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Hans Mol’s “priests to prophets” is helpful for understanding 
the shifts that have taken place in regards to Canadian churches, 
the state, and war. These survey results confirm some of Mol’s 
conclusions for the Canadian context, but they also indicate 
surprising nuances and subtleties to views held in pew and 
pulpit. First, the results indicate a range of perspectives, especially 
in regards to age and denominational affiliation—a  caution 
to making sweeping statements about views of “the church.” 
Second, the survey indicates a resiliency of the traditional 
just war position. Third, the results do indicate a resistance to 
associating a war effort with support from the pulpit, as well as 
show support for the churches’ ongoing mission to engage the 
state in matters of foreign policy. 

The Canadian Day of Humiliation held on 11 February 1900 was a 
solemn ceremony to repent of the sins of empire, sins that were deemed 
to be hindering God’s blessing on British arms against the Boers in the war 
raging in South Africa.1 Acting as priests of the nation, many Canadian 
clergy offered prayers of repentance so that the “sin of Achan”2 would no 
longer hamper the war effort, and imperial troops (including the Canadian 
contingent) could advance and bring the alleged blessings of British rule 
to the Boers and their African subjects. That priestly role during wartime 
remained a staple of Canadian culture up to the end of the Second World 
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and his “priests to prophets” metaphor is an attempt to explain how the 
churches moved to a more critical—what he calls prophetic—posture to 
the state. As such, it is a helpful tool of analysis when it comes to examining 
contemporary churches and their relationship to the state in times of war.
 This particular focus of research began with discussions with theological 
students during a course I taught on Post-Christendom Canada. What began 
with a straw poll among those students ended up being a survey sent to 
Christian universities and seminaries across Canada. The results of the survey 
confirm some of Mol’s conclusions for the Canadian context, but they also 
indicate surprising nuances and subtleties to views held in pew and pulpit. 
First, the results indicate a range of perspectives, especially in regard to age 
and denominational affiliation – a caution to making sweeping statements 
about views of “the church.” Second, the survey indicates a resiliency of the 
traditional just war position, challenging assumptions about a move to the 
margins being concomitant with a move to pacifism.11 Third, the results do 
indicate a resistance to associating a war effort with support from the pulpit, 
as well as showing support for the churches’ ongoing mission to engage 
the state in matters of foreign policy. In that regard, the responses reflect 
Mol’s conclusions in regard to a more prophetic vision for the churches. The 
churches may be on the margins, but, if the results reflect a larger picture, 
they do not intend to remain silent.

PRIESTS TO PROPHETS PARADIGM

Mol notes the importance of sacralization, a process by which “beliefs, 
commitments, and rituals…are part and parcel of the national identity 
itself and strengthen it.”12 Sacralization can be associated with things such 
as the monarchy, national anthem, flag, civil myths, iconic figures, as well 
as religion. In fact, churches often promote sacralization through something 
as simple as flying the national flag in a sanctuary. He argues that in the late 
nineteenth and early twentieth century, Canadian Protestant churches (such 
as Anglicans, Baptists, Methodists, and Presbyterians) and the Catholic 
Church acted primarily in a priestly or “legitimating” role by supporting 
conflict in a decidedly uncritical role. They provided transcendental 
assurance (love of God for nation), loyalties (flag in sanctuary), rites (prayers 
for monarchy and government), and theology (interpretation of national 

