriptural words and prophecies he knew that
Ragged Harbour would most love to hear (134-135). They also causecd
him to turn his back on the natural joys of childhood, so that, on
a beautiful summer day when, his own chores donec, he saw the olher
children playing, he refrained from such levity, repeating such
chants from the book as:

I must not idle all the day
Lest Satan get me for his prey (135)

Relying on the reasoning he found in his storybook, he refrained
from participating in any of the seasonal pastimes available to
Ragged Harbour children, gyradually coming to fcel that joy was a
sin (137).

However, suscepﬁible as he was to the "teachings" of this
book, with its stories of "A Very Good Little Girl who died Very
Happy before she was Seven Years 01d" and "Containin’ the Hisl'ry
of a Sad, Wicked Child, an’ his Miserable Death"(142-143), Billy
might not have been so wholly taken in by them had he not becn
encouraged to do so by his mother. When the boy’'s healthy sense of
human compassion caused him to say to her that the book was
"terrible sad in spots," she would agree, but add, "hut ‘tis
terrible wise, too"(132). And when she read him the story of two

young boys who were drowned in a well because one of them "had been
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making game of the minister," and he commented, "’'Tis sad t’think
o’ the miserable death o’ them b’ys," again she upheld the book'’s
version of morality Dby responding, "But they was so
wicked" (143,145), revealing that she, like Priscilla Stride, was
inclined to uphold the strictest interpretations of religious dogma
-~ a proclivity of women in this literature which has already been
identified as a recurring theme. So when Billy "slipped" and
engaged in a very natural boyish argument with another Ragged
Harbour youth, the "teachings" of his storybook, endorsed by both
his parson and his mother, caused him to dream "all night long
about Hell" (146) - just as, in "The Chase of the Tide," 1little
Ezekiel, convinced of God’s desire to punish him for some minor
transgression, "turned to his religion for ccnsolation” and
"thought deeply of hell"(24). This mindset, encouraged in the
children of Ragged Harbour by their elders, resulted in Billy’s
death.

One day after school, Billy fell into the freezing ocean
while "copying over the ice" and "determined to sit in his wet
clothes until school was let out" for fear that "he should lose
some useful piece of knowledge" (146). But this tendency to look at
all worldly acts as potential spiritual testing grounds, which
storybook, pastor, and mother had inculcated in him, led him to his
deathbed where, as already described, the villagers hovered to hear
miraculous revelations from his dying 1lips. However, in an
extremely poignant moment, we see that as death neared, Billy,

afraid of dying but glad of his mother’s warmth and comfort, forgot
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"all about Master Goodchild," and clung to his mother’s hand,
remembering stories she had told him of her girlhood, begging her
to stay by him, and becoming again a simple little boy who longed
for and delighted in his mother’s earthly love (156). His mother,
meanwhile, "had a shadowy perception of this: that the garment and
mask of Master Goodchild had beenn changed for the pure white
holiness of childhood; and now, first, she understood that her boy
was lovelier thus robed" (155). In moments of extremity, Duncan is
showing us, the human need for earthly love transcends that
religiosity which denies the worth of the things of this world, and
life assumes a value of which dogma has deprived it. It is no
coincidence that in Duncan’s earlier story, "The Chase of the
Tide, " when young Ezekiel saw that he was about to drown, he forgot
"his God" and "cried for his mother, who was real and ncarecr,"
while "God had been to him like a frowning shape in the mist" (29-
30). In both cases, Duncan is opposing the need for human love,
warmth, and compassion to a religion he reveals as having blinded
its adherents to the worth of such things, and is crying out,
through his fiction, at the dehumanizing, life-denying effect of
religion as so interpreted. The tragedy for Billy Luff and his
mothexr is that it takes his death to awaken them to the "holiness"

of life. And Terry Goldie’s comment, in his critique of The Way of

the Sea, that Billy’s "theopathic ... obsession is almost justified
by the absence of any glimpse of redemption [in Ragged Harbour]"
therefore totally misses the mark (Goldie,11-13). For despite the

grim harshness of life in Ragged Harbour so consistently painted by
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its author, he is also consistently arguing for the inherent worth
of 1life - whether the life is old Solomon Stride’s or young Billy
Luff’'s. Duncan’s ultimate "battle" is with the teleology the
people embrace to endure the rigours of that life, because of its
1ife-denying lack of mercy and its denial of the importance of
love, both mortal and divine. Duncan cannot accept the "contempt
for Lthe things of this life" and the "longing for the release of
decath” of little Billy’'s storybook, which is implicit, as well, in
Ragged Harbour religiosity; the "things of this life," for Duncan,
particularly the "high leading of love" he refers to in introducing
"Tn the Fear of the Lord” (219), are to be celebrated and rejoiced
in, not rejected with religious contempt. Nazareth Lute’s
scuttling of his schooner, 1like the desire to "die young"
encouraged in Billy, is the dehumanizing result of a religion that
recognizes the condemnation of a Lord God A’mighty, but not the
love and mercy of a dear Lord. The need for love and mercy as key
ingredients in religious faith - particularly for love, in its
earthly manifestations - is a central theme, too, in two of Duley’s
novels.

In Duley’s The Eves of the Gull, we have already seen

that Aunt Dorcas' religious faith, as good and as stabilizing a
force as it seems to be for her, is not sufficient to sustain and
fulfill the novel's protagonist, Isabel. For the world of earthly
love and of joy in sensuality, to which Isabel has been awakened,
cannot be satisfied by the seemingly fleshless unearthliness of

"the world of the 1little brown church" which dominates the
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community in which she 1lives (87). Human carnal and cmotional
needs such as Isabel’s cannot be satisfied by a faith that either
fails to address or condemns such needs. While Dorcas’ faith docs
sustain her, it does not seem to have an answer for a young girl’s
need for warmth and human love. Although the old woman's simple
teleology remains intact at the novel’s end as she ponders l1sabel’s
fate, it cannot explain for her God’s ultimate intent for and
relationship to mankind - and Dorcas docs nhot strain for an
explanation (200).

In Highway to Valour this missing ingredicent in religious

faith - the need for human love and for finding joy in life - is
addressed more directly. In this novel, Mrs. Michelecl’s Mecthodism
is the dehumanizer, causing her to love in her French, Roman

Catholic, life-loving husband "the something she could not posscss,

manage, or ever know"(9). As protagonist Mageila reminisces, "Mama
[Mrs. Michelet] gave us the Wesleys. Papa gave us French and
folksongs instead of hymns" {127) - intimating that he found a valuc

in earthly things that invested life with a joy it would otherwise
lack: the "something" Mrs. Michelet lacked.

Mrs. Michelet in her Methodism "mentioned Christian
works as some people mention beauty" (1ll), requiring young Magecila,
in a manner eerily reminiscent of "The Story of Billy Luffl and
Master Goodchild," to sing such songs as "7 should like to diec,
said Willy" and "Jesus wants me for a sunbeam”(12), suggesting Lhat
her interpretation of religious doctrine, like that of the pcople

in Ragged Harbour, disregarded the value of life and encouraged a
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form of 1life-denial even in young children. Mageila, on the other
hand, ultimately 1learned through her experience of loss that
carthly 1life and the bond of love between people were all-
important. 8She agrees with Trevor on their boat trip to Labrador
Lthat it was "The loss of affection that [had] hurt [her] most,"
explaining "I know since Papa died that people need affection to
live at all"(158) - an affection with which her mother'’'s
Wesleyanism would not have been able to provide her. In Highway to
Valour NDuley is not disputing the strength that can be derived from
faith - cspecially from a faith like Mrs. Slater’s - just as Duncan
did not dispute the kind of strength that could be derived from
beliel in a "dear Lord" as opposed to a "Lord God A’'mighty."
Neither of these authors denigrates religion in its entirety - but
both insist that human warmth, compassion, and love are essential
elements of a healthy faith, and both explore faiths which disallow
these elements and reveal the human desolation that can result from
such disallowance. As Duley has Mageila state at the conclusion of

Highway to Valour, "The ones who love will know they can walk

through the waters and not feel drowned" (324): not the ones who
simply believe, but the ones who can love, as well.
Love is a central theme in Horwood’'s treatment of

religion in Tomorrow Will Be Sunday. Protagonist Eli grew up

without any sense of love from his parents: "They supplied his
physical wants as best they could," writes Horwood,

but showed him no tenderness and seemed not to
realize that he might have emotional needs ...
He was told that he must love his father and
mother and, to a 1lesser extent, his small
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brother Timmny, but was not shown how to do it,
and didn’t really know the meaning of love or
any of the strong emotions connected with it,
until he began to turn, after his twelfth
birthday, toward people outside his immediate
family. (3-4)
Therefore, as is revealed much later in the novel, he did not, as
he matured, feel any love for his parents (256). ‘'l'hat Horwood
links this familial lovelessness with the religion dominaling
Caplin Bight is made evident in his discussion of the role Messiah-
figure Christopher Simms played in Eli’s life. Onc reason why
Christopher had such a strong psychic impact on FEli, Horwcod
relates, was that he represented an opportunity to form a deep and
meaningful relationship with another human being; for in Caplin
Bight "all deep emotion was either repressed or sublimated into Lhe
transports of religious ecstasy"(116) - a remark that anticipates

a similar pronouncement on Protestantism, alrcady discussed, in

Horwood’s later novel, White Eskimo.

Yet the lovelessness of Eli’s upbringing, though a
central concern in the novel, is not the only evidence Horwood
provides of the effect of Caplin Bight'’s fundamentalism on tLhe
human capacity for love. Two instances of Caplin Bighters’
religiously-encouraged neglect of the "great commandment" to "love
thy neighbour as thyself" stand out. One 1is the casce of Jechu
Gilmore, the "local religious fanatic" who, while witnessing the
near-drowning of Mr. Markady and his son, merely stood upon a
nearby bank, exhorting them to repent without lifting a hand to
save them from death because, as non-believers of Caplin Bight's

fundamentalist sect, they were sinners (44-47). While Jehu's
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demonslrated lack of brotherly love may be linked with the extreme
Lo which, as a half-crazed man, he took his religious fanaticism,
no such excuse can be made in the case of the death of "The
youngesLl child of Sister Melinda and Brother Eleazar Pike"(25), in
which the "brotherly love" of the whole community as well as the
motherly love of Sister Melinda are called into question.

When Lhis little girl, a mere "year and a half" old,
"became so 111 ... that they had to call a special prayer meeting
Lto pray her back Lo health," the narrator reports, by way of
representing the villagers’ collective belief, that while the
child’s father was a "backslider" aboul religion, her mother "was
slrong in the faith and had spoken in an unknown tongue ... So
[that] the duty of the congregation was clear"(25). The
imp] ication here is that if Sister Melinda had not been such a good
churchwoman, the congregation might not have felt so obligated to
Lry to cure her daughter, and hence, that their acts were based
solely on doctrinal rormuilae, in which simple human 1love and
compassion played no part.

In the ensuing developments, the "backsliding" father
wanted to take the sick baby to a nurse in the next settlement, but
the mothcr preferred the power of prayer - and the child died.
Predictably, "The death of the Pike baby posed no theoclogical
problem to the pastor. He pronounced flatly that the child had
died because of lack of faith on the part of the father'(26-28).
Yel here we see precisely where "faith" becomes questionable when

it is not based upon love: the inhumanity instilled in the mother
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through the doctrinal code she lived by caused her to fecl “a
little proud, perhaps, that the Lord had seen fit to lay upon her
such a heavy burden," rather than to feel grief-stricken. Her
tears, when she shed them, were caused by her shock and shamc when
her husband refused to obey the local code and allow the pasLor Lo
bury the child; the father'’'s tears, "backslider" though he was,
were for his daughter (29). This dichotomy between human love and
commitment and commitment to doctrinal observance is reminiscent of
Duncan, Sister Melinda’'s tears being like Priscilla SLride’s moans
of disappointment at her husband’s deathbed, Brother Itlcazar’'s
being more like those of Billy Luff’s mother when she ([inally
perceived, through the fog of her dogma, the preciousnecss of her
little boy’s life.

In Tomorrow Will Be Sunday we also sece Lhe prevailing

religious creed dismissing life on earth in all its manifestations
as worthless in comparison with the wvalue of 1life after decath.
This valorization is evident later in the novel, in the aftermath
of Brother McKim’s prophesied "second coming," which fails Lo
materialize, whereupon McKim pleads to his congregation, who had
been joyously and dramatically readying themselves [or Lhe "end of
the world," to "have faith that even this present Lrial should be
turned, at last, into a blessing"(102). The "present Lrial® ig
continued life; the eventual "blessing” will be the end of life on
this earth, when it finally occurs in all of its glory. We sce in
the above two cases, as in Duncan’s story of Billy Luff, Lhat lifc

on earth, with all its attendant features - including human love -
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is depicted by the author as being unimportant among people caught
up in religious dogma. It is a theme that will recur, sometimes
with tragic consequences, in the fiction of Wayne Johnston. 2And it

is a theme with tragic consequences in Tomorrow Will Be Sunday in

the case of Brother John McKim.

Brother McKim, despite the villain-like role he plays as
a child seducer who then tries to ruin the life and reputation of
an innocent man, is not, as earlier mentioned, depicted without
authorial compassion. For Horwood goes to some length to explain
what had made this parson the man that he was, intimating through
various characters’ opinions that, had it not been for the
circumstances of his birth and upbringing, he might have become a
very different person. EIli and Mr. Simms are in agreement about
the man’s formative years: both knew that "Brother John had been
born with the seeds of greatness" but that he was then "steered
into a blind alley, cooped up in a little harbor with nothing but
rocks and Bibles and hymnbooks to feed his mind, " the "invisible
walls of the little fishing settlement where he had grown to
manhood [turning] him inward until he became the leader of a small,
fundamentalist congregation in one of the Dbackwaters of
civilization" (153,166). Further, the "zeal and holy fire" with
which he arrived in Caplin Bight (57), however misguided, were not
mere theatrics on his part. Eli notes the "lonely agony that
Brother John suffered" when his prophecy about the Second Coming
turned out to be mistaken (102). He evidently believed in what he

preached - to a point.
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The "point" at which Brother John’s preaching became
problematic was on the subject of sexuality. We have already scen
how he could thunder out condemnations of fornication f[rom the
pulpit while secretly seducing a young boy. We have also scen
through Eli‘’s musings, though, what the nature of his marriage to
Sister Leah must have been: he was wed to a woman [or whom "tLhe
greatest of all sins [was] the raptures of the Tlovers’
embrace" (74) . As Duley’s Mageila Michelet knew, Lhrough
experience, and as O'Flaherty’s Father John Ryan and Johnston’s Ted
O’'Malley will be shown to know, through deprivation, love belLwecn
human beings, in both its emotional and carnal manifestalions, is
a fundamental human need, and a need that John McKim suffercd
mightily from until he experienced sexual - and, Lo a degrce,
emotional - love with Eli. Then, as the narrator puts it, McKim’s
"towering sadness for the first time took on a touch of joy," and
his sermons, as we have already seen, "began to be softened with
frequent references to the Lord's all-embracing love for his
people" (185). Brother John McKim had been starving for human love,
the product of a religious creed that separated spirit from flesh,
life eternal from life on earth, valuing the former qualities while
regarding the latter ones as vile and innately sinful. His tragedy
was that if he had not grown up indoctrinated as he was, spirit and
flesh might have united and he might have been an effectual and a
spiritually, sensually, and emctionally fulfilled human being.
These considerations are not cffered by way of lessening

our ultimate condemnation of McKim for his deeds, his lies, and his
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necarly successful attempt at character assassination. But they
suggest that much of the man’s corruption was the direct result of
the religious doctrine governing his life: a doctrine similar to
those in Duncan’s and Duley’s works in its devaluing of human life
and its ignorance of the need for human love. The harshness of
such doctrine is without divine love, without mercy. By demanding
of its adherents the separation of spirit from flesh and the
sacri fice of the love and contact so needed by human beings, it
causcs its followers to live "lifelessly" or else to split
themselves in two by "giving in" to what they perceive as sin - as
both Brother John and Virginia Marks in this novel do, as little
Billy Luff would have done if he had allowed himself to play with
other children on a summer’s evening, as Duley'’'s Methcdicts would
have done if they had allowed themselves the "delighted flesh" of

the marriage bed (and note: Mrs. Michelet, in Highway to Valour,

does apparently permit herself this "delight" with her Roman
Catholic husband, but beyond becoming a symbol for her daughter of
the importance of affection in married 1life, the personal
ramifications of her "giving in" go unexamined - perhaps because
she dies so early in the novel). Ironically, once John McKim’s
actions become community knowledge and, a broken and fallen man, he
prepares to leave Caplin Bight, he, like the children in Duncan’s
stories, looks last of all in his extremity not for divine but for
human communion - for the forgiveness of Eli. As Eli perceives it,
this is the "seemingly desperate need for a final human contact by

this man who was now so utterly outcast, so close to the last
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desert of despair and unbelief" (342-343)., And McKim’s last words
to Eli are as evocatively tragic as are the death cries of litLtle
Ezekiel Sevior and Billy Luff for their mothers, as he says, "very
humbly: ‘I - I still love ye, Eli. Try to think o’ me kindly
sometimes’ " (343). In their hour of extremity, pcople trained [rom
birth to look to a deity 1ook instead to thosec they 1love for
succour, seeing in a flash the value of life that their religion
has never taught them.

In White Eskimo, while the frequent diatribes against
Protestantism criticize its tendency to prohibit any sign of
earthly love and, concomitantly, to strip life on carth of all
sense of wvalue and of happiness, Horwood does not make it hisg

objective, as he had done in Tomorrow Will Be Sunday, to

demonstrate through the lives of his key characters the damaging
psychic effects of this tendency. The tragic death of Gillingham’s
adopted daughter, Halfbreed, 1is more the product of the white
medical invasion than of the Moravian invasion of Labrador; and, as
we have already seen, Horwood suggests that the Moravian mission’s
attempts to inculcate in the Inuit its life-denying tencts did notl
fundamentally change the Inuit outlook on 1life, although they
certainly interfered with the Inuit lifestyle. Similarly, as
already suggested, relicion is no! shown to be a prevailing forcc

in Janes’ House of Hate, so that this novel cannot be said to

explore the psychic effects of religion on its characters either,

In Maud’'s House, though, the central theme can be zaid to

be the pitting of fleshly, "sinful," aberrant love against the
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introduced doctrine by which the community abides. Maud cannot fit
in in George’s Cove in part, as has been mentioned, because she is
not from the place, but in part too - especially according to the
pastor - bhecause of her "sinful" union with Ern, and her too-
sensual enjoyment of life.

The life-denying lack of compassion together with the
failure to "love one’s neighbour as oneself" of Pastor Roberts is
revealed when he refrains from comforting Maud and £from
acknowledging what is obviously her very real love for Ern, at
Ern's burial:

Pastor Roberts has finished his work and

normally he’d move over to comfort the wife.

Seeing as Maud is the only thling close to a

wife and she doesn’'t really count, he moves

towards the family [to whom he is] grateful

.. because it might have looked a 1little
harsh otherwise if he’d ignored Maud. (33)
But he takes his stiff interpretation of doctrine one step too far
when he refuses to bury a woman from George'’'s Cove, Sue, simply
because the woman had been Maud’s friend (113), and it is this
demonstration of his lack of compassion that finally awakens the
community to the misguidedness of the pastor’s religiosity (120).
By the end of the novel what prevails in George’s Cove is not the
religious zeal of the pastor but the reawakened decency and
neighbourliness of the people (see pp.115,135,137), which the
author suggested had existed more or less intact until the advent
of the pastor’s evangelicalism (53-54) . Hence, while religion, as

humanly interpreted, is demonstrated to be 1life-denying and

deficient in human compassion in this novel, it is not allowed, as
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in Duncan’s stories, to emerge as victor. It fails Lo come between
Ern and Maud because they choose to dely it; and finally, it [ails
to continue governing the people of George’s Cove because iLs
excessive and unChristian harshness eventually becomes evidenL to
them. 1In fact, a similar community warming and return to a secnse
of communal compassion and decency occurs at the end of Tomorrow

Will Be Sunday, once the inisdeeds of Brother McKim awaken the

people of Caplin Bight to their folly in trusting so fully Lhis
human representation of the extremes of [anaticism (sece Lheir
treatment of Christopher Simms at his homecoming, pp.353-351) . “The

difference between the two novels is that in Tomorrow Will Be

Sunday, unlike Maud's House, religion would leave lasting psychic
scars 1in 1its protagonist, Eli, while 1leading to the tragic
ruination of its pastor, John McKim.

Hence, in the fiction of writers focussing on pre-
Confederat ion Newfoundland, we see a recurring depicLion of
religion - whether the religion be standariized, universally-
recognized Methodism or some non-standard, locally-brewed brand of
evangelical fundamentalism -~ as a predominant force in people’s
lives, teaching them, through erroneous human interprctation or
through grim, straight-from-the-text proclamation, that 1lifc on
earth is corrupt, so that to take delight in human creations, mere
human existence, or human love in its emotional or carnal forms is
the vilest of sins. Yet from Nazareth Lute’s destruction of his
life’s work to Billy Luff's too-eager renunciation of life, from

the desolation of Isabel Pyke'’s existence to Brother John McKim’'s
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tragic failure to find meaning and fulfillment in his, we see, as
Mageila Michelet would put it, and as Maud and Ern defiantly
demonstrate, that without human love, human compassion, and an
infinite regard for the beauty and meaning of earthly existence,
life is tragically wasted. The religion functioning in these
characters’ lives is shown to be divisive, dehumanizing, and ljfe-
denying - as well as being, as previously discussed, hypocritical
in its adherence to form rather than to content and in its failure
to promote the basic Christian doctrine of "loving one’s neighbour
as oneself . "

Therefore, it should come as no surprise that some of the
key characters in this fiction - and, in the case of The Way of the
Sea, the author himself - demonstrate or begin to experience a
decline of religious faith, or at the very least, a wavering in
their sense of religious conviction. For although the decline of
faith is not so conspicuous a theme in fiction addressing pre-
Confederat ion Newfoundland as it is in that addressing Newfoundland
in the second half of the twentieth century, it is significant that
the seeds of decline appear in the early fiction: seeds that are in
large part spawned by the negative attributes of religion discussed
above, as well as by the sense on the part of some characters (and
authors) that clinging to religious faith is not producing desired
results. Thus, the next chapter of this thesis will discuss, in
brief, such decline in faith as is apparent in fiction addressing
pre-Confederation Newfoundland, and the authorially-provided

reasons for this decline.
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story "In the Fear of the Lord" we see young Nazareth Lute
proceeding in the opposite direction: from non-belief to conversion
and a tragically strict adherence to Ragged Harbour doctrine - the
tragedy of which signals to the reader that it is the guthor who is
questioning this faith. The one character who consciously defies
the fundamentalism of Ragged Harbour is Job Luff in the story "The
Raging of the Sea, " who "had cast loose from religion when old Dick
Lute went mad of it ... maintaining ... that ‘thinkin’ on things
eternal’ was too stiff a gale for him to weather: it would capsize
any man in the end"(73). Thus, Job Luff - and perhaps Solomon
Stride who, as previously mentioned, adhered to the local religion
but insisted, in the face of stiff opposition, that God was a
"Dear"” and merciful one, rather than the "Lord God A’mighty,"* £full
of wrath - are the only characters in the ten stories who seem able
to perceive that the people of Ragged Harbour have permitted their
religiosity to lead them in a wrong and harmful direction. And
while this perception does not precipitate any decline in the faith
of Solomon Stride, it does do so in Job Luff, and it also affects
Skipper Dan Crew, father of the drowned sea captain in "A Beat t’
Harbour* who has already been quoted as saying "They'’s something
wrong with the warld ... but I isn’t sure just what"(305). These
are the only characters in The Way of the Sea to even attempt to
question Ragged Harbour'’s teleology.

