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By the beginning of the twentieth century, the Methodists and Presbyterians
faced a crisis. Many youth, especially boys, were leaving the churches. In the
hopes of encouraging their young people to stay involved, officials from these
denominations adopted a new educational programine for youth. For boys, they
used the YMCA's Canadian Standard Efficiency Training (CSET) and for girls,
the YWCA'’s Canadian Girls in Training (CGIT). Religious educators found that
the CGIT worked well as a church programme, but they were disappointed with
the CSET. Indeed, expectations that the Trail Rangers and Tuxis boys’ clubs,
which used the YMCA’s CSET, would keep young men active in the churches
remained unfulfilled. Clergymen felt discouraged as they observed United
Church boys joining non-church groups such as Scouts. At the same time, they
looked with envy at the success of the CGIT.

Take for instance Rev. Normal Coll's 1929 report to the United Church
Board of Religious Education. At that time, Coll was religious education field
secretary for the Montreat and Ottawa conference of the United Church. From
his perspective as overseer of religious education in that conference, he was
pleased with the progress made by the female leaders in charge of the girls” clubs,
In his view, the CGIT s success was largely due to the work of Mary Allison and
Bona Mills, the national officials hired to oversee United Church girls’ organiza-
tions,

Coll was uneasy, on the other hand, with what he perceived to be the weak
leadership of the boys’ clubs. In 1929, Frank Langford, Associate General
Secretary of the United Church Board of Religious Education, was in charge of
boys’ work along with his other administrative dutics, as he had been since church
union in 1925. It would be seven long years before the United Church would
recognize that Langford’s administrative duties precluded his programme work
and find funding to hire a national boys’ secretary. Coli, worried about this gap
in national leadership, knew that with his varied responsibilities as field secretary,
he had neither the time nor the energy to devote to boys’ work in Ottawa and
Montreal. In his mind, the Montreal YMCA and the Scouts were examples of
organizations which had taken seriously their opportunity to train boys. Coll was
certain that the boys’ workers hired by the YMCA and the Scouts explained why
United Church boys and their leaders found these groups so appealing. Indeed
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Boy Scouts claimed the loyalty of nearly 700 United Church boys, almost twice
the pumber involved with the Trail Rangers and Tuxis programmes, In addition,
over 50% of the 2,300 boys enrolled in Montreal’s YMCA programmes were
United Church.!

Coll's observations illustrate the relative success of the girls’ and boys’ clubs
in the Methodist, Presbyterian, and United Churches in the interwar decades.
Clergymen watched the CGIT mature as a church organization, all the while
asking themselves why their boys’ programme failed to grow in similar propor-
tions. It seems ironic that the men who held authority in the instifution had
difficulty meeting their goal of keeping boys in the church. In contrast, in spite
of their lack of formal power, women nurtured and mentored a future generation
of female church workers.

Male religious educators like Coll were convinced that national leadership
was at the root of the problem. While the Methodist and Presbyterian Sunday
Schools Boards had hired professional women specifically to promote CGIT as
early as 1918,” it was left to the already overworked administrators 10 promote
the CSET for boys. Not untii 1936 did the United Church hire its first boys’ work
secretary. From the historical retrospective, however, the leadership only sym-
bolized a much broader issue which had been at work in the liberal Protestant
denominations since the early nineteenth century, As Ann Douglas has ably
dernonstrated in her provocative study, The Feminization of American Culture,
these churches had become “feminized.” Tn large measure they were feminine
institutions run by a handful of male ministers, The difficuity of interesting
laymen and their sons in the church had social and cultural causes beyond the
clergy’s control,

The teen clubs offer an ideal context from which to analyse this phenomenon,
for while the high proportion of girls was typical also of children’s clubs and the
socictics for post-teens, the CGIT and the Trail Rangers and Tuxis boys stand
alone as parallel male and female church organizations,” Until now, most
histories of the CSET and the CGIT have been written in a secular context, but
by 1920 these programmes were adopted by the chumhcs and the CGIT fit better
into the church structure and theology than did the CSET.” In this paper I propose
to analyse the agenda of the CGIT and the CSET, showing that the female
approach was more compatible with church life than was male technigue. The
success of the girls’ clubs is striking. The CGIT was slowcer in getting started
but soon outnumbered the boys' clubs and by 1939 boasted 33% more groups.