War. But its days were numbered in the postwar years.
 There is little doubt that the second half of the twentieth century has 
seen significant shifts in the established position of Christianity in Canada. 
The reality of what is often identified as “Post-Christendom” has led to a 
flood of books and blogging, and new innovative attempts by churches to 
connect with disenchanted or disconnected neighbors.3 Almost everything 
in the churches is being re-thought, old ways are being challenged or 
outright abandoned, and new ways of living on the margins are being 
proposed. Some past activities and assumptions of the churches – such as 
the residential school system, or racist statements about citizenship – are an 
embarrassment and source of shame, and previous theological convictions 
about the legitimacy of church-state partnerships are often jettisoned. But 
what about Canadian churches and war? More specifically, how, if at all, 
have such changes impacted how the churches respond to Canada’s military 
engagements?
 Canadian churches were avid nation-builders throughout the late-
nineteenth and first half of the twentieth century, with that nation-building 
ethos playing a role in their support for the nation’s war efforts.4 Students 
in Christian educational institutions were often imbued with an ardent zeal 
for empire and its wars.5 However, the 1960s were pivotal for the churches’ 
notions of nation-building, especially since the decade was marked by 
dramatic demographic shifts and a move to a post-Christendom Canada.6 
That shift impacted how churches participated in the political process,7 and, 
in such a context, building (and fighting for) a “Christian” Canada became 
increasingly out of fashion.
 Phyllis Airhart details how the United Church was forced to re-imagine 
its national vision in the face of dramatic swings away from traditional 
notions of the faith and national identity.8 Gary Miedema identifies how 
the 1960s was a time when significant shifts occurred to the traditional 
understanding of Canada being a self-identified “Christian” nation, and 
how the churches needed to renegotiate and re-imagine life in an interfaith 
Canada.9 One way of envisioning those changes is Hans Mol’s paradigm 
of seeing the churches transitioning from a “priestly” (legitimating) role to 
a “prophetic” (critical) one.10 Mol was writing in the 1980s, a time when 
he, along with others, were probing the changes becoming more readily 
apparent in Canadian religious life. He was seeking to make sense of the 
ways in which the churches were re-envisioning their cultural engagement, 
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role.19 Ironically, the Mennonite trajectory was due to their entering into 
mainstream Canadian culture—away from the margins at a time when 
churches in general were moving to the margins.
 Robert Matthews provides a helpful assessment of the churches and 
foreign policy during those difficult decades.20 He notes how significant 
efforts were made attempting to get the Canadian government to ensure that 
the nation’s foreign policy was concerned with human rights and justice. He 
notes two major turning points: the Vietnam War and apartheid in South 
Africa. In both cases, many Canadians were disenchanted and distressed 
with Canada’s complicity in foreign affairs that were considered offensive 
and alarming. Increasingly the emphasis was on human rights in the 
developing world. Significant resources were committed to “an increasingly 
sophisticated and systematic” lobbying of government, but he concludes 
that the churches’ influence was “marginal.” However, despite being often 
ignored, he argues that “government cannot totally ignore the churches, as 
they are ‘too respectable and too substantial’ and their lobbying is, for the 
most part, extremely well organized and based on thorough research. But 
since the human rights goals of government and churches are often so far 
apart, the failure of government to respond to the churches should come as 
no real surprise.”
 One example of the churches being ignored occurred during the debates 
over cruise missile tests. In the early 1980s, the United States, Canada’s 
North Atlantic Treaty Organization ally (and looming neighbor), expressed 
a desire to test cruise missiles in Canada’s Arctic North.21 The similarity 
with Russian geography was obvious, and US officials wanted to test the 
unarmed new technology. As the Canadian government was considering 
the option, individual federal politicians of faith dissented from party lines 
to express their concern. In 1983, the Canadian Council of Churches sent 
a letter to churches urging members to write their members of parliament. 
Denominations and individuals also made efforts to dissuade participation 
in the test, something deemed to stoke nuclear tensions, escalate the arms 
race, and perhaps even provoke a war with the Soviet Union. Despite their 
efforts to influence matters, the churches were told by Prime Minister Pierre 
E. Trudeau to “mind their own business”—and the tests were granted. 
Regardless of the dismissive response of government, the churches’ efforts to 
mitigate the looming threat of nuclear war and nuclear proliferation reveals a 
growing ecumenism between churches and a budding grassroots movement 

events through scriptural traditions) for the nation-building enterprise. Mol 
argues that since the 1960s the churches “adopted a more autonomous and 
critical stance while maintaining their sense of responsibility for society at 
large.”13 The increasing dividing line between church and state has led to 
opportunities for critique, for “[e]cclesiastical autonomy gives a much freer 
rein to the prophetic function of religion.”14 Those who are leaders in the 
church increasingly envision themselves as prophets, and “[w]hitewashing is 
less and less part of the churches’ vocabulary.”15 Priest to prophet is a helpful 
metaphor, used in a similar fashion by Allan Davidson in the New Zealand 
context.16 Its appeal as a descriptor is that it conveys the public role of clergy 
in engaging the church’s relationship with national identity and function. 
Its weakness is that it can appear to portray things as a simple binary, a 
division which obscures the fact that priests can, at times, act like prophets, 
and prophets, at times, act like priests. Ultimately, both are involved in 
sacralization, for, as Mol notes, “in Christianity there is equal room for 
legitimation and critique, love and judgment, the priest and the prophet.”17 
Nevertheless, it remains a helpful starting point for trying to identify shifts 
in the churches’ posture to the state.

