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Editorial
PURPOSE DRIVEN OR GIFT RECEIVING
If asked, I tell people my occupation: a church bureaucrat.
The answer usually elicits a quick laugh, then a look of
incredulity. For some, it is the confession that I work for a church.
For other, it is association with that evil empire of bureaucracy.
For most, it is both.
It does not help when I explain that I am trying to be a good
church bureaucrat. "Good," "church" and "bureaucrat" just do not
seem to fit together in anyone's lexicon.
There is no point trying to defend the occupation. The days
are long gone, if they ever existed, when such ajob was defensible.
At best we might be considered a necessary evil. At worse, well,
that can be left to others to name.
I wonder, though, whether church bureaucrats ought not to be
treated with a little more honour, not because of the work we do
(which, like most occupations,varies widely in quality)but because
of the unique position we hold in the life of the church. Church
bureaucrats find ourselves entrapped in the intersection of several
conflicting trajectories of church life, riding the tensions that will
likely only become more pronounced and important in the years
ahead.
One of the most obvious is the church-as-institution stream in
tension with the church-as-movement. Institutionalchurch life is a
given in western cultures and has been for millennia. Threats to
the well-being of the institutional church have come, and been
overcome, throughout the ages, usually by institutionalizing the
threat. That may well be the outcome of present threats, but until
then the bedrock of institutional church life in Canada, The United
Church of Canada, cannot ignore its ever-decreasing numbers,
closing congregations, troubled [mances, confusion about the role
of baptism and church membership, aging leadership, struggling
seminaries, desperate Mission and Service campaigns, decrepit
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camps and under-funded outreach ministries. Meanwhile, there
seems to be a revival among some congregations that are ignoring
the usual pillars of the United Church, who fund their own mission
projects and buy resources from non-United Church sources, who
cannot quote the section of the Manual that lays out how
congregational boards are operated, who prefer avoiding Presbytery
meetings, and who find the hymns of Voices United dated.
Closely related are the tensions arising from two other
trajectories, freedom and conformity. We know institutions become
more rigid, more rule-bound, and less forgiving as they age and
lose their sense of purpose and direction. The Manual only grows
bigger; formal processes of discipline dominate the energies of
some Presbyteries; language is carefully controlled and views
smacking of "conservative" are routinely relegated to reactionary
status. Church bureaucrats are rewarded for ensuring paper flows
well, despite its increasing volume, and the spaces for the unusual
or unique to slip through are squeezed shut. Individual initiative is
feared and, above all else, power is shunned. Yet life also seems to
be springing from places where ministry personnel are leaders, not
just enablers; where committees have been left to die; where not
everything that happens in a church needs Board approval; where
new experiments with church governance spring up; where local
passion rather than national initiative dictates program.
Most troubling for us church bureaucrats is the tension between
being "purpose driven" and "gift receiving". Bureaucrats and
institutions need planning, clear directions, strategic plans, research,
analysis and action. Financial investments are expected to quickly
pay dividends. Staff need to get results. Like theatrical actors, one
does not move without knowing why, where and how. People drive
the church. Yet even driven bureaucrats sense that the best-laid
plans get waylaid; circumstances quickly overtake plans; real
progress seems to depend as much or more on the unpredictable
than on project timelines. Somehow real life comes as a gift. The
phrase "wait upon the Lord" starts to make sense.
The question of identifying the "true" church and how it relates
to the visible church is an age-old one. Bureaucrats, especially,
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know that there is nothing new under the sun. But it is a relatively
new one for our time, and is starting to call with renewed urgency,
for both the frustrations with a declining institution and excitement
about new patterns of Christian discipleship that are coming to the
fore. The institution does not know what to do with those bubbling
spirits that do not want to conform; those who see themselves
striving forward are impatient with an institution that cannot offer
real support and only seems to hinder.
Two things are bound to be true: the institution will survive,
and the institution will change. Bureaucrats are nothing if not
adaptable.
The trick will be to ride these conflicting currents faithfully
so that neither the institution nor all things new are idolized. In a
time of confusion, change, and great hopes, we are thrown back
upon some basic, guiding questions: why are we here? to what are
we called? And for Christians, perhaps the most important of all:
to whom do we belong?

-D.G

"WE'VE FEMINISTS LIKE YOU TO BLAME
FOR THIS MESS!"
by JoanWyatt
In 1988 the United Church of Canada General Council (GC
or Council) met in Victoria, British Columbia, to face the
contentious issue of sexual orientation and ordinationin the church.
In a stunning move, the Council voted to accept gay and lesbian
persons as full members of the church including eligibility as
members of the orders of ministry. Religious liberals carried the
day aftera protractedand divisivedebate. Some delegates,however,
were outraged by the outcome. Leaving the court at approximately
midnight, a colleague from my home presbytery confronted me,
arguing that: "The church let in women like you. Now look where
it has taken us. Wehave feminists like you to thank for this mess!")
In spite of the intended personal affront, the accusation spwed
the seeds of an important question of correlation. The speaker
suggested two important things: first, that United Church (UCC)
official policy had become intolerably inclusive and second that
this excessive inclusiveness was the direct result of feminist
agitation within the church. This article will describe the context
and intentions that motivated some of the women who worked for
changes in the church, note some of the changes that have taken
place, and offer some reflections on how the changes have kept
faith with the original vision

I}was a commissioner to the 32nd General council in Victoria in 1988. This
was a personal conversation with a ministry colleague from Niagara Presbytery,
my home presbytery at the time..
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From Women's Stories to a Movement for Christian
Feminism
In 1973 the Friends of Hagar,2 an ecumenical group of lay and
mostly diaconal ministers, began to meet in Toronto to read feminist
theology and to be a support group for one another. Shelley Finson
and Edith Shore, both graduates of Covenant College called the
women together. Within two years the group had a flourishing
newsletter and had hosted a very successful Women's conference.3
While PH began as a support group, the women who initiated the
group quickly found that women were hungry to tell their stories
and try to make sense of being Christian and feminist. Many came
and brought their friends. The PH became an oasis in a patriarchal
desert. The founders discerned that they had a new ministry, shaped
not only by their own experiences of exclusion, but by the
2 The Mirror,May 7, 1975, a local Toronto paper reported that the name, the
Friends of Hagar was chosen because the biblical character, Hagar, was a woman
scorned both by another woman, and by a man. The article reported astonishment
that there was a group of women's" libbers" in the church.
Interviewing Ann Drummond Gowers, a charter member from the Don Mills
community church, the article noted that about 30 women from several
denominations, mostly professional church women, but some lay, meet monthly
at the Centre for Christian Studies on Charles St., and that their purpose was to
"raise awareness about women's status in the churches, to bring women together
to look at their Christian faith in light of tOOay's changing theology and to stimulate
production of resources." The article tells of various biblical and theological issues
that the women had explored, including how to change liturgical language.
3"Movement for Christian Feminism" brochure (Glenys Oussoran private
collection m.e on the Movement for Christian Feminism 1975, photocopied) says
that The Movement was officially formed in October 1975. In November 1975,
the Friends of Hagar, with sponsorship from Anglican, Presbyterian and United
Churches, the Centre for Christian Studies and St. Michael's College Toronto,
and the committee on Social Concerns of the YWCA of Toronto hosted "ninety
Christian feminists, representing six denominations" at a weekend conference in
Bolton Ontario, "for discussion and worship. Their theme was the radical
compatibility of Christianity and feminism." Models for effecting change were
discussed

and two main themes

for action emerged

- to work

for a more Christian

and theologically sound image of woman, and to insist that a choice between
feminism and Christianity need not - and should not - be made."
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experiences of women who had less voice in the churches than did
they.From their own growingperceptionthat therewas a connection
between Christian concepts of God and how women were seen
and not seen within the church, and because of "the amazing
numbers of women who are eager to explore a new theological
image of themselves,"4 several FH members covenanted in 1974
to seek funding to find a way to effectively "speak on behalf of
women to the churches as well as provide ministry to women."5
In 1975, the same year that the United Nations declared
International Women's Year,with funding from the Anglican and
United Churches and the YWCA,PH officiallygave birth to a more
focused and intentional group called the Movement for Christian
Feminism (MCF).6Shelley Finson became the staffperson, several
other PH members served on an Advisory Board. MCF retained
the PH newsletter which was published quarterly and served as a
key networking tool across the country. The women of MCF
claimed that feminism was "one of the most far-reaching social
movements of this century."7As part of this movement, they sought
to work with and on behalf of women in, and disaffected from, the
church. Their first priority was to help women find their own
identity as Christians so that they could be themselves the subjects
of their own liberation. They proposed, to this end, to provide
leadership in "the 'interface' between the institutional church and
the women's movement," working ecumenically to provide
opportunities for women from diverse traditions to gather to share

-----4

Glenys Oussoran, "Draft letter from the Advisory-Support Group of the staff

of the Movement" This quote comes from a draft letter for funding requests. It is
undated, but likely was fIrst drafted in the fall of 1975. By October 1975 they had
been successful in receiving UCC funding and minutes indicate they were looking
for further institutional and private donations.
S Ibid.
6'fhe names of these two groups indicate their different functions and purpose.
Friends gathered to share common experiences. The Movement organized to seek
transformation.
7 Shelley Finson, "A Proposal for a Pilot Project submitted to the United Church
General Council, Division of Mission in Canada, 1975" (Oussoran, 1975) p. 1.

----
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their experiences and to "come to understand their unique role in
the church, both historically and today."8

From Partnership to Gender Justice
At the same time that MCF was formed, several of the United
Church women active in FH and MCF, notably Shelley Finson and
Glenys Huws9, called for and then served on the Task Force on
Women and Partnership between Men and Women in Church and
Society (Task Force). The Task Force was appointed in 1974 by
the Executive of the General Council to be accountable to the
Division of Mission in Canada.1O As well as wanting a significant
lobby from women, there also was a desire to continue to respond
to issues that had emerged from the United Church's brief to The
Royal Commission on the Status of Women (RCSW)Y
The Royal Commission on the Status of Women12 was an
empowering context for both the MCF and the Task Group. The
momentum of the consultations and the recommendations helped
8

Ibid.,p. 2.

9Finson and Huws both graduated from ajoint program between Covenant and
Emmanuel Colleges. They both worked in the church, Finson as a diaconal minister
and Huws in Christian Education. Both women were introduced to feminism
through the secular movement, Finson through studies for a MA in Social Work
and Huws through being taken to The Royal Commission on the Status of Women
in Winnipeg by members of the congregation that she served.
l%e Division of Mission in Canada (DMC) was one of five divisions of the
General Council office.
II Minutes of the Task Force on Women and Partnership between Men and Women
in Church and Society initial meeting on June 20, 1974, by Harriet Christie,
Secretary, Margaret Smith, Chairman (sic) of the meeting.
(Toronto: United Church Archives, 1974) The Royal Commission on the Status
of Women, 1967-1970, created wide public awareness of the women's movement
in Canada. The UCC was invited to make a submission. Harriet Christie who

carried the portfolio for Women in the General Council offices stated unequivocab1y
that the church needed to stay connected to this growing awareness of the place of
women in society.
12Between 1967 and 1970 the activities of The Royal Commission on the Status
of Women created wide public awareness of the women's movement all across
Canada.

10
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to shape the landscape in which women could work to transform
what they experiencedin the churches as women's marginalization
and failure to be seen as genuinely created in God's image. The
one hundred and sixty seven recommendations of the RCSW put
flesh on the bones of women's experiences of structural injustice
in Canadian culture. So too, it affirmed that these experiences were
shared across the boundaries of geography, race, class, sexual
orientation and history.13Many of the issues regarding work, child
care and equal pay for work of equal value guided the work of both
the MCF and the Task Force. One of the RCSW's radical
recommendations was that women who had been pregnant for
twelve weeksor less could seekan abortionfrom a qualifiedmedical
practitioner.This issue symbolized women's control over their own
bodies. Deliberation on this issue occupied considerable energy in
the DCC in the decade of the 1970s. However, while these larger
issues were significant for the DCC, early on inclusive language
emerged as the most widespread battleground for the Women's
movement in the church. It was no accident that a symbol system
like Christianity that relies on Word would become focused on
words
By the third and fourth meeting of the Task Group inclusive
language emerged as a concrete practice that could and should be
addressed in the church. Yetthe struggle to change language was a
----I3Inthe period after the RCSW women's groups from a very diverse background
gathered and eventually formed the National Action Committee on the Status of
Women. Historian Naomi Black notes that this group is unique in the way it has
and continues to incorporate into it membership " fIrst wave survivor groups,
representatives of women's liberation, the new pressure groups organized around
the RCSW recommendations, and many sectoral women's groups as well as the
cultural and service inheritors of women's liberation". Naomi Black, "Pioneers and
Suffragists" in Changing Patterns: Women in Canada, ed. Sandra Burt, Lorraine
Code and Lindsay Dorney (Toronto: McClelland and Stewart, 1993) p. 168.