The case of Job Luff has been analyzed elsewhere (see
Ryan, pp.187-188), and provides a convenient starting-point for

analyzing Duncan’s own attitude towards religious faith as revealed
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in his fiction. For Job, though aberrant in his community both
because of his faithlessness and because of the unconventional
nature of his hand-built fishing punt, which is thought to derive
its capricious and mysterious nature from Job’s heresy, is
described with a subtle admiration by the author. When Job is
pitted against his more religious neighbours, they acquire a taint
of sanctimoniousness from Duncan’s pen (see p.73); and as they wait
expectantly - even eagerly - for his punt to fail him and for the
calamity due to all heretics to befall him, their somewhat less
than Christian eagerness is juxtaposed against the picturec of Job’'s
skill, craftsmanship, and perennial success as a [ishecrman.
Indeed, in describing Job’'s relationship to his punt, Duncan is
showing us a man who has put his faith in his own powers of
creation, rather than submitting helplessly to a vindictive
universe: a quality which receives Duncan’s approval throughout the
story. What was the punt to Job Luff?

This: in the vast twilight silences, when she
rode a lurid sea and the flaring heavens
seemed about to break with their weight of
rising cloud, he fondled her ropes and felt
her gunwale and mast; and the familiar touch
of these things of the solid waste steadied
the faculties which the infinite expanse and
flaming, threatening heights had made to reel.
More, in the face of the frowning dawn, in the
meshes of the night, in the swift descent of
great winds, she stayed him; nor was hc ever
afraid of the sea he plundered, though it
raged. (76-77)
Job Luff, we see, relied on his punt as other Ragged llarbour men

relied on their faith, to steady him in the face of the infinite

and the incomprezhensible. As the story evolves and Job hecads for
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home in a treacherous storm with a large catch of cod we see, along
with Job’s skeptical neighbours, that Job’s faith in his punt is
justified: 1it, in combination with Job's skill as a seaman,
performs perfectly in conditions that would have congquered a lesserxr
boat and man. Job’s undoing occurs when, for one unaffordable
moment, he gives a glance of "triumph for courage and the punt" to
the crowd gathered to watch his treacherous return (91); in that
moment, he misses an instant’s necessary concentration, and thus
loses both his punt and his remarkable catch to the stormy waves.
As I have suggested elsewhere (see Ryan, 188), Duncan does not tell
this story by way of preaching that "pride goeth before a fall."
lle calls Job's loss "a tragedy of that coast™ (96) - the tragedy
being that such a man is not permitted even a moment’'s joy and
triumph by the harsh Newfoundland climate and the still harsher
capriciousness of the universe. This authorial cry of outrage
appears elsewhere in the ten stories, as already suggested: it
sur faces in Nazareth Lute's cry "'tisn’'t fair - sure, ‘tisn’t fair®
when, in "In the Fear of the Lord" he dreams that God has commanded
him to "scuttle" his lifeswork, as well as in the tragic irony with
which Duncan describes the dying Solomon Stride’s "gratitude" for
the meager rewards a hard life has brought him in "The Fruits of
Toil." In the former case, it is the harshness of the 1local
religious doctrine that is called into question; in the latter
case, though, as well as in Skipper Dan Crew’s musings on the
"wrongness" of the world in "A Beat t’' Harbour," it is also the

harshness of fate against which Duncan cries. In these stories, as



111
in the story "The Chase of the Tide," where two little boys drown
because they pursue an admirable youthful curiosity to unravel one
of nature’s mysteries, the author reveals a mindset diametrically
opposed to that of his characters. For whereas the pcople of
Ragged Harbour use faith to accept tragedy, Duncan, viewing thatl
tragedy, finds in it a reason to question faith, a turnaround of
mindset that will surface as a reason for the decline of faith in
post-Confederation fiction as well. In the epilogue to "The Chasc
of the Tide, " as Duncan strives to "interpret" the meaning of the
little boys’ death, he addresses the "Sea" as author of Ltheir fate,
calling its "victory" either "cruel" or "gluttonous," but in either
case, unjust (30-31). However, as I have elsewhere suggested, 1n
this as in other stories, Duncan is in fact ‘“grappling with
something greater even than the sea: namely, the blind powers of
nature and of fate, against which man cannot win"(Ryan,186).

It appears, then, that in The Way of the Sea two

teleological problems are being "grappled with" by the author: his
implicit objection to the Newfoundland outporters’ use of faith to
justify or deny defeat, which is particularly evident in "The
Fruits of Toil," and the still greater and eternally pondecred
question of the nature and meaning of the universe, which in
Duncan’s stories seems to preside, not merely with indifference,
but with vindiction over the lives of a humble and hard-working
people. It cannot be definitively said that this collection of
stories reveals Duncan as atheistic or even as anti-Christian; as

already stated, in his prologue to "In the Fear of the Lord" Duncan
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declares the notion of a "Lord God A'mighty" to be "a fantastic
misconception, " but he juxtaposes this "misconception" against the
notion of a "dear Lord" connected with "mercy and the high leading
of love"(219). Whether he actually believes in this "dear Lord"

cannol be ascertained from The Way of the Sea; however, what can be

ascerlLained is that Duncan found the lives of his Ragged Harbour
characters harder than was philosophically justifiable, and that
his perceptions of outport Newfoundland, as manifested in his
stories, were causing him to question whether or not any sense of
order and justice prevailed in the world. Perhaps the "dear Lord"
of mercy and compassion was a teleological objective Duncan longed

Lo attain. 1In The Way of the Sea, however, there is scant evidence

of any such benevolent force at work in the lives of the characters
- and where it is shown to be at work, as in the mind of Solomon
Stride as he recounts the "fruits" of his "toil," the notion of a
benevolent Lord is shown to be comforting but ultimately delusive.
A questioning of religious faith is thus inherent in The Way of The
Sca, in small part through the book’s characters, but in the main
through the mindset of Norman Duncan, who used the exigencies of
their lives to ask whether any order, mercy, or justice were indeed
to be found in the universe.

In Duley's three Newfoundland novels, while there is
scant attention paid to an actual decline of faith arising in the
characters bccause of any of the previously discussed negative
attributes of religion, there is, in the latter two novels -

particularly in Highway to Valour - evidence of a wavering of
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religious certainty in the female protagonists (in all threce of
these novels, it must be noted, the young female protagonist is
shown as caught between the unquestioned faith of her upbringing
and the uncertainties she sees around her, while an older, more

homely female figure - Aunt Dorcas in The Eyes of the Gull,

Josephine in Cold Pastoral, and Mrs. Slater in Highway to Valour -

represents the pillar of faith which serves, in varying degrees, as
a moral and spiritual touchstone for each protagonist). As alrcady

noted, 1in Cold Pastoral, despite Lthe strict Catholicism of

Josephine which her daughter, Mary, is depicted as sustaining
within her own being, there is the suggestion, late in the novel,
that Mary'’s Catholicism may not be as intact as the narrator has
been asserting (see p.331, where Mary evinces doubts about the
existence of heaven).

In Highway to Valour, though, despite protagonist
Mageila’'s ultimate embrace of faith and acceptance, Lhere arc
occasional signs of a departure from orthodoxy and a wavering of
spiritual certainty on her part that signal in Mageila the
beginnings of a decline in faith that will find their fruition in
subsequent Newfoundland fiction. Once in St. John’'s, Mageila found
that "she was tired of red plush and the once-a-week smell of the
United Church," and learned that she could come closer to the
"spirit" of faith by a "look at the sea," which reminded her of
spiritual truths she had not found in the "good works," bustling,
and unintentional religious hypocrisy of her Wesleyan aunts and

family (253) - a departure from orthodoxy and the ideca of church-
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as-spiritual-meeting-place that anticipates Horwood.

Further, while it would be inaccurate to say that Mageila
lacked faith, the narrative gives evidence that hers is a faith
that wavers. Ne ¢ the end of the novel, feeling deeply touched by
nature’s beauty while, with the outbreak of war imminent, she
awaits word that her lover Trevor may have to leave her for battle,
Mageila

heard an echo of Mrs. Slater’s profound voice

- "He is the rock. His work is perfect" - and

in elusive glimpses she imagined a love that

could exist without returns; it made her wish

that if Trevor must go he would go now, when

the God of perfection was in her. (273)

This passage suggests that, unlike Mrs. Slater, Mageila cannot be
surce of perpetually sustaining a state of spiritual strength and
certainty. Similarly, looking out a window in St. John’s one day,
and seeing "boys and girls" who evinced "ardour" and poverty, as
well as little children straining to keep hold of impatient, older
hands, Mageila experiences what can only be described as the
feeling that God is deficient in his provision for his children:
"The hot-looking clasped hands and the strain of extended arms
brought moments when she implored God to be more than He was" (254).
While such ponderings do not seem to cause Mageila to doubt the
existence of God, her questioning of his sufficiency suggests,
again, a wavering of her spiritual certainty, which in this case
echoes somewhat Duncan’s questioning of the fairness of the

"infinite, " while heralding the decline of faith in Eli Pallisher

of Tomorrow Will Be Sunday who, like Mageila, finds in evident

human suffering reason to question the "goodness of God" that he
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has been taught.
Eli’s doubts about his community’s religious faith begin,
early in the novel, when he sees the people of Caplin Bight in
danger of starving. As the narrator explains:

That winter, as Eli saw his own young cousins
practically dying a slow death from
malnutrition, he began having doubts about the
coodness of God, which was so loudly
proclaimed in the little church, but since he
didn’t want to be "skinned alive" he prudently
kept these doubts to himself. (23)

Eli’'s decline in faith is augmented when he observes that Lhe
miserly merchant, Solomon Marks, is believed by the congregation l.o
be heaven-bound because he conforms to the strictures of Caplin
Bight’'s religious doctrine, despite the fact that the whole
congregation knows he is hoarding milk for himself as Caplin Bight
babies are starving, while two of the community’s "non-believers"
are believed to be hell-bound, even though they provide for those
babies:

The thought must have occurred to more than
one that there was something very odd about
two of the unsaved, who were headed straight
for the second death, coming to the rescue of
Christian children whom the Lord had promised
to feed, but so far as Eli was aware he was
the only one who said anything about it ...
[whispering to his younger brother, alone,
that] "Mr. Markady and Mr. Simms are both on
their way to the second death ... and Elder
Solomon Marks the merchant is going to heaven
with the elect, even though he keeps milk
hidden away in his basement for his own tea,
while Mr. Markady and Mr. Simms give all the
milk they have to feed other people’s
children. You know, Timmy, if I were God I‘d
ask Mr. Markady and Mr. Simms to come to
heaven and send Elder Marks to the second
death." (24)
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In the [irst case, like Mageila, Eli is questioning the sufficiency
of God; in the second case, though, he seems as well to be
gquestioning Caplin Bighters’ interpretation of Christian doctrine,
in an instance where, as earlier discussed, they appear to be
observing the form but not the content of Christian belief.

Not long after these two meditations of Eli’s we see, in
an interesting anticipation of later authorial treatments of the
Roman Catholic telling of the rosary (particularly that of
Johnston’'s Bobby 0’Malley, who, in a reversal of Eli‘s situation,
is directed to vse "Hail Mary’s" to combat a phrase his father has
taught him, thereby using one form of "mumbo jumbo" to banish

another from his mind - The Story of Bobby 0O’Malley,16-17), that

Eli, "frightened" by his first experience of a Caplin Bight prayer
meeting, where he "found himself caught up in the hypnosis of
prayer and carried along in a current of feeling not his own" and
observing how "a prayer meeting can bend the individual will to its
collective purpose, " (27) decided to try to break this "spell" in
which he had been caught by directing his mind at solving
mathematical problems. Succeeding in this venture, and

No longer frightened by the feeling of

possession, he decided to try, experimentally,

allowing the hypnosis of prayer to seize him

once more. Then he broke it a second time,

with a shorter effort of will. It .came far

easier than before, he noticed, and before

lon+ he was slipping in and out of the trance

like a seal popping in and out of a spout hole

between the rocks. (28)
In conducting these mental gymnastics to extricate himself from the

"hypnosis of prayer" into which the Caplin Bighters have willingly



117
ventured, Eli 1is further distancing himself from the faith
practised by his community, and is thus exhibiting a further
decline in faith.

Eli experiences yet another decline in faith when he
attends Sister Leah’s Sunday-school classes, in which she preaches
against sexuality, at a point in his life when sexuality and sexual
experimentation have become biological imperatives:

Up to the time of her coming he hadn’'t worried

a great deal about [his sexual

preoccupations], but Sister Leah promptly

plunged him into a great maelstrom of doubt.

It was obvious from her teaching that God

demanded of Eli that he remain sexless;

equally obvious, from the demands of his own

nature, that he could not do it. For some

weeks he struggled through the valley of

indecision: heaven without sex on the one

side, the second death with it on the other.

In the end, sex and the second death won the

day. (74)

Here we see neither the notion of God’s insufficiency nor the
observance of his community’s hypocrisy leading Eli away {rom
religious adherence; though light in its touch, this passage shows
that Eli is rebelling against fundamentalist doctrine itself as it
is interpreted in Sister Leah's harsh and life-denying fashion.
And finally, in a narrative style that is far from light, we sce
the extent of Eli’s decline in faith, and its effect upon him: at
a time when the people of Caplin Bight are readying themselves for
Brother McKim’s prophesied "Second Coming," and Eli‘s father, one
of the few men who have continued to fish and farm - and to feel

that the fruit of the efforts he has expended therefore belongs

exclusively to him and to his family - comes close to heing
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"expelled" from the "ecclesia," Eli "looked into his heart to ask
if he loved the Lord, and knew that he did not"(70). This self-
realization signals Eli‘s total breaking-away from the religion of
his people; and realizing it, Eli, "with a gradually deepening
feeling of being deserted by God and man," did "something that no
boy of his age in Caplin Bight would ever have admitted - he cried
himself to sleep®(71). His recognition of the adherence to form
without content of his people, his feeling that somehow there is
little justice in God’s dealings with humanity, and his realization
that he cannot conform to the harsh decrees of local religious
dogma have made Eli a spiritual pariah in Caplin Bight; and while
he accepts this identity, he thereby suffers the pain of loss. To
lose one’'s religious certainty, as the next chapter of this thesis
will suggest, is no easy matter, whatever the reason for that loss.
Eli’'s father, Elias, too, demonstrates in a subtle way

some signs of a decline in' faith - despite the fact that throughout
the novel he furiously condemns all signs of spiritual waywardness
in his son. For Elias, though not himself a "backslider,"
anticipates what in O’Flaherty’s fiction will become a recurring
theme and a reason to question Christian doctrine: Elias is a
character who feels that one must do all possible oneself before
expecting help from God. It is Elias who was first to abandon
prayer and go to fetch the nurse when typhoid threatened his family
(32), and Elias who went on fishing and farming while most of his
neighbours spent an idle summer awaiting what Brother McKim had

convinced them was the ending of the world. This suggests that
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Elias’ faith was not entire: as the narrator puts it, he "mixed
[it] with a strong dash of horse sense"(90). In the instance in
which Elias rebelled against sharing what he had produced with
neighbours who had sat idle for a summer awaiting the Second
Coming, proclaiming that "the Lord hadn’t given him children to be
made into beggars through the shiftlessness of his neighbours"{70),
and thus risked 1losing his position as an Elder of the
congregation, we see, as we will see in O’Flaherty’s work, a
questioning of the justice of the Biblical "prodigal son" story: a
questioning of the notion of divine intervention allowing some
people to exist without expending effort while others must struggle
to provide for themselves. To this extent, then, Elias, too,
challenged the doctrine by which his people lived, and thus becomes
another crack in the wall of religious certainty of Caplin Bight.

Virginia Marks is another character in Tomorrow Will Be

Sunday who represents a decline in faith - and in a manner far more
flagrant and complete than Eliasg Pallisher. Virginia, early in the
novel, was "almost openly contemptuous" of and "rebelled" against
the doctrine of Caplin Bight (76). And the advent of Christopher
Simms has an effect on the younger generation of Caplin Bight that
may spell the beginning of changing times and a decline of faith in
the community. For his celebration of the near-nakedness of the
body - a deeply-held religious taboo in Caplin Bight - quickly
adopted by the pariah, Virginia, and then, in turn, by the rest of
the youth in the community, led the elders to fear "that the

defiance of the clothing taboo seemed to be merely an outward
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symbol of an even deeper change within: a willingness to question,
to demand reasons - even, it must be said, to doubt." As the
narrator goes on to relate, "It took them a long time to realize
that this change was in progress, and to appreciate the threat to
their power that it posed"(125-127).

In fact, this "change" in the youth of Caplin Bight does
ultimately result in a "threat" to the prevailing religious powers
of the community. By the latter part of the novel, influenced
undoubtedly by Christopher, but also by the early realizations he
has come to on his own, Eli is able to explain to a new teacher how
"bogus righteousness" has'ruled his people, who have allowed it to
do so not from "evil" but from "ignorance" - signalling the
completeness of his departure from the local faith (264). Virginia
and Eli have stopped going to church as has the young semi-orphan,
Johnny (323), and even Eli's younger brother, Timmy, who still
attends, reveals in his "reports" to Eli his wavering belief in the
value of what he hears there (334-335). Finally, Eli leaves Caplin
Bight - but leaves behind him Christopher, who has been accepted
back into a community that is evincing a new sense of tolerance,
and Virginia, who is to marry Christopher, though she carries Eli’s
baby in her womb. The reader is thus left with a sense that the
faith presiding in Caplin Bight at the novel’s start has been
subtly changed and in some way reduced. For if nothing else, the
young protagonists, who have been i.,»own to be greatly influential
over the community'’s youth, have all experienced a total decline

and/or a transformation of their religious beliefs - and thus,
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Caplin Bight will never again be quite the same.

In Horwood'’'s White Eskimo, the reader witnesses not so
much the process of faith in decline as an exposé of modern thought
in which Christian belief has long since turned to skepticism in a
fictional present, and Gillingham’s messianic mission in leading
the Inuit (who, as already discussed, were not true "believers" to
begin with) away £from Christianity and back to their pagan
lifestyle in a fictional past. The characters who, travelling
aboard the SS Kyle in this fictional present, serve as narrators of
Gillingham’s story in the fictional past, are secn comparing a herd
of dolphins to the human species, and their recognition of the
dolphins’ extreme intelligence 1is observed as posing "some
interesting theological points" concerning the Christian notion of
human supremacy over the animal kingdom (59). The tone established
by this brief passage serves to complement one of the novel’s
themes: that the "infliction" of Christianity on Inuit culture has
been the mistaken work of a group of backward-thinking individuals
who maintain a falsified notion of the realities of the Christian
faith. This theme surfaces when Richardson, who ran the Hudson’s
Bay trading post in Nain in the fictional past, challenged Moravian
mission leader Kosh’s notion that the Inuit had to be in Nain for
observance of the Christian holidays of Christmas and Easter by
saying, "You know well enough that the Christmas and Easter dates
were fixed by the Church of Rome because older, pagan festivals
were already being celebrated on those days. You could celebrate

the birth of Christ just as well, and just as suitably, at the
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autumn equinox as at the winter solstice"(68). In effect,
Richardson is telling the missionary that his religiosity is
sanctimonious and based on false premises, and that he should know
better.

Meanwhile Gillingham, who like Christopher in Tomorrow

Will Be Sunday may be said to be a kind of "Christ figure® in

trying to bring truth, love, and well-being to a people, "set[ting]
himself against ... all the professional do-gooders who were taking
away the trapping grounds and the seal hunting and giving, in their
place, jelly-roll wrapped in cellophane, made in Montreal and
bought with government welfare checks" (75), directly and indirectly
causes more and more Nain natives to leave the Moravian church,
after which they experience a kind of ‘"personal religious
revival" (80) in returning to their own forms of spiritual

observance.'! In White Eskimo, then, a "decline in faith" has

either occurred in the characters prior to the onset of the story
.or else faith - or at least, Christia~ faith - has never really
moved them, at all, as in the case of the Inuit, who are shown as
having adopted only Christian form without Christian content. As
such, their "decline," precipitated by Gillingham, is a surface
decline rather than a deep metaphysical turnaround in thinking.

All the same, White Eskimo can be said to take its place in the

! That Horwood has cast Gillingham as a kind of Christ figure
is quite apparent; on p.84 the trapper is shown returning from Nain
"in a sort of Palm Sunday procession"; on p.117 his "heavy brows
and thick ropes of blond hair falling back from his face gave him
almost the look of a prophet"; on p.157 he is described as "being
the Eskimo messiah"; on p.229 his return to the north is described
as "his second Advent."
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canon of twentieth century Newfoundland fiction as a work that
heralds a decline in the grip of the churches on the people of
Newfoundland and Labrador.

Maud’s House, like White Eskimo, cannot really be

characterized as exploring in depth any decline in faith on the
part of its characters. True the people of George’s Cove learn by
the novel’s end that their pastor, in his extremism, is not an
altogether fitting model of spirituality; but this does not suggest
that their adherence to the faith that he represents has lessened.
On the other hand, Maud and Ern, in the middle of the novel, do
take action that suggests, if not a decline in, at least a
rebellion against, the evangelical interpretation of faith. When
Pastor Roberts conducts his first service in the tent he has
erected and begins to preach about the harsh, condemning, merciless
qualities the Lord exhibits towards transgressors, both Ern and
Maud walk out, and Ern proceeds to get drunk and come home "singing
a filthy song about a cat" as a sort of counterbalance to, or
comment on, the sanctimoniousness and harshness he has hecard that
day (53). And Pastor Roberts, himself, can be said to experience
not so much a decline in faith as a decline in his vision of
himself as a messenger of the Lord, near the novel’s end.

Roberts and the reprobate Vince who, while staying in the
pastor’s house has, unknown to the pastor, been making sexual
advances to his daughter, have together been working on plans for
a "tabernacle" which the pastor, in an excess of materialism and

glory-seeking, has long dreamt of building in George’s Cove.
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Together they have worked on finishing a model of this tabernacle,
upon which the pastor has meticulously and lovingly worked for some
time. But when the pastor catches Vince in the act of invading his
daughter’s room in order to seduce her, he casts him out of his
house, prays for a time, and then destroys both the plans and the
model for his tabernacle: an act which symbolizes his realization
of his faulty power of judgement and maybe, as well, a humbling
realization of the folly of his materialistic ambitions (130-131).
In this sense, then, Pastor Roberts, too, can be said to exhibit a
decline in faith - not a decline in his belief in God, perhaps, but
a decline in his vision of his role as God’'s messenger and in his
certainty about his interpretations of evangelicalism. Thus,

Maud’'s House, too, belongs to the canon of Newfoundland writing

depicting a fictional climate of religious questioning and doubt;

and while, 1like White Eskimo, this depiction of religious

questioning is not as central an authorial concern as it is in The

Way of the Sea, Tomorrow Will Be Sunday and, to some extent,

Highway to Valour, it joins forces with these other novels in

paving the way for the still more manifest decline of religious
faith evinced in fiction dealing with post-Confederation
Newfoundland.

In works of Duncan and Horwood, then, as well as in those
of Duley and Gough, we see evidence that acceptance of the harsh-
religion-for-a-harsh-land starts to come undone, because authors
and characters cannot abide this harshness, because they have come

to perceive a hypocrisy among religious adherents, and, in some
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cases, because in groping for a sense of mercy and justice
emanating from God, they find this mercy and justice lacking, which
therefore causes them to question God’s role vis-a-vis human life.
Yet turning one’s back upon faith, as some of these authors and
characters discover, is not a simple matter. For although these
works of fiction reveal a host of negative attributes in the human
adherence to religious doctrine, and although they therefore
produce characters who come to question that doctrine, both pre-
and post-Confederation Newfoundland fiction reveals as well that
there is a deeply-felt, inherent human need to believe in sowmething
- to believe that there is a just and positive order directing
human life, that there is a caring deity who gives meaning to human
existence, that in the face of human fallibility there is somconec
or something infallible and good. Therefore, for many of these
characters and authors, the aftermath of faith? - a state in which
there is nothing to believe in - 1is humanly intolerable, the
necessity of belief being one of the key underpinnings of human
existence. The next chapter will explore authorial depictions of
the human need for belief in fiction focussed on early twentieth
century Newfoundland, suggesting that the aftermath of faith - a
state in which man has nothing beyond himself to believe in - while
it might rationally follow a decline in faith, is for some authors

and some characters too unbearable a state to céntemplate.