CONTEMPORARY ATTITUDES TO WAR

The history of Canadian churches and war in the second half of the twentieth 
century is a relatively undeveloped area of research. However, what is available 
indicates that assumptions about empire, race, and providence which were 
critical ingredients to previous views on war, became increasingly a thing of 
the past. There was also a trajectory towards a prophetic role, with churches 
often critical of the nation’s foreign policy, or proactive in seeking to shape 
policy in their own image.

The Closing Decades of the Twentieth Century
During the 1960s both the United Church and Canadian Mennonites 
reassessed their relationship to the state. Efforts were made to aid draft 
dodgers who came to Canada during the Vietnam War.18 During the same 
war, the United Church increasingly shifted from a priestly and supportive 
role to a prophetic and critical role in Canadian culture, whereas the 
Mennonites moved from their isolation to a more engaged and prophetic 
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the wide variety of Canadian Council of Churches (CCC) statements to 
Prime Ministers and parliamentarians addressing subjects such as terrorism, 
war in Afghanistan, involvement in Iraq, and the crisis in Darfur.31 Events 
leading up to the 2003 American invasion of Iraq indicate that churches in 
general had a very limited amount of direct influence in the formation of 
foreign and domestic policy.32 In fact, it seems that any correlation between 
government action and the recommendations of the churches was due to 
the government already deciding to do said action; military and political 
necessity usually trumps listening to prophets.
 Scant research has been carried out tracing the views of churches in 
the new century. Reginald Bibby notes how post-9/11 attitudes to war 
have shifted to an increasing number supporting the just war tradition, 
with roughly forty percent agreeing with the statement “war is justified 
when other ways of settling international disputes fail.”33 Bibby’s research 
is helpful, but it is not focused specifically on Christians. A few works have 
dealt specifically with the churches and war. David Schroeder’s reflections 
on the experience of Mennonites in Canada since the Second World War 
is marked by optimism over the denomination’s increasing engagement 
with issues of peace and justice, as well as by concern over the corrosive 
effects of secularism and capitalism, along with fear, that is hindering the 
historic peace church witness.34 The most significant work on the Canadian 
churches and war in the post-9/11 years is Gary D. Badcock and Darren C. 
Marks’ War, Human Dignity and Nation Building: Theological Perspectives 
on Canada’s Role in Afghanistan.35 This compilation of essays primarily 
focuses on Canada’s role in the war in Afghanistan, asking critical questions 
related to the justice of the cause, the justice of the means by which the war 
was being fought, as well as issues related to reconciliation, treatment of 
detainees, neo-imperialism, inter-faith relations, and polity formation. One 
particularly relevant chapter for this research is Ernie Regehr’s summary of 
the response of the Canadian Council of Churches (CCC) to 9/11 and its 
“basic principles” to shape a Canadian response to the crisis.36 The statements 
of the churches were prophetic in that they urged a circumspect use of force, 
and called for prioritizing diplomacy, reconciliation, peacemaking, and the 
protection of human life. He also notes how those principles shaped the 
CCC’s ongoing engagement with the government in subsequent years, an 
engagement that was “especially critical of Canada and of the international 
community” for its quick use of military force and failure to achieve 