-----

---
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challenge even for those who were committed to it. At the fourth
meeting, committee member Jean Parker responded to a perceived
problem in changing language when she noted "the development
of new forms of language that were both non-sexist and aesthetically
pleasing."!4 At the same time the Task Group connected language
and women's identities. This is evident in their decision to monitor
and then to prepare a report for the Observer. The guidelines for
this project were to discern whether advertising complies "with
the law as articulated by the Ontario Human Right's Commission,"!5
to track the proportion of references or pictures of male and female
clergy and male and female lay persons, and to assess how articles
and pictures challenged or reinforced stereotypical roles and
relationships between men and women.
The Observer study revealed that pictures and references to
males were 824 compared with 193 to females. Bob Smith, who
conducted the study, observed that there "was a problem of editorial
language which consistently uses male language instead of generic
alternatives."16 He further reflected that the problem was not just
the Observer, but "a church problem because the clergy is male
dominated."!7 At the same meeting Smith distributed "a copy of
'Good-bye Dick and Jane, Hello Chiang and Chiquita Applebaum'

by Arthur Hoppe Learning" 18 which implicitly connected forms of
racism and cultural dominance with the women's movement and
inclusive language practices.
14RobinaMorrison, secretary, "Minutes, Task Force of Partnership Between
Men and Women in Church and Society (PMW), 4 November, 1974, p.l (of 3
t&pc).Jean Parker was reportingon a consultationthat she had attendedin Boston.
ISBobSmith, secretary, "Minutes, PMW, 25 September, 1974, p. 2 (of three t
&pc).
16Ibid,p. 1.
I7Ibid,p. 2.
18Ibid, p. 2.

------
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Two years later in 1976, Getting It All Together, a United
Church seasonal worship resource, later called Gathering, recorded
work done by the national worship committee at the request of the
Task Force on sexist language in the Hymn Book.19 In the same
year the Task Force produced the document Guidelines for Equal
Treatment of the Sexes which was presented to the General Council
executive and authorized for distribution to the church through the
Division of Mission in Canada.20 In 1977 the Division's report to
the 27th General Council linked patriarchy to theology, scripture,
language, and ecclesiology. In response, the Council endorsed the
goal of the Division of Mission in Canada to "raise awareness of
the institutional church -its bodies, church leaders, and individuals
- to issues which the changed consciousness of and about women
have brought before society and our Church."21
There was an initial flurry of articles in the Observer when
the Task Group was initially formed in 1975. The next flurry came
in 1980 when Lois Wilson was elected as the United Church's first
woman moderator.22 Lois used an inclusive language benediction
19 "Studiesin Worship"in GettingIt All Together,(Toronto:UnitedChurch
Publishing House, Advent-Christmas, 1976,pp. 1-3.This article reports that the
committee on Worship was studying the issue of sexist language in the Hymn
Book and the Service Book. The article defines "sexist" and then goes on to
analyze hymns with the purpose of proposing language changes under various
categories including God as male and humankind as only male. The article
concludes that "between 125-150 out of 506 hymns in the hymn book are
acceptable. It then considers the difficulties that changes will entail, including
copyright, outmoded language and aesthetic and poetic considerations. A letter
form John F.G Morris, secretary of the Committee on Worship, Feb. 1976,
acknowledges the request from the Task force in April 1975and forwards copies
of several independent research papers, including one by Letty Russell, ("The
Liberating Word: A Guide to Non-sexist Interpretation of the Bible" clearly
marked as a draft: not for publication) that they used to prepare the article
published in Getting It All Together.
20Guidelines for Equal Treatment of the Sexes, report to Division of Mission
in Canada (DMC), 1976, (Toronto: United Church Archives, 1976).
21Recordof Proceedings, (ROP) of the 27th General Council (Toronto: United
Church Archives) p. 302.
22Thisobservation is based on a United Church archival search in the Observer
from 1965-1985.

---

--
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at her installation which, combined with her historic role, helped
to announce that a new era in gender relationships in the DCC had
dawned. Behold: a women moderator and she names God as a
mother who gathers her chicks under her wings! There were other
factors that marked 1980as a significant milestone on the journey.
The General Council Executive establishedan inter-divisionalTask
Force on the Changing Roles of Men and Women in Church and
Society (Task Force on Changing Roles). This marked some
progress from the previous Task Group. Being inter-Divisional
signalledthat the issues were of concernfor the wholeof the church,
not just the Division of Mission in Canada. Furthermore, the name
acknowledged that the roles of women and men in church and
society had changed and would continue to change and that
partnership was no longer mandated as the goal of the changes.
Also in 1980, the 28th General Council received and
authorized distribution to the church of the controversial report on
human sexuality,In God's Image - Male and Female. Chapter five
of this report addressed issues of sexism.23In response the Council
committed itself to "opening up language" that would reflect the
changes in consciousness of and about women and instructed the
Task Force on Changing Roles to develop guidelines and
programmes to implement such.24 In 1982 the General Council
adopted inclusive language guidelines, with the caveat "that there
is no intent to impose inclusive language with reference to God in
the life, worship or publications of the national church without
further reference to the General Counci1." The Task Force on
Changing Roles was asked to monitor these matters.

25

Another shift in consciousness was evident when the Task
Force on Changing Roles was replaced in 1984 by the General
23In God's
Image
- Male and Female: A Study on Human Sexuality (Toronto,
United Church, 1980). Chapter Five on "Sexism," pp. 264-270.
24

ROP,of the 28thGeneralCouncil(Toronto:UnitedChurchArchives).See

pp. 52-156 for the record of the report of DMC. Motion adopted quoted in "Just
Language: Workshop on Voices United and Changing Language", Toronto:
Committee on Sexism, 1999, p. 9.
~JustLanguage,p.9.

------
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Council Standing Committee on Sexism (CaS). The church now
stated clearly that things changed, and refusal to change was a
problem. For the next fifteen years the cas supported ongoing
work to empower the church to incorporate an evolving
understanding of inclusive language. It began with language for
humans and for God and continued to expand to avoid language
that excluded persons by virtue of race, ability, age, sexual
orientation, class or ethnicity. cas commissioned and supported
many DCC publications of educational and worship resources for
the church including translations into other languages. They
monitored and animatedthe DCC's participationin the Ecumenical
Decade of Churches in Solidarity with Women(l986-1996).
In 1986, perhaps to mark the Decade, and to keep faith with
inclusivity as a shared ecumenical vision for the good of society,
the 3181General Council passed a resolution which affirmed
the intention within the United Church of Canada to create a freer, more
broadly inclusive community by use of a variety of human and other metaphors, images, and pronouns for God, into Church documents, worship, and
liturgy, and further invited its ecumenical partners to share in a study of the
biblical, ecumenical, theological, liturgical, and ecumenical implications of
movement towards more inclusive Christian community for existing and
new language for God, in particular for the Trinitarian formula.26

At the 37th General Council in 2000the Committeeon Sexism
was re-named in the positive as the Committee on Gender Justice.
A new mandate affirmed continuity with past work in areas of
gender inequities and further noted that the notion of gender is
socially and culturally constructed and neither biologically
determined nor divinely created. The vision statement of the
Committee invited the DCC to
1) recognize the brokenness and abuse created by the unequal valuing of
people based on gender
2) acknowledgethe impact of our patriarchaland imperialisticpast and present
26

-----

Ibid., p. 12.
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3) challenge gender inequality and injustice
4) work toward wholeness and connection, equality and shared power, mutual respect and safety27

The decisions and policies of the DCC General Council over a
period of almost thirty years tell a story of a community that was
committed, at the national level, to creating a context of hospitality
in church and society for outsiders, represented in this case by
women. The journey indicates that the church agreed with
Heidegger "that 'language is the house of being'. We do not so
much use language as we are used by it. Since we are born into a
world in which naming has already taken place, we only own our
world to the extent that the naming that has occurred is our
naming."28The words that we use shape what we know and how
we understand who we are and what we may become.
So too, this brief look at DCC decisions provides evidence
that those in the PH, MCF and the original Task Group who set out
to make changes on behalf of "the amazing numbers of women
who are eager to explore a new theological image of themselves"29
did help till the ground for transformationalpractices like inclusive
language to grow in the DCC. This was further ratified by the
publication in 1996 of Voices United, which noted in the Preface
that "issues of inclusiveness (as they relate to both persons and
"God Language") have become critical in our society and our
church."30In 2000, a new worshipbook, CelebrateGod'sPresence
was published. Both of these new resources were produced with
clearly articulated guiding principles regarding inclusive language
27Yision statement: Committee on Gender Justice, 2003.
Sallie McFague, Metaphorical Theology: Model of God in Religious Language

28

(Philadelphia: Fortress Press, 1982) p. 8. McFague quotes Martin Heidegger,
Being and Time (New York: Harper and Row, 1962) p. 145.
29 Ibid,
Oussoran, "Draft letter from the Advisory-Support Group."see note 4.
30Voices United, Preface by Nancy E. Hardy and Leonard Lythgoe, Hymn and
Worship Resource Committee Co-Chairs (Toronto: United Church, 1996) p. vii.

------
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for humans and for God that had been tested, mandated and agreed
to by the national church.3!

Where Are We Now?
When asked for an image of the church of the late 1960s and
early 1970s, the church that she sought to change, Ruth Evans, a
founding member of the MCF mused and then said, "a massive,
well-fortified, impregnable fortress. But then, when we started
banging on the doors, the doors opened and we came in and spread
ourselves around."32Women like Ruth believed passionately that
they were there to "work with the love of healing hands. . . true to
our trust to build a promised new land ." 33 Ruth's assessment is
that the DCC opened its doors and welcomed and has worked
faithfully to help create a promised new land. FH member, MCF
staff person and member of the two DCC Task Groups, Shelley
Finson concurs.
The DCC was committed to creating conditions for women to
flourish in church and society.Their commitment was empowered
by and consistent with the recommendations of The Royal
Commission on the Status of Women of the early 1970s.The DCC
has continued to seek to address inequities within an expanding
concept of inclusivityand inclusivelanguageThere is also evidence
in the work of the committees of the General Council that the DCC
has continued to expand its concept of what constitutes gender
justice and what constitutes inclusive language. This ongoing
openness to include diversities does support the comment that
feminists may lay claim to some part in the DCC's commitment to
inclusivity. My colleague from 1988 may have been be right. The
DCC let in women and look where the journey has taken us. Is
there anyone else banging at the door, waiting to come in?
31

For a summary of the language guidelines see, Voices United: Services for

Trial Use, 1996-97. Developed by the Hymn and Worship Resource Committee
under the mandates given by the 33rd and 35th General Councils of the United
Church (Toronto: United Church) pp. 7-8.
For mandates of the General Councils, see Ibid, p. 5.
32RuthEvans, interview by author, 19 March 2003, Toronto, Ont., tape recording.
33McDade, Carolyn, .. I See a New Heaven," Voices United (Toronto: United

Church Publishing House, 1996) #713.