The Canadian Standard Efficiency Tests

Clerical reformers, along with other reformers, were concerned with the
“young boy problem,” for great numbers of boys had been leaving the Sunday
schools since the late nineteenth cc-zmury.7 Not only were most young people’s
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societies predominantly made up of girls, but many of the leaders were women.
Thus by 1500, work with middle-class boys had become central to the YMCA's
task of savmg young men, and local YMCAs began to employ salaried boys’
workers.® By 1920, fifty-four Canadian YMCAs were doing boys’ work, forty-
two with secretaries hired specifically for the task. 9

Scholars have suggested that the exodus of boys from the churches may be
explained by the “feminization” of religion that had occurred in mainstream
Protestant churches by that time. These studies argue that with industrialization,
the masculine sphere had moved to the world of business and the nurture of
children and things of the spiritual realm were left to the women and clergy in
the domestic environment of their homes and the churches.!® This “feminiza-
tion” is best illustrated by a theological shift that had taken place in these churches
by the late nineteenth century. By mid-century, church leaders had begun to
recognize that children reared in the church were their most likely source of future
members.'! Thus a new means of evangelism evolved, The old idea that children
were depraved human beings and that by adulthood a crisis conversion ex-
perience was necessary before becoming a church member, began to give way
to the concept of Christian nurture. Respected Methodist and Presbyterian
ministers including Henry Bland, Egerton Ryerson, and John Thompson advo-
cated views which had already been made popular in the United States by Horace
Bushnell. The new theology held that children were loved by God right from
birth and it was the responsibility of the churches to educate them and 10 nurture
them gradually into church fellowship. 12

The new focus on children was strongly associated with maternal nurture.
Women came to be preferred as Sunday-school teachers both in their obvious
role as child-rearers and also for their moral influence on society. It is doubtful
whether the advocaies of Christian nurture recognized the “pedagogical control”
that women would come to exert over the young. As Ann Douglas put it,

“children who had once been required to sit, no matter how restlessly, through
the adult service, might now receive their earliest religious instruction from a
woman rather than from a minister.” 13 Ultimately, women’s role in Christian
nurtare would mean that most girls would follow in their female tcachers’
footsteps, while boys would be more likely to look outside of the domestic realm
of their homes and the churches for role models.!*

Scholars have suggested that the phenomena of absentee fathers, and of
mothers “teaching boys to be men,” created feelings of made%uacy in adolescent
boys which resulted in the need to prove their masculinity.’” In their quest for
manliness, boys became preoccupied with an endless need to prove their strength
and independence. This led to an obsession with the physical and a concentration
on personal success, rather than the Christian emphasis on community service
and cultivation of the inner man which had been characteristic of the eighteenth
and early nineteenth centuries."® In David Mcleod’s words, by the twentieth
century “manliness” had changed meaning, “coming to signify less the opposite
of childishness than the opposite of femininity,” and “an enduring fear of
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anything effeminate accounted for much of the...obsessively muscular Chris-
tianity” touted for young men.!’

Reformers and churchmen were concerned for the future of twentieth-cen-
tury manhood. In 1914, the Canadian Methodists and Presbyterians, who had
been unable to achieve their objectives of creating denominational boys’
programmes, had begun to cooperate in a formal way with several other
denominations and the YMCA. Although some ministers worried about com-
petition with the churches and “questioned the...quality of the rehglous work” of
the YMCA, others recognized it as “the handmaid of the church. »1 Imually
church and YMCA leaders had been enthusiastic about Boy Scouts, but the
groups soon paried ways because Scout leaders were not primarily church-
oriented. Furthermore, Scouting failed to recruit the older boys in whom the
churches and the YMCA were interested.'® Thus Presbyterian and Methodist
religious educators, namely John Robertson, Charles Myers, and Frank Langford,
along with Anglican, Baptist, and Salvation Army church leaders joined with the
YMCA toestablish the Canadian Advisory Committcc on Cooperation for Boys®
Work to promote the YMCA’s new plan for boys

The YMCA's new programme was the CSET which had been published in
1912. Taylor Statien, who had become national boys’ work secretary of the
YMCA that year, had worked with a planning committee of YMCA laymen and
such Sunday-school leaders as Charles Myers to create the CSET. The
programme followed the YMCA's old four-fold formula, clustering a series of
iests and awards under the four categories of living defined by the YMCA as
intellectual, spiritual, physical, and social. Before 1920, separatc manuals were
ready for Trail Rangers (ages 12-14) and Tuxis boys (15- 17)