for peace.22 
 The track record of church influence was not entirely negative. In 
regards to South African apartheid, they appeared to be more successful. 
As Renate Pratt notes, the “efforts of the Taskforce on the Churches and 
Corporate Responsibility to influence Canadian banks, corporations, and the 
federal government to change their policies towards apartheid in Southern 
Africa constituted one of the most sustained social actions undertaken by 
the Canadian ecumenical community in recent history.”23 Its efforts ran 
fifteen years (1975-1990) until the release of Nelson Mandela. She does 
note that one needs to be careful to avoid exaggerating the impact of the 
taskforce, for many other organizations and voices were speaking out against 
the oppressive system, not just churches. 
 The record of the United Church and its views on the Israel-Palestine 
conflict created controversy over not originally recognizing the right of Israel 
to exist, seeming to side with Palestinians, and appearing anti-Semitic.24 As 
Alan Davies notes, the United Church’s position on the matter continues to 
provoke controversy for its seemingly one-sided support for Palestinians.25 
In a less controversial initiative, the United Church peacemaking fund 
was a concerted effort to raise funds for various peace projects, as well as 
stimulate theological education among its members leading to its Statement 
of Faith on Peace in a Nuclear Age.26 Other issues of note were how non-
pacifist evangelicals “diluted” the peace witness of historic peace churches,27 
how contemporary pacifists remain divided on issues related to Canada’s 
former treatment of Indigenous peoples,28 the risks radical social activists 
took if their prophetic recommendations moved beyond the comfort level 
of those in power and in the pews,29 and the culpability of Christianity in 
the Rwandan genocide.30 

The First Two Decades of the Twenty-First Century
In the First Iraq War (1990-1991), the Canadian military participated in the 
coalition formed to liberate Kuwait. As of yet, however, no research has been 
carried out on the Canadian churches’ response to the war, a startling lacuna 
since that was probably the first time that the Canadian churches widely 
resisted or at least were lukewarm to the nation’s war effort. The events of 
9/11 triggered a dramatic shift in Canadian military engagement, primarily 
in Afghanistan (but with covert operations in Iraq, Syria, and perhaps 
elsewhere). Churches sought to influence foreign policy, as attested to by 
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The numbers do not add up at times due to some respondents opting out of 
responding to a particular question. Categories with under ten respondents 
are not statistically significant, making it difficult to draw conclusions 
about the impact of categories of “other/prefer not to answer” and “Roman 
Catholic” on answers.39 The following is a summary and analysis of the data. 

#1: Is it ever acceptable for a nation to go to war?
 

A large majority of respondents supported in principle the right and 
responsibility of a nation going to war (79.7%). The question did not ask for 
clarification as to what type of war would be tolerable,40 but the significant 

reconciliation and peace through other means. Such a tone and tenor were 
a far cry from uncritical priestly prayers for national and imperial success 
on the battlefield. But what of those in the pulpits and pews? What do they 
think of war and peace, and how—if at all—a shift to a post-Christendom 
culture reflected an evolution to “priests to prophets”?

SURVEY RESULTS

In 2015, surveys were sent to thirteen Christian educational institutions 
across Canada, with seven submitting results. All but one of the schools was 
located in Ontario, all were Protestant, mainly evangelical, three Baptist, 
and all but one graduate level.37 While the schools that responded were all 
Protestant of some sort or the other, they had fairly diverse student bodies 
in regards to denominational mix. One hundred and fifty-eight students 
responded to the survey. Ninety-six students identified as male, 58 as 
female, and 5 as other/prefer not to answer. Thiry-four students identified 
as pastor, priest, or minister. The largest religious affiliation category was 
evangelical (93), followed by mainline (36), not sure/don’t care (22), and 
Roman Catholic (8). one hundred and seven students were born in Canada, 
and 51 were born outside of Canada.38 
 The survey had six questions. Respondents were anonymous and were 
invited to answer either “yes” or “no” to the following questions. (There was 
no opportunity for comments.)
• Is it ever acceptable for a nation to go to war?

• Is it ever acceptable for a Christian to participate in war and engage in 
combat?  

• Should a church leader ever preach a sermon that supports the nation’s 
war effort?   

• Should a church leader ever preach a sermon that criticizes the nation’s 
war effort?   

• Should denominations make official statements on whether or not 
they support a war?   