TRANSFORMATIONIN THE ENCOUNTER:
Reflections on a Dispute Resolution Process
by BrianThorpe
The Setting
In February of 2000 representatives of the Government of
Canada, the Gitxsan nation and The United Church of Canada
gathered in the northern British Columbia community of Hazelton.
The purpose of the gathering was to initiate what would become a
four year process to resolve claims against government and church
arising from the experience of Gitxsan children in the Edmonton
Indian Residential School. In legal parlance what would emerge
from this meeting would be an alternate dispute resolution process.
For the Gitxsan, the individual claims of physical and sexual abuse
in the school would be inseparable from the story of loss of
language, culture, community and spirituality arising from the
history of colonization in general and the experience of the
residential school system in particular. For Canada, the spectre of
mounting legal costs and a growing public relations nightmare had
led the government to entertain, in a verycautious way,alternatives
to litigation. For the church, the goal at the outset was more
ambiguous. Somewhere between a community in which the issues
arising from the legacy of colonization and residential schools are
nothing short of life and death and a national government in which
issues related to aboriginalpeoples constituteone politicalproblem
among many others, the church found itself in an uncertain and
unsettling terrain.
The Dilemma
There was, for the church, a dilemma. On the one hand, as
inheritors of the social gospel, we coveted the role of advocate on
behalf of victims of the principalities and powers. On the other
hand, sitting in that circle in Hazelton we were clearly identified
as co-defendants with the principalities and powers. On the one
hand, by the year 2000, we knew for certain that the era of

18
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Christendom (or, at least, our version of Christendom) was over.
On the other hand, our naive 1960snotion that what would emerge
from the death of ecclesiasticalprivilegewould be a countercultural
"tent making" form of Christian community had not really come to
pass. Rather than basking in the new found freedom which the
post Christendom era was to bring we found ourselves surrounded
by the legacy of one of the most destructive chapters of our
Christendom past.
It is in this dilemma as we approached that initial meeting in
Hazelton that we were forced to face the fact that we were far
more tied to an uncritical theological liberalism than we had ever
imagined possible. Our discomfort with the fact that we were in
the wrong place politically exposed the fact that we were still
captivated by a theology which lacks a regard for the tragic
dimension of human history and the power of self deception. We
may have rememberedReinholdNeibuhr's insightthat it is precisely
when we are most convinced that we are being noble and altruistic
that we are most in danger of manifesting a dangerous self
righteousness, but had it really sunk in? It is only when we came to
terms with the fact that, from the church's point of view, the
residential school system was supported by the social progressives
of its day and when we came to terms with the corollary of that
fact that, if we had been in charge, we probably would have made
the same decisions as did our predecessors, that we really began to
experience the same loss of innocence which impelled the dramatic
theological shift in the thinking of our western European brothers
and sisters after the ravages of the First World War.
First Response: Denial
Our first response to this growing awareness that we were
indeed still outside the garden was to enter into a time of denial.
This response of denial has taken at least two forms. The first form
was based on historical and geographical distance. Whereas the
calamityof the First WorldWar was moreuniversallyfelt in western
Europe the tragedy of the residential school experience and the
church's role in that experience has been a much more discreet
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phenomenon.For the mostpart, until legal claimsagainstthe church
were made, the residential school system was little known in the
contemporary church. When it did become known, there was a
strong tendency among many in our constituency to deny
institutional responsibility for historic wrongs and, more strongly,
to deny individual (including that of individual congregations)
responsibility for the actions of a national church. What this, a
historical individualism, revealed was the fact that we needed to re
examine our understanding of inter-generational responsibility.
The second form which denial took was that derived from
intention. If the intention was good (i.e. providing education for
childrenin order to help them to adapt to modernity)then we cannot
be held responsible for unfortunate outcomes. What this argument
from intentionality ignores is the fact that, as limited human
creatures, our intentionsare never pure. Rather they are conditioned
by the unexamined contexts of class, culture and race. Good
intentions can never be more than proximate goals which must be
held in tension with the knowledge that we could be wrong. In the
context of a situation of profound power imbalance such as that
represented in the residential schools system the risk that those in
power might be wrong is significantly greater because the need to
regard the context of the other is not as pressing as it would be in
the case of relationships between communities or individuals
possessing equivalent position of power. Theologically, the
argument from intention ignores the biblical understanding of our
humanity.Wedo not possesstruth. Rather,we enterinto relationship
with truth. As Jesus reminds his disciples, our actions are not
determinedby theories or propositionsbut ratherby our relationship
with the one who is Truth (John 14:1 - 14).What this means is that
our decision making is marked, not by our own self confidence,
but rather by our ongoing dialogue with the incarnate God who is
to be found in the crucified one and, by extension, in all of the
"least of these" in history who are closest in spirit to the Christ.
Past ModeratorStanMcKay,a Cree survivor of a residentialschool,
has often said that one of the most painful experiencesof residential
school lay in the fact that no one in the school seemed open to the

--
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gifts which he as a Cree boy had to offer. What this recollection
reveals is our good intentions were not informed by an appreciation
of the political context of conquest and dramatic power imbalance.
What this recollection reveals is good intentions arising out of
human self confidence rather than from the encounter between the
human appreciation of limitation and divine truth incarnate in the
dispossessed and suffering one.
The end of denial can mark the beginning of faith. The
shattering of human pretension which occurs when we come face
to face with our own history and, in particular our times of
culpability in that history can be that which opens us to the radical
nature of the Christian gospel. When the god of human selfconfidence is found wanting, the God of the cross finds room. We
are reminded of Jurgen Moltmann's assertion that recollection of
the crucified Christ obliges Christian faith permanently to
distinguish itself from its own religious and secular forms. In
western civilization, this means, in concrete terms, distinguishing
itself from the "Christian bourgeois world" and from Christianity
as the "religion of contemporary society".1For those of us entering
into the scenes of accountability begun in that Hazelton meeting
the "recollection of the crucified Christ" would be manifest in a
community marked by the cultural assault of colonization and by
the individual suffering of abused children. It is in this recollection
that we could no longer rest with easy conscience of cultural
Christianity. The journey that was about to be undertaken would
not be an easy one.As Moltmann reminds his readers, commitment
to the crucified one "does not promise the confirmation of one's
own conceptions, hopes and good intentions. It promises first of
all the pain of repentance and fundamental change."

2

IJurgen Moltmann, The Crucified God (New York: Harper & Row, 1974) p.
38.
2 Ibid, p.39

-
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Constant Prayer
What was the nature of that fundamental change begun at the
meeting in Hazelton? The first evidence of the change was to be
found in prayer.The meetingbegan, as did all subsequentmeetings,
with prayer. The prayer was led by respected elders. After several
hours had elapsed, one of the elders focused his attention on the
representatives of the church. "Why have we been doing all the
praying? What is the matter with you church people? Don't you
know how to pray?" Humbled, we took our turn in the offering of
prayer. Some time later he issued the same challenge to the
representatives of Canada producing a vision of panic on the faces
of civil servants who had never been told that offering liturgical
leadership might be a part of their job description. During a coffee
break I asked one of my colleagues whether or not prayer would
have been a part of any meeting between church and government.
He responding by saying that we had far too much respect for the
separation of church and state to ever even entertain such a thought.
Is it any wonder that we still find Tillich rather radical when he
argues that the attempt to divide reality into sacred and secular
realms is false? We so easily forget that our very scriptures urge us
to "pray without ceasing" (1 Thessalonians 5: 17). Our long
familiarity with political power has produced an amnesia with
regard to our identity in Christ. It is in the encounter with a nationculture language which has been marked for destruction and not
just marginalization that we come face to face with our need for
fundamental change. Is it possible that what enabled us to act as a
handmaiden to power in the destruction of a culture was an
uncritical willingness to limit the sacred realm and to accede to the
assumptions of secularism? More important, is it possible that that
very culture marked for destruction would be the catalyst which
would bring us back to our roots? There is no isolation of the
mundane from the transcendent in aboriginal tradition. The
temptation to assume such a separation in post Enlightenment
Christianity is challenged in the encounter with the other. Would
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fundamental change - dare we say even repentance return to the humility engendered by constant prayer?

mean a

The Goal of Right Relations
What followed this initial meeting in Hazelton was a lengthy
processin whichdetailedprotocolsandframeworkagreementswere
worked out, research on individuals and on the school were carried
out and, most important, interviews were held with claimants. The
interviews were held with ceremony - in some cases traditional
Gitxsan, in some cases Christian and in some cases a combination
of both - and, took place in a circle. Stories were told and questions
were asked. The process was often characterized by an
uncomfortable mix of oral tradition and written documents,
traditional circle and the polarities of the adversarial western legal
tradition, and a holistic approach to the human story in tension
with the legal need to isolate incidents of abuse in order to quantify
the damages to be awarded.
At the conclusion of the interviews, agreements were reached
with regard to out-of-court settlements. The negotiations around
settlements were long and, in several cases, required the presence
of a judge in order to reach resolution. At the end of one such
negotiation, after the settlement had been reached, legal releases
were signed and words of apology were spoken by the church and
Canada, the man with whom we had sat in circle prepared to leave.
This individual [it does seem to be a further denial of his dignity
not to use his name in talking about him but the confidentiality of
the process did not allow this possibility] had suffered both in the
school and in the life which had followed his time in Edmonton.
His mood had ranged from discouragement to incredible anger.
The psychologist who had worked with the dispute resolution
process offered to drive him to his home. When the psychologist
returned he reported to the rest of us that, after a long period of
silence, his passenger said, "I cannot believe that this
[acknowledgement of what had happened to him in the residential
school through apology and compensation] has finally happened."

Mter another period of silence he said, "Youknow I was just
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beginning to get to know those guys [the representatives of Canada
and the church] and I'll probably never get to see them again." As
we pondered these words, we realized that they reflected the
historical reality of individuals representing church and government
entering communities and then leaving. For a nation whose essence
is to be found in the attachment to the land, the transitory nature of
the embodiment of state and church in their communities had been
not only disruptive to culture but alien to an aboriginal
understanding of relationship in human community. There was
another level of meaning to be attached to those words spoken in
the car driving away from a settlement.. Money and apology may
be important in the process of reparation for past wrongs. However,
what follows these things is much more important. For the man
who wonders if he will ever see "those guys" again there is a
realization that what is needed in the wake of a relationship based
on power and control is a new relationship based on mutual respect,
truth telling and equity. This hope that the building of right
relationships might follow the acknowledgement of the oppressive
nature of past relationships stands in stark contrast to the goal of
quick resolution and of closure which often marks the parlance of
non aboriginal members of church and society. As I travelled about
in the past few years talking about the church's response to the
legacy of residential schools this goal would often be expressed in
all too frequent questions. "Are we beginning to see the light at the
end of the tunnel?" "Do you see the end in sight?" "Why can't we
reach an agreement with the government to cap our liability?"
The invitation to enter into a long process of working toward
right relations, coming from those so incredibly damaged from the
relationship forged by the exigencies of colonization, can only be
seen in the context of undeserved grace. The resistance to respond
to this invitation can only be seen as a sign of the cultural captivity
of the church and the resulting amnesia with regard to the life long
and intergenerational nature of Christian discipleship. When Jesus
is asked about the time line involved in the restoration of
relationship he deliberately avoids the quick fix and, instead,
invokes the hyperbolic forgiveness quotient of "seventy times
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seven" (Matthew 18: 21- 22) as a sign of the fact that the righting
of wrongs and the subsequent restoration of right relationship is an
ongoing dynamic in discipleship and not an isolated moment in
history.

The Importance of Vulnerability
The out-of-court settlement of the claims involved in the
Hazelton Alternate Dispute Resolution process needed to be
acknowledged in some way. In conversation with the Gitxsan it
was determined that the government and the church would host a
feast. During the feast those participants involved in the project
would be welcomed back to their clan and to their place in the
feast hall. In order to prepare for this powerful ceremony,
representatives of Canada and the church travelled to every
community in the Gitxsan nation. Our role was to invite the chiefs
and their people to the feast. Because neither the church nor the
government were a part of the feast hall tradition, we were
dependent upon the chiefs who travelled with us over the three day
period it took to extend the invitations.Wewere not only dependent
upon the chiefs with regard to issues of protocol but also with
respect to language. The purpose of the feast and the invitations
were done in Gitsanimax - the language of the Gitxsan. Some,
but not all, of the proceedings were translated for us. Even with the
translation, it would be true to say that the fact that invitations and
explanations were being offered in a language and in a spiritual
and political tradition which was not our own meant that we often
felt vulnerable. This is a rare experience for both the church and
Canada and, yet, an essential stage in the process of changing the
power dynamic in a relationship.
In one community we were introduced to a tradition called
"knock knock." Each of the chiefs had a distinctive contribution to
this non-verbal ceremony.The most powerful moment came when
one of the chiefs took off his belt and bound my chest to the chair
in which I was sitting. In a symbolic way the church through me
was being bound just as children over so many generations had
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been put in bondage to an alien culture in institutions bearing the
name of the church. The actual process of being bound was both
firm and respectful. It served not only as a ritualized role reversal
but also as a reawakening of the biblical insight that it is through
vulnerabilitythat we encounterthe divine."TrulyI tell you, whoever
does not receive the kingdom of God as a little child will never
enter it" (Mark 10: 15).
Conclusion
As I write this account of the four year dispute resolution
process in Hazelton, I am conscious of the fact that I am writing in
the midst of Lent, 2006. One of the lessons for tomorrow (Lent II)
is Mark 8: 31 - 38. In this passage, Jesus boldly calls out to the
crowd, "If any want to become my followers, let them deny
themselves and take up their cross and follow me." We are often
perplexed by what it might mean to deny oneself and to take up the
cross. In every historical context, these words take on a different
incarnational shape. As we encounter the particular history which
we have had with the aboriginal people of this land there is little
question that the denying of oneself has to do with letting go of the
control implicit in the manifold accommodations of our particular
version of Christendom. The "taking up of the cross" does mean
listening, acknowledgement and reparation in relation to those
victimizedin our timeof clericalprivilege.More important,it means
that we recognize the ways in which coming to terms with our
history and with the original spiritual traditions of our land returns
us to the roots of our tradition and to a new relationship with the
crucified one.