The YMCA's ownership of the CSET was short-lived, however. A varicty
of circumstances resulted in the CSET being tumed over to the churches by 1921,
Not only had the war left the YMCA in severe financial straits, but the churches
were interested mainly in working with Sunday-school youth and the YMCA was
unprepared to limit its work to young men with specific church affiliations.2 By
this time, there was a new ecuimenical structure in piace whose primary purpose
was to promote religious education in the churches, The Religious Educaton
Council of Canada {(RECC), as it was called, had been formed by the Methodists
and Presbyterians, along with several other groups, in 1919, The National
Advisory Committee for Cooperation in Boys’ Work became an arm of the
RECC, separate from the YMCA, which was also represented on the new
council.?® By this tme the CSET boasted 1155 organized groups with some
thirteen thousand boys as members and clergymen annclpated that the
programme would continue to grow under their leadership, 2 Throughout the
twenties and thirties religious educators, particularly those from the uniting
churches, promoted boys’ work and encouraged those local congregations who
had not yet tried the new programme, to give it a chance.

Though the programme, as Statten and his committee had planned it, focused
on the intellectual, physical, social, and religious aspects of boy life, the CSET
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emphasized the“muscular” aspects of Christianity, physical prowess and intel-
lectual maturity, over the spiritual and the social. To be “strong socially” had
little to do with bettering the cornmaunity; it meant that a boy would make his
“leisure time profitable” and acquire “a strength of personality” which would
enable him “to achieve that which he little dreamed lay within his power.”
Likewise, to develop religiously had little to do with cultivation of the inner spirit;
it focused on the organization, urging boys to centre their lives around the Tuxis
Square which met twice weekly, on Sunday and once during the week. >

Probably the most innovative aspect of the CSET, as Statten envisioned it,
was the Boys® Parliaments. South of the border, this aspect of the Canadian
programme won the praise of Professor J. M. Artman, the Director of Religious
Education and Vocational Training at the University of Chicago, which was the
heart of North America’s religious education movement. Describing the CSET
as one of “the most significant developments in religious educational procedure
now in existence,” Artman further depicted the Boys’ Parliaments as “the high
point of a Religious Education movement worth \Jval;ching.”?"5

Provincial Boys’ Parliaments were held annually across the Dominion in
every provincial Parliament building except Quebec’s. In each province, boys
who were declared by their ministers o be church-members and “not addicted to
the use of intoxicants, narcotics, or obacco,” were elected from several districts.
These boys then campaigned 10 win election to the Provincial Boys' Parliaments
and they were also eligible to run for National Parliament.”” The boys travelled
from church school to church school, often speaking o entire church groups,
presenting their various platforms of activities for Canadian youth, Sometimes
they further sirengthened their case by writing articles for their local newspapers,
showing why they should be elected. The elections culminated in three days in
Parliament. Afier the pomp and ceremony of formal opening procedures, the
boys followed parliamentary rules discussing, debating, amending, passing, and
defeating bills aimed at further developing the boys’ movement.

From his perspective as a religious educator, Artman found it exciting to
observe Manitoba boys spending several days during their 1925 Christmas
vacation grappling with moral and religious issues in Parliamentary sessions:

It is spiritually ¢xhilarating fo share with boys seeking to eliminate
professionalism in athletics and pledging themselves to eradicate such
evils in their districts by themselves refusing, sometimes at great {inan-
cial sacrifice, to have any part in such practice, and by campaigning
throughout their districts for all youth o do the same. The movies,
belitling amusements, cheap reading, lack of church attendance,
stronger programmemes for Father and Son week...all come in for
debate.
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Although the boys were being trained in moral values, parliamentary procedure
prepared the men of the fumre for positions in the world of politics and business,
not for the lay positions which comprised the essence of church community life,

Nor did the other outstanding feature of the CSET, a system of badges,
prepare boys for spiritual life in the church community. Trail Rangers and Tuxis
boys could win up to twenty-four sweater badges by attaining certain standards
of expertise in areas such as first aid, public speaking, astronomy, Indian life, and
Christian heroes. They could earn badges also by displaying signs of discipline
in their choices of entertainment and by developing proper health habits such as
swimming or cycling regularly. Frequent attendance at church worship services,
helping at home, and doing well at school also merited badges.2 While it should
not be overlooked that these goals were set with the intent to foster godliness and
a community spirit, it is important to recognize that a programme calculated to
develop a competitive mindset would have worked against the very spiritual
values it set out to instil. As the clergy noticed these contradictions, they looked
to the CGIT as a model, altering Statten’s CSET to emphasize the relational and
spiritual aspects of life.