A term borrowed from Percy Janes’ Requiem For a Faith 1T, p.80




126

CHAPTER III: THE NECESSITY OF BELIEF

1n critiquing Tomorrow Will Be Sunday, O’Flaherty, in The

Rock Observed, characterizes Christopher Simms as the "‘Christ’

figure in the book’s symbolism, who preaches the new message of
redemption in his role as teacher in Caplin Bight." O’Flaherty
gocs on to obscrve that

Under his tutelage, Eli’s mind ([which, as I
have suggested, arrived at a decline in faith
quite independently of Christopher] expands
beyond the limits enforced by outport drudgery
and religion to explore the wonders of science
and the delights of the natural world. He
lecarns to overcome his emotional restraint, to
become responsive, candid, and loving ...(167)

In short, O'Flaherty suggests, in celebrating Eli’s liberation from
Lhe practical and religious strictures of Caplin Bight, Tomorrow

Will Be Sunday can be seen as the work of a writer "who believed

Lthat cvil in men springs from external tyrannies"(167) - in this
casc, the *“external tyrannies" being outport isolation and
concomitant drudgery, and the religious fanaticism at work in Eli‘s
once-restricted world. Such an authorial vision, suggests
O'Flaherty, is "naiveté."

Adrian Fowler, in his critique of Tomorrow Will Be

Sunday, arrives at the same conclusion about the "naiveté" of
Horwood’s "message." "It is no accident," Fowler observes, "that

kli’s herocs are all more or less educated people who have known
escape from the constricting bounds of the community. Horwood
[lik» 811, whom I have quoted as saying just this) believes that

ignorance is the enemy ... [that] Even Brother John's deformity is
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seen to be the result of a deprived environment®; and Fowler likens

Horwood to Percy Janes in his novel Huuse of Hate, writing that "in

both Janes and Horwood one encounters the sensibility of the
reformer who finds the causes of his characters’ unhappiness in
social 1ills that can ultimately be remedied" (Fowler, 127) - an
obbservation which will be shown, later in this thesis, to be true

of Janes' Requiem for a Faith, as well.

The problem with casting adherence to religious dogma as
an "external tyranny" imposed upon mankind - and therefore, as a
"social ill" which can, by adopting rational actions and thought
processes, be "remedied" - is that such an authorial vision does
not take into account what is elsewhere authorially depicted Lo be
the innate human need to believe in something, be the *something®
God or simply the sense that there is a prevailing justice and
goodness organizing and directing man’s fate. For if, as authors
like Duncan, Duley and, in some cases, even Horwood himselfl
suggest, humanity has an organic need to believe that some
positive, rational spirit is at work in the universe - a spirit
greater than man, and upon which man can depend - it is too
simplistic to cast organized religion in the role of an externally
imposed evil whose removal, through travel, education, ctc., will
result in a happier and more intellectually-liberated individual.

In Duley’s Highway to Valour, Trevor, on the boalL trip to

Labrador, muses on men like his fellow-passengers Dr. Britten (a
scientist) and Captain Dilke (Mageila’s grandfather), finding them

"rational, tolerant, agnostic, content with scientific findings,
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and ready to leave the incommensurable to metaphysical minds"(176).
These men, Trevor feels, "nurtured on a liberal education and ...
on strong natural forces," respectively, seem to have attained an
admirable "serenity": the serenity one susgpects Horwood and Janes
would attribute to liberation from such "tyrannies" as adherence to
religious faith. But what of the myriad people who are not Dr.
Brittens and Captain Dilkes - people of a "metaphysical" bent, or
people whom hardship or some deep, "incommensurable" prompting
cause to need more than “"scientific findings" to satisfy their
longing for a sense of peace or of order? Reformers who find "the
causes of [their] characters’ unhappiness in social ills that can
ultimately be remedied" perhaps forget the people with
"metaphysical minds," the people whose own inner need for an
explanation to life’s mysteries causes them to create, or to adopt
and then, perhaps, to misconstrue, religious rules and religious
explanations. That Newfoundland fiction portrays religious faith
as potentially psychically harmful has already been demonstrated;
but much of this fiction reveals, as well, an authorial recognition
that the need to believe is not a phenomenon imposed from without,
but a powerful psychological imperative conceived within the human
psyche, so that the embracement of religious codes, even 1if
sometimes a tragic error in Jjudgement on the part of the
individual, stems from an innate human need that transcends
education and economic amelioration. And again, no twentieth
century author of pre-Confederation Newfoundland fiction explores

this innate human need more deeply than does Duncan, the earliest
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of the group.

Duncan, as noted elsewhere (see Ryan,196-198}) depicts
man’'s "need to believe" in such stories as "The Fruits of Toil,"
where Solomon Stride is able to die peacefully only because he
believes - apparently delusively - that the Lord has been kind to
hkim and that all the events and debts of his lifetime have becen
resolved as they should. In other words, he makes peace with his
life by keeping his teleology intact. However, the author explores
this need for teleological certainty still more fully in the story
*The Healer from Far-Away Cove." 1In this story, the hermit-like
Ishmael Roth, as previously described, decides through delusive,
irrational thinking that he has been called by the Lord to be a
"healer by dreams"(194). He then proceeds to travel the coast
around Ragged Harbour, administering '"cures" to the ill that are
blackly comedic in their inappropriateness. All comedy £fades,
however, when Ishmael resolves to heal the consumptive Ezra
Westerly of Ragged Harbour, a "lean, gasping wreck" who has "waited
patiently for a singular manifestation of the Lord’'s favour and
great power to heal"(194-195).

Ishmael in one of his "dreams" arrives at what he is sure
the Lord has decreed to him to be the cure for Ezra's consumption,
administérs this "cure," and then waits, in great hope and faith -
as do Ezra and his wife - for Ezra's return to health. However,
far from growing better, Ezra becomes more and more sick; and as he
faces death, both he and his "healer" are plunged into doubt and

anguish because of what seems to have been the Lord’'s misguidance.
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Suddenly, though, Ezra picks on a technicality of Ishmael’s "cure"
which both men sce as a mistake that Ishmael has made: a point at
which he strayed from the Lord’s directions for the cure’s
administration. Then, with ironic pathos, the narrator describes
Ishmael’s joy, because "his faith had been restored," and Ezra's
"happiness, " even though he is dying - because their sense of
teleological certainty has been regained (215). Now they can
believe again, as they have always believed, that the Lord does not
make mistakes - that it is only the human failure to follow divine
instructions that causes grief on earth. As I have observed
elsewhere,

The message seems to be that man needs faith

more than he needs results. As long as he can

believe in the particular construction of

order he has created, he can accept defeat,

and even death, with resignation. Far from

being bitter through his conviction that

Ishmael’s supposed error has cost him his

life, Ezra dies happily because he has been

restored to his belief that there is a God who

does not make mistakes and who can cure you if

the human instrument of the cure follows

directions closely enough. (Ryan,197)

The “Ysocial reformer® would say that Ezra would have been
far better off if, with proper medical facilities in Ragged Harbour
and hence, proper medical attention, his consumption had been
properly treated - or better still if, with better 1living
conditions, he had never contracted it to begin with. Yet the
reformer would thus be overlooking a significant aspect of Ezra’s
psyche, which would probably have continued to attribute his fate

to the Lord’s will, medical intervention or no, because of Ezra's

need to see the hand of God directing his life. Yes, the reformer
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might continue, but with proper education, Ezra would no longer
need to 3see such things as medical success as being GCod'’s
handiwork: he would know that it was simply advances in scientific
knowledge that had cured him. Here too, though, the reformer would
be overlooking the fact that millions of pcople in the current day
who fully recognize the achievements of science and medical
research still attribute these achievements, ultimately, to God -
because of their innate need tov regard life in this way.

Returning, though, to a non-reformist reading of the
literature, we can see Ezra and Ishmael’s need to view the universe
as intact, which is fulfilled by sustaining a belief in GCod’s
perfection while attributing hardship to human failure, bricfly
mirrored in the story "In the Fear of the Lord." In this story,
Nazareth Lute, toiling over his schooner and observing the toll
that a succession of lean years has taken on Ragged Harbour, secks
to appease the Lord and bring back his bounty by putting "ashes on
his head for three nights." When this act of propitiation fails to
produce favorable results ("for three more years, the Lord God
still frowned upon Ragged Harbour") Nazareth finds a way to
vindicate God’s role in Ragged Harbour’s destitution: "he put no
blame upon the Lord God A’mighty, his god, for scorning his poor
propitiation, but, rather, blamed himself for having no sack-cloth
at hand with which to array himself"(243). Once again we sce a
character willing to assume personal blame for all of life’'s trials
rather than disturb the reassuring teleological certainty upon

which he depends - a tendency that will re-surface in Horwood’s
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Tomoyrrow Will Be Sunday. The need to believe in a Jjust and

positive force at work in the world is shown in this fiction to be
a central concern in the characters’ lives - and it is a need that
Duncan himself expresses, in the impassioned prologues and
epilogues in which he questions the fairness of the exigencies of
Ragged Harbour, revealing through his questioning that, unlike his
characters, he cannot find a way to justify their hardships, but
that, like them, he is deeply preoccupied with a personal search
for universal fairness and justice: for something that he can
believe in but which the world he witnesses has not revealed to
him.

In Duley’s novels, too, we see a need for religious

belief on the part of her characters. 1In Cold Pastoral, as already

guoted, Mary Immaculate defends her need for belief in "some tenets
of the Church" by saying, "if we didn’'t accept, we'd go crazy
wondering. I have to be like that ... "(299). In this novel, as
earlier noted, Mary's actual acceptance of these tenets does not
prove to be total; she suggests, though, as her speech reflects,
that the alternative to belief is a miasma of uncertainty in which
it would be humanly-impossible to live with sanity. Further, in

Highway to Valour, despite the recently discussed image of serene,

agnosti< rationalism embodied in the scientist and the captain, the
theme of the need for acceptance and belief is sustained throughout
the novel, chiefly through the thoughts and experiences of
protagonist Mageila who, as already quoted, asserts that "in bad

moments there must be something - a faith, the rocks, the roots
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under the trees"(133). If Duley sees agnostic rationalism and this
need for "a faith* as polar opposites, she does not attempt to
resolve the dichotomy in this novel. It is fair to say, though,
that Mageila’s need for faith, perhaps because of her "metaphysical
mind, * is the dominant theme, here, and bespeaks an authorially-
construed need for teleological certainty on the part of her main

characters.

Novelty on Earth (1942), Duley’s fourth novel, which has

hitherto been omitted from discussion because, while written by a
Newfoundlander, it does not have Newfoundland as either a subject
or as a setting, sustains through its key female characters the
theme of the necessity of belief we find in her earlier works.
This novel, set in an unidentified British colony, is the story of
colonial protagonist Sara’'s adulterous relationship with a British
businessman, Murray, who meets her while on business in the colony
and who is held back from leaving his British wife for her because
of his all-consuming love for his single, sickly son. And while
religious faith is not a central focus of the novel - indeced, the
adultery engaged in by the key characters undergoes no religious
scrutiny - it surfaces a number of times in Sara’'s rellections
about life, and in discussions she has with her friend, Nora. In
one such discussion, pondering on Murray’s lack of religious faith
(he is a self-declared atheist) and its bearings on his fears [or
his son’s health, the two women conclude that it must be unbecarable
to have no faith in God - no belief in "pity sitting in the clouds”

- and therefore to "have a child [you] couldn’t pray for" (161).
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The women conclude that Murray’s atheism makes him a "despot " who
can accept neither the limitations of life nor that there is only
so much Lthat he can be or do for his child - or for any human
being. Here, then, lack of religious faith is perceived by two
characters as putting a person in the agonizing position of having
nothing beyond himself to which he can appeal or in which he can
hope in times of hardship, while ultimately discovering that he
himself is powerless to ameliorate that hardship. Belief in God
thus becomes a way in which, through prayer, one can feel that one
is actively engaged in ameliorating life, by appealing to a
positive, external force that is greater than oneself. Sara
continues this vein of thought by saying that "Most of life is a
monody, " with people able to go only so far in reaching and helping
ecach other, so that, as she concludes, "how necessary God must be
to everyone® (162) . In an ultimately monodic existence, then, a
deity with whom one can have true communion and to whom one can
pour out all one’s hopes and fears with the possibility of having
them helpfully addressed is seen by the novel’s protagonist as a
deep and a universal human necessity. As in Cold_Pastoral and
Highway to Valour, Duley is suggesting through her main characters
the necessity of belief.
Fa. later in this novel, when she has followed lover
Murray to England, there to discover that Murray’s treasured son
has become an invalid, and with nothing in their relationship as
yet resolved, a more world-weary Sara asks herself whether, as

Murray cannot pray for his son, she has it in her to do so herself.
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And, jaded by the exigencies of life and by the "monody" in which
she finds herself, a revised vision of prayer and religious faith
dawns in her:

In the sudden freshness of the Embankment, and

the mystery of sky over the manifestations of

man’'s achievements, she felt she could [pray

for Murray’s son]. But there was only one

prayer for mankind, that he should have guts

to endure his cramp in the face of the

gigantic universe. (271)
This "gigantic wuniverse" is the one that loomed over Norman
Duncan’s characters and, it may be said, over Norman Duncan; and
Duley’'s choice of language suggests that her character, like the
stricken Mageila in Highway to Valour and like the many helpless
characters of Duncan’s, is newly aware of the f{rightening spectre
of man’s immeasurably small place in a vast and often indiffercnt-
seeming universe. Thus, at this point Sara sces religious belict
more as a stablizing force than as anything else: prayer may cnable
one to endure 1life and one's place in 1life, but will not
necessarily make life easy, nor grant a person ell of his or her
desires. Yet if prayer can only ensure that a man has "the guts to
endure his cramp in the face of the gigantic universe," it is still
preferable, for Sara, to the state of non-belief, in which man has
nothing but himself to appeal to for stability - the loneliest and
perhaps most frightening of all states. Once again we gee a
protagonist of Duley’s - and, notably, a woman again, rather than
a man - as maintaining belief in the face of disbeliel, even when

belief is pared down, in what must be Duley’s most modern,

progressive treatment, to its barest and least comforting state.
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It is still more comforting for Sara than non-belief; it is still
a human necessity, after all.

And despite the justified «c¢ritical assertions that

Horwood depicted religious doctrine as the product of an ignorant,

isolated people who imposed it, a form of "external tyranny," upon

succeeding gencrations, we see, too, in Tomorrow Will Be Sunday, a

portrayal of characters who had an innate need to believe in God,
or at least in a just and positive universal order. In three
incidents occuring in Caplin Bight we see characters whose need to
belicve in the goodness or at least the infallibility of God is

reminiscent of the need for belief found in The Way Of The Sea; and

in one of these incidents, even the skeptical Eli is forced to
concede that such faith may be justifiable.

When a typhoid epidemic hits Caplin Bight and prayer
fails to heal its victims, so that medical intervention must
finally be sought, the local people, with reasoning reminiscent of
Ishmael’s and Ezra’s in Duncan’s "The Healer from Far-Away Cove,"
do not question the power of prayer nor the power of God to cure;
instead they 1look for some human error to explain why prayer has
not sufficed to save the many victims, and hence begin to question
the "effectiveness" of the presiding preacher, Pastor Tishrite, as
a "mediator with the heavenly powers" (38), and to f£ind him lacking.
His questionable "personal standing with God" is therefore seen as
the reason why prayer did not suffice to end the epidemic, and thus
the local teleology remains intact: not God, but a human being,

their spiritual leader, has failed them. Similarly, when Brother
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McKim’s "Second Coming" fails to occur at its prophesied date and
time, the people of Caplin Bight, again in a manner reminiscent of
Duncan’s characters, experience a moment of doubt when their
"religious faith ... waver[s]," but quickly restore their belicefl in
doctrinal verity: "The proof that they really wecre living in the

last days was altogether too strong to be put aside, " and instead

"There was general agreement ... that a mistake had been made,
somehow" -~ a human mistake, that is - "in compuLing Lhe
chronology " (101-102). Thus we see Brother McKim, like Duncan’s

Ishmael Roth, agonizing over his own failure, and sccking a way to
restore the certainty of his calling - and of God's infallibility -
by "poring over his books all night, " looking for the spoL where he
had made a mistaken calculation (102). So deeply-rooted is the
local need for belief that if[ half the villagers die despitc all
prayers, it is not because of any lack in the power of prayer, but
because of lack of human effectiveness on the part of tLhe human
mediator in whom they have placed their trust; and if the whole
community waits all night in vain, in a nasty rainstorm, for a
prophesied Second Coming for which they have neglected all thelir
fishing, farming, and preparations for winter, they blamec neither
the Lord nor his scrippures, but rather, a human ecrror of
interpretation. Here, it seems, religious belief is not an
externally imposed "tyranny": indeed, in both casecs iL is a
preacher, who in most situations would be the authority-figurc and
thus the vechicle of external tyranny, who is blamed by his flock -

blamed because of the flock’s demonstrated, innate nced to prescrve
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intact the teleology upon which they rely for day-to-day spiritual
certainty. T"he particular brand of teleology that they have
embraced may have been imposed wupon them by some itinerant
fundamentalist, it is true; but their embracement of it and
subsequent need to uphold it bespeak their inner need for something
certain in which to believe.

Yet the most interesting example of all of Horwood’'s
characters’ nced for belief occurs early in the novel, during the
winter of famine in Caplin Bight, when "Sister Esther Pike the
widow, believing literally in the Lord’'s promise, 'Your bread shall
be given, and your water sure’," commences, in a voice audible even
to passersby outside her house, to pray "for bread, reminding the
Lord of His promise" (20-21). Eli, overhearing her loud and
desperate prayers - she literally had no food in her house - then
incites his younger brother, Timmy, to join him in playing a prank
on her: together, they fetch two loaves of bread and some margarine
from their mother's more-provident kitchen, return to Sister
Bsther’'s house, and lower the food down her chimney so that she
will think the Lord has answered her prayers. As they expect, upon
discovering the "promised" bread, she does indeed begin to praise
and thank the Lord for "answer[ing]™ her "prayer," at which point
BEli, "leaning on the lip of the chimney, burst out laughing. ‘It
wasn’'t the Lord, Aunt Esther!’ he called down. ‘It’s us!’"
llowever, this prankish admission of Eli’s does not in any way
disillusion Sister Esther. Not knowing "who might have been the

human instrument of the miracle," she nevertheless perceived the
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appearance of the bread as just that - a divine miracle delivered
by some human, if sacrilegious and mischievous, vechicle. "Going
over to the fireplace she called up, tartly, ‘I don't carec if tle
sent the devil with it! This bread is from the Lord. Praisec His
holy namu¢’" (22). Once again we see, reminiscent of the characters
in "The Healer from Far-Away Cove," a character whosc beliel, or
whose need to believe, is so great that she can cause any cvenbt on
earth to fit into her conception of religious faith - so thaL cven
if some mischievous boys have set out to play a prank on her, Lhey
unwittingly do so according to divine instruction. And
significantly Eli, even though the seeds of rcligious doubL have
already begun to sprout in him, is forced to admit to himsell that,
for all he knows, Sister Esther might be right:

Just then it occurred to Eli that what she

said might be true. He stopped laughing, and

he and Timmy climbed down off the roof,

feeling rather unworthy instruments of divine

providence. "Next time we hear someone

praying for bread," Eli said to Timmy, "we’ll

go in the front door and offer it like

Christians, instead of playing Santa Claus

like a couple of fools." (22)
Hence even Eli, the character in Horwood’'s story who undergocs a
total decline in religious faith and is thus "liberated" from the
chains of small-town fundamentalist dogma, here sustains Lhe dim
perception that perhaps he is not in ultimate control of all that
he does, but may indeed, in an incident such as this one, be "usecd"
as the instrument of some greater will and power. Thus, in the

above three incidents, Horwood, whether intentionally or otherwisc,

reveals in his characters, as do Duncan and Duley, that they arc
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compelled by an inner need - irrespective of any dogma they have
been taught Lo link with that need - to believe in and depend upon
someLhing outside and greater than themselves to order life and to
sLeer it from the indifferent randomness of a chaotic and orderless
universe. Further, like Duncan’s characters, the characters of

Tomorrow Will Be Sundav seek, 1in all instances in which the

infallibility of this "something greater" may be challenged, to
find evidence of human fallibility upon which to blame the mishaps
of 1ife. Horwood’s Caplin Bighters, whether he intended this or
not, recveal .:3 do Duncan’s and Duley’'s characters an innate need to
believe in a positive life force that is greater than themselves.

In the messianic figure Gillingham of Horwood's novel

White FEskimo, however, we are faced with a different phenomenon.

lHlere we find a "hero figure" for whom "belief" is a given - but for
whom what constitutes "belief" is quite different from belief as
construed in the fiction previously discussed. Gillingham speaks
of Lthe human longing for immortality, claiming to have learned that
"defeat and [futility are not the ends of the spiritual quest
[because] There is a sense in which man can become immortal" (266).
He goes on to reason "Men would not be born with this consuming
pasiion [for immortality] ... unless in some sense they could
rcally enter into the processes of the universe and make themselves
as gods." Hence, throughout the novel Gillingham succeeds in
essaying and ‘“conquering" the challenges of the northern
wilderness, surpassing all other known men, native or otherwise, in

his escapades, until he becomes, to the Eskimos, at least, "a
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living myth," proclaimed by them to be "immortal"(269,271).
Gillingham‘s "answer" to Duncan’s grim vision, and to all
the character: so far discussed for whom adhering to religious
faith is a necessary way of stabilizing ocneself vis-a-vis a vastL
universe in which the individual seems immeasurably small, and of
living with the assurance that a positive force, external to
oneself, pervades that universe, would be this:

I do know that I measure mysclf against the
universe and do not find myself entLirely
wanting. That wvastness dut there is an
illusion. That feeling that man is an
invisible mote in an infinity of stars is a
vacuum that we carry in our heads. We can pit
ourselves against anything, for we live not
only in the body, or even within the range of
the five senses. I pit myself against God ...
because I am of the same body and substance asg
God ... and [ am not afraid of the universe.
If I faced God like Moses on Mount Sinai,
knowing that what I faced was the ultimate,
universal reality, I would not be afraid.
(266-267)

This character’'s belief, then, is diametrically opposed to the

belief of characters in The Way of the Sea, Duley’s novels, and

Tomorrow Will Be Sunday, in that these characters reveal the need

to believe in something external to and greater than themsclves in

what Sara, in Duley’s Novelty on Earth, refers to as "the face of

the gigantic universe," while Gillingham believes that there is
nothing greater than the self - or, at least, the potential seclf.
Gillingham does not turn his back on God, but sees himself as being
on equal terms with him - and thus represents a mode of Lhinking
existing on a different plane than that pervading the other fiction

so far discussed. Significantly, this heroic belief-in-self does
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not appear to rub off on any other character in the novel, and if
it is authorially intended to serve as a modus vivendi for mankind
it is presented without a complete set of instructions - unless
they be simply to seek some extremity of the earth, pit oneself
against it, conquer it, and leave behind a people who are inspired
to specak of one as a living myth. Also significantly, when
Gillingham departs for parts unknown for what appears to be the
final time, leaving his Eskimo wife, now pregnant with his baby,
her first action is "to visit the mission church and to pray"(272)
- even though her pcecople have been portrayed throughout the novel
as being Christian in name only. It seems, then, that in his
messianic departure Gillingham has left a void which his wife can
attempt to fill only by appealing to the "something greater than
the self" against which he has preached - thereby demonstrating,
yet again, the human need for something to believe in which can be
appecaled to in times of extremity, loss, or doubt.