THE ETHICS OF EXCELLENCE: Setting the
Standards High
by Ross Smillie
Over the years I have been to three funerals that were
memorable because they were so spectacularly bad. In one there
was no eulogy, and the priest, despite knowing the deceased well,
did not say a word about her. I left with a deep sadness that the
uniqueness of this special creation of God was not acknowledged
in any way. At another funeral, the pastor spent forty-five minutes
speculating about the eternal destiny of the man who had died, and
whether he had grown spiritually enough to make it to heaven.
That wasjust the sermon portion of the service. It was excruciating.
In still another, the minister went on and on about how "stupid"
and "selfish" a teenage boy was for taking his own life. Rather
than helping people deal with their anger, he enflamed it to the
point that the teenager's hockey team-mates seriously considered
"punching him out".
The experience of sitting through those awful services
reinforced my conviction that ministry is important. Bad ministry
can cause serious damage to individuals, families and communities
of faith. Good ministry can help people to connect to deep sources
of guidance, nourishment and healing. For that reason, it is not
enough for the church to expect ministry personnel to merely
"conduct" funerals, or even to be competent at funerals. Every
minister is ethically obligated to offer the best darn funerals (and
other opportunities for ministry) they possibly can. It would be
nice if the church could find a way to say that clearly.
The members of the national Task Group on the Exercise of
Discipline of Ministry Personnel have been charged with the
challenging job of drafting a set of standards that will serve as
statements of what pastoral ministry is and what ethical guidelines
underpin it. The first draft of the statement was released in January
of 2005 and the church had about six months to comment. The
Task Group will be presenting the results of their work to the 39th
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General Council in August of 2006.
The draft on which the Task Group invited response has two
sections: Standards of Practice are "descriptions of practice that
seek to answer the question, 'What does it mean to be ministry
personnel in The United Church of Canada.''') Ethical Standards
are "agreed-upon standards of conduct which will guide [the]
practice and behaviour" of ministry personnel.2 These two sections
are largely independent of each other. I will comment fIrst on the
Ethical Standards and then turn my attention to the more
problematic Standards of Practice.

Ethical Standards
The church badly needs a clear statement of ethical standards.
A fIrst draft of an ethical code for ministers in the United Church
of Canada was released to the church for comment in 1993, but the
project was delayed for over a decade. In the meantime,
congregational Ministry and Personnel Committees and Presbytery
Pastoral Relations Committees often fInd themselves facing ethical
questions raised by the conduct of ministry personnel without any
common guidelines. With the exception of the guidelines on Sexual
Abuse, there are no offIcial guidelines or statements to help resolve
ethical questions raised about the practice of ministry.
Because ministry personnel are the offIcial representatives of
the United Church and the offIcial interpreters of the polity and
convictions of the denomination, it is extremely difficult for
congregational representatives to raise ethical question about their
practice. At the Presbytery level it is almost as diffIcult, since ethical
questions can be endlessly distracted by accusations of personal
bias or procedural unfairness. In the absence of an authoritative
teaching offIce, lay Presbytery members and ministry personnel
end up challenging another ministry personnel with the same or
IThe United Church of Canada: Standards of Practice and Ethical Standards for
Ministry Personnel-'DRAFf,
2Draft, section 6.1, p. 12.

------

section 3a, p. 5. Hereafter referred to as Draft.
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higher levels of authority, training and status. In such situations,
power dynamics end up being more important than ethics and the
accountability processes of the church are brought into disrepute.
Over the past several years I have helped lead several
workshops on "Ethics in Youth Ministry," as part of training
programmes in youth ministry. Many of the paid and volunteer
youth leaders who participated in those workshops expressed the
need for a set of ethical standards. That sentiment was especially
strongly articulatedby those in Presbytery,Conferenceand national
youth ministry positions who have responsibility for policy
development, training and oversight of other youth leaders. Such a
statement, they believe, will be useful for training and screening
youth leaders, providing oversight and offering discipline. This
request led me and two colleagues to draft a "Code of Ethics for
YouthMinistry" and an accompanying"Commentary"that we hope
will also be considered by the 39th General CounciP
Working with youth leaders on drafting that statement has
influenced my hope that a broader statement for all ministry
personnel will be produced with all deliberate haste. I think it is so
important that I hope that when it is produced it will be printed in
poster format and prominently displayed in every church edifice
across the country!
The introductory statement of Ethical Standards for Ministry
Personnel says that the standards are developed so that "ministry
personnel may commit to agreed-on standards of conduct which
3The "Code Of Ethics for Youth Ministry in the United Church of Canada" and
accompanying "Commentary" were written by myself, Allison Rennie of Naramata
Centre and Martin Settle, most recently of Ottawa Presbytery, with input and
feedback from many people with expertise in youth ministry and ethics. The
document was thoroughly reviewed and enthusiastically endorsed by the National
Consultation on Youth Ministry Training (October 2004), and a final draft was
completed in December 2004. It has been submitted to the Working Group on
Standards of Practice and Ethical Standards with the request that it be endorsed
and brought to the 39th General Council as a statement which has emerged from
the grassroots youth ministry community. It is available from the General Council
officer for Youth and Young Adult Ministry, or from the Naramata Centre.
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will guide their practice and behaviour." Responses to the Task
Group's request for input demonstrated
much support for the development of ethical standards and suggest that they
may be used as
a common set of values
a basis for talking openly about ethical issues and concerns
a foundation for creating a stronger sense of community
an ethical vision to which all are expected to adhere
an operating framework within the church that provides for transparency
and principled behaviour
a set of norms for the education and formation of ministry personnel4

.

These are all areas in which ethical standards will be helpful to the
church. They will also be helpful to Presbyteries in their
responsibility for the exercise of discipline, which is described in
an excellent definition:
The words discipline and disciple share the same Latin root discere, meaning to learn. Discipline has to do with learning and education (which is why
the various branches of learning are often referred to as "disciplines"). Jesus
gave a discipline to his disciples and followers and held them accountable
for their actions. Discipline refers to the practices in which the disciple is
engaged to maintain a healthy and focused spiritual life that is reflected in
the disciple's ministry. Through such discipline, the disciple holds himself
or herself accountable to God through the community to which the disciple
belongs. Theologically speaking, discipline is an act of faith and needs to be
understood and exercised as an expression of faith. Discipline has to do with
mutual accountability, with the building up of the community of faith, and
with the good of others.5

A Statementof officialethical standardsprovidesa means by which
colleagues in ministry can exercise this mutual accountability.
Ethical standards can provide a focus for conversation about
ethically appropriate conduct and they can serve as a means of
evaluating conduct which has been brought into question.
-----4Draft, section 6.1, p. 12.
5Draft, section 4.4, p. 8.
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The Task Group wisely made the decision to avoid creating a
list of prohibitions in the form of "Thou shalt not. . ." They have
chosen rather to take "the approach of the psalmist who focuses on
the kind of behaviour expected of a good or righteous person and
who urges others to live up to the standard."6 There are good reasons
for taking this positive approach. Focusing on inappropriate conduct
requires too much detailed clarification to be useful for a short
statement of standards. A list of negative statements also creates
the impression that anything not specifically forbidden is
permissible. There are, however, times when it is appropriate, even
in a largely positive document, to put a statement in the negative,
especially to highlight an issue where ethical breaches are very
common and/or very destructive. For example, it is good advice
for ministry personnel involved in relationships which are "moving
beyond a pastoral or professional level" to disclose to and seek
advice from a colleague and/or the appropriate body to which they
are accountable, and to take steps to disengage from the pastoral
care or professional relationship."7 There also, however, needs to
be a clear statement that ministry personnel have the responsibility
to resist the temptation to enter into intimate or sexual relationships
with people with whom they are in pastoral relationships that create
a power imbalance. To cite a less destructive, but more common
problem, I think it would be helpful for a statement of this kind to
say that it is not appropriate for ministry personnel to perform
weddings, funerals, or baptisms in former pastoral charges without
the invitation of the incumbent or the governing body in that pastoral
charge. But putting the majority of the clauses in positive terms
increases the usefulness of the Standards as a educational tool, and
decreases defensiveness among those who may fear its being used
as a weapon.
In drafting this statement of Ethical Standards, the Task Group
has many sources to draw on, including previous drafts from United
Church sources, codes of ethics from the Academy of Parish Clergy,
---6Draft, section 2, p. 4.
7Draft, section 6.2.4.g, p. 14.
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other denominations, and other professional groups including
teachers and lawyers. Such codes often include topics such as
competence, relationships with persons served, relationships with
colleagues, conflict of interest and bias, legal issues, and
institutional responsibilities. This draft has many of these topics,
plus an awkwardly named section on Self-Awareness, which
includes such topics as accountability, confidentiality, knowledge
of limitations and openness to critique, and consideration of "how
their conduct might be experienced and viewed by others."8The
Task Group appears to have done their homework and offered a
good first draft.
The section on competence, however, is relatively limited. It
acknowledges the need to be truthful about areas of competence
and make referrals when appropriate, but says nothing about the
ethical responsibility to strive for greater competence. While the
Standards of Practice include a statementon ContinuingEducation,
omitting this issue from the Ethical Standards implies that there is
no ethical responsibility to grow or strive for excellence.
There are also a couple of important ethical concerns which
are omitted from this statement. One is the responsibilities of
ministry personnel to those on governing bodies such as Sessions,
Councils and Boards and the other courts of the church. The Code
of Ethics of the Uniting Church of Australia, for example, has a
helpful section on "Relationships with Church Councils" which
offers guidance about active participation, fairness and respect for
the decisions of these governing bodies.9In formulating a standard
on such an issue, it is important to acknowledgethe possibility that
ministry personnel might with integrity disagree with decisions of
governing bodies. The Academy of Parish Clergy has a balanced
statement that also might be helpful here: "A Member will show
-----8Draft, section 6.2.1, p. 13.
'Vniting Church of Australia, "Code of Ethics and Ministry Practice for Ministers
of the Word, Deacons, Deaconesses, Youth Workers, Community Ministers and
Lay Pastors in the Uniting Church in Australia" (approved by the Ninth Assembly,
July 2000), section 3.3. Downloaded November 2, 2005 from www.vic.uca.org.au/
docs/ethics/CodeofEthicsJuly2000.html.
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respect for the traditions and practices of the faith group out of
which he or she has been called to serve. Out of respect for this
tradition, the Member will challenge those current practices of
which he or she is aware which are not in keeping with the highest
standards of religious practice."10
The other omission is the ethical responsibility of persons
entrusted with preaching and teaching responsibilities. Again, the
Code of Ethics of the Uniting Church of Australia has a section on
the ethics of teaching and preaching which might be a model:
Ministers have a responsibility to represent accurately the teachings of the
Scriptures and of the Church. When teaching, preaching or leading worship,
Ministers have an obligation to present the gospel of Jesus Christ, guided by
the witness to Christ in the Scripture, to take seriously the tradition of faith
and worship of the church catholic; and to share that faith in the language
and forms of the particular worshipping community and to address its issues.
In particular, Ministers shall:
(a) live out the vision of the Basis of Union;
(b) accurately represent the meanings of biblical passages;
(c) accurately represent the degree to which experts in a discipline support
their views;
(d) accurately represent opposing views;
(e) uphold the theological and liturgical tradition of the Church;
(f) be guided by the decisions of the Assembly;
(g) be open to challenge and correction from colleagues.