Canadian Girls in Training

Much as Statten and the CSET committee had attempied to develop a
“muscular Christianity” which would appeal to boys, the women who envisioned
the CGIT based their programme on what they perceived to be the naturally
feminine instincis of girls. Winnifred Thomas, Olive Zeigler, and Una Saunders
created the CGIT programme squarely in the “maternal feminist™ tradition of
their time.?® While clergy and other male social gospeliers were preoccupied
with the “young boy problem,” these women insisted that there was an equally
significant “young girl problem.” The girl problem was different from the boy
problem, however. It was not that girls were leaving the church in the same
proportions as their brothers; it was more a question of equal time for girls.
Insisting that training tomorrow’s mothers was as essential for the {uture of
Canadian society as was work with the prospective male leaders, the YWCA
experimented with a variety of sirdtegles which included girls’ clubs, summer
camps, and Girl Guide companies. 31 Similar to the YMCA’s relationship with
Scouts, the YWCA’s connection with Guides was short-lived. Although the
YWCA sponsored a number of Guide companies when Guiding was introduced
into Canada in 1910, by 1917 the YWCA workers decided that the Guide
programme was 00 competitive. Nor was Guiding devoted to religious educa-
tion.>2 The YWCA was committed (o working with the churches, and these
women saw a need for church-sponsored girls” work.

Thus by the autwnn of 1915, the YWCA established the National Advisory
Comuniitee for Cooperation in Girls’ Work paralleling that for boys. 33 During



Church Teen Clubs 255

the following two years under the auspices of this committee, Una Saunders,
Winnifred Thomas, and Olive Zeigler prepared a new programme for girls aged
thirieen to seventeen which they named the Canadian Gisls in Training (CGIT).
With little gnidance available from the existing literature on the religious educa-
tion of adolescent girls, Saunders, Thomas, and Zeigler pursued a thorough
research campaign in which they discerned the needs of Canadian girls through
questionnaires and discussions with YWCA leaders, Sunday-school teachers,
Girl Guide leaders and high school teachers.>* The CGIT programme that
emerged from these years of study and debate has been described as the climax
of the YWCA’s years of experimentation in girls’ work. Modelled after the
YWCA’s girls’ clubs and led by a YWCA worker or a Sunday-school teacher,
CGIT, iike the CSET, was organized under the YWCA’s four standards for
development of youth, In sharp conirast to the competitive activities encouraged
in the CSET, however, these leaders assumed that girls would serve the church
and society best if they were encouraged to adopt co-operative aclivilies,

In the first place, the CGIT programme rejecied the competlitive badge
system common in ieen clubs of that time. Although competition hardly fit the
femmme ideal, at least one girls’ group, the Girl Guides, elected to work with
badges. 35 1t seems that the initiators of CGIT deliberately chose 10 emphasize
activities that nurtured a co-operative spirit. For instance, Thomas and her
commitiee encouraged their girls to collaborate in planning and implementing
homecraft and missionary projects instead of competing with their friends to
collect badges. In addition, CGIT girls were invited to help with the younger
children’s Sunday-school classes and mid-week programmes as well as the
summmer vacation schools,

Inthe second place, the CGIT leaders recognized that girls’ parliaments were
unrealistic. In an era in which women had only just received the franchise, they
saw citizenship as meaning something quite different than it did for boys. Instead
of debating and passing bills, the CGIT officials sought to teach girls the meaning
of suffrage and the value of their vote. For this purpose, the National Girls” Work
Board adopted a study guide prepared by the Local Council of Women in Regina.
This material outlined the structure of the Canadian government and the history
of the women’s suffrage movement, all the while encouraging girls to vote as
soon as they were of age. For CGIT girls in the 1920s, citizenship meant learning
toexercise the virtues deemed peculiar to women in their mothering and nurturing
capacities in the public sphere. For instance, the creators of the CGIT encouraged
girls o become aware of reform issues such as temperance, for they believed that
much of the legislation for the protection of women and children was the result
of women's votes.?” 1t was these activities that fostered community and spiritual
values forming the basis of the CGIT’s success as a church group.

in 1921, the same year that the YMCA wrned the CSET over 1o the churches,
the CGIT also became a church-sponsored programme, the National Advisory
Committee for Cooperation in Girls’ Work serving the churches along with the
National Advisory Commitiee for Cooperation in Boys’ Work under the auspices
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of the RECC.>® The RECC’s decision to adopt the YWCA programme meant
that women had new opportunitics to promote CGIT in the churches. Indeed the
clergy were dismayed to find the girls’ programme to be more successful than
the Trail Rangers and Tuxis Boys.