Thus we see, in most of the Newfoundland fiction
discussed so far, that turning one's back on religious faith -
whatever the negative manifestations of that faith - is a difficult
experience for characters who unseifconsciouly look to something
greater than themselves for assurance that there is order and
justice in life. Some of these characters have been shown to draw
their perception of this *"greater order® from the particular
harshness of their homeland, and thus to fashion a notion of God
and of his rules that is as bleak and unforgiving as Newfoundland’s

rocky coastline and capricious sea. For them, a humble acceptance
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of their hard lot as God’s will helps them to endure that lot -
although in some cases the dichotomy between their acceptance and
the implicit narratorial questioning of that acceptance alerts the
reader to an authorial rejection of "acceptance" as an ample
response to life. In othar works, the religious order embraced by
the characters stems, not from the harsh exigencies of oulport
Newfoundland, but from established forms of Christian faith hailing
from other venues. However, whether through inherent doctrinal
prescription or through misguided doctrinal interpretation, these
representations of Christian faith are shown to be as harsh as Lhe
ones that emanate from the island’s desoclate cshores.

In all the Newfoundland fiction discussed sn far, though,
religious faith, whether depicted as necessary and thus in some
sense useful, as inappropriate, and thus potentially harmful to its
adherents, or as a blending of these two qualities, 1s revcaled
through the characters and/or narrative commentary to resull in
religious practice in which form prevails over content, wilh the
true and basic tenets of Christianity being ignored or forgottcn.
Hence, religious leaders and followers alike are revecaled as
hypocrites, prejudice and religious intolerance flourish among
people who do not "love their neighbours as themselves," while
women are singled out as being agents of sin through recasoning
deriving from the doctrinal notion that sex and the body, cven if
necessary, are to be reviled. Consequently, as most of the liction
shows, religious adherents, being encouraged by their clcrgy or by

their own interpretations of religious doctrine to devalue life in
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all its physical and worldly manifestations, go through 1life
psychically damaged, unable to take joy in living, unable to dance
because they have "stiffened their knees against altars" (Highway to
Valour,89) and their souls against a harsh "Lord God A’'mighty."
For some of these characters, the result is a joyless life; for an
unfortunate few, the result is worldly ruination, or even untimely
death.

As further discussed in Part One of this thesis, the
harshness and hyj«wcrisy of religion as so depicted lead, on the
part of a number of key characters and at least one author, to a
questioning of or a decline in faith. From Duncan’s unabashed

authorial cries against what seems an unjust universe, to Duley

character Mageila Michelet’s wish that God - in whom she does
believe - could all the same be "more than He was" (Highway to
Valour,254), to the outright defiance of Horwood’'s Eli Pallisher

and Virginia Marks who, for perhaps differing reasons, reject a
religion that is supposed to be as important to their existence as
the air they breathe, but who thereby must endure the sense of loss

or of unpardonable sin, to the narrators of White Eskimo, for some

of whom formalized Christianity is passé, we detect in this fiction
addressing pre-Confederation Newfoundland a climate of religious
change in which forbidden‘doubts are being verbalized - a climate
which will intensify in the fiction addressing post-Confederation
Newfoundland and Newfoundlanders.

Yet as this discussion of pre-Confederation Newfoundland

fiction has revealed, a departure from religious certainty is an
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agonizing step for characters depicted as having an innate need for
someone or something beyond themselves in which to believe. And as
several post-Confederation authors will suggest, this departure,
however justified, does not come without a price. For religious
belief, as construed py Newfoundland authors both early and
current, though deeply problematic, is not, as a "social reformer"
might assert, simply an externally-imposed phenomenon that can be
banished by external means. Even the very authors who have been
critically accused of suggesting that problems of the heart, mind,
and soul can be solved by improving social conditions bear witness,
through their characters, that such is not always Lhe case.

Horwood, who in Tomorrow Will Re Sunday and its later, self-

proclaimed ‘'sequel," Remembering Summer (1987), reveals in the

Eli’s we meet in each novel either the pain accompanying loss of
belief (along with a gentle admission that rationalism, too, has
its limitations: for who is to say what force truly brought the
bread to Sister Pike?) or an impassioned and sustaining belief that
a utopian life can be achieved through the spirit of mankind (which

is also a kind of religious belief). Janes, who in Requiem_ for a

Faith will use a character to argue that the age of belief is for
numerous socioeconomic reasons obsolete, will also admit through
his characters that the ﬁggg to believe in something beyond the
self is as deep and persistent as ever it was.

Hence, as we conclude this discussion of the treatment of
religion in fiction focussed on pre-Confederation Newfoundland, we

are left with an enigma. Religion as it is conveyed in these
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works, evolving from or imposing controls on the hard lives of
carly twentieth century Newfoundlanders, because it is too hard and
because it loses sight of its own basic tenets, is questioned or
even rejected by thinking individuals. Their alternatives, then,
are the not always completely satisfying comforts of rationalism,
the prospect of a meaningless, indifferent universe in which the
individual 1is an inconsequential dot, or the quest, 1like
Gillingham's, through believing in yourself alone, to prove by
attaining a stature equal to God’'s that you are not an
inconsequential dot - an unsettling group of alternatives, indeed.
So at this point we will turn to a consideration of religion as it
functions in fictional works addressing post-Confederation
Newfoundland - a Newfoundland of relative prosperity, where the
capital city, its suburbs, and even far-away mainland cities take
their places beside rapidly-changing outports as fictional

settings. This Newfoundland, as Janes in Requiem for a Faith will

show us, has been bombarded with outside influences, so that what
we read is the result of the unfolding of a "new era." It is a
post-vatican II Newfoundland, as well - except in the cases of

Janes’ Requiem for a Faith, Johnston'’s The Time of their Lives, and

several of O’Flaherty’s stories, which consider both pre- and post-
Confederation Newfoundland in an effort to span the changing lives
of three or even four generations of Newfoundlanders - which of
course has a large bearing on the authorial treatments of Catholic
Newfoundland, largely missing in the early twentieth century but

increasingly prevalent in the 1980s and 1990s. And what we will



147
find is that, far from resolving the enigmatic problem of belief
explored in the fiction focussed on early twentieth century
Newfoundland, fiction focussed on the Newfoundland of more reccent
years addresses much the same themes as did its predecessors: the
occasionally helpful but far more predominantly negative cffecl of
religious adherence on the individual, a decline in faith that is
at least in part a consequence of this negativity, and the
subsequent state of non-belief in which characters grope for a
missing spirituality and experience a sometimes nostalgic,
sometimes despairing sense of loss. We will explore thesc phenoincna
first by considering the backward glances taken by some authors and
characters at life before Confederation, and then by considering
the fiction as it addresses post-Confederation and current-day

Newfoundland.
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PART TWO: LITERATURE ADDRESSING MID TO LATE TWENTIETH
CENTURY NEWFOUNDLAND

CHAPTER IV: THE REMEMBERED AND CONTINUING REIGN OF FAITH
1. A HARD LAND, REMEMBERED

In the fiction addressing post-Confederation Newfoundland
there is general agreement, through the reminiscences of narrators
and characters, that life in pre-Confederation Newfoundland was
hard - as hard as it was described as being by the earlier authors.
The only exception to this view is that exhibited by Janes in

Requiem for a Faith I, where the author/narrator reveals a certain

inconsistency in his evaluation of "the old days" - an
inconsistency reflecting the time-worn fact that in times of change
it is not only the negative aspects of a way of life, but some of
the positive ones, as well, that are lost.?

The ambivalence of Janes’ vision is clearly <vinced in
comparing his initial descriptions of "St. Michael'’s," preceding
and during World War I, with his subsequent description of the
state of early Newfoundland as a whole; and it is an ambivalence
which will later be shown to characterize his depictions of the
value of outport religious adherence, as well. Initially the
narrator describes St. Michael’s as a community in which the

"progenitors" had "a deeply abiding sense of having sprung from the

3Janes’ Regquiem for a Faith, like Johnston’s The Time of their
Lives, is included in the consideration of later fiction unlike the
previously-addressed works of Gough and Horwood, even though all of
these works were written after 1949, because Requiem for a Faith,
like The Time of their Lives, addresses both pre- and post-
Confederation Newfoundland.
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common working people" (2) with a praiseworthy self-sufficiency (7).
Janes here shows us a picture of pre-Confederation outport life as
decent and intact, with religion as one of the main ingredients
holding it all together. Although everyone in this community
worked hard, prayed devoutly, and raised big [amilies, somchow
there was still that precious, extra bit of time for a loving
husband to bring his young wife the bit of honcysuckle vine that
she coveted (6). Some forty pages later, howecver, carly
Newfoundland is described in very diflerent terms:

For almost five centuries after 1498

Newfoundland had been mainly a fishing station

and then a sparsely settled outpost of Empirc

still existing chiefly for the fishing trade -

after which time it found itself to be a non-

viable proposition economically in the

competitive modern worlA. In the oolitical

sense too it was a marass of uncertainty,

incompetence, confusion and corruption. A

place run by merchants and clerics for their

profit and proselytizing. (42)
These two conflicting descriptions can, in fairness, be said to
contrast the inherent dignity of a people who evolved a decent,
hardworking life in the face of hardship with the powers-that-be
who sought to exploit that hardship; nonethcless, as we soon shall
see, Janes’ "requiem," whether it is, as stated, for a "faiLh" or
rather, for a way of life, is ambivalent in its assessment of Lhe
values of that faith and of that 1life.

Subsequent post-Confederation authors do not, by in
large, share Janes’ ambivalence when looking back at carly

twentieth century Newfoundland existence: they depict it, as did

their predecessors, as being a hard and thankless 1life of
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unremitting labour and constant deprivation. In The Time of Their

Lives Johnston, like Janes, addresses a span of generations, and he

shows the earliest generation as struggling the most. In this
novel, it was a hard and thankless effort if you tried to succeed
at farming, in Newfoundland, but an equally hard one if you stayed
with fishing (6,7,10). In the early days of Johnston’s novel there
was little food and scant clothing (9); and in a modern-day
reminiscence on life in the outports anticipating a Helen Porter
story which makes the same point, Jude, one of the second-
generation Newfoundlanders peopling the novel, has this opinion:

The government was right to resettle people

cen for there was not an outport in

Newfoundland that was fit to 1live in.

"Outports," Jude said, "sher it’'s only the

university crowd likes outports, an’ that's

because they don’t have to live in 'm." (94)

This remembered view of the harshness of outport life is

echoed in many of O’Flaherty’s short stories. In his first

collection, Summer of the Greater Yellowlegs, the protagonist of

"352 Pennywell" hates the smell of kerosene because it "reminded
him of his childhood and having to lug cans" of the fuel in days
when life was harder (11); in "Mixed Marriage" the protagonist,

living in St. John’s but raised a bayman, had been *"inured to
scarcity as a child* in a way that left him permanently scarred
with the fear of continued scarcity, as in the outport psyche there
was no expectation of things working out (32); in "Tokens" the
protagonist, reflecting éilently on the environs of "Ochre Pit
Cove," observes that "Through two hundred years of settlement

hardly anybody on the bleak coast had prospered," and remarks on
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still-existing trees, planted years ago "but growing now in silent
mockery of the effort to make this wilderness homely" - an image
strongly reminiscent of Duncan’'s and Duley'’s view of outport
harshness (58-59). And in O’Flaherty’s second collection, A Small

Place in the Sun (1989%9), this theme is sustained in "The Hawker,"

where a reprobate, quasi-religious salesman, reflecting on an
outport, observes that it was "Full of misery, of course, but then
so was most of Newfoundland" (109).

A Long and Lonely Ride (1991), Helen Porter’s short story

collection, also sustains the view of the old-time outport life as
a life of hardship. In "The Summer Visitors," an outport-born
woman who "escaped" outport deprivation because her father and she
moved to Boston when she was young remembers, as Isabel Pike might
have - condescendingly, it must be added - that "The only thing
that was plentiful in [her outport birthplace] was rocks." Her
outport-born husband adds that in those days, "All I ever done was
work. I never knew what play was" - since, like Eli in Tomorrow
Will Be Sunday, he began fishing with his father while still a
young boy (40-41). 1In "Moving Day," a story about resettlement, an
outport-~born girl, returning home from university only to find that
her family is about to move to a larger centre, learns, as "Judce"

observed in The Time of Their Lives, that life in an outport looks

far rosier when observed from the outside than when lived from
within. Her mother, strongly in favour of resettling, observes
"how she was sick and tired of not being able to get a doctor when

she needed one, and of having her children go to a one-room school
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under teachers too young or too stupid to get a job anywhere else";
and in response to her daughter’s cry that she doesn’t "know how
[she]l can live if [she doesn't] have this place to come back to,"
the mother says, "To come back to. That’s just the point ... I
wouldn’t mind coming back here for the rest of my life. But it'’s
living here, day in, day out ... that I can’t take any longer" (88-
89). 1In dawning empathy, the daughter admits "I had never really
realized before how much she must have hated the isolation of the
island all those years" (89).

Hardships, deprivation, isolation - these words are
commonly used by modern Newfoundland writers of fiction when
describing the older, outport Newfoundland. Even Kenneth Harvey,
for whom the outport is seldom a subject for fictional study in his
collection of stories Directions for an Opened Body (1990), writes
in the one story that does examine outport life of waves that
"don’'t change, ever. They're still as fierce and godless" -
sounding like Duley’s Mageila Michelet in her hour of darkness -
and of the vyears of silent fear of a fisherman’s wife, who
*watched the water so much waiting for [her husband] to come in
safe from the fishing grounds that ([the sea] was in her
veins" (64,85 - "The Passing of Time").

But while the authors addressing post-Confederation
Newfoundland concur with colleagues who dealt with earlier days
about the hardship of old-fashioned outport life, there is a
notable lack of carry-over of the notion that this hard 1life

translated, organically, into a religion whose hardness sprang from
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and closely resembled that life. This is quite understandable, of
course, as the remembered harshness of an older way of life serves
only as background material for an authorial concern with modern
life in all of its religious and secular ramifications. But
therefore the "Lord God A’'mighty" fashioned of Newfoundland’s
tempestuous seas does not appear in the modern fiction, as it did
in Duncan and Duley. Indeed, one of the only modern examples of
the hard-religion-for-a-hard-land idea is found in Johnston's 'he

Time of Their Lives where "Dad" - the overriding, tyrannical

patriarch who, like Saul Stone in House of Hate, is the dominating

and most psychically-influential force in the lives of his family
members - grows up, like Duncan’s characters and 1like Elias

Pallisher in Tomorrow Will Be Sunday, amidst a hard existence which

has caused him to use religion to explain and justify hardship. "o
Dad, like his fictional predecessors, "the weak were sinful
[and] failure derived from weakness and was therefore a sin." 1In
reasoning identical to Elias Pallisher'’'s, Dad felt

if someone failed or was visited with hardship

through what seemed no fault of their own, you

could be sure that their punishment was just,

that they had sinned in some way of which only

they had knowledge. The crippled man, the

barren woman - such people knew in their souils

why they were damned. (12)
However, if Johnston is singular among the modern writers in
creating a character whose religious beliefs derive, as in much of
pre-Confederation fiction, from the harshness of his existence, he
is not alone in depicting the remembered religious faith of pre-

Confederation Newfoundland as being a palliative, comforting,
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stabilizing force in dealing with that harsh existence - as did his
predecessors. Nor is he alone in scrutinizing, as they did, both
the positive and negative manifestations of this use of religion.
And as this thesis will go on to show, almost all of the post-
Confederation fictional depictions of religion in Newfoundland
reveal an ongoing negativity associated with religious adherence -
so that the theme of religious faith as hurting more than it helps

prevails from the beginning of the twentieth century to the end.

2. REMEMBERED RELIGION AS A GOOD AND STABLIZING FORCE

In Requiem for a Faith T, where Janes introduces the

"progenitors" of his four-generation examination of Newfoundland
outport life, religion, as already mentioned, is portrayed as being
one of the key ingredients by which community life was stabilized
and held together. As the narrator puts it,

By the time of William John Coffin [the key
"progenitor"], who was born in 1898, dozens of
families were established on what was already
called the St. Michael’s Line; there was a
school of sorts kept going by the Church of
England, and above all there was a Minister.
This seemed to put a seal of permanence on the
community, for ministers of the Gospel were
still not so common that any old place around
the bay could be served by one. (1)

Far later in the unfolding of the generations of Coffins, in

Requiem for a Faith II, the narrator observes in retrospect how

religion had once functioned at the family level as well as at the
community level to offer stability and to hold people together: at
the funeral held for third-generation Billy Coffin (one of the

"rebels" in Janes’ four-generation classification system) the lack
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of familial grief over his death-by-suicide, according to the
narrator, was "a display in public of how the family bonds had
loosened over the years and religious feeling now failed to bring
them together or unite them as once it had the power to do"(64).
Hence "remembered religion" in St. Michael’s had functioned, as it
had been shown to do in Horwood’s Caplin Bight, to "unite" people
at the family as well as at the community level.

Yet religion provided more than familial and community
stability to the people of St. Michael’s; it was also Lheir means
of escaping, if only briefly, the drudgery of their 1lives. 1In a
constantly demanding weekly round of chores, "Only on the Day of
Rest were all ([William John’'s] and his wife’'s occupations laid
aside" (Part I, p.3). For Sophy, William John’'s almost excessively-
religious wife, her celebration of her faith on Sundays was "her
moment of escape from the drudging drayhorse life of weekdays, her
touch of uplifting grace" (7).

Sophy, like Josephine in Cold Pastoral and Mrs. Slater in
Highway to Valour, used her faith, as well, to help her Lo accept
hardship without complaint as the will of God - as when her sons,
despite her prayers, went off to fight in World War 1. As the
narrator puts it,

Sophy did not rail ... at God who this time

had not answered her prayers; she knew by

faith and from previous experience that lie

sometimes had his own reasons for not

answering at the time or in the way expected,

but that blessings might follow in His own

good time if only she were true to Him in her

heart. (10)

This bespeaks the pogsitive value of religious faith and acceptance
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that, as in fiction exclusively addressing pre-Confederation
Newfoundland, allowed people to accept without undue protest those
things which were utterly beyond their control. Such "acceptance"

is illustrated later in Requiem for a Faith T when William and

Sophy, experiencing difficulty in dealing with the changing values
of their offspring (the "inheritors"), "looked back on their own
early days when they had been still single with no actual regret
for that time but thankful that they had had from their God-fearing
parents such a solid and useful preparation for the trials of later
life" (30).

And as Janes’ focus shifts from the generation of
"progenitors" to that of the "inheritors," we see yet another
seemingly positive function of religious faith in the case of
William and Sophy’s daughter, Charity. Charity, who had rebelled
continuously against her family’s treatment of her as the only
female offspring and, in a sense, against the whole restrictive,
moral fabric of St. Michael'’s, experienced a complete turn to faith
after becoming pregnant out of wedlock with a stranger she never
saw again. Returning to St. Michael’s from the "escape" to Halifax
which had resulted in this pregnancy, she committed herself to a

"submission" to what would be "the second guid’ng star of her life

[her son, presumably, being the first]*(42), so that religion
became for her, along with her son, "all the comfort, the
foundation and meaning of her own life"(78). Here, then, we see

religion functioning as a kind of haven or path to follow - a force

giving structure to a life that until then had seemed confused and
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lost because of the conflicting messages pervading the outports at
the beginning of the "era of change."

Another way in which religious faith is shown to be used
to alleviate the hardships of outport life - as well as the
hardships of the urban poor - is revealed in William Rowe'’s novel,

Clapp’s Rock (1983), a satirical exploration of contemporary

Newfoundland politics and of man as a political animal. This novel
centers upon the experiences and growing ambitions of its
protagonist, Neil Godwin, but features as well an interesting
treatment of religion through the experiences of Neil’s [ather,
Ernest - a product of pre-Confederation Newfoundland - who during
a period of economic austerity conceived a "vocation" to become an
Elder, or minister, in an unconventional Protestant sect callcd
"The Gazers on the Goodlike Glory of God’'s Full Fair and Fearful
Face"; the adherents of this sect were satirically referred to, by
outsiders, as "Gawkers" (296-297;29). For Ernest Godwin‘’s initial,
trial "posting" as a minister of this faith, he was sent, at the
dawning of Newfoundland’s Confederation with Canada, to a poor,
desolate outport named "Maggotty Cove" (297-298) where, carly in
his ministry, one of his congregation posed the question, *"how [do]
we know we are God's chosen ones?" - a question he initially felt
unprepared to answer. However, suddenly inspired by a glimpsc at
his congrega'.ion - "here a wretched shape, there a malformed hulk,
a sunken chect, a glintless eye, a shrunken frame, a vacant face,
a shivering pelt," members of a community where the fishery failcd,

year after year - he was moved to compare them Lo the "runty,
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scrawny lamb" which "would be spared the savage butcher’s
knife"(299) . 'They would, in their "completed states," dwell in an
cexistence where they would no longer be "bound® to "this rock, " and
where there were *"no drudgery, no debts, no demoralizing doubts, no
sinking down in desperation, no slavery for simple survival, no
unloved work for daily needs" (31) - all of which "hit a credible
cord” among his listeners (299) and subsequently swelled the ranks
of his congregation. In a subsequent move to St. John's, having by
now achieved the rank of "Chief Elder" because of his success as a
preacher, he similarly found among the urban poor "people who ...
had their hard lives stamped on their faces, dress, and manners"' in
contrast with the more well-to-do "townies." And he gave these
people a religion in which, because they were like the "stunted,
scrawny, runty and lame" lamb, they would be "spared the murderous
butcher’s knife" reserved for the "cuddly ... fat and fleecy
lambs" - the more prosperous citizens of St. John’s (30-32). Hence
we see, in both a rural and an wurban setting in the years
immediately following Confederation, how hard lives, as in fiction
focussed on pre-Confederation Newfoundland, will cleave to religion
- in this case because the religion is based on accepting a
gruclling present hardship through the belief that it will
ultimately lead to a lenient afterlife.

The idea of using religious faith to help you through
what might otherwise be an unendurable present by cleaving co its
promise of an afterlife of ease is sustained in Johnston’s The Time

of their Lives where, in pre-Confederation Newfoundland, couples
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like "Mom and Dad," in trying to survive as farmers, "worked twenty

hours a day" without managing even to make "a 1life for
themselves" (10; 7). "Mom," it seems, endured this rigour through
her faith in the afterlife. "For Mom," explains the narrator,

"heaven was heaven as described in sympathy cards, a pleasant,
arbor-like place, where nature was tamed and everything was clean
and spotless"(11) - in short, where everything was as unlike her
earthly existence as possible, and therefore something to which she
could look forward happily.