These omissions may arise from the attemptof the Task Group
to address all ministry personnel whether they have preaching
responsibilities or not. Still, I don't think it is necessary to limit the
scope of the ethical standards to those in congregational ministry,
as some of the other church based codes have done. Since allministry personnel act in some capacity as the official
representatives of the church and the official interpreters of its faith
and policy, their proclamation raises ethical issues which need to
be addressed in a statement of this kind.
IOAcademy of Parish Clergy, Code of Ethics (undated). Downloaded November

2,2005 fromwww.apclergy.org/who%20we%20are/ethics.htm.
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My most substantive concern about this draft statement of
Ethical Standards is that it is conceived primarily as a statement of
"standards of conduct."11One of the difficulties with statements of
ethical conduct is that they inevitably are either too general or too
specific. Another is that they are absolutely dependent on being
interpreted by persons of good judgement. Standards of conduct
must therefore continually make reference to the qualities of
character which are needed to properly interpret the statement and
live it out faithfully.
The problem that most disrupts pastoral relationships is not
the occasional ethical lapse by a normally reliable person. Most
minor lapses can be acknowledged and forgiven relatively easily.
The biggest problem in the discipline of ministry personnel is their
failure to display the virtues of personal integrity,goodjudgement,
faithfulness, loyalty, honesty, discretion, sensitivity and humility
that are central to the church's proclamation.The sense that a person
in ministry consistently displays a lack of some of these virtues is
perceived by congregations and presbyteries as bringing shame
and disgrace on the whole church, and creates great distress. A
statement of this kind needs to acknowledge the fundamental
importance of the virtues as an issue in pastoral relationships in
order to provide the tools the church needs to effectively engage in
discipline of its ministry personnel.
This draft does mention the virtues at a number of points.
Most specifically, the section on "Self-Awareness" says that
"Ministry Personnel are called to... demonstrate authenticity,
dependability, trustworthiness, compassion, understanding,
patience, diplomacy, and integrity."12 Elsewhere, the Ethical
Standards continually allude to the need for the virtue of ethical
judgement through such qualifiers as "appropriate" and
"appropriately."13The need for "sensitivity,""discretion"and "good
judgement" are also mentioned.
IIDraft, section 6.1 p. 12.
12Draft, section 6.2.1.c, p. 13.
I3Draft, sections 6.2.2bc, 6.2.3f, 6.2.4b, and 6.2.7c.
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The difficulty is that when Ethical Standards are presented as
"standards of conduct," the intrusion of such qualifiers gives rise
to difficultquestionsof interpretation.How can we tell,for example,
if a person's conduct has dealt "appropriately" with conflicts of
interest? What does it mean to "respect the call and placement of
other personnel"? To put the issue another way, I want to argue
that a statement of this kind should give primacy to standards of
character rather than to standards of conduct. The call of God is
primarily to be certain kinds of people rather than to do certain
things. There has been a dramatic shift in both philosophical and
theological ethics from issues of conduct to questions of character. 14
Unfortunately this shift has not yet been adequately reflected in
ethical codes.
I would like to offer (humbly of course!) the Code of Ethics
for Youth Ministry as a model of how a statement of this kind
might give greater priority to qualities of character. Each section
of the youth ministry Code begins with a descriptive statement,
followed by a number of clauses. Each clause begins with a
statement about a quality of character to which the person strives,
followed by specific issues of conduct which flow from that quality
of character. In the section on Stewardship of Power, for example,
signatories to the Code express their commitment as follows:
a) Youth leadership involves positions of authority that give moral, spiritual, and social power in relation to young people. I am entrusted with that
power by the faith community, youth and their families.
i) Seeking to be a good steward, I will neither neglect nor abuse the power
entrusted to me.
ii) Seeking to be a just person, I will create through my ministry a safe
environment where all God's people, regardless of gender, sexuality, ethnicity, ability, faith expression or family background, are welcomed and
equipped to share their gifts and their experiences.
iii) Seeking to be a trustworthy person, I will respect the confidentiality of
personal information shared with me, respecting as well the necessity of

----14Thisshift is exemplified in the area of philosophical ethics by Alisdair
MacIntyre's book After Virtue, and in theological ethics by Stanley Hauerwas'
Community of Character.
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selectively disclosing confidential information when absolutely necessary
to protect the well-being of a person in my care or when required by law.
iv) Seeking to be a person of integrity, I will develop boundaries that are
sensitive to how power might influence the relationship between myself
and those in my charge.
v) Seeking to be an honourable person, I will not engage in romantic relationships or sexual behaviour with those in my care. IS

I believe that this way of framing a statement of Ethical Standards
avoids many of the difficulties of codes of conduct. For one thing,
it recognizes that ethical character is a goal towards which we strive,
and that none of us consistently display either conduct or character
of which we are always proud. It therefore acknowledges the
dialectic of God's challenging call and limitless grace which is
central to Christian ethical practice. Secondly, by beginning each
clause with the aspiration to be a person of good character, and
following it with implications for conduct, the statement is able to
make each statement positive, even when specific actions are
acknowledged as inappropriate. Third, the statement is more useful
as a tool for ministerial formation, because it invites conversation
about the nuances of judgement required for its interpretation. For
that reason, the statement is less likely to provoke anxiety, resistance
and defensiveness than a statement of conduct.

Standards of Practice
It is less clear to me how the Standards of Practice will be
helpful to the church. The present effort seems to be focused on
Ordained, Diaconal and Lay Pastoral Ministers who are engaged
in general, solo pastoral work in congregations. It is not descriptive
of the work of people in specialized ministries in congregations,
outreachministries,or thoseemployedby Presbyteries,Conferences
and General Council. While these Standards of Practice may be
helpful to Joint Search Committeesas they preparejob descriptions,
the Task Group believes that they will be helpful in other contexts
----ISRennie, Allison, Martin Settle, and Ross Smillie, "Code of Ethics for Youth
Ministry in The United Church of Canada," (2004).
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as well. The statement of purpose for both the Standards of Practice
and Ethical Standards says that they

.

Focus on the responsibility of ministry personnel to enhance the spiritual
life of the ministry in which they serve
Provide a common understanding of what it means to be ministry personnel

.

.
..
.
.

Clarify the knowledge, skills, values and ethics that are necessary for the
practice of effective ministry
Provide the basis for ongoing personal and professional growth
Represent the aspirations and expectations of ministry personnel
Inspire the quality of behaviour that reflects the honour and integrity of
ministry personnel
Encourage and emphasize the positive attributes of conduct which characterize effective ministry
Enable ministry personnel to declare themselves publicly accountable

The Task Group clearly believes that the Standards will be
useful in a variety of contexts in which a full description of what
ministry personnel do will be valuable. One of those contexts is
likely to be in evaluation of a minister's effectiveness. The Task
Group says that, "The standards are not intended to be the criteria
for ongoing performance appraisal of staff." Given that individual
job descriptions will vary dramatically, the Standards of Practice
will be of varying usefulness for this purpose. But where they are
used as the basis for a job description, it seems likely that they
would also be useful for purposes related to evaluation. The
Academy of Parish Clergy has a "Standards of Competence"
documentwhich is similarto the Standardsof Practice.Each section
of the "Standards of Competence" begins with the clear statement
"A practicing clergy person is to be evaluated on his or her ability
to..."16.
-----16Academy of Parish Clergy, "Standards of Competence" (undated).
Downloaded on November 2,2005 from www.apclervy.org/who%20we%20are/
we are portal.htm

THE WORLD COUNCIL OF CHURCHES'
NINTH GENERAL ASSEMBLY
by Marion Best
The General Assembly of the World Council of Churches
(WCC), which met in February, 2006, was the first ever to be held
in LatinAmerica. The venue was the Pontifical Catholic University
in Porto Alegre, Brazil, the home of the World Social Forum. The
theme of the Assembly was a prayer: "God in Your Grace,
Transform the World." In times of Bible study, Common Prayer,
presentations and discussions, the tension the theme evoked
between "leaving it to God" and "we can transform the world" was
often evident.

Special Commission on Orthodox Participation
This Assembly was impacted in a number of ways by the work
of the Special Commission on Orthodox Participation in the WCC,
which was established at the eighth Assembly in Harare in 1998,
when relations between the Orthodox and other member churches
had reached a crisis point. For three years an equal number of
Orthodox and Protestant! Anglican members were assigned to meet
in order to name and make recommendations around a number of
issues where there was disagreement. These were related to
worship, decision making, membership criteria, ecc1esiology and
approach to social and ethical issues. Their recommendations were
adopted by the Central Committee in 2003 and resulted in changes
to this Assembly in its worship (now called common prayer), decision
making (now to be by consensus rather than voting) and in the
forwarding of a challenging paper on Ecc1esiology to the churches
to stimulate reflection and action on what prevents the movement
towards Church Unity, which most agree has been stalled in recent
years.

Common Prayer and Bible Study
No matter what is on the businessagenda,when delegates
returnhome whatthey usuallyrememberis the music,common
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prayer and perhaps their Bible study companions. We began the
day with 4,000 people in the big tent on the edge of the campus.
Morning prayer was 8:30-9:00 a.m. but most chose to arrive early
to feel the cpol breezes before the heat of the day set in and to hear
the practicing of the wonderfulchoir and instrumental music.There
were 300 in the choir,mainly from the local churches, and because
it was summervacation in LatinAmerica there were many children
and young people included.
It was a simple celebration each morning following a similar
pattern: singing, call to worship, a candle and the Bible were
processed in to the altar along with the symbol for the day. The
symbol for the day related to the theme and the scripture for the
Bible study following worship. One of the symbols was a very
large empty chalice that was processed in, placed on the altar and
draped with a cloth: a powerful symbol that after 58 years of
engaging in conversations about church unity the cup cannot be
filled as we still cannot celebrate the Eucharist together.
There were no sermons in the Morning Prayer but scripture,
lots of music (that still echoes in my head) prayers for the world
and the Lord's Prayer.Once again I was deeply moved by the sound
of thousands of people all saying the Lord's prayer in their own
languages and dialects, and yet there was a rhythm to it, so the
prayer ended all at the same time. Perhaps that's what it was like
at Pentecost when they all praised God in their different languages.
The feeling of being one in Christ is overwhelming.
Scripture texts were read in many different languages and we
all had written translations. We sang hymns and songs in at least a
dozen different languages. Over the 2'12hour lunch break there
were opportunities for various churches to hold Eucharistic
celebrations in the beautiful University chapel. Two Korean
ministers, one from North Korea and one from South Korea
conducted one of the most moving services. The two churches,
both members ofWCC, have maintained relationships across that
impenetrable border for many years but they are not able to meet
in Korea. Thus representatives from their churches meet from time
to time in Geneva or Japan or at a WCC Assembly.
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The Bible Study groups consisted of persons from diverse
settings: mine included men and women from Ghana, Zimbabwe,
India, New Zealand, Syria, the USA and Germany. There were
such contrasts in our lives politically, economically and socially,
and as we reflected on scripture in the light of the differentcontexts
from which we came, our understanding, care and concern for
each other grew. I am always inspired by the faith of those who
live in such oppressive situations. Their faith is strong and does
sustain them just as the Psalmist recounts: "Your steadfast love, a
God extendsto theheavens,your faithfulnessreaches to theclouds".

Ecumenical Conversations
During the fIrst week the delegates moved from Bible Study
to Ecumenical Conversations for an hour and a half before the
lunch break. There were 22 choices of groups to attend and I chose
one on "Religious Plurality: Embraced or Feared?" It was a
stimulating group of 80 people with many persons of other faiths
participating in the conversations. This whole area has taken on
new importancebecause peoplein every part of the world are under
pressure to live in mutual relationship due to migration and
movement of peoples globally.No religion is an island any longer.
There was recognition that many people are looking for
"Spirituality" but not in the places, institutions and forms where it
has been found before. It seems to be mostly a search for meaning
without belonging and this is a challenge for all religions.
There is concern that dialogue between different religions has
been undertaken by professionals while there is also a dialogue of
life happening as people of different religions live their lives
together. We seem unable to join the two. It was noted there is
often an absence of the voices of women and youth, Dalits and
Indigenous Peoples in the dialogue circles.
Mutirao Workshops
The conversations were followed by a substantial lunch break
of 2% hours. In addition to getting lunch at one of a multitude of
excellentrestaurantsand snack bars on campus,peoplecould attend
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special services in the University Chapel, or workshops, concerts,
or rest on the many grassy spots and benches on campus-that is
unless you were on one of the six Committees who worked over
the lunch period. Every day except Sunday there were noon hour
workshops. A sample of one day's workshop offerings over the
lunch hour included:

·
·
··
·

Finding Grace Amidst Catastrophe: Asia and the tsunami recovery

Life-giving Agriculture: Genetically Modified Organisms and Food Security.
Making Indigenous Poverty History
Mental Health: New Frontiers in the Healing Ministry

Christians, Muslims and the Empire: understanding how the Christian!
Muslim divide has been created and used through history to serve imperial
ambitions.

·

Dalit Drummers: understanding casteism and untouchability: raising rights
for 260 million Dalits in India

·
·
··
··

Gender Justice: what's that?: explore power relations between men and
women informed by theological reflection and a commitment to justice and
equality between genders.
Pentecostalism in Latin America
Decent Work and Poverty Eradication
Global Movement for Fair Trade Justice
Theological reflection with those living with HIV/AIDS

Overcoming racism

In addition there were 11 workshops in Portuguese running at the
same time for local people.