Much of the women’s success appears to have been the resuli of their
knowledge of new educational methods. Indeed there was no parallel in the
CSET to the CGIT's exciting Bible studies which fostered discussion and
intellectual inguiry, The CGIT officials derived their techniques from their
experience with the “new evangeijsrn"39 and the principles of 40prog1re~sswe
education” or the “new education,” as it was called in Canada The male
religious educators also advocated new educational methods, ! butit appems that
it was the CGIT keaders who introduced the new approach.

In contrast to the older established clergy who served as religious educators,
the CGIT officials were younger and were recent university graduates. ¥
Schooled in the student YWCA and the Student Christian Movement, the women
were among the generation of students for whom warr.lmc condluons had fostered
anew sense of independence and a greater social vision.?® These young people
believed it was their task to reconstruct society, or to build the City of God. While
these goals were characteristic of deep personal faith, university students of the
twenties had become disillusioned with institutional religion for its involvement
with the war effort and its slowness to accept the findings of modermn science.
Thus they thrived on studies of the historical Jesus Jed by H. B. Sharman, a key
figure in the SCM, whose thinking bore the mark of liberal theclogy and modern
Biblical criticism,**

The CGIT officials then effectively combined what they had leamed from
the SCM Bible studies with elements of progressive education, for the women
had a further edge on the male leaders. In the first place, numerous young men
had been lost in the war, and in the second place, young women were more
inclined than their male peers to attend the normal schools, where teachers
espoused the progressive theories of John Dewey and his disciples. Thus there
was a pool of women teachers. For many women, paid teaching in the elementary
schools only provided an interlude in lifelong commifment as a volunteer in the
local Sunday school. Time and again religious educators praised young school
teachers for their willing leadership in the Sunday schools and mid-week clubs: 45

It would be difficult to overestimate the importance of the work of a girl
in a lonely country school, Here she is teacher, but in many instances,
much more than a teacher, for she is a sort of general servant of the
comimunity, giving leadership in every good work. She is found teach-
ing Sunday-school, where no one had thought of it %

When marriage and motherhood terminated these young teachers’ formal careers,
many devoted their energies to the church and community.
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In marked contrast to the abundance of women available to teach Sunday-
school classes, religious educators were frustrated by the chronic shortage of male
teachers. For instance Oliver Jackson, the Superintendent of Missions and
Religious Education in Newfoundiand, was convinced that the low interest in
Trail Rangers was dlrectly reiated 1o “the lack of the right type of leader, apart
from the minister.”®’ Another official, David Forsyth, believed that “the dis-
covery ’ggf leadership is the greatest need that exists in our United Church Boys®
Work.’

Many men probably had their hands full earning a living to support their
families, but among those that did find time to volunteer in the churches, few had
the training and expertise to apply the concepts of Christian nurture to their work
with boys, for few men had trained as teachers. In contrast, the CGIT officials
and local leaders found the liberal churches to offer more opportunities than even
the public schools to practice the “new education” techniques which they had
lcameji in the normal schools, for Canadian schools were slow to adopt the new
ways.

Armed with the new educational philosophy and Sharman’s methods,
women such as Olive Zeigler and Winnifred Thomas had created a programme
designed 1o “iake the trouble to think with the present generation of students in
terms which they can understand, not in a dogmatic or theological way, but in
terms of a strong, Christian Way of Life under the leadership of Christ.”*® So
seriously did they take their mandate that CGIT leaders wrote many of their own
materials. For example Thomas’ Bible study, The Kingdom of God, was used
over several summers at CGIT camps and by many Jocal groups. This study was
based entirely on the synoptic gospels and used the Sharman method “to make
real to girls ‘the Jesus of history...to lead them to see clearly what he meant when
he spoke of the Kingdom of God’ and to inspire them ‘to commit unreservedly
to the exiending of His Kingdom in the world’.” Thomas advised leaders to use
“‘research and discussion’ and to encourage ‘girls to do their own thinking. Tt is
irreverent o approach the study of the Bible with a lazy mingd’,” she wrote,