• Should churches seek to influence Canada’s foreign policy in regards to 
military affairs?
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A majority of respondents replied affirmatively to the question of a Christian 
participating in war and engaging in combat (75.2%). Again, much like 
the first answer, the circumstances for such involvement in war were not 
stated—and they may vary from person to person—but it can fairly be 
assumed that the criteria for such involvement would fit within the rubric of 
the just war tradition (even if not formally defined as such by the student).
 There are some minor differences in the responses related to male/
female, pastoral identity, and born in/outside Canada, but the most 
significant differences occur when looking at the range of views related to 
age and religious affiliation. In regards to age, the 45+ category is very high 
in affirming the statement (90.6%) compared to those in the -45 category 
(73.6%). Noteworthy is that the 18-24 age is virtually the same as the 25-44 
age range. As for religious affiliation, as with that above for question #1, 
evangelicals have the highest score in the “yes” category (82.4%), followed 
by mainline Protestant (69.4), and the not sure/don’t care (59.1%). 
 
 

 

 
 
 

majority believed that certain events made waging war acceptable. While 
the terms “just war” or “pacifism” were intentionally not introduced in the 
survey, the way in which the question was asked reveals that a large majority 
of the students seemed to support the just war tradition in some fashion or 
another.
 Age and pastoral identity seemed to have no significant bearing on 
the issue. However, notable influences on responses can be seen in three 
areas. First, the majority of both males and females answered “yes,” but 
there was a noteworthy difference in degrees of support; 86.3% of males 
answered “yes,” whereas only 70.1% of females answered “yes.” This was 
one of the two times in the survey where a significant male/female difference 
was observed. Second, the percentage of “yes” answers was higher among 
Canadian-born students, with 84.1% selecting “yes” to 70% of born-outside 
Canada answering “yes.” Third, there was a significant range of opinion 
among denominational identity. Evangelicals were the most supportive 
of the concept (91.3%), those identifying as mainline Protestant next in 
level of  support (69.4%), followed by the category of not sure/don’t care 
about religious affiliation (59.1%). As will be seen below, this range of views 
among religious affiliation can been seen in answers to all six questions.

#2: Is it ever acceptable for a Christian to participate in war and engage  
in combat? 
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being the highest in their support for a nation having the right to wage war 
and a Christian’s freedom to participate in it. 

#4: Should a church leader ever preach a sermon that criticizes the nation’s 
war effort?
 

 

While question #3 indicates that the majority were opposed to a sermon in 
support of a nation’s war effort, the results of question #4 indicates that a 
slim majority (58.1%) were in support of a sermon criticizing the war effort. 
There are a number of factors that influenced how one answered. First, 
the older the person the more willing the person was to answer “yes”; the 
majority of those in the 18-24 category did not support it (48%), whereas a 
strong majority of the 45+ category did support a church leader preaching a 

#3: Should a church leader ever preach a sermon that supports the nation’s 
war effort?

While the majority of responses above to questions #1 & #2 are “yes”, the 
majority of responses to this question are “no” (63.1%). Apparently, one 
can support a war effort, and even participate in it, but the majority oppose 
clergy preaching in support of such wars. 
 The identities of male/female, pastoral identity, and born in/outside 
Canada make little difference when it comes to choices. The only noteworthy 
items  are as follows. First, the older one becomes the more willing one is to 
approve of a sermon preached in support of the nation’s war effort; 34.4% 
of under forty-five said “yes” whereas 45.7% of forty-five and over said “yes.” 
However, the majority of all ages were opposed to a sermon being preached 
in support of the war effort. A second noteworthy factor is that evangelicals 
were the lowest in their support for such a practice (35.9%), despite their 
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(64.7%), almost twenty percentage points higher than the 18-24 category 
(45.5%). Second, priests (69.7%) were more supportive of such statements 
than the laity (51.2%). Third, those who identify as mainline Protestant 
were most supportive of denominational statements (68.6%), followed by 
evangelicals (52.2%), and note sure/don’t care (45.5%). 

#6: Should churches seek to influence Canada’s foreign policy in regards to 
military affairs?   
 