Special Events
The afternoons were a combination of business sessions or
presentations with 1700persons present. It was on these occasions
that the Archbishop of Canterbury, Rowan Williams, and
Archbishop Desmond Tutu spoke. On another day Lula de Silva,
the President of Brazil addressed the Assembly, but only after we
passed through much security ritual (our bags were examined and
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we walked through metal detectors) to enter the Hall. A former
Union organizer, he spoke clearly and plainly about the needs of
his country and the emphasis they are placing on education and
health care. Having been a Portuguese colony until the mid 1800's,
and then ruled by military juntas and dictators, Brazil is a relatively
new democracy. It also has one of the fastest growing economies
in the world (along with India and China), and yet is still burdened
by billions of dollars in debt to the World Bank. Poverty,
unemployment and lack of education and health care are major
issues.
Latin America is the 2006 focus for the Decade to Overcome
Violence 2000-2010, and to launch the year there was a special
Peace March in the center of the city one evening, with two thousand
people taking part in the candle-lit procession. Young people carried
banners highlighting peace and justice issues, and the Roman
Catholic Archbishop of Porto Alegre lit a large candle from which
others lit theirs. A Bolivian Indigenous Christian addressed the
crowd and representatives of other religions took part in prayers.
Archbishop Desmond Tutu gave an impassioned address saying, "We
have an extraordinary God. God is a mighty God but this God needs
you. When someone is hungry, bread doesn't come down from heaven.
When God wants to feed the hungry, you and I must feed the hungry.
And now God wants peace in the world. So go out all of you and
represent our Lord and Saviour Jesus Christ."
Issues
This Assembly lacked the level of controversy I experienced
in the previous two (Canberra 1991 and Harare 1998). The liveliest
debate was around response to a paper and presentation on
Economic Justice where tensions were evident between churches
from the North and the South regarding ways to tackle alternatives
to globalization. Many European churches want the WCC to work
through the World Trade Organization while churches in the South
are asking for biblical and theological reflection on our relationship
with power and empire and seeking closer collaboration with social
movements.
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While we may have had difficulty getting agreement on every
word and phrase in the ecc1esiologydocument titled "Called to Be
the One Church", there was little difficulty in reaching consensus
on sending it to the churches for discussion on the ten questions
that seem to be critical in moving toward the goal of full visible
unity: "Among the questions to be addressed continually by the
churches are these:

.

To what extent can your church discern the faithful expression of the
apostolic faith in its own life, prayer and witness and in that of other churches?
Where does your church perceive fidelity to Christ in the faith and life of
other churches?

.
.
.
.
..

Does your church recognize a common pattern of Christian initiation,
grounded in baptism in the life of other churches?
Why does your church believe that it is necessary, or permissible, or not
possible to share the Lord's Supper with those of other churches?
In what ways is your church able to recognize the ordered ministries of
others?
To what extent can your church share the spirituality of other churches?
How will your church stand with other churches to contend with problems such as social and political hegemonies, persecution, oppression, poverty and violence?
To what extent will your church share with others in the apostolic mission?
To what extent does your church share with other churches in faith formation and theological education?
How fully can your church share in prayer with other churches?

.
.

.

In addressing these questions, churches will be challenged to
recognize areas for renewal in their own lives, and new
opportunities to deepen relations with those of other traditions."
Having seen little progress in some of these areas, I am grateful
for the many ways we have been able to co-operate around
programmes like the Decade to Overcome Violence where hundreds
of churches have taken up activities that advocate for human rights
of women and children, work to ban arms, movement towards
healing and reconciliation of old rivalries and hurts, protests against
media violence and child soldiers, and studies and efforts to get at
the root causes of violence. HIV /AIDS education, primary health
care, literacy work, theological education in underprivileged parts
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of the world, accompaniment of refugees and vulnerable people in
danger zones of the world, disability advocacy and much more
will be the legacy of the WCC since the last Assembly 7 years ago
in Harare Zimbabwe. While church unity is elusive, church cooperation is not.
The most difficult of the Public Issues among the seven that
were dealt with was a "Statement on the Responsibility to Protect"
which relates to vulnerable populations at risk. Earlier Kofi Annan
had asked the former WCC General Secretary Rev. Dr. Konrad
Raiser to contribute to the international debate on "humanitarian
intervention" by bringing a theological and ethical perspective on
the issue. A statement was circulated to the member churches for
comment in 2001. WCC churches confess together the primacy of
non-violencebut what aboutthe rightsof civilianpopulationswhose
governmentsfail to carry out the responsibilityto protectits citizens
whether by neglect, lack of capacity or direct assaults? Does the
international community have a duty to assist peoples and states,
and in extreme situations, to intervene in the internal affairs of the
state in the interests and safety of the people? The Assembly
reaffirmed the importance of prevention especially through
addressing the underlying causes of violence, enhancing violencereducing intervention skills and supported the development of
policing strategies that can address gross human rights violations.
Issues that have often been deemed 'sensitive' at WCC
meetings like Inter-Religious matters or Human Sexuality were
two of the 22 optionsavailableforEcumenicalConversationswhere
up to 100 people engaged in discussion for 90 minutes on three
mornings during the first week.The input from those conversations
will be forwarded to the new Central Committee for consideration
as they plan the programmatic life of the Council for the next seven
years.

Youth Participation and Elections
The other controversy related to youth participation and was
not a new one for the Council but it had an enlivened spirit this
year. The 9th Assembly was advertised widely as a Youth Assembly
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(in WCC Youth means 18-30 years of age) and there were many
youth present attending the Latin American Youth Camp alongside
the Assembly, students at the Theological Symposium and Stewards.
The Moderator Aram I, Catholicos of the Armenian Orthodox
Church (Cilicia), and General Secretary Rev. Dr. Sam Kobia, both
emphasized the importance of Youth in the ecumenical movement
and reminded everyone of the hoped-for 25% youth participation
among delegates. However with the decision to make this a smaller
Assembly, the churches had fewer delegates than in the past, having
been reduced from 1000 to 740. Thus, many did not name either
women or youth. For years the WCC has had a goal of 50% women
and 25% youth delegates and has never reached those goals. Thus
when it came time for electing delegates to the new Central
Committee the total of Youth delegates being proposed was 15%
not 25%.
The next day there were ''25%'' signs posted all around the
campus and Assembly hall. As the business session started, the
Stewards and other youth who were not delegates, carried placards,
stood with their wrists bound together and kerchiefs covering their
mouths to signify they were being silenced. The outcome was still
only 15% youth delegates on Central Committee but after some
negotiations between the youth and the Business Committee, a
proposal for the creation of a representative body of young adults
that will coordinate the various roles of young adults connected to
the WCC and facilitate connections between them was put forward
and adopted. It was recognized there is a need to strengthen youth
contributions in the programme areas, leadership development and
ecumenical formation but especially to act as liaison between
member churches and WCC on youth concerns.
In terms of participants, this Assembly had a higher percentage
of ordained women delegates, and stronger participation by persons
from the Ecumenical Disability Advocates Network. Many
Indigenous Peoples were present from different parts of the world
and several were elected to Central Committee.

--
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Deciding by Consensus
We did manage to resolve all matters before us by consensus
within the time limits of the Assembly. When a proposal was
presented first it was in what was called a "hearing session" so no
decisions would be made in that session. The purpose was to hear
the differentresponsesof delegatesto the proposalsbeing presented
by a committee. Each of the 700 delegates had an orange and a
blue card, about 8 inches by II inches, and delegates were asked to
show their cards in response to the proposals as presented: orange
if they were "warm" to what was presented or blue if they were
"cool" or needed clarification.
The moderator would ask for a show of cards as the discussion
progressed to get a reading as to where delegates were in relation
to what was being expressed by the speakers.The moderator would
report out to the Assembly whether the cards indicated a mixed
response or mainly warm or cool. This gave not only the Moderator
but also all the Assembly an indication of how much agreement,
concern or resistance there was to the proposals. Those with
minority cards (usually blue) would be encouraged to go to a
microphone and those invited to speak first were those who wanted
clarification. The floor was then open for hearing different or
dissenting points of view or to make additions to the proposals. On
some occasions there were 50 or more at mikes and the Assembly
agreed to a two-minute time limit for speakers.
The moderator's job was also to be sure voices were heard
from each of the 8 regions of the world and from women, and
youth as well as men. When there wasn't time to hear from
everyone, delegates were invited to send comments in writing to
the Committee by a certain deadline. Following more Committee
work the proposal came back the next day for a second hearing.
During the interlude between first and second hearings, the
committees would have considered all they had heard and been
sent in writing and bring back a proposal that took into account
what they had been offered. The process would then begin again.
Usually at the second hearing there were fewer blue cards and some
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delegates would ask the Committee what happened to their
suggestions. Thankfully the Committees were very good at
responding to such questions. Thus most delegates understood their
suggestions had been seriously considered whether or not the
Committee accepted them. At this point the floor was still open for
further suggestions or changes.
In the decision session, the proposal could still be changed on
the spot if the body indicated agreement with new wording that
was suggested from the floor. People who still showed blue cards
might go to a mike to express their disagreement or disappointment
with what was being proposed. They would then be asked if they
felt they had been fairly heard and asked if they were willing to
'stand aside' in order for the body to reach consensus. If not, they
could have their reason for dissent recorded in the record of the
meeting with their name attached. A few people asked for such a
record of their dissent but the vast majority of blue cardholders
were willing to agree to consensus once they felt heard even though
not agreed with.
Throughout this process we stopped often for silence, prayer,
a reminder that we were trying as best we could to discern the
voice of God in our midst. It isn't a technical process as much as it
is a spiritual one. I always kept my Bible and prayers from the
day's worship at hand when I was moderating and used both from
time to time in the business sessions. The moderator must not
express any opinions about the outcome and if he or she wishes to
speak to the proposal must turn the chair over to another. In
preparation I found I needed to let go of any preconceived notions
or hoped-for outcomes I might have had in relation to the issues at
hand. It was a great discipline for me along with learning more
about patience and God's grace.

The Closing
An African American woman from the Presbyterian Church
in the U.S.A., Robina Winbush, sent us on our way with an inspired
sermon making reference to the leaves of the healing tree in the
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scriptures from Ezekiel 47: 7-12 and Revelation 22:1-5. She said,
"Tell me, have you seen any leaves lately that God is using to heal
nations and transform the world?" and then went on to name groups
and movements, churches and individuals that are indeed helping
to heal and transform the places where they live and work.
Her sermon ended with the question, "Are you willing to be a
leaf on the tree of life, which God uses for the healing of the nations?
Remember that the power and strength to be a leaf does belong to
you. . ..it is the result of being attached to the tree of life whose
roots are watered by the river of life that flows from the throne of
God. When you grow weary and tired, rest assured that the river of
life will nourish you."
May it be so.