The CGIT programme made a great impact on the girls who were fortunate
enough o come under its influence. Take for instance Doris McCarthy, a
Canadian artist. In writing her memoirs, she devoted an entire chapter to what
she called “the bliss of growth” that she had experienced under the influence of
the CGIT in the 1920s. In recounting her experience with CGIT Bible studies,
she recalled:

For the first time in my life I understood how the disciples and the early
church had struggled to find words to0 say what they had come to feel
aboutJesus. Afier meeting Jesus the man I could return to the language
of the church and find it full of meaning. Even the theological words
of the creed made sense, especially with some judicious personal
reinterpretation,
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She continued, “this was the new light that [ wanted” for other younger girls,
Bored by the more raditional Sunday-school experience, McCarthy volunteered
to teach, initiating a new CGIT group for younger teens at Toronto’s St. Aiden’s
United Chm‘ch.s With resulis like this, it is small wonder the male officials
continually held up the girds’ movement as a model and aimed for comparable
results in their boys’ clubs.

The Feminization of the Trail Rangers and Tuxis Boys

Of course in 1912 when Statien and his colleagues prepared the CSET, they
had had no exposure 10 the Sharman method. Moreover, as was already men-
tioned, far fewer men than women had the advantage of normal-school training,
This may explain the cautions manner in which boys’ workers adapted their
religious and moral instruction 1o the new understandings of education. As they
gradually gave up mass meetings to attempt group Bible studies, these leaders
found themselves inadequately prepared to conduct such studies.”” Nor did they
have materials from which to work. The second problem was solved easily
enough. It was fairly straightforward to borrow from the materials already
published by the girls’ workers.>* The real difficulty lay in finding leaders
capable of leading good Bible discussions.

The boys’ club in Midland, Ontario is a case in point. Evidently the leaders
were pooely equipped to attempt serious study and group activities. Instead, they
organized a hockey team and a yearly hobby show. An annual father and son
banquet was their only concession o the spiritual and relational end of church
life. Such banquets were encouraged by the International Council of Religious
Education during Father and Son Week in the attempt 1o redeem the fragmented
father and son relationships of the industrial era. It is significant, however, that
in Midland this event was entircly dependent on the women's auxiliary. The
ladies prepared and served the meals, bui when their group took on a catering
contract fg)r another organization, there were no more {ather and son banquets in
Midland. >

In the absence of male leaders, women often taught boys, mentoring them
in the decidedly more feminine aspecis of church life in the process. For instance,
Mrs. George Weir, the pastor’s wife at Saint Andrew’s United Church in Ripley,
Ontario, taught a class of young men. In contrasi to the boys in Midland whose
father and son banquet was terminated when there were no longer women {0 serve
them, Mrs. Weir’s boys did the serving at the annual grandmother, mother, and
daughter banqusﬂt.s'6

Wrestling with the problem of finding suitable men to lead the boys’ clubs,
male administrators recommended merging boys® and girls’ groups, or at least
bringing them together with ihe young people’s meetings on the same evening.
These officials hoped that co-ordinated activities would create a larger momen-
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tum than a small group could by jtself.”® The girls’ leaders conceded that it was
important for boys and girls to inferact socially and were willing even io lend
their materials to the flagging boys” movement. They balked, however, at
suggestions which hinted at amalgamation of the teen groups. In 1929, Mary
Allison cautioned officials againsi moving too quickly on joint activities:

QOur concern regarding the need of developing joini activities and the
correlating of Boys’ and (irls’ and Young People's Work seeins so far
t0 be 100 much based on “generalized” feclings and marked tendencies,
together with “hunches” as to the cavses underlying.

Thai same year, Bona Mills appeared relicved that while many “seemed 1o
consider the separaicness of the teen-age movements during the past years a
distinct weakness, there were none who felt complete merging would be ad-
visable.® In her siudy of the CGIT movement, Gabiielle Blaig hypothesized
that this may have been for two reasons. First, the CGIT leaders were aware that
girls were more mature than boys of their own age. Second, young women
leaders may have been ambivalent about iheir own relationship with men.% 1t
seems more likely, however, that the CGIT leaders refused to give up the
independence that they and their girls experienced in their own mid-week
meetings.