In this novel we can see as well the ambivalence
regarding the value of the old way of life and the religion that
went with it - an ambivalence that links Johnston with Janes in

Requiem for a Faith, and with O’Flaherty in some of his soon Lo be

discussed short stories. In Janes the ambivalence lies, as this
thesis has intimated and will continue to explore, in a celebration
of o0ld outport life and the religion that sustained it that is
occasionally challenged by insinuations that the old life and
religion were not as benevolent as the author maintains; in

Johnston’s The Time of their Lives and in O'Flaherty’s storicy, by

contrast, authorial ambivalence emerges when depictions of the
hardship of the old days and the attendant harshness and hypocrisy
of the religious faith that pervaded them are softencd by
nostalgic, backward glances that suggest that there is something to
be missed in those old ways and in that old, attendant faith,

Again, as observed in introducing Requiem for a_ Faith, Lhisg

inconsistency can be defended because it reflects the unfortunate
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reality that no age is all good or all bad and that in the passing
of an historic and religious era good things as well as bad ones

are forever lost. In The Time of their Lives, this inconsistency

is revealed in the concluding paragraph of the novel. Here
Johnston, who throughout the story has painted a span of
generations that proceeded from backbreaking, thankless labour to
a psychically damaged and in some cases lost or uprooted second
generation and an attendant faith that was sometimes laughable and
at other times an instrument of psychological cruelty, finally
suggests, in looking back at these phenomena, that there was still
something of value in that life and in the religion that helped to
hold it together:

How could they know, those young men and women

who came up from Harbour Deep in 1921, that

the Earms for which they sacrificed so much

would vanish by the end of the century? And

those who were born when the land was cleared,

when the place was first called the Meadows -

how could they have known that their liwves

would span the 1ife of their town, that the

place that, when they were children, they

thought would last forever, would pass away

with them? Murchie, Lew, my mother, Hilda -

it’s the nights in the house they’l]l remember,

the family gathered as if for safety in the

kitchen. It was there they said the rosary,

repeated sixty times, "Now and at the hour of

our death." (194)
It is somehow significant that the novel ends with words £rom the
rosary, the rosary thus being linked with the warmth of the kitchen
and with a way of life in which a family grew, but which has now
come undone around them. The suggestion is that religious
observance was a part of what defined a way of life and held it

together -~ as O’Flaherty puts it in his novel, Priest of God, "a
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warm place, keeping fear out"(209) - so that the disintegration of
the familial observance of religion is a manifestation of the not
altogether welcomed disintegration of a way of life. In this
sense, then, remembered re_ligion functioned as a stablizing force -

much as it was said to do in Janes’' Regquiem for a Faith.

This theme is also found in several of O’Flaherty’s shortL
stories - again, despite the fact that in a number of thesec
stories, as will later be shown, religious faith is scemingly
disparaged rather than upheld. In "Fish Killer," from the
collection Summer of the Greater Yellowlegs, modern times with
their general indif ference to teleological concerns are contrasted
with the old days through the narrator’s father, who reveals his
"old- fashioned" way of attributing natural order to divine plan in
marvelling at a salmon’'s camouflage, thereby being able to reason
"Who says there’s no God? " (42) This story is about the old man and
what he represents in contrast with the modernity that will
inevitably replace him. He is a fisherman of great prowess whose
days, it seems, are over because of modern technology and changing
times. His son, as narrator, reflects on how the older man had
named "marks for the shoal" in relation to their positioning vis-a-
vis the various communities’ church spires, some of which arc
doomed to come down, and adds the.cryptic observation "The churches
had a 1ot to do with finding directions in the old days" (41). ‘The
implication in contrasting those "old days" with the current ones
is again that something important has been lost - and that the

church, as a "provider of directions" or as a stablizing force, had
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had an important and positive function.

Similarly, in the story "A Small Place in the Sun" in the
story collection of the same title, O'Flaherty, writing of an
outport childhood around the dawning of Confederation, shows a
Roman Catholic fisherman who quickly resorts to the rosary and holy
medals in times of trouble (8;11) despite signs, indicative of the
"Decline of Faith" which will be addressed in the next chapter of
this thesis, that his children have already begun to be lured from
taking such religious appeals seriously (8). In both of these
stories of O’Flaherty’s, then, the stability achieved through
adherence to religious faith is contrasted with a modern rejection
- or demolition - of that faith, with the intimation that in its
day, religious faith was indeed a guiding and reassuring force to
the people who maintained it.

However, despite the structure, stability, and direction,
the weekly relief from drudgery, the strength to accept the
inevitable, and the promise to the downtrodden of a better
afterlife that religion is.shown to have provided pre-Confederation
Newfoundlanders in fictional post-Confederation reminiscences,
there is, as Part One of this thesis indicated, a problem inherent
in the fictionally-depicted succour that religion offered its
adherents. This problem is that in advocating earthly acceptance
of life’s trials, religion often prevented people from attempting
to change that which could and should have been changed so as to
ameliorate their lives. Thus, this treatment of the "remembered

reign of faith" in post-Confederation fiction -%1: conclude with a
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brief exploration of this negative attribute of religious

adherence.

3. THE PROBLEM OF ACCEPTANCE, REVISITED

Beginning again with Janes’ Requiem for a Faith, because

of its pivotal position in spanning pre- and post-Confederation
Newfoundland and in examining the nature of religious adherence in
both eras, we see again the author’'s ambivalent treatment of
religion as a force in his characters’ lives. For in Part I, in
addressing the lives of the "progenitors" or earliest generation of
Coffins while their offspring, the "inheritors," are still quite
young, amidst the positive picture Janes paints of religion as a
stablizing force and as a refuge from confusion and drudgery, we
suddenly see religious faith being used as a means of inhibiting
necessary and justifiable change. For in Sophy Coffin’s treatment
of her one daughter, Charity, in whom she saw "self-will" as a
religious "abomination" and upon whom she counted to help ease the
drudgery of her own life, we see the common, old-time Newfoundland
story of a girl taken out of school "at the age of fifteen and
moved into the first stage of her destiny of a household drudge” (8-
9). When Charity rebels, running away unsuccessfully to enlist in
the W.R.N.S. (13), her mother charges her with the sin of pride,
"Raisin’ yourself up agen God and man"(14), while her father says,
with reasoning reminiscent of Duncan’s character Skipper Thomas in

"A Beat t’Harbour," who similarly and tragically delimited his
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son’'s future through his own ignorance and version of teleology,
We can’'t have everything we wants in this
world, and the sooner you realizes that, the
better. Sometimes we got to be contented with
something less than our dreams comin’ true.

So you might be more contented yourself, in

your mind, if you tries to do like your mother

says and accepts the station that God is after

callin’ you to. (15)
In this case, the referred to "station" of stay-at—home "household
drudge, " in a family where the sons have been permitted to go their
own ways and to create the lives they want for themselves, is
clearly unfair, and is authorially-depicted as being so. Further
education, a chance to meet new people and see new places - even if
only in St. John's - could have been provided for Charity, and
might have resulted, for her, in a more fulfilling future than the
one which she attained. So the "acceptance" her father preaches,
while kindly-intended, is not a healthy species of acceptance, but
an unnecessarily stultifying one.

Similarly, in Part II of the novel, second-generation Mag
Slaney, a Coffin in-law, sustains Roman Catholic-style the same
determined acceptance as her mother-in-law, Sophy Coffin, in
enduring the troubles brought on by her fourth-generation grandson,
Jack. Mag, who has ended up having to raise Jack, a member of what
Janes classifies as the "renegade" generation which has thrown all
the old outport values, religious and secular, out the window,
accepts Jack’s insolence and tyranny "with loud wailing but also
with submission to God's will for her, and with some effort to

control this young bull"(74). While her "effort to control" Jack

is commendable, her attitude of "submission" and of belief that God
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has willed Jack’s terrible behaviour on her is not; in the ensuing
story we learn of Jack’s shiftlessness, refusal to work, serious
abuse of drugs, kidnapping of his female cousin, and ultimate ugly
and meaningless death. Somehow one must question the pa-. that
Mag’'s "submission to God’s will"™ has played in Jack’s seclf-
destruction; perhaps some form of intervention, on Mag’s or somcone
else’s part, might have served Jack better than acceptance. Again,
as in Part One of this thesis, one is tempted to invoke the prayer
about changing what one can change, accepting what one cannot, and
having the wisdom to know the difference. Certainly in Charity’s
case, and quite possibly in Jack’s, a response other than religious
acceptance of one’s lot was called for.

A similar point can be made concerning the effect of

Ernest Godwin's religion upon its adherents in Rowe's Clapp’s Rock.

For while the author is not explicit in pointing this out, it can
be intimated that a religion which depends for its popularity on
championing and justifying the lot of the "underdog" is in no way
encouraging its congregation of underdogs to strive to be anything
other than underdogs. And lest these observations be charged as
representing the position of the "social reformer" criticized in
Part One of this thesis, it must be pointed out that it is not the
fictional depiction of religious belief or of the need for belief
that is here being called into question, but rather the depiction
of a too-ready acceptance of hardships that are not necessarily
inevitable, under the banner of religious submission. Charity and

Jack of Requiem for a Faith, like the "Gawkers®" of Clapp’s Rock,
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are products of a system of belief in which hardship, failure,
perversion, and mediocrity are permitted to persist, unchallenged
and unexamined, under the umbrella of "acceptance of God's will."®
And like the "crippled man" and the "barren woman' of Johnston’s
The Time of their Lives, who are similarly dismissed by a character
as being what they are because of their own failings and God's
will, these characters are using religious acceptance as a kind of
excuse for an unwillingness to strive for truth, Jjustice, and
amelioration - or are having this acceptance used against them by
someone else.

Thus, the fictionally-depicted positive attributes of
old~time religion as treated in post-Confederation fiction must be
balanced against its fictionally-revealed negative attributes. And
in turning from treatments of the remembered adherence to religious
practice to treatments of the continuing reign of religious faith
in post-Confederation Newfoundland, we will find, as we did in Part
One of this thesis, that the negative attributes far outweigh the

positive ones.

4. NEGATIVE ASPECTS OF THE CONTINUING REIGN OF FAITH
i, The Hypocrisy and Materialism of the Clexrgy.
As in the first part of this thesis, our examination of the
negative side of fictionally-portrayed religion in post-

Confederation Newfoundland will commence with a look at authorial
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treatments of the clergy, who are for the most part depicted as
being driven by decidedly non-spiritual motives in their dealings
with their congregations. Whethe:: through a thirst for money or
for political protection, and whether as representatives of new,
previously unheard-of or old, traditionally-known religious sects,
these spiritual leaders are exposed as acting not from spiritual
but from earthly and often selfish promptings, thus contributing to
an overall picture of organized religion as both hypocritical and

materialistic.

In Requiem for a Faith it is not, predictably, the old-

time priests and ministers who are exposed to critical narrative
scrutiny but rather the pastor Everett B. Shepard - a product and
symbol of the wave of mainland and American influences that Janes
reveals as bombarding Newfoundland after Confederation (see Part
II, pp.12-13). Shepherd, "in the older tradition of American
Fundamentalism in the South," was "vociferously Evangelical and
hard-shell Baptist"; he arrived unannounced in St. Michael’s to
establish "his own Temple ... to be known as The Church of the Lord
Jesus Christ, Second Coming"{Part I, p.74), in a manner reminiscent
of Pastor Roberts’' arrival in the George'’'s Cove of Gough’s Maud'’s
House. He found an easy introduction to St. Michael’s through
third-generation Mary Coffin, who was engaged to Gordon Swecel, a
member of the St. Michael’'s Pentecostal church and thus
automatically more receptive to evangelicalism than a Roman
Catholic or an Anglican might have been (73).

Shepherd’'s declared "Mission" was "to claim Newfoundland
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for Christ" (Part I, p.74), but his ambition, as becomes
increasingly clear in Part ITI of Janes’ novel, is to garner for
himself and his family as much fame and money as possible. As he
preaches "fornication and finance - the vile sin of one and the
terrible, unwished-for burden of the other" (Part II, p.l14), we can
see how much more money matters than faith to Pastor Shepherd.
Once he had converted new members, their "financial defection" was
"worse ... than an actual spiritual back-sliding, " as far as the
pastor was concerned (24). And not content with the number of
conversions and attendant earnings gleaned from St. Michael'’s,
Shepherd proceeded to use "electronic religion" and a knowledge of
prime-time radio listening to get an ever-increasing audience to
"send in contributions" (24), eventually hitting the financial big
times when his evangelical “show" became a television regular -
"Coast to coast with the Holy GChost," as one of the Coffins
sardopically referred to it (44).

Eventually Shepherd "put his kids on the payroll along
with his wife" in this religion-as-bigtime-business of his (34),
and capitalized on the charm of a fourth generation Coffin - Mary
and Gordon’s small daughter, Kim. Kim's "endearing quality was
worth thousands, millions," as Shepherd reasoned to his wife, to
justify to her why Kim spent more time on his evangelical
television show than did their own children. He also reminded her
that "the new Buick was not paid for yet"(50). Hence, Janes goes
to considerable lengths in this novel to expose American-style

evangelicalism, and the man who introduced it to St. Michael'’s, as
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a sham.
We next see an authorial treatment of the hypocrisy and
materialism of religious leaders - this time, though, not of a
leader, but of a probationer - in O’Flaherty’s story "The llawker, "

in the story collection A_Small Place in_the Sun. This is the

story of a self-proclaimed '"sensitive" probationer "in the
Methodist mission" (115) whose Methodist preacher-parents "had kept
him and the rest of the family apart from othes children to prevent
their picking up [outport] accents" during the "rural circuits" of
his boyhood (111-112) - a young man who weeps when he reads of "the
sufferings of Brébeuf and the other Jesuit martyrs"(110), but who
does not mind going from outport to outport conning impoverished,
T.B.-ridden families (especially Roman Catholic families, upon whom
he looks with condescension as being particularly naive) into
buying a bogus "remedy" for tuberculosis, so as to attain personal
profit. Experiencing no moral qualms about parting the poor and
the sick from their money for a "medicine" that will not curc them,
and using his Methodist "religiosity" as proof of his authenticity,
this man’s only concern is that, in visiting T.B.-ridden familics
he may contract the disease himself. The bitter irony pervading
the story reaches its height when, contemplating the health risk to
which he is subjecting himself as door-to-door salesman, the
prcbationer reassures himself by reasoning "Surely He [God] would
look after His own"(113) - the implication being that in his
mindset the outport sufferers of T.B. are obviously not "God's

own," as he is. Hence both money-hunger and religious bigotry
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function, in this story, ¢to reveal the hypocrisy of a
represcntatcive of faith.

O’Flaherty also addresses clerical hypocrisy and

materialism - this time, Roman Catholic style - in his novel,

Priest of God, the story of protagonist Father John Ryan'’s agonized

inquiry into the meaning, verity, and place of religious faith in
the modern world - a central thematic concern that reveals Lawrence
Mathews’ unfortunate classification of the book as a "page-turner"
in his introducrtion to the recent Newfoundland issue of Canadian

ffiction Magazine as a misguided and superficial reading of the

novel (Mathews,7). In Priest of God it is the character Bishop

English who reveals what is depicted as the inherent materialism of
Roman Catholicism as an institution when, as an important figure in
the hierarchy of spiritual leadership, he asserts to his
"underling," Father Ryan, that *Most of the work [of the
priesthood] is adding up sums"(28). The questionable nature of
Bishop English’s spiritual integrity is later revealed in a
different way: in preaching "the evidences for the truth of the
Resurrection, * he relates the reasoning of an old Indian "brave" in
a "Lash Larue movie" who, in helping his "Chief" decide whether to
attack a white fort or not, "sees smoke rising from the fort*" and
concludes " 'Heap big smoke, must be-um fire’," to the reasoning by
which good Catholics should be assured of uvhe Resurrection’s
"truth." The "smoke" of the centuries of holy people and
theologians, "Intelligent, scholarly, saintly men, men devoted to

the truth, men smarter than any of us, [who] were convinced that
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Christ overcame death," should be ample reason for lesser mortals
to assume that within and inspiring all that *"smoke" is a "fire" -
Christ's actual resurrection from death (183-184). That this is
self-admittedly "the kernel" of Bishop English’s "own feelings"
about Christian faith (184) - i.e., that we should believe beccause
better men before us have believed - in combination with his
financially-oriented opinion that the priesthood is mainly uscful
in "counting sums" - is an element of characterization by which
this author intimates to the reader the shallow and matcrialistic
nature of this Roman Catholic authority-figure.
Clerical materialism rears its ugly head briefly, yet
again, in Helen Porter's story "The Plan," in the collection A_Long

and Lonely Ride. Here an elderly woman, catalyzed by the dawning

of yet another birthday into pondering whether it is worth it to go
on living, observes of a clergyman who lives among the elderly
people in her retirement community that he "was forever trying to
interest the rest of them in his ‘tour of the Holy Lands’," adding
drily, "He would apparently get a free trip for himself if he got
enough others signed up"(67). Although this instance of clerical
profiteering is relatively benign in comparison with carlier
authorial treatments, it sustains the theme that clergymen’s
motives make them untrustworhty representatives of religious faith
in fiction addressing post-Confederation Newfoundland.

A final, different but related fictional instance of a
clergyman acting from non-spirit :al motives must here be noted, and

it is that of Chief Elder Ernest Godwin in Rowe’s Clapp’s Rock. In
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this instance, Godwin is revealed as supporting - and offering his
church’s support to - the prevailing political party in
Newfoundland, not out of spiritual conviction, but because, a
"shrewd cookie," he *"knows that there is always the risk of his
personal religious movement being wiped out overnight by some rich
and dynamic theological cyclone from the mainland - unless he keeps
his hand on the controls" (244). Here the Chief Elder is shown as
just one more political animal in a den of political animals, using
his position and the banner of his religion to protect his self-
interest. All in all, priests, bishops, pastors, elders, and
ministers fare rather badly in post-Confederation fictional
portrayals. As is the case with some of their pre-Confederation
predecessors, their hyprocrisy, materialism, and weakness of
religious conviction reveal them as upholding at best the form, but
not the content, of religious faith. A discussion of overall
adherence to form without content in post-Confederation fiction
will comprise a further section of this chapter.

However, in faiiness to these clergymen - and to the
authors who so portrayed them - it is worth exploring some of the
authorially-given reasons for which the ministers, priests, nuns,
and Christian Brothers peopling this fiction embraced the religious
life. In fiction focussed on pre-Confederation Newfoundland,
Duncan and Horwood were the only authors to devote much attention
to this consideration; in the fiction primarily concerned with
post-Confederation Newfoundland, though, a number of authors

address the reasons for the "calling" of their characters. And
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while these ‘"reasons," for the most part, are Jjust as
materialistic, hypocritical, or misguided as are the "spiritual
leaders” thereby produced, they explain in part - and often with a
certain authorial compassion - why so many clergymen, nuns, and
Christian Brothers seem unsuited to the positions they fill, and
why they thus become ineffectual, if not downright harmful, leaders

of their "flocks."
ii. what "Calls" the Religious to Their Vocations.

Near the end of Clapp’s Rock, while lying on his

deathbed, Ernest Godwin, Chief Elder of "The Gazers on the Goodlike
Glory of God’s Full Fair and Fearful Face," confesses to his son
Neil in an agony of self-revulsion that in filling this position
his "life has been nothing - for thirty vears a lifelong lie" (343).
As he puts it to Neil,
From the moment I preached my first sermon in
Maggotty Cove Motion, thirty years ago, till I
preached my last words in the Temple of Truth
here this yvear, 1 have despised every minutec
of it, every separate, isolated second of it.
(343)
Why, then, did the man spend his life in this way? As he explains
to his son, and as this thesis has already briefly revealed, after
his failed career in law Ernest and his wife had gone through a
period of frightening economic uncertainty, during which time he
began attending churches indiscriminately because they allowed his
"heart to open to a comforting abstraction," until the "elegant
simplicity of The Gazers ... won [his] allegiance"(296-297). He

then went to the "Chief Elder" to tell him he had been "called to

be a preacher," and went to Maggotty Cove where, by stumbling upon
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the previously-described analogy which explained to the underdogs
both why they were underdogs and why they would therefore be saved,
he launched himself in a successful ‘'"vocation" which was
nonetheless a personal lie. The only defence Ernest could offer
his son for following this detested, lifelong path was that "it was
the soft and easy way to go, because it appeared to be the right
way under the circumstances" (344). Hence, the final and lasting
image of Ernest Godwin which Rowe leaves us with is of a man who,
dabbling in religion because it was a "comforting abstraction®" and
because he needed employment, launched himself on the path to
religious leadership while harbouring in his heart the knowledge
that he had no true vocation. Thus he pathetically went to his
death despising himself. 1In a novel replete with searing satiric
images, this one stands out as sincerely tragic. Here we see a
preacher who, in his falsehood, has damaged himself far more than
he has his flock.

In Johnston’s three novels we also see explorations of
what "calls" a supposedly "holy" person to a "holy" vocation - and
none of the reasons the author uncovers turns out to be spiritual.
In his first novel, The Story of Bobby O’'Malley, a wry coming-of-
age story set in the suburbs of St. John’s in the second half of
the twentieth century, we are offered a vision, through what
happens to protagonist Bobby O’Malley, of how some young males in
Newfoundland are "called" to the priesthood. In Johnston’s
fictional treatment it is the boys’ parents (in Bobby's case, his

mother) who decide that the boys are destined for the priesthood
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and who push them in that direction until the boys manage, through
force of habit, to convince themselves that they have indeed been
"called." Bobby’s "call," conceived by his mother, was ultimately
"confirmed by the priest," and despite his father’'s satiric
attempts to undermine the idea of such a calling (105), Bobby
persists, almost to the novel’s end, in believing that this is his
genuine direction in life.

In protagonist Bobby'’s c¢ase, in a manner that is
reminiscent of Billy Luff in Duncan’s "Concerning Billy Lufl and
Master Goodchild" and that anticipates the young, would-be
Salvation Army officers of Porter’s "O Take Me as I Am," the
emotionalism and romantic tendencies of his highly imaginative mind
aid him in perceiving the priesthood as an attractive venture. 1In
a way eerily similar to Billy Luff, Bobby, through his imaginative
romanticism, comes to associate holiness in a positive way with
death; at one point, he relates how, inspired by a novel he was

reading,

I was in love with the notion of declining
like [the novel’'s hero], tragically,
romantically. That winter, whenever it
snowed, I went out and climbed the hill behind
the house. And I lay down and, closing my

eyes, let the snow fall on my face. I
imagined what it would be like to stay there
and never go back - to be found afterwards,

frozen to death, or to emerge in the spring,
like a secret from the snow. The priesthood
began to seem like a wonderful way to go, the

call like a luminous tumor, growing inside me
[emphasis mine]l. (116)

This appeal to childish romanticism can contribute Lo convincing

the young that they have a wvocation. And Johnston doecs not
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restrict his exploration of religious "callings" to the "calling"
of his protagonist; we also see in this novel a Catholic boys’ high
school doing its best to entice boys into becoming Christian
Brothers, with monthly films showing how attractive the life at an
Ontario seminary can be (163). Anticipating the formative years of

Father John Ryan in O’Flaherty’s Priest of God, we see the success

of this high school’s methods among the boys who are somehow
"outcasts." A member of Bobby’s "gang," nicknamed "D-Cup" because
he is fat, is described as "thinking about becoming a Christian
Brother, but Tommy {another "gang" member] said that was only

because he couldn’t get a girlfriend"” (172). Thus in The Story of

Bobby O’'Malley, parental ambition, childish romanticism, and

physical deviations from "normality" all become reasons why boys
are unwittingly lured to religious callings.

In Johnston’s The Time of Their Lives, the brief

explanation of what lies behind religious "callings" is focussed
not on Newfoundland boys but on Newfoundland girls who, as in The

Story of Bobby O’'Malley, can be strongly pressured by their parents

to find a religious vocation - which means entering a convent.
Again spanning several generations and thus representing the
concurrent change of attitude of these generations, the narrator -
a third generation member of the family who lived in "The Meadows"
- relates how his mother and aunts had been urged by their mother
to "'get the call’ and become a nun," and had later been condemned

by their father for failing to do so (28-31). As the narrator
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explains, among the second, up-and-coming generation,

Most women on the Meadows, my mother included,
believed it was women who were too plain to
find a husband or too squeamish for the
marriage bed that became nuns; or women who
couldn’'t stand responsibility, couldn’t cope
with everyday life. (28)

The older, first generation, by contrast,

believed that it was wvirtuous women that

became nuns, women who wanted no part of sex,

not because they were afraid of it, but

because it was sinful. And the convent would

gquarantee a measure of material comfort, Mom

[the narrator’s grandmother] reminded her

daughters - food, clothing shelter. *Think

about it girls," Mom would say, each night

after the rosary. "Pray to the Holy Ghost for

guidance." (28)
Hence, we see here in a fictional setting how in the "old days," at
least, parents placed great value on having at least one of their
daughters enter a convent; and it is worth noting that in neither
the older, more devoutly "religious" generation nor in the newer,
more secular one, did actual dedication to God figure among the
reasons why a girl might become a nun. Girls unable to find mates

- like their male counterparts in The Story of Bobby O’Malley who

became Christian Brothers - and girls unable to "cope" with life
who thought sex was sinful and who welcomed the "material comforts”
a convent offered: these were the ones singled out for a
"religious" 1life. Religion played little or no role in the

decision.