Profile
MARY RUSSELL CHESLEY,"CONTROVERSIALIST"
by MarilynFardigWhiteley
One day in the 1850s, Mary
Russell and her younger brother
Benjamin visiteda farmhouseabout
two miles from their home in
Dartmouth,Nova Scotia.There they
We regret that a picture
gathered greens to bring back to the
of Mary Russell Chelsey
family
dinner-table. As they started
is not available.
home, the children discovered that
their load was unevenly distributed.
To rectify the inequity, Ben added a
rock of the appropriate weight to
balance the load "at the common
expense of both".
Years later, in his autobiography, Benjamin could not
remember whether Mary objected. He speculated: "I was a boy
and she was only a girl. If these were the feelings that lay at the
base of her submission, she lived to outgrow them and in after life
became a most strenuous and persistent and, in a provincial sense,
widely recognized advocate of woman's rights."
Mary Russell not only outgrew any tolerance of inequality to
become a "recognized advocate of woman's rights": she also
influenced those around her. This same brother, Benjamin, was
later to playa significant role in obtaining the franchise for women
in Nova Scotia, and Mary's husband, Samuel Chesley, waged a
lengthy campaign for women's legal position in the Methodist
Church. Furthermore, the example of Mary and Samuel Chesley
led their daughter Mary down new paths of social responsibility.
Mary and Benjamin Russell's father, Nathaniel, was the son
of Loyalistswho had come to Dartmouthfrom Boston.Their mother
was Agnes Bissett, who had grown up in the Cole Harbour area.
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During the first years of their marriage, Nathaniel and Agnes lived
in a cottage on Dundas Street in Dartmouth, and it was there that
five children, three daughters and two sons, were born to them.
Nathaniel was a tinsmith, providing such items as cans for lobster
fishermen. He worked hard, and he prospered. The shop on the
comer was enlarged, and eventually the family moved to a twostorey house around the comer, on another side of the shop. It was
there that the family's final child, a son, was born.
The factory expanded, but Nathaniel had entered into an
unwise business partnership, and bankruptcy followed. Nathaniel
was in his late sixties at the time, but he kept on working as though
nothing had happened, supporting his family with a reduced income.
Benjamin observed that "the experience did not disturb his [father's]
peace of mind for an hour."
Benjamin's father was a faithful Methodist who "had more to
do than any other man in Dartmouth with the establishment of the
Methodist church in that town." He took on a wide range of
responsibilities, seeing that the fire was made in the winter, leading
a class, and serving as Sunday School Superintendent. As circuit
steward, he had responsibility for seeing that contributions toward
the minister's salary were collected and paid. Although he could
not be certain, Benjamin suspected that his father sometimes made
up any deficiency himself because he mentioned "as if a personal
grievance, that the minister insisted on having eggs for breakfast
when they were selling at an unusually high price."
The family joined in prayers every morning. Nathaniel "was
ambitious to read the Bible through from the beginning to end. Of
course there are portions of that collection that are not suitable for
reading in promiscuous gatherings [of both sexes], but at that time
the Bible was the word of God from cover to cover, and the only
thing for the rest of the family - I mean 'the women folk' - to do
was to look ahead and, when a chapter or passage was looming up
that seemed unpleasant reading, the circle of worshippers was
narrowed by their absence."
It is in this atmosphere of religious responsibility that Mary
grew up. Her fIrst formal education was in a school kept by a woman
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in a private home. Then, when they became available, she attended
grammar school, followed by high school.
Mary did not go on to college, but her brother Benjamin did.
He enrolled in Mt. Allison in Sackville in 1864. During his four
years there, he became part of a very small close group of friends.
One became a justice of the Exchequer Court of Canada, while
anotherwas later to serve as dean of the Facultyof Law at Dalhousie
University. The fourth member of the group was Samuel Ansley
Chesley.
Samuel was the son of Robert Ansley Chesley and Hannah
ElizabethAlbee.Robert was a Methodistminister,ordainedin 1848,
and he was serving in the area of Moncton at the time Samuel was
born in 1849. The family moved fIrst to Sussex, then to Digby,
Newfoundland,and fInallyto St.John's. There Robert died in 1856,
at the age of forty. Three of the family's fIve children died later in
the 1850s,leaving only Samuel and one brother to reach adulthood.
In 1861, he entered school in Sackville, and he received his
degree in 1866. He taught at the Wesleyan Academy in St. John's
for two years before returning to Sackville where he spent a year
as assistant master in the boys' department of the academy. Then
he prepared for what would become his life's work: he entered a
law office in order to read law. In 1873he was admitted to the bar.
Benjamin Russell had been admitted to the bar the previous
year. Now they formed a law partnership and took an office on
Hollis Street in Halifax. Benjamin became the offIcial reporter of
the House of Assembly, and Samuel became an assistant there.
They also became co-editors of a tri-weekly paper, the Halifax
Citizen.
The two men's connection was not limited to their university
friendship and their professional associations. On May 14, 1874,
Samuel married Mary Rebecca Russell, the sister who had shared
with Benjamin the burden of carrying the basket of greens many
years before. Two children were born in the early years of their
marriage, Robert in 1876 and Agnes in 1878. In 1879, the couple
moved to Lunenburg, and Mary's unmarried sister,Alma, came to
join the household. In Lunenburg, Samuel set up his own law
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practice, and in 1882 he was appointed Judge of Probate. Twelve
years after the birth of her second child, in 1890, Mary gave birth
to another daughter, Mary Albee.
Mary Chelsey was of Quaker and French Huguenot descent,
but she and Samuel were members of the Methodist Church, and
Mary was active in the Woman's Missionary Society. Samuel
became Sunday School Superintendent in 1881, and held the office
for a remarkable forty years. In 1884, a union joined the several
branches of Canadian Methodism to form the Methodist Church in
Canada. From that time forward, lay men were eligible to become
members of the General Conference which met every four years.
Samuel Chesley was elected as a delegate to the first General
Conference under these rules in 1886, and he continued to be elected
to every conference up until the church union of 1925 brought into
existence the United Church of Canada.
In 1895, the family suffered a tragic loss in the deaths of their
two older children. Agnes, age seventeen, was the instructor of a
music class in Ritcey's Cove nine miles southeast of Lunenburg.
On October 7th, she sailed with her brother Robert to her
appointment, and late in the afternoon, they started back to
Lunenburg. Unfortunately a storm came up, and they never reached
their destination. The body of Agnes was found near a wharf in
Lunenburg, and it was believed that the sailboat had been upset
about two miles from the town. The Chesleys' surviving daughter
was five years old at the time.
The item in the Halifax Herald that reported the tragedy
described Mrs. Chesley as "one of the most talented women in
Nova Scotia". Until very recent times that would have seemed a
surprising description. In 1898, however, the volume Canadian
Men and Women of the Time included a biographical sketch of
"Chesley, Mrs. Mary Russell, controversialist." According to that
account, "It is only within a period of 4 yrs that she has taken any
interest in public questions. Up to that time her life was an extremely
domestic one." Earlier in the 1890s, Mary's life had changed
dramatically.
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She had recently joined the Woman's Christian Temperance
Union. Temperance was a popular cause among Methodists, and a
significant portion of the leaders of the WCTU held membership
in the Methodist Church. The WCTU was not concerned with just
the liquor question, however. Under the strong leadership of Letitia
Youmans, the group had adopted a much broader base of activities
aimed at "home protection". Important among these was work to
obtain the. vote for women. Initially this was tied to temperance
work by the reasoning that, if women could vote, they would, of
course, vote in support of temperance legislation, but women also
supported women's suffrage because they saw it as a way to bring
about various improvements in the lives of women and their
families, and they argued for the franchise on the basis of women's
rights.
Now the WCTU of Nova Scotia was petitioning the legislature
for the enfranchisement of women, and Mary went to work for the
cause. Perhaps the example of her husband's earlier editorial work
had helped prepare her to take up her pen. The 1898 biographical
sketch in Canadian Men and Women of the Time stated that "in
defence of her views she has broken a lance with some of the leading
minds of the U.S. and Can., 'and in every instance ... has done
credit to her sex and the cause she has espoused'."
Although the early petitions failed, Mary Chesley retained a
lively interest in the issue through the years, and it seems likely
that it was through Mary that her brother eventually became
involved also. Benjamin had a notable public career. From 1896 to
1904 he sat in the House of Commons; then in 1904 he was named
to the Supreme Court of Nova Scotia. The Halifax Local Council
of women enlisted the services of this distinguished and sympathetic
justice to draw up a franchise bill which was introduced in March
of 1917, and he and Mary were present at its hearings. In addition,
in February and March he wrote three letters in support of women's
suffrage which were printed in the Chronicle. And early in 1917,
he also helped a delegation from the Local Council of Women to
present their case to the committee on law amendments. The bill
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was defeated, due largely to the efforts of the premier, but the
support of the well-respected justice had helped to turn the tide of
public opinion, and a franchise bill was passed in April of 1918.
Mary's reforming interests were not limited to suffrage.
Serving as President of the Nova Scotia WCTU, she led in the
support for various reforms. In the 1898sketch, she was described
as believing in the "single tax" and "the settlement of national
difficultiesby arbitration".Thislatterconcern becameanothercause
which she supported vigorously. She became first the Citizenship
Superintendent and then the Peace and Arbitration Superintendent
of the Dominion WCTU
Although Mary Chesley worked most directlyin the Woman's
Christian Temperance Union, she also made a strong indirect
contribution to the Methodist Church. In the obituary that he wrote
of Samuel Chesley, Benjamin Russell stated that Mary was a wellknown advocate of "Women's Rights," and that her husband
"became,naturally,a convertto her views". And a powerfulconvert
he was! Samuel was not only a delegate to meetings of the Nova
Scotia Conference and to the General Conference, but over the
years he became a member of various committees, including the
General Board of Missions and the Standing Committeeon Church
Union. He was also a member of the church's Court of Appeal.
Samuel understood the workings of his denomination, and he took
on the task of redressing an injustice.
In many respects, the Methodist Church was open to the
participation of women. Unlike some denominations, Methodists
welcomed the voice of women in its prayer meetings. In earlier
years, some women had also preached.Althoughthat was no longer
true during the 1890s,a few women worked as evangelists. Late in
the century, women formed their own organizations, both the
Woman's Missionary Society that administered both foreign and
home missions, and the local Ladies' Aids that worked to support
their own congregations.
Through Methodisthistory,women had also frequently served
as leaders of that distinctly Methodist tradition "the class", which
offered its members both support and accountability. All class
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leaders were eligible to sit upon the quarterly boards which
administered the affairs of local congregations, although women
often felt less than welcome.But womenwere not seenat the annual
meetings of the Conference or at the quadrennial meetings of the
General Conference.
In 1890, the British Columbia Conference presented the first
in what was to become a successionof memorials allowing women
membership in these bodies, but the Committee on Memorials
recommended that "no action be taken". Three years later, in 1893,
members of the Liverpool District did what they regularly did at
their annual meeting: they elected lay delegates to represent them
at the Nova Scotia Conference. This time, however, their list
included something without precedent: the name Mary Dauphinie.
She was a member of her congregation's quarterlyboard, a Sabbath
School superintendent, teacher, and class-leader. There was one
otherfact that could be no coincidence:she was from theLunenburg
circuit.
According to the Conference report in the Methodist paper
the Wesleyan,"The reading of the name Mary Dauphinie, returned
as a lay representative of the Liverpool District, excited quite a
sensation in conference." Although her admittance was approved
by the credential committee, the conference president was asked
to rule in the case. He decided "in favor of the eligibility of women
as lay-representatives in our church courts." A member of the
Conference appealed the decision, however, and the matter was
taken to the Court of Appeal, which overturned the president's
ruling. Samuel Chesley was a member of the court; he and one
other member dissented from the decision.The dramaticfirst round
had ended.
Not long afterthe court announceditsjudgement, the Wesleyan
published a letter, "Women Debarred", by "an occasional
correspondent" who was quite likely Mary Chesley. The church
had not dealt fairly with its women, but the writer hoped that it
would, in the words of WCTU leader Frances Willard, "Do the
next thing".
The next thing was to seek the required legislation at the
General Conference in London the following September, but for
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most of the meeting of 1894,business progressed with no mention
of the status of women in the church. Then, near the end, as one of
the members started to give the usual vote of thanks, "Judge
Chesley, of Nova Scotia, interrupted him, by moving that in the
discipline where the words 'laymen' and 'lay delegates' occur, they
be held to mean women as well as men." Only about a quarter of
the original 252 delegates were present. According to the General
Superintendent, Albert Carman, the question was a constitutional
one, and hence the wording could be changed only by a threefourths vote. The measure gained majority support, thirty-five
delegates out of sixty-four, but it lost because of the ruling.
In 1898SamuelChesleytried again.This time memorialscame
from a number of groups besides the Nova Scotia Conference.
Samuel argued that "from two-thirds to three-fourths of the
members are women; from two-thirds to three-fourths of the work
done outside of the pastorate is by women, and they should have
representation upon our church boards." According to the report
published in the Christian Guardian, "There were cries: 'Only the
new women want it.' Directing his speech to those who were
speaking, Judge Chesley said, 'And some old women don't want
it.''' The writer continued, "This description of his opponents on
this question caused much laughter on the part of the Conference."
Once more the General Conference voted to leave things as they
were.
Againin 1902,a similarmeasurefailed.The followingJanuary,
when Mary Chesley wrote a letter to the Wesleyan,she referred to
a prominent Methodist clergyman who had called for the
participation of WCTU women in the prohibition campaign in
Ontario. He hoped that they "would not confine their efforts to
praying and serving coffee, but would get out and bring the voters
to the polls." Deftly Mary quoted another temperance woman who
commented, "Think of this from a man who thinks it unwise to
submit women to the rigoursand hardshipsof a General Conference
Session, where they would sit on cushioned pews and associate
with the spiritual cream of the church!"
Samuel Chesley and the other supporters of women's
membership in the courts of the church continued their efforts, and
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the voices of other articulate women's joined that of Mary Chesley
in the newspapers. Success did not come easily, however, as every
four years the proposition was put forward and voted down. Finally,
by the time of the 1918 General Conference, the Canadian
government and most of the provinces had extended the political
franchise to women, and the ecclesiastical franchise had become a
more popular cause. At this meeting, once more the Committee on
Memorials recommended "that a woman shall have equal rights
with man in regard to all the privileges of church membership."
This time "it was passed 'unanimously,' i.e. no one voted against
it, and only a very few extra brave, or ultra conservative, refused to
vote for it." The work of Samuel Chesley - and of his wife Mary
- had finally born fruit which changed not only the Methodist
Church, but helped to shape The United Church of Canada when it
was born in the union of 1925 seven years later.
In July of 1920, Mary Chesley and her daughter were at their
summer home on Princes Inlet when Samuel suffered a serious
accident. Late one afternoon, he went up to the second story of a
Lunenburg business to get some rope. He tripped and fell down
the hatchway, breaking his collarbone and fracturing his skull. He
was transported to his home, unconscious, and a car was sent for
Mary and her daughter. Though Samuel's condition was serious,
he gradually recovered, with Mary both caring for her husband
and attending graciously to the visitors who came to pay their
respects to the distinguished couple.
In December of 1923, it was Mary who became ill. She suffered
paralysis on December 14th, and died on Christmas day. High
tributes were paid to one of Nova Scotia's most distinguished
women, a pioneer in the cause of women's rights in the province.
Mary Russell Chesley did not have access to the traditional
sources of power, but her brother and her husband each had
considerable status in his own sphere. Through her own work and
through her influence upon them, Mary, the controversialist, left a
mark upon her province and her church.
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Postscript
When the Canadian WCTU's White Ribbon Tidings regretfully
recorded Mary's death, the writer noted that her daughter was taking
on the position of Associate Superintendent of the Union's
Department of Peace and Arbitration. She appeared to be following
in her mother's footsteps, for she had been reared by parents
religiously motivated to responsible action. Yet in her case, her
activist spirit led her down a path that provides an intriguing
postscript to her mother's story.
Mary Albee Chesley received her B.A. from Mt. Allison. In
the fall of 1914, she went to England, where she received a degree
in political science. Then, in 1916, she went to Paris to study French.
In the summer of 1917, still during wartime, she returned to Canada.
During the next years she became involved in work for prohibition,
for German children, for the Russian Relief Fund, and for
disarmament. Sometime after her mother's death she returned to
England, conducting a private school in Middlesex. Her father went
to visit her, and while they were returning to Nova Scotia in the
summer of 1930, he died on shipboard.
Mary had come to admire the work of Mahatma Gandhi, and
although she had a respectable income, she chose to live the life of
the poor. She turned over most of her income to Gandhi for his
work, and when she no longer had family in Canada, she went to
India. In the latter part of May, 1936, she became ill and died on a
pilgrimage in the Himalayas. In the 1898 handbook of Canadian
biography, Mary Russell Chesley was described as "an adherent of
the Meth. Ch., but in the matter of belief holds herself free." Her
daughter expressed that free spirit in a more radical way, but like
her parents, she was a reformer who acted upon her convictions.
SOURCESfor this profile include the Autobiography of Benjamin
Russell; Canadian men and women of the time (1898 and 1912);
Womans Whos Who of America (1914); David Allison, History of
Nova Scotia (1916; Vol. III); the Wesleyan; the Christian Guardian;
and the Halifax Herald.