The teen programmes remained separate, but by 1929 2 common approach
had evolved which revamped the youth agenda to fit the feminine model, focusing
on co-operafion and relationships.(’?‘ In the hopes of iniegrating the spiritual with
other aspects of the teen agenda, the revised programme deliberately directed
atiention away from the individual to relationships with the home, school, church,
and community. It was hoped that thig aliered focus would result in a greater
loyalty io the church %

Club leaders were urged again and again (o emphasize the connection of their
groups with the church school. Volumes of correspondence went out from the
head office, encouraging local leaders o emphasize Bible Study, decisions for
Christ, church membership, temperance education, and missionary promotion.
Officials belicved that under the new system, teen groups were “more accessible
1o the minister and his associales in Christian leadesship than before.”® Such
studies as Climbing Life' s Highway by Melville C. Wright aimed 10 capitalize on
the religious awakening that occurred during the teen yc:ars.66 Nurturing boys
inlo the faith was far from natural in a “feminized” church, however. By ihe
mid-1920s, a revised Tuxis and Trail Rangers programme emphasized the
relational, forfeiting the more individualistic ideals of the four-fold plan. No
longer were badges or Boys® Parliaments emphasized. In marked conirast to the
aggressive nature of team sporis, the new programme encouraged boys to
co-operate with one another in group, relay, and challenge games such as siride
ball, weavers’ refay, club snateh, and roosier fight. This would permit the less
skilful boys to pariicipate on a more equal basis than team games such as hockey
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and baseball permitied. The new approach stressed that competition failed w0
foster the fellowship essential to a good devotional attitnde.’

Further, the new programme distinguished between argument and discus-
sion, instructing mentors on the purpose of such exchanges:

The lecture method may be easier for the mentor but a lecture represents
one way traffic of thought.... Every mentor should strive to give part of
the study period to discussion. Argument is not discussion. To crush
or defeat another’s theories and opinion is o miss an opportunity of
sharing intellectually. Discussion should become a pooling of ideas
and, as such, is highly desirable. %

It is difficult to determine the impact of such advice on leaders of boys’ groups.
It is evident, however, that the national leadership adopted the feminine values
of co-operation and relationships which had been fostered in the CGIT movement
right from its inception,

While it is difficult to know how many of the Trail Rangers’ and Tuxis Boys’
leaders attempted to implement these co-operative principles, one might
hypothcsize that this “feminization” of the church teen boys” clubs was at least
ggn:sponsibic for the ongoing inderest of many boys and leaders in
Scouls Veronica Strong-Boag has suggested that while girls of that day, much
like the giris of today, enjoyed peaceful and co-operative projects, boys were
intrigued by more competitive activities.”® Norman Coll’s observation that many
United Church boys and leaders in Ottawa and Montreal had joined the Boy Scout
movement, then, is hardly surprising. The situation in that conference was, at
least in part, a result of the Board of Religious Education’s decision to alter the
boys’ programmes. Many United Church boys and men shunned what must have
seemed to them an “unmanly” emphasis on co-operation, in favour of the more
competitive Scout programme. Timothy Eaton Memorial United Church in
Toronto is a case in point. That institution’s historian notes that while the CSET
programmes were started there in the 1920s, by the end of that decade Boy Scouts
and Cubs had replaced them, " Other churches Like Century-Queen Square in
Saint John, New Brunswick, ran both programmes simultaneously during those
years.

By 1933 officials recognized that their programme was in danger, for United
Church boys and men preferred Scouts to Trail Rangers. A committee designed
1o analyse the problem affinned United Church support in theory for any
“Christ-centred” boys' programme which aimed *t0 bring the boy into natural
and full Christian fellowship and Church Membership.,” Since the Boy Scout
movement made no claim to be a church-centred programme, however, the Board
of Religious Education declared that in practice, it would continue to give official
recognition only to the Trail Ranger and Tuxis programmes.