In The Divine Ryans, Johnston’s third novel, wc see a man

electing to enter the priesthood for a reason similar to, though

far more complex than, the female decision to enter the convent to
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avoid "the marriage bed" in The Time of Their Lives. The Divine

Ryans is the story of protagonist Draper Doyle Ryan’s coming-of-age
in an excessively "pious" household of relatives in the St. John’s
of a recent past. Draper Doyle, figuratively and literally
"haunted" by his recently deceased father, must come to terms, at
the novel’s end, with the reason for his father’s death, which he
has known all along but has managed to block from his consciousness
until this moment of epiphany.

The Ryans, a prominent Catholic¢ family in St. John's
peopled largely by priests, nuns, and lay people obsessed with
religiosity, had decided early in the life of Draper's father,
Donald, that he must be the son to marry marry and procreate, thus
assuring the continuance of the family name. Donald, as a young
man of promising intellectual talents who had displayed no interest
in the holy life, quite suddenly decided that he wanted to enter
the priesthood - a course his family denied him, which led, in a
roundabout way, to the suicide which later haunts his young son,
Draper Doyle. Donald, it. turns out, was homosexual, and for that
reason had elected to become a priest as what his son later
reflects must have been "his only hope" (201). Draper Doyle goes on
to muse that the priesthood would have "preserved" his father from
a life of homosexuality he could not have kept secret in St. John’s
and which would not have been tolerated there (201) - but it is
equally plausible that he sought the priesthood to “"preserve" him
from the heterosexual marriage bed his family required of him. In

either case, though, and despite the fact that Donald Ryan did not
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become a priest, his reason for wishing to do so - whether to avoid
one form of sexuality or the other - had no more to do with a
spiritual "calling" than that of any of the other characters so far

discussed.

In O’'Flaherty’s Priest of God we meet a character who has

become a priest - but who, as must by this point be predictable,
has not done so as the result of divine inspiration. This novel,
as previously mentioned, is in good part an exploration, through
the introspective protagonist, of the role of priest and of the
possibility of true religious belief in modern society. Thus we
see Father Ryan, early in the novel, musing on how he had "drifted"
into the priesthood just as he had "into university ... [and]
parish work, moving more by instinct and the prodding of others
than by conscious choice, trying to please. People pleasing" (9).
In this respect, his motives combine, to some extent, those of
Ernest Godwin, who more-or-less "drifted" into his "calling," and
those of the Johnston youths who head towards the holy life at the
"vrodding” of their parents. However, there is also the suggestion
that as a boy, Father Ryan had been an outcast who, like the fat
boy in The Story of Bobby 0O‘Malley who was said to have thought
about becoming a Christian Brother because he "couldn’t get a
girlfriend, " was overweight (his nicknames were "Fatty" and Tubby"
- p.85). There is also the suggestion that the boy John Ryan had
been friendless: he was not included in the other children’s games
(85), and was a continual source of mortification to his parents

(85; 173). 1In short, as an outcast among his peers and a source of
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shame to his parents, John Ryan was psychologically "set up" to
"drift" towards a vocation that might be "people pleasing" - again,
as with the other characters, without divine inspiration as a
motive.

Finally, in the Porter story "O Take Me as I Am" in the

collection, A Long and Lonely Ride, we see the authorial

exploration of the "call" to become a Salvationist officer - a
calling which again is finally depicted as having little to do with
truly religious inspiration. Noreen, the protagonist of the story,
in reflecting upon her own past involvement in and present,
ambivalent feelings about the Salvation Army, comes to realize that
"true faith" did not always figure in the decision to become a
Salvation Army officer, but rather, the "emotionalism" brought
about "in the fervour of a prayer meeting." She goes on to muse
that

This state of mind, for some, lasted only

until the young officers found themselves in

isolated settlements, far away from home,

where they were expected to live on pitifully

small salaries, where every move they made was

watched closely by their congregations. Many

dropped away, some to marry "outside," some

out of bitterness and disillusionment, some

simply because they weren’'t suited to the

work. (34)
However, Noreen muses on sardonically, "there were always new
recruits, undeterred by stories of the experiences of others, to
take their places"(34). Thus, as is to some extent true of Bobby
O’'Malley and of Duncan’s Billy Luff, the heightened sense of

emotionalism or drama associated with the religious calling - of

whatever denomination - can lure the young and the impressionable
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into believing, erroneously, that they have been *called" by God to
serve as spiritual leaders and spiritual examples, often with
regrettable if not disastrous results.

Thus we see that while a number of spiritual leaders in
post-Confederation Newfoundland fiction are portrayed as being
hypocritical and materialistic, there is also a prevailing
authorial concern for uncovering some of the reasons that might
cause a "religious" person to assume that he or she has a
"calling," to begin with. And these reasons - ranging from such
material considerations as needing employment or seecking lifelong
security, to the more psychological ones such as being pressured by
school and family, being lured through romantic or cmotional
associations, or feeling ostracized physically and/or sexually from
one’'s peers - can in some cases evoke empathy in the rcader, who
comes to see that some of these characters, in their so-called
religious "callings," are victims of forces beyond their control.
These authorial explorations, needless to say, are not offered by
way of excusing what is fictionally portrayed as an overall lack of
spiritual sincerity on the part of the clergy. They are
suggestions, however, that the clergy as well as lay pcople may
become victims of institutionalized religion, when
institutionalized religion stems from impurc sources.

In Duncan’s and Horwood's fiction dealing with pre-
Confederation Newfoundland, physical isolation is blamed as the
major cause of delusive "callings" to the faith; in fiction

focussed on post-Confederation Newfoundland, as suggested above,
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the causes become far more complex. However, as we shall now go on
to see, in the fiction focussed on late twenticth century life,
religious adherence, whether on the part of the clergy or lay
people, becomes a subject for condemnation when it focusses on the
form rather than the content of faith and when, as is too often the
case, it is invested with a harshness that is humanly crippling and
that leads, once again, to divisiveness and to the denigration of
life. The next sections of this thesis will deal, then, with Lhese
negative attributes of religion as they manifest themselves
fictionally in the continued reign of faith in post-Confedecration
Newfoundland. We will begin, as in Part One, wilLh an cxamination
of the theme of the observance of religious form without religious

content.

iii. Observance of the Form but not the Content of Religion.
Examples abound 1in post-Confederation fiction of
characters practising religious form without understanding or
caring about the content that is supposed to pervade and inspire
that form. As in Part One of this thesis, cexamples cmerge of
religious services becoming mere performances cmpty of Lrue
inspiration, and of religious practices such as the saying of tLhe
rosary or confession becoming either contests or gimmicks, in
either case devoid of inherent meaning. We will also scc examples
of religion as rank commercialism, of religious observance being

practised without any concern for Christ’s great commandment by
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individuals seeking a guaranteed entrance to heaven, and of
rel igious practice as being the mere effort to comply with a
soclally-expected convention that is rapidly becoming obsolete. We

will commence this analysis with another look at Janes’ Requiem for

a_Faith, pivotal in its spanning of pre- and post-Confederation
Newfoundland, and proceed more or less chronologically to examine
further fictional treatments of religious form being practised
without atlention to its content.

In Requiem for a Faith ITI, when third generation Coffin

in-law Gordon Sweet assumes the role of "Guardian of the Saved" for
Lhe nvangelical pastor Everett Shepherd, his main task is to catch
and drag off those women who, through ecstasy, have fainted during
Lthe pastor'’s service. With a wry humor reminiscent of Horwood's
description of "holy man" Jehu Gilmore'’'s concern for his stomach,
Janes' narrator obvserves that Gordon "did not mind the strain
because [along with its religious implications] it gave him a
really good appetite for his Sunday dinner"(35). The tongue-in-
cheek nonchalance of this linkage of Gordon’s concern for the
supposedly-spiritual with his concern for the profane sets the
stage nicely for Janes’ depiction of religious service-as-
performance, evangelical style, by Everett Shepherd.

Shepherd’'s preaching and his interaction with his
congregation/audience strongly resemble those of Ernest Godwin in

Clapp’'s Rock, soon to be described, in that narrative clues reveal

to the reader what the congregation fails to see: that such sermons

are ninety-nine percent theatrics and perhaps one percent
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inspiration. Consider the narrative treatment of onc such sermon,
in which Everett is relating how he recently attempted to save some

of the damned on "Water Street East."

Here Ev paused, visibly waiting for some
reaction and encouragement from his
congregation, and when there came only a vague
distant murmur he called out in a town crier’s
tone to ask whether he had heard an Amen.
Back to him at once it came on a mighty wave
of sound; at which Ev nodded with a Mussolini
grimace and then resumed his pacing across the
platform, the Bible now upheld in his right
hand as he resumed his sermon. (15)

Everett, as already indicated, is pursuing his religious "vocation"
at least as much for monetary as for spiritual reasons, and his
success in winning over congregations depends upon the dramatics
with which he can entrance them. Hence, as the narrator procceds
to put it, "he milked the drama for all it was worth"(15). Such
narrative language reveals the author’s attitude towards his
subject; and obviously, as far as Janes is concerned, this
fictional creation of his is representative of a total concern for
the form, rather than the content, of religious faith.

The same impression is created further on in Part I,
where Everett’s skill as a television preacher/performer is
described:

Sometimes the power of the Spirit was so
strong and overflowing in him that he would
scream out threats of doom and damnation
against all those who turned their faces away
from God's mercy ... Towards the end of a TV
sermon Ev would be seen close-up, snapping out
of his semi-trance, sweating, but smiling
craftily into the camera while he ended his
act as always with words of sel f-
congratulation in the approved Jimmy Swaggart
southern style ... (35)
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Janes reveals this character as a cunning operator whose talents
cnable him to use religion in pursuit of secular ends. But more
pernicious even than his use of his own talents is his use of the
fourth generation Coffin - Kim Sweet - a mere child whom Shepherd
is shown placing before a television camera, “chanting out by rote
the words she did not understand" because he knew she had great
audience appeal (50). The notion of young children going through
the religious motions "by rote" without understanding what they are

doing will recur in Johnston’s novels, particularly The Divine

Ryans. Shepherd’s use of a child’s pliability - together with the
child’s own ability to perform convincingly something she does not

ceven understand - contributes in Regquiem for a Faith to the growing

feeling that in rapidly-changing St. Michael’s, religion is
becoming an empty shell, something stili in evidence physically,
but hollow within.

It is interesting at this point to introduce Horwood’s

Remembering Summer. This was written three years after Janes’

Requiem for a Faith but directed at the same era in Newfoundland’s

spiritual evolution - or devolution - as is the latter portion of
Janes’ novel, and addresses many of the same sociological and
spiritual issues as Janes does, but from a different perspective.

Remembering Summer, as O’Flaherty observes in The Encyclopedia of

Newfoundland and Labrador, "featur{es] the return of an

unrecognizable Eli Pallisher"(330) - the youth who left Caplin

Bight at the conclusion of Tomorrow Will Be Sunday. Here a much

older and more world-experienced "Eli" - whom any reader with even
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the most casual knowledge of Horwood's life will recognize as
Horwood himself - reflects upon the many young pecople whose
spiritual, political, cultural, psychedelic, and artist ic movements
have been visited upon the environs of Beachy Cove, where Eli has
a cabin. More will be said about this novel later, particularly in
addressing the decline and the aftermath of religious faith - but
Eli, too, makes an observation about religious form being practliscd
without consideration of religious content, when he describes Lhe
continuing religious life of Beachy Cove locals as being that of
*families where Sunday labour was forbidden, but violence was
accepted ... where a holy picture on a wall was sacrosanclt, but a
boy might have to sleep in a barn for fecar of a drunken f[ather"
(45). This bitter indictment, reminiscent of similar indictments
against religious hypocrisy in Horwood's earlier novels, again
heralds an era where religious form may still be intact, bul the
meaning of that form is rapidly being forgotten.

In Rowe’s Clapp’s Rock the reader is given another

picture of religious-ritual-as-performance, reminiscent of Evcrett
Shepherd’'s performance as a preacher, but also of the performancc

of characters like Sister Waddleton in Duley’s Highway Lo Valour

and the congregation in Gough’s Maud's House, who reveal Lhe
willingness of members of the congregation to participate in
ecclesiastical theatrics. Early in the novel we see Ernest GCodwin,
as "Chief Elder," leading his congregation through what Lhe
narrator terms a ‘"participatory theology" session. In thisg

"session, " various members of the congregation play what scem to be
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agreed-upon roles in questioning the Elder, who in turn delivers a
long-rehearsed "musing" and subsequent explanation, "alone on the

stage," as the narrator puts it. Again, as in Janes’ Reguiem for

a_Faith, the descriptive language indicates that this ceremony is
entirely a matter of performance - and of a performance that goes
on week after week and year after year. In response to a well-
known challenge of the Chief Elder, the narrator describes how "the
congregation would look at each other and let their eyes reflect
fear," many of them having "a natural talent for assuming the
[expected and appropriate] look." There is then "dramatic pausing”
on the preacher’s part, and "ritualistic laughter" on the part of
the congregation (29-31) - all of which suggests, as did the people
of Gough’s George’'s Cove, who "had their favourite stories of
temptation and salvation which they got to polish up over the
years" and "were always glad to give ... when called on" (53) - the
congregation’s complicity in allowing the weekly church service to
become a theatre piece or a game. In Rowe’s description of this
"game, " there is no suggestion that any actual thought of God is
inspiring these "players" in their actions; and hence, once again
we see a highly-evolved and ritualized religious form at work,
devoid of religious content.

When we reach Johnston’s novels, we again see evidence that in
fictional depictions of modern-day Newfoundland, religious form has
little or nothing to do with religious content in the minds of its

practitioners. In The Story of Bobby 0’Malley’s absurdist, satiric

style, we see a parish priest prescribing use of "Hail Marys" to
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rid young Bobby of his obsession with a troublesomc phrasc his
father has taught him. Here the "Hail Mary" is used, without
concern for its meaning on either the priest’s or Bobby'’s part, to
"fight fire with fire" as Bobby puts it, until the sccular and
supposedly-religious phrases "came together in a strangec fusion of
blasphemous gibberish, such as might be recited by the faithful at
a Black Mass" (17). Here the phrase "Hagl Mary full of grace" is
not an expression of Roman Catholic devotion, but a palliative
tonic prescribed to be used as necessary in a kind of mental war,
just as, in a reversed situation, mathematical problcms were used
to combat group prayer in the mind of Eli Pallisher in Tomorrow

Will Be Sunday.

Further along in the novel Johnston shows the "Hail Mary"
being used in a different kind of war, when Bobby’'s family cngages
in "warring rosaries" with his aunt and uncle’s family, with whom
they are temporarily and not very comfortably living. In a highly
satiric scene we see the two warring "camps" saying the rosary
simultaneously, in separate rooms divided by a thin wall, cach side
trying to drown the other out and each trying, through tonc of
voice and length of prayer, to come out looking "holier" than the
other. As Bobby, the narrator, puts 1it, "It was hand-to-hand
combat, a pilous gouging of eyes. ‘Speak up decar, so God can hecar
you, ' my mother would say, as I pelted puny Aves at the enemy" (45).
But Johnston’s satire makes it abundantly clear that whether or not
God heard these "puny Aves" had nothing to do with it: again, a

religious form is being used for entirely secular, and cven
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sacrilegious reasons.
Another example of religious form without content

operating among the characters of The Story of Bobby O’Malley

revolves around the idea of finding earthly ways to help one
achieve a good afterlife. Bobby recounts how, in the naiveté of
his youth,

The concept of grace puzzled me. We were

supposed to spend our lives getting grace, the

more you got, the better, and the more prayers

you said, the more you got. The point was to

horde it like coupons, and turn it in on the

last day, for a discount on your stay in

purgatory. (30)
The supposed meaning of grace and of prayer is significantly absent
in this approach to faith. Prayer is not about communing with God,
nor a way of helping people, but rather, a way of earning "holy
points" - Jjust as saying the rosary is a way of trying to
outperform people you do not really like. Later in the novel, when
it appears that Bobby is destined for the priesthood, his Aunt Dola
provides another example of religious form being nerceived as a
means for securing "holy points." We are told that having a priest
in the family, for Aunt Dola, is a useful commodity, making "death
and entry into heaven ... easier, the way a stay in the hospital is
made easier if there is a relative on staff"(108). Clearly,
Johnston'’'s characters have lost sight of the supposed meaning of
the rosary, »f prayer, and of the call to the priesthood,
perceiving the use of religious form only in its function as a

self-enhancing commodity.

In Johnston’s The Time of Their lLives, we are reminded
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that adherence to religious form but not its content 1is not an
exclusively modern phenomenon by "Dad,* the first generation
patriarchal figure of the Dunne family. As the narrator puts it,
for Dad religious observance was mandatory but mechanical, not
thought about:

the distinction between mere mechanical

observance and actual religiousness was one he

did not draw. As far as he was concerned, God

might have been some feudal overlord, putting

a tax on the time and money of His subjects,

requiring some material tribute from them, but

otherwise ignoring them. (11)
Dad thus belonged to that ilk of people who unthinkingly abide by
the rules and conventions of religion because of their upbringing,
but for whom any feeling of actual religious faith is an alien
concept. This brand of religious adherence was manifested by

Duley’s Dilke sisters in Highway to Valour and even to some degree

by Janes’ Saul Stone in House of Hate, for whom upholding the

banner of the Church of England over his family and attending
church on Sundays were the concessions to social propriety and to
his upbringing that he maintained, out of habit. For none of these
characters, it seems, was religion anything more than a matter of

form.

In The Time of their Lives we get a taste of religion as

a commercial commodity in the recounting of "Mom’'s" trip to St.
Anne de Beaupré (a shrine which will figure again in Paul

Bowdring’s novel, The Roncevalles Pass, 1989). For while there is

the suggestion that the shrine’s power to cure is truly believed by

some people (Mom, although dying of cancer, "said she felt much
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better" after the trip which, whether true or not, indicates her
desire to believe - 75), there is as well the suggestion that trips
to St. Anne de Beaupré are a big-business operation, with Mom’s
daughter, Lew, as a local representative, selling "boxes of holy
medals and pictures" from the shrine (71) and sending postcards
from it, while its governors urge that all "cures" be reported to
them, presumably to better market the place (72). And capitalizing
on faith for commercial reasons is, as in the case of Everett

Shepherd in Reguiem for a Faith, an obvious if reprehensible use of

religious form, with content long since discarded by the wayside.

In Johnston’s The Divine Ryvans, the ritual of confession

is exposed as an adherence to the form but not the content of

religion, Jjust as was the saying of the rosary in The Story of

Bobby 0O’'Malley. The picture of protagonist Draper Doyle’s mother

and his Aunt Phil "waiting each other out" during their penance at
the altar rail, Aunt Phil not "want[ing]l to seem less devout by
leaving first" and both women "kneel{ing] there, far longer than it
took anyone to say their penance* (61-62), in a ritual that never
varied from week to week, echoes the scene of the two families
"warring® with the rosary in Johnston’s first novel. As for Draper
Doyle himself, he had learned what kind of sins were "expected" of
him and so had created for his confessions what his Uncle Reg (the

male figure in this novel who, like the father in The Story of

Bobby O’Malley serves, by verbally undermining the religiosity of
other characters, to underline the novel’s satiric focus) called a

"sinventory" of more-or-less artificial sins to confess to his
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uncle, Father Seymour (57). But Draper Doyle "never felt more
guilt-ridden than [he] did when leaving the confessional, what with
all the lies [he] toid while [he] was in there"(64). Thus the
demands of the ritual of confession caused Draper Doyle (who was
not about to pour out his true transgressions to a priest who also
happened to be his somewhat vindictive uncle) to disregard the
actual meaning of the ritual, with the ironic result that after
following through with the ritual he felt worse than he had before.
In fact, it is the realization that he is abiding by the form but
not the content of this aspect of his family’s faith that is
troubling to the young boy.

To make matters worse, this priesi/uncle, Father Scymour,
in pressuring Draper Doyle to come out with still more sins in the
confession box, hits upon a matter that has been decply Lroubling
to the young boy and which will be discussed in greater length when
we address religion and sexuality: Draper'’s wet dreams, which he in
his pre-pubescent innocence only dimly understands. Once Drapcr
confessed the sin of "wetting the bed," his priest/uncle was
satisfied (63). It did not matter to the priest whether or not
Draper Doyle understood the actual meaning of these occurrences
(which he did not - he merely thought he was urinating in bed); as
long as he followed the proper form by confessing, the meaning of
what he was confessing did not matter. This in a sense lin.s
Draper Doyle’s experience with that of Kim Sweet in Janes’ Requiem

for a Faith: in both cases, ar adult, clerical concern over form

utilizes children in the acting out of that form without caring
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whether or not the children, as participants, understand or
appreciate the form’s meaning. Whether Draper Doyle understands
what he is "confessing" is of no more importance to Father Seymour
than Kim Sweet’s understanding of what she "chants" is to Everett
Shepherd. In both cases, having the children carry out the form of
religion is all that their ecclesastical elders require of them.

Adherence to religious form without its content figures,
too, in the fiction of O’Flaherty. 1In "Exchange of Body Fluids,"
a story in the collection Summer of the Greater Yellowlegs, a
yvoungish secretary, seeking a lasting relationship while sleeping
with various men

had started praying again recently, but only

because saying the "Hail Mary" about two

hundred times in a row drove other thoughts

from her mind and helped her get to sleep. A

priest once told her that it didn’t matter why

you prayed; every prayer counted anyway. (16)

Once again we see, as in The Story of Bobby 0O’Malley, a priest’s
stance endorsing rather than prohibiting the use of spiritual
rituals for non-spiritual ends. As well, we see a fictional
recurrence of the concept of praying as a means of amassing "holy
points, " rather than as a means of achieving a meaningful communion
with God. So far, then, we have seen the "Hail Mary" used as a
psychological trick, a weapon, and a form of sleep induction. In
no fictional portrayal discussed to this point (except, perhaps, at
the conclusion of The Divine Ryans, where it figured as an aspect
of family solidarity - which is not actually a spiritual usage,

either - and in O’Flaherty’s "A Small Place in the Sun," where it

was used as an act of propitiation by an older generation alongside
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a younger generation who were not really interested in it) has this
supposedly devotional prayer been used as an act of devotion.

In "Return to Laughter," a story included in O’Flaherty’s

collection A _Small Place in the Sun, we are reminded again, as we

were in pre-Confederation fiction, of Christ’s injunction thal man
"love his neighbour as himself" by seeing a glimpse of a character
in the act of ignoring this command, rather than enacting it as it
seems his position should require of him. Here the "religion
teacher" at a Roman Catholic school in St. John’s is shown to be
"especially good" at mocking the physical shortcomings of a new
teacher on staff (53). This brings into question the nature of his
role as "religion teacher": can there be true Christian belief
inspiring this man in the teaching of Christian precepts to his
students? More probably, as is evident from his willingness to
break what Christ called the most important commandment, this
teacher is yet another example of a supposedly religiously-inclined
person who concerns himself only with religious form. Its content
is obviously dead within him, as is evident in his unkind treatment
of a fellow human being.