 

A significant majority was in favour of churches influencing Canada’s foreign 
policy (70.7%). Age was a factor, with the older being more in favour of such 
a practice (76.5%), and the age category of 18-24 only being 60% in favour. 
Females were more likely to support influencing foreign policy (76.8%) 
versus males (66.7%), and this was the second of two times in the survey 

sermon that criticized the nation’s war effort (65.7%). Second, pastors were 
more willing to support the notion of preaching against a nation’s war effort 
(68.8%) than lay people (54.9%). Third, there were significant variations 
among different religious affiliations. Those identifying as mainline 
Protestant were most supportive of a sermon criticizing the war effort 
(72.2%), followed by evangelicals (53.9%), and not sure/don’t care (50%).  

#5: Should denominations make official statements on whether or not they 
support a war?  
 

 

A majority—by a slim margin—indicate a positive response to the question 
of a denomination making an official statement on its support for a war 
(55.5%). There were a number of influences on the answers, with quite a 
range in the categories of age, priest/lay, and religious affiliation. First, those 
who were older tended to support the making of such official statements 
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much of a shift it actual is.43 What one can state with certainty is that the 
majority of clergy and lay people—even those from the just war tradition—
are reticent to use the pulpit to advance the nation’s war effort and are 
unwilling to have the pulpit co-opted by military or political necessities.
 Interestingly, question #4 indicates that a majority of clergy were 
willing to use a sermon in wartime, but only for the purpose of criticizing 
the nation’s war effort. In this matter, those who responded “yes” reveal a 
desire to preserve a prophetic role for the church. Clergy, who ranked the 
highest (68.8%) in support of a sermon being used to criticize the nation’s 
war effort, indicated a self-identity that is marked by autonomy and an 
unwillingness—in the words of Mol—to “whitewash” the nation’s military 
conduct. In that sense they see themselves more as prophets who hold the 
state to account rather than priests who bless what is being done. Seemingly 
most (by a slim margin) non-clergy agree with that identity.
 In question #5 a slight majority (55.5%) supported the notion of a 
denomination making an official statement in regards to whether or not 
it supported a war. Clergy were even higher on the scale of support, with 
69.7% in favour. In both cases, the assumption is of a denomination 
engaged in shaping public and political views on war and peace, even when 
the denomination is opposed to the war effort. Official statements are often 
expected during times of war, and denominations were always quick to state 
their loyalty in past world wars such as the South African War, or the two 
World Wars. However, here the expectation is that denominations speak 
even when their message is not going to be appreciated by a government 
seeking to wage a war—a potentially dangerous, unpopular, and even illegal 
option for churches.
 Churches in a post-Christendom context may be on the margins of 
power and influence, but the response to question #6 indicates a willingness 
to speak to public issues. A significant majority (70.7%) answered “yes” to 
the question “Should churches seek to influence Canada’s foreign policy 
in regards to military affairs?” This survey indicates that the principle of 
engagement continues to have significant support, and the assumption 
of the churches for the past few decades that they are to engage the state 
in matters of foreign policy has substantial support. Whether or not the 
government listens to the churches is not the issue—most are convinced 
that the churches need to speak into the trajectory of the nation’s military 
affairs. 

where the male/female difference was noteworthy. Mainline Protestants 
(77.8%) and evangelicals (71.7%) were closely aligned with their responses, 
with the not sure/don’t care category being significantly lower at 57.1%.

PRIESTS TO PROPHETS

What follows are some preliminary conclusions based on survey results. In 
brief, the results indicate that a number of traditional views on war and 
peace remain unchanged from previous generations, and that a move to post-
Christendom does not—at least at the present time—indicate a dramatic 
departure from the just war tradition. However, there are indications of a 
willingness to critique and/or provide input to the state’s response to war 
and foreign policy, a willingness that seems to resonate with Mol’s priest to 
prophet paradigm in a post-Christendom context.
 The answers to the first two questions indicate that the just war tradition 
continues to resonate with a significant majority of respondents (although 
the just war tradition was not overtly identified as such). In fact, Bibby’s 
statistic of 40% supporting the just war tradition in the post-9/11 years is 
remarkably low when compared to this 2015 survey. Just under 80% of the 
recent results align with the just war tradition, and 75.2% responded in the 
affirmative to the question “Is it ever acceptable for a Christian to participate 
in war and engage in combat?” Both of these responses are a far cry from 
being prophetic through the embracing of pacifism in one form or another, 
a reminder not to conflate a rise of being prophetic with a decline of the just 
war tradition. In fact, there is little indication of a return to some sort of 
pre-Constantinian pacifism.41 
 The final four questions all relate to being prophetic by acting with a 
degree of autonomy and willingness to criticize, yet also acting by engaging 
the nation’s foreign policy through various channels of influence.
 The answers to question #3 indicate that one must also be careful not to 
conflate the just war tradition with uncritical and jingoistic support for war 
from the pulpit. In fact, there was notably low support for a pastor preaching 
a sermon in support of the war effort.42 It could be fairly argued that this 
aversion to preaching a sermon to bolster the war effort is a noteworthy 
departure from preaching during the wars of the early twentieth century, 
but without statistics from earlier generations one can only conjecture how 
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CONCLUSION