While many boys were unimpressed by their new co-operative church
programme, the CGIT continued to appeal to girls. It is important to emphasize,
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however, that teen-age girls hardly found cgalitarian opportunities in the
“feminized” church of the interwar decades, The prolonged struggle for ordina-
tion continually reminded CGIT leaders of the limited opportunities for girls in
the institutional church.’® The 1932 Leader’s Book acknowledged the situation:
“In the case of the worship of the Sunday session,” it read, girls were offered
“comparatively little opportunity of conuibuting."75 Nevertheless, young
women were fortunate to have more opportunities in their CGIT groups than they
had in coeducational settings. In CGIT, girls learned to participate in discussions,
conduct business meetings, keep minutes and accounts, and prepare and lead
worship services.’” By circumventing the male ministers and Sunday-school
superintendents, the CGIT leaders themselves could maintain control of their
groups and teach their girls important life-skills. Thus while CGIT officials were
willing to share their materials and expertise with boys’ leaders, in the tradition
of other women's organizations, they held tenaciously to their autonomy and
independence. As Strong-Boag has pointed out, “in some ways,...CGIT repre-
sented only a more formal opportunity to 7;:;anicipate in a long-existing female
culture and cultivate female friendships.”?

Conelusion

This study of the CSET and the CGIT programmes in the 1920s and 1930s
suggests that the relational ideology and co-operative methods which suited girls
reflected also the goals of the Methodist and Presbyterian religious educators.
This conclusion substantiates the hypothesis that liberal Protestant churches had
become “feminized” institutions, For instance in 1938, the executive of the
Young People’s Union noted with alarm:

Grave concern is experienced in many Churches because, in most of the
Churches’ activities, the men of the congregation are conspicuous by
their absence....The men are found usually in Public Worship and on
Church Boards. A few teach in the Sunday School, or sing in the Choir.
Occasionally they join in a mixed or Men’s Bible Class. In most
Churches, however, practically all the Service work is done by the
Women’s Association, the Missionary Education by the Women’s
Missionary Society, the Mission Circle or Auxiliary, and the Aduit
Religious Education by Women'’s Bible Classes.

During these decades Canadian Methodist and Presbyterian clergymen,
worried about the exodus of boys from their churches, experimented with
educational methods which they hoped would interest boys in church life. By
1912, church officials had joined forces with the YMCA, supporting the new
CSET programme. Excited about Taylor Statien’s “muscular” version of Chris-
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tianity, clergymen pictured male mentors encouraging boys to live active Chris-
tian lives through the competitive programme of badges and Boys’ Parliaments,
The boys’ programme worked under a handicap, however, for there was a dearth
of qualified men interested in teaching boys.

The girls’ programme, on the other hand, had the advantage of large nnmbers
of women in the churches, many of whom had been previously trained as
elementary school teachers and who were eager to lead Iocal groups of girls. Thus
when the YWCA followed the YMCA’s precedent, creating the CGIT as a
programme to parallel the CSET, they found many positive responses in the
churches. The CGIT was based on the premise that teaching girls the art of
Christian womanhood was equally significant to training young men. The
YWCA women, however, deliberately rejected such competitive aspects of the
boys' programme as badges. Instead they concentrated on teaching girls rela-
tional and co-operative skills. As recent college graduates, the women who
creaied the CGIT programme used the knowledge they had gained from SCM
Bible studies and progressive educational methods to train girls to enjoy critical
discussion and dialogue,

Although the Trail Rangers and Tuxis boys’ clubs initially outnumbered
CGIT groups, this trend soon reversed itself. While grappling with the shortcom-
ings of their programme, clergymen observed the success of the CGIT and began
to look to the girls’ programme as a model, By 1927, religious educators altered
the old approach of the CSET, softening its more competitive aspects to take on
the relational and co-operative characteristics of the CGIT. While the new boys’
programme fit better into church life, its appeal o boys and their leaders was
limited. Boys and men preferred competitive activities such as those promoted
by the Scouts. Further, few laymen were qualified to teach with modern educa-
tional methods. Thus in the end, CGIT, offering girfs opportunities long held by
woren’s groups to nurture relationships in the church, provided a starting point
for a variety of other avenues of service, while boys continued 1o drift away from
the churches for lack of a programme that spoke to their needs.

NOTES

*  An earlier version of this paper was presented at the Canadian History of Education
Association meeting in October 1990,

1. United Church of Canada Archives, Victoria University [hereafter UCA], United
Churchof Canada [UCC], Board of Religious Education [BRE], Minutes, Apr. 1929,
69. .

2. The Presbyterians 100k the lead in encouraging their congregations to become aware
of the importance of religious training for teenage girls, selecting May Gemmell, a
Queen's University graduate, as its first girls’ work secretary in 1918, immediately
on the heels of the appoiniment of that denomination's first field secretary. By 1919,
the Methodists followed suit, also hiring a girls’ secretary. UCA, Presbyterian
Church of Canada, General Assembly (1918), 221.
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