It is not until we reach O’Flaherty’s novel, Priest of
God, that we see a member of a religious order who recognizes and
admits to the prevalence of superficiality in modern-day religious
observance. Father John Ryan, the introspective and soul-searching
protagonist of the novel, admits to himself the ease of giving in
to form without content in Christian practice, admitting too, in so

doing, that this tendency makes a sham of Christian religious
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obhservance:

Moving to the altar, he took the wine and

water from Dominic and said the Lavabo. The

familiar phrases came to his 1lips and he

relished (them. The masses he enjoyed best

were the ones in which he just said the words

and let the content alone. Sometimes he could

do that. Priests as well as laymen went

through the motions, he knew, day after day.

It was possible to spend all your life at the

motions. Living lies; or half-truths. A bit

less than half. (11)
Complicit as he knows himself to be in this "going through the
motions," Ryan is made of a moral fabric that forces him to try to
do better than that. Haunted by a past incident in which his
ability to "go through the motions" had left him blinded to a real-
life crisis that required action and true moral commitment, and
that had, without his inteivention, resulted in infanticide, he
determines to unravel the mystery of a young parish boy'’'s death,
which he suspects to be the result of murder, and thus, this time,
Lo deliver the content as well as the form of Christian commitment
to his congregation. However, he is met with indifference or
resistance by everyone he turns to, including his own bishop. 7he
local merchant, Squires, a man who feels that religion, unlike
race, can be "switched on and off" as convenience demands (36),
sums up for Ryan the prevailing indifference to religious content
on the part of parishioners when he informs him, by way of
discouraging his continued concern over the cause of the young
boy’'s death, that form without content is all that modern society

requires of the Church, calling Ryan "a fossil, a leftover from the

catacombs bringing cutmoded notions of goodness into an indifferent
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world," and assuring him that

These people [his parishioners] don’t need

your goodness, only your rituals, your magic:

baptism, confirmation, the laying on of hands,

all the voodoo stuff. But spare us your

morality. (178-179)
In this fictional depiction, religious form and content are
demonstrated to have become such separate phenomena in modern life
that everyday people, discerning the difference between the two,
consciously elect to maintain the form and disregard the content,
because it is too uncomfortable and inconvenient. O’Flaherty has
thus shown the religious form without content dilemma in perhaps

the most grim of fictional depictions here considered, by crecating

characters who consciously opt for form rather than content, rather

than "going through the motions" simply through lack of insight.
The last fictional treatment of this 1issue to be
considered here is a brief one, and it appears in Porter’s novel,
january, february, june, or july, the coming-of-age story of a
young female "townie" growing up among the poorer strata of St.
John’s society. Religion does not figure largely in this novel,
but where it does, the suggestion is, as in all the previously-
discussed fiction, that in contemporary Newfoundland society form
is all that really remains of religious adherence for the majority
of people. Here, young protagonist Heather Novak, musing on her
Protestant uncle’s conversion to Catholicism when he married a
Catholic woman, and on the reaction her family had had to this
occurrence, remembers her mother declaring, "I wouldn'’'t change my

religion for any man." Heather’s astute mental response to her
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mother’s declaration is that she *couldn’t remember the last time
her mother had been to church”(55) - underlining once again that
religious form and appearances matter far more to the characters
peopling Newfoundland fiction than does religious meaning.
Heather’s mother, from force of tradition, would not change her
religion, even though she does not practise it.

And so it seems, through these fictional depictions, that
adherence to the form but not the content of religion, a practice
evinced in fiction focussed on pre-Confederation Newfoundland, has
cscalated in fictional post-Confederation society to the point
where religious content, or meaning, hardly figures in the minds of
most characters at all - unless they are characters like Bobby
O’Malley, Draper Doyle, John Ryan, or Heather Novak, who are being
used to expose the false religiosity surrounding them. "Going
through the motions" of faith, 1in Catholic and Protestant
Newfoundland alike, is seen as the rule rather than the exception,
with characters perpetuating this trend either through ignorance,
indifference, or conscious choice. This attendance to religious
form without content, which translates in post-Confederation
fiction as it did in the writing focussed on the early twentieth
century into a hypocritical preponderance of interdenominational
conflict, translates as well, in late twentieth century fiction,
into religion as a power-wielding political force in which an
ecclesiastical concern over "running things® usurps all concern
over the basic tenets of Christian faith. The next two sections of

this thesis will examine these manifestations of the lack of regard
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for religious content in post-Confederation fiction, first by
addressing ecclesiastical power-mongering, and then by readdressing
the issue of interdenominational intolerance which Duley once so
aptly called "the cufse of this country."

iv. Religion as "Running Things."

When Janes, in Requiem for a Faith IT, touches on the

religious reaction to the idea of Newfoundland confederating with
Canada in St. Michael'’s, he introduces into Newfoundland fiction a
theme that will manifest itself in a number of ways in subscquent
novels and short stories. This is the tendency of religion to "run
things" in Newfoundland, which anyone who has lived in the province
will recognize as a reality. It suggests yet again that the
Christian commandment to love one’s neighbour as oneself is quickly
overlooked when any opportunity for self-enhancement, at the
individual or ecclesiastical level, presents itself. Janes has
already been quoted as characterizing Newfoundland as "A place run
by merchants and clerics for their profit and proselytizing" (Part
I, p.42). When Mag Slaney, the second-generation Coffin in-law,
serves as the Roman Catholic mouthpiece in objecting to
Confederation:

Fawder Tobin down in St. Pete‘'s, he got a

letter, see? From d’Archbishop in Sin-John’'s,

and he said we all got to vote agen diss

Confederation, ‘cause if we don’t we wunt be

Catlicks no more ... Them big people up dere

in Canada, they wants to take our religion

away from us, ‘long with everyt’ing else.

(Part I,p.44)

she is both indicating the power the churches have in elections,

and voicing a fear over the balance of power between Protestants
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and Catholics which seems to be as 0ld as Newfoundland itself, and
which manifests itself in subsequent Newfoundland fiction as a
perpetual game or battle. Smallwood’s reassuring response to St.
Michael’s that "The denominational system that we have always
practised will be maintained" (46) has indeed been borne out, both
historically and fictionally. Indeed, we see in Rowe’s Clapp’s
Rock and in some of O‘’Flaherty’'s stories that this systenm,
ostensibly intended for the education of school children, continues
to wield its unassailable power at the postgraduate level as well,
while making its presence acutely known in the field of politics.

When protagonist Neil Godwin, in Clapp's _Rock, 1is

discouraged by his father from applying for a Rhodes scholarship,
his father gives him a brief description of the history of
interdenominational tension in Newfoundland. He claims this has
resulted in an agreed-upon triumvirate system "to ensure equitable
representation based on religion in all public institutions® (58),
from the Supreme Court to the Cabinet and other arms of government,
to the school system and to the public service. Neil, belonging to
the third of this triumvirate known as "Dissenters, " would not be
able to win the scholarship until the feollowing year, because "Last
year, an Anglican ... won it. This year 1s the turn of a
Catholic"(59). There almost seems to be a fairness to such a
system, until one stops to realize (as does Neil) that in bowing
thus to the balancing of religious powers, the notion of individual
merit is abolished.

This theme of religion as a power - although in the
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following case, not a carefully balanced power - that is permitted
to override merit, 1is echoed in O0’Flaherty’s story "Mother
Ireland," from his first collection. In this story, a vacationing
university professor muses that "Of late years, he had grown proud
of his Irishness, though he knew very well that to get ahead at the
university ([Memorial University of Mewfoundland] you had to affect
an English accent or, at the very least, be Anglican"(28). 1In
"These, Thy Gifts," a story from O’'Flaherty’s second collection, a
similar assertion is made: a Roman Catholic father, precparing his
sons for life on their own, seeks to impress upon Lhem that Roman
Catholics had to know how to make friends "among Lhe Mammon of.
wickedness" because this is "a province dominated by a greedy
Protestant elite"(19). Later in the same story, the father also
remarks that "There’'s no inside track" for a boy with an Irish
name, so he must learn to fight for what he wants (21). 1In both
stories, whether a dominant "Protestant elite" is an actual social
reality or rather, a character’s mistaken perception, what is
important is that such a perception exists, and thus has a psychic
impact on those characters who entertain it. As we will sec in
addressing the theme of interdenominational conflict in post-
Confederation fiction, O’'Flaherty’s characters certainly have
reason to assert that a Protestant-Catholic conflict exists. And
where conflict exists between two factions, a struggle to achieve
supremacy generally follows.

As has already been mentioned in discussing Requiem for

a Faith and Clapp’s Rock, religion in modern Newfoundland fiction
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is occasionally portrayed as throwing its weight behind political
issues - again an instance of spirituality being put on the back
burner in the interests of institutional self-preservation. In

Requiem for a Faith Mag Slaney indicated that the ecclesia were

telling her how to vote; in Clapp’s Rock the narrator revealed that

Chief{ Elder Godwin threw his church’s support behind what he felt
to be the most powerful political party, so that it, in turn, would
protect the status of his church. Similarly, in O0’Flaherty’s story
"Mixed Marriage,* found in his first short story collection, we see
a political candidate struggling to win popularity at an outport
garden party and, in particular, to curry favour with the parish
priest, because he is well aware of '"the nature of priestly
influence over voters in the outports" (24). In Bowdring’s novel

The Roncesvalles Pass, a Newfoundland expatriate, discoursing on

his homeland to a group of friends in the unnamed mainland cily in
which the novel is set, claims - for reasons he does not go into -
that "the churches [in Newfoundland] crucified Coaker [who
organized the Fisherman’s Protective Union in the early 1900s] ...
the only real socialist we ever had. They were rooting out
Communists in 1910, forty vyears before McCarthy"(98) . The
implication in all these instances, whether fictional or not, is
that maintaining control, through maintaining power, is an
ecclesiastical priority in twentieth century Newfoundland. And
even if it can be argued that the churches’ struggle to maintain
power stems from the concern that their spiritual vision be

manitained in the lives of their parishioners, engagement in such
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struggle 1is fictionally suggested to make of the churches
politically rather than spiritually concerned institutions.
Somehow, in dictating to a congregation how it must vote, as in
dictating to a scholarship committee which denomination is to be
favoured in making annual selections, the voice of God secns
strangely absent. Again, spiritual form seems to figure in a world

where spiritual content has been forgotten.

v. Interdenominational Conflict.

No theme in Newfoundland fiction, however, whether pre- or
post-Confederation, illustrates more graphically the indiflerence
to religious content of so-called religious adherents than the
theme of interdenominational bias which, whether treated seriously
or comedically, underlines the characters’ utter failure Lo take
seriously the commandment to "love one’s neighbour as oneself."
This theme recurs in the works of Janes, Rowe, Johnston,
O'Flaherty, and finally, Porter, in whose novel there is the
intimation that interdenominational prejudice ceases to be an issuc
among Newfoundlanders only as religion itself is finally abandoned.

In Janes‘’ Requiem for a Faith, religious prejudice is
manifested far less scathingly than in his earlier novel, llouse of
Hate, but it continues to appear. Indeed, early on in the
narrative Janes is quite willing to concede that the historical
flood of interdenominational enmity between Protestant St.

Michael ‘s and the neighbouring Catholic community, *"St. Peter’'s,”
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has tapered to a trickle:
Even between these adjacent factions there was
not much open strife at this time in their
history, none of the violence extending to
mutilation and murder that had marked and
marred what passed for the spiritual life of
such communities in days gone by . There was
hardly more trouble than £fights between the
young fellows, bitterness over the occasional
mixed marriage and that kind of thing. (Part
I, p.6) ‘

Even so, it 1is significant that the greatest manifestation of
interdenominational bias is found in the character portrayed as
being the most devoutly "religious," the first generation
"progenitor, * Sophy Coffin. Sophy, we learn, was deeply disturbed
that her first-born son, Wesley, chose a "Roman" as a "sweetheart":
"never had it occurred to Sophy that a child of hers would actually
take up with a Roman Catholic ... [known for] falling down and
worshipping idols" (Part I, p.11). And Sophy was doubly shocked to
learn that Wesley was marrying in his betrothed’s church - a church
so alien and distasteful to her that she would not attend the
marriage ceremony there, explaining,

I don’'t believe I could go into their church!

Them candles and all that bowin’ down and

blessin’ theirselves, and the priest talkin’

in Latin and all. I believes it would take

effect o/ me. I finds all that right _cge_%%).
That Sophy looked at Catholicism not only with fear but with
condescension, as well, is evident later in Part I of the novel
where she refers to Mag, her new daughter-in-law, as the "Roman"

whom her son "should never have got in tack with" (49). Clearly,

then, Sophy’s Christian devotion contains no room for brotherly (or
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sisterly) 1love, if that brother or sister is not of her own
religious persuasion - and her remarks make of her, in this sense,
merely a more mild-mannered version of House of Hate’s Saul Stone.

In a manner similar to Janes’, Rowe, in Clapp’s Rock, is
quick to point out that the "sectarian violence" of "one hundred
years before" has since then been toned down, kept in check, as
already discussed, by "leaders" who make sure that power is equally
meted out to the three main religious groups (58). Rowe, in fact,
chooses to treat religious bias humorously, as does later writer
Johnston - although in both cases an irony pervades the seemingly-
comedic treatment, suggesting that below the surface, neither
author finds the interdenominational prejudice he perceives in
Newfoundland to be funny. Rowe’s narrator relates the story of the
neighbouring villages of "Cape Cove" and '"Handy Harbour,* which
were "of ... different religious persuasion|(s], " each of which was
fed a story of the villainy of the other so as to fuel an ongoing
pugnaciousness by protagonist Neil’s eccentric grandfather, who
liked to keep the "religious strife" going lest religion end up
with "a good name" (115-116). The ironic inference, though, secms
to be that there is little reason to fear that religion will end up
with a "good name" in a province where religious factions arec so
easily duped into finding new reasons to condemn one another.

In Johnston’s The Story of Bobby 0’'Malley, the narrator
at one point compares the contemporary, relatively peaceful
manifestations of religious bias with former, more violent

manifestations by referring to the religiously-inspired murders,
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maimings, and whippings in the fictional suburb of "Kellies" which
by Bobby'’s time had been largely reduced to a "cold war," except
for occasional *"incidents - beatings, and once, a rape of a
Catholic girl by Protestant boys, bent on revenging something her
father had done"(102). But Johnston is careful to underline the
continued if subdued promotion of sectarian bias among his
characters. In suburban post-Vatican II Newfoundland, his narrator
relates, the Protestants were still "unofficially segregated, "
along with "people of other outnumbered persuasions," from the
Catholics (100) in a community where "The Protestant church was ...
as far from the Catholic church as it could be without leaving town
altogether" (118).

Johnston’s narrator proceeds to describe, with ironic
humor, the ideas about Protestants inculcated in the minds of young
Catholic children by their elders: that Protestants all have
"orange hair," that they "never wash," and that they inevitably go
to "Purgatory" (100-102). And despite the fact that for the most
part Catholics and Protestants now "simply ignored each other"
(102), the idea of Protestants-as-heathens and of Protestant girls
as being dangerously promiscuous flourished in the minds of the
young, to such an extent that as a young boy, Bobby was "terrified,
afraid to go near the road," for fear that a Protestant girl would
"get” him (103). In the opinion of Bobby’s mother Agnes, because
they were "born to the double burden of original sin and heresy, "
Protestants were "more to be pitied than persecuted"(101l) - a

seeming example of her Christian charity that, under Johnston’s
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pen, becomes more an example of patronizing condescension than of
Christian good will. According to Bobby’s Aunt Dola, who was more
"up-front" than Agnes in her views on Protestantism, the 0’'Malleys’
move to the Protestant neighbourhood in Kellies was a definite step

down_ (104).

We also see evidence in the fictional world of The Story

of Bobby 0O'Malley that polarity between denominations was
encouraged by the St. John’s high school system. At "Brother
Arthur Noonan High," nicknamed "the Barn™ - the epitome of Roman

Catholic institutional excellence - Bobby, who attended the school,

relates:
We were taught to think of ourselves as the
noral elite. The world outside was run by men
whose teachers had let drop the reins of
discipline. The Barn might have been the last
bastion of decency, beset all round by
infidels and Protestants. (128)
In short, in Bobby O’'Malley'’s expanding world, iC

interdenominational bias was no longer violent, it was as insidious

as ever.
The same insidious religious intolerance recurs in
Johnston’s The Divine Ryans. Protagonist Draper Doyle’s family,

which ran both a funeral home and a Catholic newspaper, the "Daily
Chronicle, " had used this paper to "ruin[] the carcers of many a
Protestant politician" (30). They openly hoped, while he was still
alive, that Draper Doyle’s father would use his intellectual gifts
to "rout[] some Protestant in public, in broad daylight*(74). Even
hockey, an importan: metaphorical subtheme throughout the novel,

becomes in this 1light a metaphor for interdenominational
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squabbling: the "Habs, " primarily French and thus Catholic, were
championed by the Ryan family, while the "Leafs," thought to be
primarily Protestant, were scorned and regarded as the enemy. As
Draper Doyle observes:

As far as they [the elder Ryans] were

concerned, God had created hockey for the sole

purpose of allowing Catholics to humiliate

Protestants on nationwide TV ... When Montreal

was playing Toronto at the Forum ... 1t was

not a hockey game, but a holy war, a crusade

carried on nationwide TV, Rome's Canadiens

versus Canterbury’s Maple lLeafs, "the Heathen

Leafs against the Holy Habs,"'" as Uncle

Reginald® put it. (83-85)
The image of two priests, a nun, and a sanctimonious spinster, all
siblings, intently watching a televised hockey game with the
perception that it is a 'holy war" is highly parodic - but it is
also shown by Draper Doyle, who finally "escapes" this family, and
by Uncle Reginald, whose main function in life seems to be the
undermining of the sanctimoniousness of his siblings, to be the
mani festation of a corruption and a perversion of religious ideals
inherent in these siblings and in all that they represent.

As in The Story of Bobby O’Malley, this religious bias
masquerading as holy righteousness 1is deliberately inculcated in
the young by their elders and encouraged by their peers. Draper

Doyle relates learning from a young friend that the ashes used to

make the sign of the cross on Catholic foreheads on Ash Wednesday

‘As earlier noted, Uncle Reginald serves the same thematic
purpose in this novel as Ted 0O’Malley does in The Story of RBobby
O'Malley; with his taunting, ironic observations he undermines the
sanctimoniousness of those characters who take Catholic dogma too
seriously.




208

came from "the Protestant crematorium," adding sardonically that
"Only in death, it seemed, only when reduced to ashes, were
Protestants of any use to Catholics"(65). In an infamous, school-
organized boxing match in which Draper Doyle gets pummelled
mercilessly, "Protestants" were assumed to "despise" his last name,
so obviously Roman Catholic, while the Roman Catholics were
expecting him to uphold it - making of his reluctant involvement in
school sports another kind of "holy war." This indicates, as did

The Story of Bokby O’'Malley, the complicity of the denominational

school system in fostering religious bias in the young (157).
Reference to interdenominational conflict is occasionally
featured in O'Flaherty’s fiction, just as it is in Janes'’, Rowe's,
and Johnston’s. In "352 Pennywell," a story from his f[irst
collection, we see again religion’s involvement in politics, when
a dreaming, would-be politician is reminded by his wife that his
name, "J.J. O’Grady," 1is "too 1incendiary for Newfoundland
politics." She explains that "Religion still matters here ... your
name sends out the message that you’re Irish Catholic, and all the
Prods would vote against you"(1l1l) - another reminder to the reader
that in the fictional world of modern Newfoundland, religiously-
sponsored acts and causes do not necessarily spring from spiritual
devotion so much as they do from petty power-mongering and bias.

In the title story from his second collection, A Small Place in the

Sun, we see in the first of a group of stories centering upon the
outport upbringing of a young boy, Jimmy Byrne, the sense of

inferiority or, at the very least, of being conspiciously diffcrent
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bred into Roman Catholic children by a society run by a "Protestant
elite" when young Jimmy, suddenly finding himself amidst a group of
Protestant boys, is glad that no one can see "the medal hanging
around his neck"(13). Interestingly, this bias is reflected in
reverse in the following story, "These, thy gifts," where, as
previously discussed, a Roman Catholic father in St. John’s is
preparing his sons for the greater world. As part of this process,
he drills them on all the people from whom, for safety’s sake, they
should not accept rides, and in so doing, a denominationally-biased
mindset is revealed: we see that even less permissible and
imaginable than accepting a ride from a bishop is accepting one
from an Anglican bishop (16). It seems that in fictional
Newfoundland, at least, you are bound to sustain an inherent
religious bias whatever your persuasion; and in O’Flaherty’s Priest
of God we see this bias from both the Catholic and the Protestant
positions.

In the "Long Cove" of O’Flaherty’s novel, the Protestants
keep to themselves, "Protestanttown" being the place where they
live along with "Catholic families that had not prospered®" (18). As
new parish priest John Ryan soon learns, "The south side looks down
on the north side, and the north side looks down on Protestanttown"
(21-22) - an instance of Roman Catholic supremacy in fictional

Newfoundland society reminiscent of that found in The Story of

Bobby O’Malley, but unusual in O’Flaherty’s fiction, in which

Protestantism is usually shown to have the "upper hand." 1In a

continuation of this instance of a local Catholic feeling of
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supremacy, Bernard, an established, pro-Irish, anti-
Anglo/Protestant teacher in Long Cove condemns Memorial University
as "a WASP institution, " and urges all nearby Catholic high schools
to send their graduates elsewhere. He has even urged
Newfoundland’s bishops to "set up a Catholic university in the
province" as a natural continuation of the "denominational systecm
of education" (23). Bernérd not only reveals religious bias, he
celebrates and attempts to increase it.

The bias, of course, works both ways in this novel;
Catholic Long Cove will not bury the United Church dead in their
graveyard, but equally, the nearby United Church community of
Hant's Cove will not bury the Catholics in theirs (33). But it is
Cyril Squires, the local merchant and "king" of Long Cove, who
represents the interdenominational bias that is most prevalent in
O’Flaherty’s fiction. Squires is of English and hence, Protestant,
stock, and his family has assumed Catholicism only for convenience’
sake. His opinion on religious politics, which he is only too glad
to reveal to PFather John Ryan, is that "the fate of the
Newfoundland Irish was settled a century ago ... it’s over. The
English and Irish fought it out here, and the Irish lost," owing,
he goes on to suggest, to their lazy shiftlessness and their innate
inferiority (36-37) - an Anglo view of Irish Catholicism somehow
reminiscent of that of the Fitz Henry family’s in Duley’s Cold
Pastoral. Newfoundland fiction represents such bias as a never-
ending bone of contention between factions that ironically refer to

themselves as truly Christian.



211

In Priest of God, one of the few signs of changing times

as being positive is reflected in the tolerant view of Mrs.
Jenkins. She is the mother of one of the boys killed in a summer
highway accident which Father Ryan is investigating in connection
with the death of the Long Cove boy whose fate Ryan feels morally
compelled to bring to light. Regarding religion, Mrs. Jenkins
"didn't care one way or the other anymore" despite the continued
denominational prejudice in the community she comes from, referring
to her late husband’s opinion that on Judgement Day, God would say
"Oh, come on in, the whole lot of you"(72). However, the sense of
resignation implicit in Mrs. Jenkins’ relaxed attitude towards
denominationalism heralds, in a way, a similar sense of resignation
in a key character in Porter’s novel, january, february, june, or
july - and this resignation suggests not so much a new spirit of
ecumenicalism as a new age in which denominationalism no longer
matters because religion no longer matters. Thus, in concluding
this treatment of denominational conflict in post-Confederation
fiction, we will look briefly at Porter'’s novel, in preparation for
an analysis of the religious harshness manifested in the fiction of
this era - a harshness which we will proceed to see as one of the
causes of the decline in religion which the fiction also manifests.