Canada has changed to reflect a post-Christendom reality, a relatively 
new context for the nation’s churches. However, while Christendom may 
be gone and churches have moved to the margins, the reality of ongoing 
military conflicts means that churches continually need to face pressing and 
vexing theological, ethical, and political issues. Mol’s paradigm of priests to 
prophets—a move to a more autonomous and critical posture to the state—
is a helpful paradigm for understanding the shifts that have taken place in 
regards to the churches and the state in times of conflict. These survey results 
confirm some of Mol’s conclusions for the Canadian context, but they also 
indicate surprising nuances and subtleties to views held in pew and pulpit. 
First, the results indicate a range of perspectives, especially in regards to age 
and denominational affiliation—a caution to making sweeping statements 
about views of “the church.” Second, the survey indicates a resiliency of the 
traditional just war position, challenging assumptions about a move to the 
margins being concomitant with a move to pacifism. Third, the results do 
indicate a resistance to associating a war effort with support from the pulpit, 
as well as showing support for the churches’ ongoing mission to engage the 
state in matters of foreign policy. In that regard, the responses reflect Mol’s 
conclusions in regards to a more prophetic vision for the churches. The 
churches may be on the margins, but, if the results reflect a larger picture, 
they do not intend to remain silent.

 There are a few noteworthy items in regards to demographics. First, 
clergy were more likely than lay people to select “yes” to a sermon criticizing 
a war, and for denominational statements in support for a war. In other 
areas there was no significant difference. Second, the oldest category of 
respondent was more willing to select “yes” to support a nation’s right to 
engaging in war, support a Christian’s liberty to engage in war, support the 
preaching of a sermon in support of war, support the preaching of a sermon 
critical of the war, support denominations making statements on their views 
of war, and support for engaging foreign policy. In every case, the older the 
person, the more likely a “yes” in the survey. 
 Third, religious affiliation played an interesting sometimes counter-
intuitive role. Evangelicals had the highest support for a nation’s right to 
engage in war, and the highest support for a Christian to engage in a military 
conflict and even combat. However, that strong support in those categories 
did not translate into support for jingoistic preaching—in fact, they had 
the lowest support for sermons being used to bolster the nation’s war 
effort. In another interesting demographic twist, the mainline Protestant 
respondents had the highest support for a sermon being used to bolster 
the war effort, but also the highest support for a sermon being used to 
criticize the war effort. They also had the highest numbers when it came 
to supporting denominational statements and involvement in shaping the 
nation’s foreign policy. In all these cases, mainline Protestants seem to be 
most consistent with the priestly nation-building ethos of Christendom, but 
also had elements of the identity and ethos of Mol’s prophetic category. This 
seeming dissonance raises questions about the explanatory power of Mol’s 
paradigm in every instance. The not sure/don’t care category was always on 
the extreme end of answers. They were the least likely to support a war effort, 
least likely to support Christians engaging in war, least likely to support a 
sermon for war, least likely to support preaching against a war, least likely 
to support a denomination making statements on war, and least likely to 
support influencing foreign policy. The correlation between “not sure/
don’t care” and “least likely” may be explained by the degree of uncertainty 
surrounding the issues –for it is hard to be enthusiastic supporters of a 
cause when theological clarity or motivation are lacking—but undoubtedly 
qualitative interviews would better help understand the correlation. 
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