As already indicated, in january, february, june, or july
the family of protagonist Heather Novak had difficulty in accepting
the marriage of one of their family members to a Catholic. Indeed,
Heather’s grandmother, portrayed throughout the novel as a

basically good and warm-hearted woman, still "had never been the
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same with [son] Fred since he’d married Bernice Connolly" - the
Catholic impostor - particularly because, in doing so, Fred also
converted to Catholicism (55). Later on in the novel, though,
Heather remembers her grandmother, this time reflecting on a
daughter who had also married a Roman Catholic, as saying "Just
imagine, two of my children married to Catholics ... It’s funny how
they overlooks their own kind and makes for the wrong colour"(87).
However, in a resignation somehow similar to that of Mrs. Jenkins
in Priest of God, Heather’s grandmother goes on to qualify her
objections, adding "none of the young people goes to church any
more, so what difference do it make?"(88) The sorry impression
with which we are left, then, in a perusal of twentieth century
Newfoundland tiction, is that the identifying of a "right" or a
"wrong" religious "colour" ceases only when observance of religion
itself ceases - as Heather'’'s grandmother articulates - and that
thus, as already suggested, to the extent that religion continues
to reign in Newfoundland, it does so through adherence to religious
form, rather than to religious content (which would immediately
identify denominational bias as un-Christian). Further, a perusal
of post-Confederation fiction will show us, just as did writing
concerned with pre-Confederation Newfoundland, that the continued
reign of religion in Newfoundland carries wiLlh it a continucd
religious harshness - a harshness which breeds fear and shame in
its adherents, while vilifying sexuality, encouraging divisiveness,
and denying earthly joy in a way that can lead to human self-

destruction. Our next step, then, is to analyze that harshness as
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it manifests itself in modern Newfoundland fiction, first as it
operates in general, and then as it focusses in upon sexuality, the
nature of womanhood versus manhood, and on the destruction of the
individual through a denial of life'’s inherent worth. We will

begin, again, with a look at Janes’ pivotal work, Requiem for a

Faith.
vi. The Harshness of Religious Creed and Upbringing.

In Requiem for a Faith, as already observed, there is an

ambivalence in the author’s treatment of the old-style religion of
outport Newfoundland. For while in general Janes seems to offer up
the old religion as one that bound a people together, gave them
strength, and epitomized the unique, decent, self-sufficient
outport life that has faded into oblivion, we see in occasional
glimpses that Janes admits to an innate harshness in that religion
that made it a less-than-perfect guide by which to live. 1In Part
1, for example, in characterizing "progenitor" Sophy through the
eyes of her husband, Will, we see that religion had made of Sophy
a grimly non-exuberant lifemate, for all that she was a good ocne.
Will, the narrator tells us, "had been known to say wistfully that
Sophy was a good woman ... but somehow there was no gport in her,"
because having a family "time" or enjoying the odd jig "had [for
her] a taint of danger and evil, opening the door to hell"(5). 1In
this sense, he - interpretation of scripture is no different than

Mrs. Michelet'’s in Highway to Valour and Pastor Roberts’ in Maud’s

House. For all these characters any form of levity was immediately

suspect in a spiritual sense - which made their lives and the lives
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of those around them far more grim and joyless than they would
otherwise have been.

Further, although in general Sophy's treatment of her
family was loving, Janes makes a point of underlining the harshness
with which she treated her only daughter, Charity, a harshness that
Sophy was able to justify through her interpretation of her
religion’s dogma. Charity "was taught household duty along with
her Commandments," notes the narrator, "and any tendency toward
self-will was regarded by the mother as the greatest
abomination"(8). As a result, Charity’s youth was one of miscry -
a misery she “escaped" only Dby running away, becoming
extramaritally pregnant, and returning home to devote her whole
life to religion and to her son.

Finally, we see a tendency in Sophy Coffin which hearkens

back to the characters in The Way of the Sea and Tommorow Will Be

Sunday - the tendency to assume that any personal loss or tragedy
was a punishment from God, which made of God, at times, a punitive
and vindictive rather than a loving and merciful deity in her eyes.
When Sophy and her husband learned (falsely, as it turned out) that
their son Aubrey had been lost at sea (16-18), and again when
daughter Charity disappeared (39), the narrator observes that "It
was typical of Sophy that she ... started to wonder where she had
gone wrong in so displeasing her God that He was once more visiting
her with serious trouble through her <child"(39). Sophy's
conception here is obviously not of what Duncan called the "dear

Lord" but rather of his "Lord God A’mighty" who punished people for
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the slightest transgressions. 1In short, Scphy’s spiritual life was
ultimately characterized not by benevolence, but by harshness, a
harshness which influenced not only Sophy herself but also family
members who were closest to her.

In Reguiem for a Faith II we see Walter Rose, who had at

one time been the St. Michael’s minister but who subsequently
abandoned the religious life (for reasons which will be examined
later), discussing with third-generation Garth Coffin - who has
also experienced a decline of faith - the spiritual life of St.
Michael’s as a whole. As Rose puts it, the old faith, even for
characters not so "devout" as Sophy, had made for "a very tight and
narrow-minded community"(ﬁB) - one which might have ostracized a
girl like Charity when she gave birth to an illigitmate child.
Here, too, we catch a glimpse of the religion that pervaded outport
life in the "good old days" as having in it a harsh and unforgiving
streak which, while binding a community together and making it
"tight" - which Janes elsewhere portrays as a good quality - also
made it “"narrow-minded" and intolerant, qualities the author
obviously does not approve of.

Yet when we see the old religions adhered to by people
like Sophy Coffin and Mag Slaney coming undone in Part II, we also
see that members of the novel’s third generation, like Mary Coffin,
gladly turned their backs on "both the R.C.s and the other, more
cstablished, Protestant groups" for Pentecostalism and, eventually,
for an even newer brand of evangelicalism. Ironically, while these

characters did so because of what they perceived as these sects’
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greater "hope and joy" (Part I, p.73), they were, in so doing,
embracing a faith that taught people to "fear God as well as love
Him" (Part II, p.15), with a pastor for whom the "major themes in
preaching” were "the Terror of the Second Coming" along with
"fornication and finance" (14). Thus, in rejecting old established
faiths because they stressed "the dark and evil side of 1life" (Part
I, p.73) in favour of newer and flashier versions of Christianity,
characters like Mary were in fact turning to faiths that were
equally grim and harsh in their spiritual messages. Lverctt
Shepherd’s "Terror of the Second Coming, " for instance, recalls the

harshness of Brother McKim’s "Second Coming®" in Tomorrow Will Be

Sunday. It seems that the harshness of religious creed is an
ongoing theme in Janes’ fictional treatment of religion’s
"evolution" in Newfoundland.

Indeed, that harshness resurfaces, if only briefly, in
subsequent fiction by Janes which does not have religious
observance as a major theme. In Eastmall (1982), the story of an
idealistic young couple and their fight - particularly protagonist
Morley’s fight - against the corruption inherent in corporate,
industrialized St. John's, there is a scene where, as in the casc

of Crawfie in House of Hate, the denominational school system

threatens to impinge upon a person’s private life. In this
instance Morley'’s girlfriend Donna feels threatened with losing her
teaching job because, by living with Morley, she is violating the
religious principles of members of the Roman Catholic school system

(55, 56). This does not éctually happen to her, but the idea that
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the churches can strip a person of his or her profession,
regardless of that person’s dedication and professionalism, if the
person fails to abide by all of their precepts, is a harshness of
religious creed that hangs grimly over the young couple, and is so
presented by Janes to the reader.

This harshness of religious creed makes a brief
appcarance in a different guise in Janes’ 1985 novella The Picture

on the Wall. This novella centers on the clashing of cultures in

contemporary St. John’s. It shows what could conceivably happen
when a well-meaning but socially insensitive upper middle class
couple attempt, without sufficient understanding, to ameliorate the
lives of the lower class poor. 1In a scene in which lower class
protagonist Knuckles, released from a month in jail, is trying to
describe the experience to his girlfriend, Jade, he compares his
treatment in the “slammer" to that experienced by boys in Roman
Catholic schools, saying that it was "Worse than school, for fuck'’s
sake. Dem fuckin’ Brudders was just as bad. Always beltin’ ya"
(33). And in raising the issue of the Christian Brothers’
apparently religiously-tolerated physical violence towards their
pupils, Janes here anticipates the fiction of Johiiston and
O'Flaherty, for both of whom the harsh physical and psychological
trecatment of the young by priests and by Christian brothers is a
recurring theme.

In Johnston’s The Story of Bobby O’'Malley we see a
fictional recreation of the physic.s! abuse of altar boys by the

parish priest. As Bobby relates, an altar boy who unintentionally
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makes a mistake during his attendance at mass is "slapped by the
priest in full view of the congiegation" (76), and this priest has
full 1licence, it seems, to smack the boys "randomly, almost
unconsciously" (78). This causes Bobby’'s father, whose thematic
role, as earlier suggested, is to undermine by underlining all the
excesses of the Catholic church, to remark that "no-one not wearing
a hockey helmet should stand within ten feet of him," with the
added, less comedic observation on Bobby’s part that his father
"didn’'t think it was funny, thic strange impulse of the priest’s"
(78) .

In The Story of Bobby O’'Malley, "this strange impulsec" is
shown to be shared by the Christian Brothers at "Brother Arthur
Noonan High," who are said to '"beat up" and “"strap" all
"reprobates" with "zeal"(128). And the abuse of students by the

Christian Brothers, which was referred to in Horwood'’s White Eskimo

and will be referred to again in O’Flaherty’s short stories, is not
exclusively physical; it can be psychological, as well. As Bobby
recalls, "Brother Bill Denny," or "Brudder Bill, as we called him,
was by no means alone among Brothers in endorsing a theory that
boys, like horses, had need of breaking," so that it was a common
daily ritual in Bobby's class to humiliate a student in view of his
classmates. The description of this activity as "the all-in-fun
tearing down of a boy in front of his fellows" belies the
humorlessness beneath the narrator’s seeming tone. Getting boys Lo
declare that they were "born broken" or that they were "slime" has

about it a sense of dementia, and of the most negative sort of
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spirit-breaking (133-134).

In The Time of their Lives, with its span of generations,

the religiously-permitted physical and psychological harshness of
the clergy is a remembered, rather than a contemporary, phenomenon.
The narrator’s mother claims that in her youth,

priests ... upon being told of some especially

heinous sin, would leave the confessional,

open the confessor’s door and drag the sinner

out for a public thrashing. They would take

you from what you imagined was your lowest,

most humble station, and drag yocu down even

further. (161)
Hence, in this remembered world, even the supposed sanctuary of the
confession box was not a real sanctuary at all. Priests, as what
seems to have been seen as the punitive arm of God, were sanctioned
to go to whatever degree of harshness they saw fit to punish

members of the congregation.

Yet again, in The Divine Rvans - this time, as in The

Story of Bobby O’Malley, in contemporary Newfoundland - Johnston
portrays the clergy as authority figures who feel no compunction
about the use of physical cruelty, <eeming to see corporal
punishment as part of their daily .routine. As Draper Doyle
relates, when his uncle, Father Seymour, gave a boy on his boxing
team a "strapping," he

always maintained a kind of joviality with the

boy whom he was strapping, as if the whole

thing was somehow inevitable, a kind of time-

honoured tradition that he and the boy were

acting out, as if it was part of a boy’s

essential nature to be strapped, and part of a

priest’s to do the strapping. (38)

Later in the novel, remembering a particularly vicious beating
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which Father Seymour had intended for him, we see through Draper
Doyle’s description that the insidiousness of this "time-honoured
tradition" of physical cruelty could become, at times, intensely
personal - a venting of sheer human rage or malice on the
clergyman’s part when, as Draper Doyle relates, in trying to go to
sleep he could "see Father Seymour's face as he prepared to strap
me, his eyes blinking rapidly with spite as he ordered me to open
up my hand" (196).

It must here be pointed out that the suggestion is not
being made in this thesis that the physical cruelty of priests and
Christian Brothers is inherent in their religious creed - indeed,
in referring back to Christ’s "most important commandment," we can
deduce that their actual creed would command the precisely opposite
behaviour of these men. What is suggested, though, is that this
mode of harshness, as fictionally presented, seems to be conducted
with impunity under the guise of the church-as-institution. 1In all
of the fiction considered here, cruelty, both physical and
psychological, 1is overlooked, if not encouraged, by the wvery
institutions supposedly founded on a belief in Christian love,
forgiveness, and mercy. .Somewhere, this fiction is suggesting,
there is a breakdown in communication between religious
institutions and the spiritual beliefs that are supposed to be
inspiring them. And the result, for the individual who must grow
up within these religious systems, is that he or she must endure
both physical and psychological harshness in the name of

Christianity.
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This theme of harshness in the name of Christianity

recurs yet again in various short stories of O’'Flaherty’s. In
"Ssummer of the Greater Yellowlegs" from his first collection,
O’Flaherty’'s narrator, pondering on the tragic fate of his dead
brother Colin, who had had a troubled boyhood, remembered "with
sickened loathing and rage" his brother’s "treatment at the hands
of the Brothers" in the boarding school they had attended in St.
John’s (7). There Colin, for being rebellious, was subjected to an
undescribed harshness which we may infer to be similar to the
cruelties mentioned above. In "These, thy gifts,” £from
O’Flaherty’s second story collection, we see in a clash between the
protagonist and his son’s teacher over the issue of corporal
punishment in school that this teacher, who had been seminary-
trained and bound for the priesthood, accepts as natural and
beneficial the notion of strapping students (17) - just as would
any of the religious authority figures in Johnston’s novels. 1In
"Maiden aunt," from the same collection, another of the stories
chronicling the boyhood and youth of "Jimmy Byrne," the "harsh
discipline of the Christian Brothers’' school" is again referred to
in describing the experiences <f Jimmy and his brother when they
left their outport home for a boarding school in St. John’s (121).
Particularly worth noting, here, is the verbal abuse of the
students by the Brothers - reminiscent of a similar abuse in The

Story of Bobby O’Malley and presumably utilized for a similar

psychological purpose: to "break" the boys, stripping them of their

self-esteem., 1In a conversation between Jimmy and "Brother Bowen"
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in which the Brother spoke in long, semi-accusing phrases to the
boy and was answered in what appears to have been the monosyllables
expected of a student, the Brother, for no noticeable reason,
concludes the talk by calling Jimmy "smart ass®" (121-122). 1In a
similar exchange later in the story, the Brother speaks to Jimmy
with a similar, unprovoked insolence (127-128).

We are left, then, in these fictional depictions of
contemporary Roman Catholic Newfoundland, with the secnse that
religious authority figures took deliberate advantage of their
positions to degrade the young, and, in at least one case, to vent
their personal spleen. But in the Roman Catholic world depicted by
Johnston, this religiously-sanctioned treatment of young boys is
only one example of the harshness of upbringing, Catholic-style.
In his three novels he sﬁows, as well, that Catholic religious
creed, as interpreted by his characters, is itself a form of
harshness, just as it was in the Protestant mindsets depicted in
works ranging from Duncan’s to Janes’. This creed inculcates Ln
Johnston’s characters an inherent sense of guilt and fear as
pervasive and 1intense as anything the fundamentalists and
Protestants could dish out. Thus, in concluding this discussion of
the harshness of religious creed and upbringing in modern
Newfoundland fiction we will look briefly at the harshness inherent
in Roman Catholic belief as depicted by Wayne Johnston.

In The Story of Bobby 0O’Malley, interestingly, Johnston

chose to create a sense of the negativity and fear inherent in

Catholicism by comparing Catholicism with other sects, which he
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accomplished through describing the effect it can have on a young
child’s mind. As protagonist and narrator Bobby recalls,

I was raised on fire and brimstone, the more
subtle, Catholic kind, not hurled from the
pulpit [as in the evangelicalism we have seen
in Tomorrow Will Be Sunday, Maud'’s House, and
Requiem for a Faith] but whispered. The nuns
spoke often of hell, their words like sighs
{reminiscent of Duncan'’s children, whose minds
werce similarly "turned towards hell"]. They
spoke in my dreams when I was eight. I think
I would have preferred an evangelistic
onslaught, full of fury and damnation, and
apocalyptic final judgement. At least, then,
things would have been out in the open. But
the nuns and the priest knew where hell was.
1t was in the mind. (29)

TThe insidiousness of this teleological concept was further
inculcated in the children by the local priest. "Hell," he would
tell young children, "is whatever scares ye most" - a concept
which causes Bobby to reflect ironically on the "greatness of God"
as being his creation of "such a fail-safe torture chamber as the
human mind" (29-30). Hence, the particular harshness inherent in
Catholicism as fictionally interpreted by Johnston is that "hell,"
or whatever constitutes the greatest sense of horror for the
individual, is something he carries around inside him, and from
which he can thus never escape. As Bobby remarks ironically, "This
change of tactics, this shifting of the beast from without to
within, was someone’s idea of humanizing the faith"(30). It
"humanized" it, indeed. It made the worst manifestation of faith
an intensely "human" experience by turning it into something
constant and internal.

The grim harshness of Catholicism as portrayed by
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Johnston was not limited to its implantation in the minds oi young
children. The creed that the priest at "Kellies" professed to
young and old alike was that "for the Christian, life was a
continuous cycle of hope and dark despair" (107), which makes of the
religious adherent a pitiful kind of hamster, racing eternally
towards nowhere on a treadmill. This harsh, grim doctrine is
parodied by the author through the numerous sardonic observations
of Ted O’'Malley as well as by naming strategies. A Catholic
women'’s group, "the St. Stephen’s Sisters," becomes the "SS" (which
the reader will obviously associate with Hitler’s regime) - "a
group of married, middle-aged women who get together once a weck to
talk about abortion and baked goods"(88). Catholic schools in the
novel are given such parodically negative names as "the School of
St. Peter’s Chains"(126) and "Heavy Heart High"(136). But beneath
the fun of this parody is the sense that the author is using it to
reveal a phenomenon that is not funny at all: a system of
indoctrination that turns wife against husband, boy against girl,
and human being against fellow human being, while devaluing life on
earth in the name of holiness. This is a phenomenorn that will be
analyzed in detail in succeeding sections of this chapter and that
indicates a religious harshness as cruel as any other we have so

far analyzed.

In Johnston’s The Time of Their Lives, the theme of the

Catholic preoccupation with hell and damnation is maintained
through first-generation "Mom." Mom’s interpretation of religious

doctrine is reminiscent of that of Duncan’'s and HHorwood's
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characters in that, as far as she understood, even young children
werc considered vile sinners and, if they died, "their souls would
stand alone before God and be judged severely"(11l). Although
heaven was, as already mentioned, a lovely and probably longed-for

concept to her, hell was, as in The Story of Bobby O'Malley (and

Duncan’s The Way of the Sea) more "vividly imagined," her version

of it being as grim as that of any fundamentalist:

It was not so much the suffering as the

abjectness of the damned she stressed. Worse

than the burning flames, Mom would tell her

children, worse than the venom-oozing

scorpions and snakes would be the jeers of the

exalted, the scorn of the souls who would loock

down at the damned from heaven. (11)
There is no notion of mercy or of Christian charity in this harsh
interpretation of Roman Catholic creed - an interpretation which is
again shown being fed to young children along with their daily
milk. 1Indeed, it seems that Johnston’s Catholicism is based upon
and inspired by the idea that the human being is vile, an
unsaveable sinner, branded from birth, and forever incapable of
genuine goodness and compassion. This fictional vision of

Catholicism is most fully addressed in Johnston’s third novel, The

Divine Rvans.

As previously mentioned, The Divine Rvans centers on the

coming-of-age of Draper Doyle, a youngster immersed in a family of
priests, nuns, and sanctimonious 1laypeople and who is thus
inevitably subjected to a battery of harsh interpretations of Roman
Catholic dogma. His aunt Phil, a layperson and strict adherent of

the grimmest interpretation of Catholicism, tried to inculcate in



226

him the notion that "the reward in the afterlife ... an cternity of
rest ... [was something which] no matter how much work lhe] did in
this life, [he] could never fully earn”(17), thus suggesting to him
that humanity is so vile that no matter how hard it tries, it
cannot redeem itself without divine intervention. This negative
creed, based on the notion of original sin, was even impressed on
Draper Doyle by his otherwise intellectually-astute father, who
tried to instill in the boy the idea that one was born with "the
black mark of original sin on [one’s] soul," a mark to which every
sin would add, so that "confession" was the only way of keeping
one’'s increasingly blackened soul from becoming so black that it
had to go to hell (56). Again, in a way that links Johnston’'s
novel about Catholicism in the late twentieth century to Duncan’s
stories about Protestant fundamentalism at the century’s
commencement, we see characters being moved, through an early-
inculcated sense of fear, to focus their minds neither on this life
nor on a happy afterlife, but on hell - a hell they fully descrve,
but which incessant good works or prayer, along with a dimly-
understood divine intervention, may possibly enable them to cscape.
This concept is based on fear and guilt, as well as on the notion
that man is but 2 "worm," as one of Duncan’s characters put it. It
is thus a harsh psychological construct in which to live onc’'s
life, as these authors and this thesis both suggest. In The Divine
Ryans Aunt Phil, who personifies this worldview most complectely,
informed Draper Doyle that "before [he] had even f{inished saying

penance, sin was reaccumulating on [nhis] soul"(60) - evoking oncec
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again the image of man struggling on a never-ceasing treadmill of
"hope and dark despair" with the intimation that "despair" is the
more appropriate emotion, since for humans sinning is the constant
and inevitable proof of their wvile nature.

Indeed, for Aunt Phil every aspect of living was based on

a sense of innate guilt: guilt that you wasted food when others

were starving (67-68), guilt because the soul was inherently
"black" (111), guilt because of an innate and unjustified pride
which must be "broken" (127), guilt because sin was so universal

and innate that even a dead child had a soul so "black with sin"
that he would have to go to "purgatory" (129). In the harsh
worldview into which Aunt Phil and her cohorts tried (fortunately,
without ultimate success) to induct young Draper Doyle, mankind, it
seems, was supposed to detest itself. And this harshness of creed
and of wupbringing, which Johnston construes as a particularly
Catholic phenomenon, has nonetheless s.urfaced as a theme in one way
or another in all the fiction so far discussed, whether Catholic,
traditional Protestant, or Evangelical Newfoundland was its focus.
In fictional settings where fun is not tolerated because all forms
of levity are spiritually suspect, where both the physical and
psychological mistreatment of the young are shielded when not
actually condoned by religious dogma, where God is perceived as
severe, sin as innately human, and punishment as thus inevitable,
and where faith encourages narrow-mindedness, with religion as a
public institution invading and directing people’s private lives,

it is obvious, as earlier suggested, that something has "gone
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wrong": that the spiritual beliefs upon which institutionalized
religion 1is supposed to be based have somehow been lost,
overlooked, or forgotten. For if Christ’'s oft-quoted injunction
about loving God and one’'s fellow man were the spiritual well-
spring inspiring the religious conduct in this fiction, the
harshness of creed and upbringing just described, like the rampant
interdenominational conflict which is equally evident, would not be
such subjects of authorial focus. Indeed, such harshness and
bigotry could hardly exist among adherents of a truly Christian
faith. And if the practice of religious form without regard for
content, the entertainment of religious biases, and an innate
harshness in religious observance are proof that something has
"gone wrong" in the religion fictionally depicted in contemporary
Newfoundland, so too is the fictional treatment of women and of the
attitude maintained by religious adhérents towards sexuality and
the body, all of which end up contributing to human destruction,
life denial, or a turning away from religion, as Part One of this
thesis demonstrated. We will continue this analysis of religion-
gone-wrong, then, by addressing each of these themes in turn, as
they manifest themselves in modern Newfoundland fiction, and
finally, by considering where the fictional characters are led as
a result of these negative attributes of religious adherence.

vii. Woman as Retainer of Faith and as Evil Temptress.
It is perhaps of some significan