Reviews

wonderful model and Ascough &
Cotton have done a good job of
setting it out for us.
THE PASSIONATE
This book is separatedinto four
VISIONARY: Leadership
parts withfour chaptersin eachpart.
Lessons from the Apostle
Each chapter begins with a
Paul
quotation from one of the Pauline
epistles and ends with questions for
by Richard S. Ascough
reflection and discussion. Part One
and Sandy Cotton Tois The Passionate Visionary. It
ronto: Novalis, 2005.
begins with a recognition that
Paperback pp. 165 $19.95 change is an integral part of
leadership, as is passion, dialogue,
As we begin to recognize the forwardthinking and persistence. It
ministry of all believers, the church recognizes the importance of
realizes that leadership does not lie sharing the vision and that good
in the hands only of the clergy. leaders do not impose their vision
Leadershipinvolvesmanypeoplein on others.Thisis critical in a church
the church. Much has been written environment. Sharing the vision is
and courses have been developed sharing the passion. Commuon leadership, but usually from a nication and diversity are dealt with
secular or corporate perspective. in this section. It is a section that
The church needs leadership, but it addresses the subject of dealing
must recognize that a business and with conflict.
a corporate model of leadership
Part Two involves Inspirational
cannot easilybe adaptedto a church Links with Others. This section is
setting. As a leader of the early about relationship and begins with
Christian church, Paul provides us an understanding of what that
withinsight into his leadershipstyle means. Paul rejects hierarchical
through his letters to the early leadership. Encouraging others,
churches. Richard Ascough and personal disclosure and networking
SandyCottonhave writtenthisbook are stressed in this part of the book.
as an attempt to view Paul's
Part Three is about Nurturing
particular leadership style within a Community. It begins with a
post-modern
framework
of discussion of sharing leadership.
leadership studies. For people Paul clearly was an advocate of
teamwork and collaborative action.
looking to find acceptable
leadership practices for a church Building a sense of community and
venue, Paul provides us with a establishing guidelines for
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appropriate behaviour are outlined
here. This section is particularly
useful when working toward
conflict resolution.
Part Four is about maintaining
Compassion. This part begins with
celebrating
diversity. Paul's
response to factionalism was to
celebrate the varieties of the
manifestations of the spirit. This
section involves an interesting
discussion

on the caste system of the

ancient Greco-Roman world.
Ascough highlights the noncompetitiveleadershipof Paul.This
section again focuses on the nonhierarchical nature of good
leadership. Chapter sixteen is an
interesting view of leadership
through
a discussion
of
I Corinthians 13:1-13, Paul's
understanding of love. For Paul,
compassion is a key ingredient for
good leadership.
The conclusion of this book
discusses Paul as a chaordic leader.
This chapter includes a discussion
of chaos theory. As you read the
definition of chaordic leadership it
becomes apparent that Paul is a
chaordic leader. The chaos theory
paradigm of leadership is not only
practical for today, it was
successfullypmctisedby Paulin the
first century of the Common Era.
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If you are looking to set up a
leadership program or series of
workshops at your church I would
highly recommend this book as a
guide. The chapters are capable of
being used on their own, but I
believe that they are best read in
order as they do build on each other.
This leadership style is capable of
being used outside the church
setting, but is particularly well
suited to today's churches as they
move into the 2151 century.
Sometimes looking back provides
us with a key to moving forward. If
you are looking for a new
understanding of leadership and
how to encourage and empower
others to become healthy leaders,
this is a good beginning.
While I would not consider this
light, entertaining reading, neither
is it an academic treatise on
leadership theories. It is written for
the average person and is easily
understandable. The information is
interesting and the format, with the
use of biblical quotes at the
beginning and reflective questions
and the end of each chapter is very
practical. A good practical book.

-

Deborah Shanks
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AMAZING CHURCH:
A Catholic Theologian
Remembers a HalfCentury of Change
by Gregory Bawn
Ottawa: Novalis, 2005.
$18.95
While this book looks at the
evolution and development in the
official teaching of the Catholic
church over the past fifty years, it
is also something of a personal
retrospectivefor Baum as he speaks
of his own personal theological
journey starting as a graduating
doctoral student in Europe in the
1950s. He does not want to speak
of the direction of these changes in
church teaching as either liberal or
conservative. Rather he uses the
phrase "Ie catholicsime solidaire,"
referring to a mission to the world
of universal solidarity. He
acknowledges that while church
actions are not always consistent
with the direction of this new
Catholicteaching,he arguesthat the
teaching itself, which he describes
as "amazing", is worthyof the study
and celebration that takes place in
this book.
Baum devotes a chapter to each
of five areas of change in church
teaching:1)humanrights,especially
religious freedom; 2) God's
redemptive presence in history;

3) preferential option for the poor;
4) culture of peace; and 5) rejoicing
in religious pluralism.
Today, church support for
human rights is seen by many
people as expected and unexceptional. However, Baum points out
that this has not always been the
case. It was only in the early 1960s,
that Pope John XXIII and the
Second Vatican Council could
unambiguously support the U.N.
Declaration of Human Rights. The
right ofreligious freedompresented
the biggestchallenge. Baum argues
that this affirmation of human
freedom is part of a "new ethical
horizon" where people see their
place in the world and in the church
in a new way. He points out that
thischangefor Catholicsalsomeans
seeing other Christians and
members of major world religions
in a new way.
In the chapter on "preferential
optional for the poor", Baum tells
the well-knownstory of the priority
for the poor emergingfrom the faith
witness of Christians in Latin
America, being incorporated in the
teaching of the Canadian Catholic
bishops,and becomingpart of papal
socialteaching.Significantly,Baum
showshow this concernfor thepoor
expands to include ecological
concern in the 1990s. The chapter
on "Peace" may also be familiar to
many readers.
Here Baum
describes the shift in church
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teaching from a focus on war
through the debates around the just
war theory, to a focus on peace and
peacemaking in what the recent
popes describe as a "culture of
peace".
The chapter on "religious
pluralism" is the longest chapter. It
is the most challenging area for
Baum, the Catholic church and for
many Christians of all denominations. Interestingly, this is the
area where Baum finds himself in
greatest tension with the recent
Catholic magisterial teaching he so
much wishes to identify himself
with and celebrate. He starts with
the Vatican II teachings on
ecumenism and the subsequent
enthusiastic
participation
of
Catholics in the wider Christian
ecumenical movement. He then
goes further to document changes
in Catholic teaching with respect to
the Jewish people, and to members
of other world religions. Baum
draws on Vatican documents that
focus on the importance of
respectful interfaithdialogue on the
world stage in terms of working
towards global peace and
reconciliation across religious
divides, and in Canada in terms of
an increasingly multi-cultural and
multi-religious population. Baum
extends this emphasis on mutual
respect in interfaith dialogue and
proposes a new two-part thesis for
Christian mission: I) proclamation
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of the Gospel to "spiritual seekers,
to the confused, to people without
faith and hope, and to people caught
in destructive ideologies;" 2) but
simply "dialogue, cooperation and
witness" to followers of the world
religions (i.e. not to seek conversion
of Jews, Moslems, Hindus, etc)
(p.129). Baum's proposal puts him
squarely
in the midst
of
contemporary debates concerning
Christian mission in recent Catholic
magisterial
statements
(e.g.
"Dominus Jesu" issued by Cardinal
Ratzinger in 2000) and in similar
debates on evangelization
and
mission in other churches.
While in Amazing
Church
Baum
specifically
addresses
changes in the Catholic Church, this
is a volume that members of the
United Church and other Christian
denominations will find of interest.
The issues Baum addresses are
those that have challenged
all
Christians over the past fifty years.
As Baum outlines developments in
Catholic teaching and theology, a
challenge is presented to each
reader to trace developments in his
or her own theological thinking, and
that of their faith communities, over
the past half century. Also Baum is
a skilled and gifted writer, and thus
the book is an engaging and
accessible read.

- Bob McKeon
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THE RENOVARE
SPIRITUAL
FORMATION BIBLE
Edited by Richard J.
Foster, et ale New York:
HarperSanFrancisco,
2005. $56.95
Renovare is a parachurch
organization dedicated to fostering
renewal among Christians of all
kinds through promotion of shared
spiritual practices. The purpose of
the Renovare Spiritual Formation
Bible (hereafter: RSFB) is to
encouragethe cultivationof various
spiritualdisciplinesof the Christian
life by a method of lectio divina.
According
to the book's
introduction,the proper outcome of
Bible study ought to be growth in
love for God, the other,and the self.
This is experiencedby intentionally
reading the biblical writings for
their witness to the "Immanuel
Principle" that defines the unity of
the scriptures. This principle is the
"With-God-Life",which is the goal
of spiritual formation.
As with other kinds of study
Bibles,the RSFBis accompaniedby
various essays, notes, maps, and
bibliography. The translation used
for commentaryis theNew Revised
Standard Version. A welcome
inclusion is attention to the books
of theApocrypha.There are several
recommendations
onhowtousethe
RSFB. Unstated but assumed, I

think, is the possibility that the
RSFB could act as a resource in the
small groups that covenanttogether
to encourage mutual spiritual
growth in the Renovare movement.
The RSFB raises important
interpretative issues. These include
the purpose of biblical study in the
church and the meaningfulness of
the scriptural record. The emphasis
of the RSFB provides a focused
approach to such concerns. Its
concept of lectio divina deserves
some scrutiny, however. In the
background of the RSFB stand
traditional forms of protestant
devotional meditation on the
scriptures. This is clear both from
its list of contributors and from the
esteem placed on direct encounter
with the text with a minimum of
commentary.
What sets the RSFB apart from
other devotional approaches in the
protestant tradition is an emphasis
on the disciplines of spiritual
formation, practices that are shared
by many branches of Christianity.
This gives the RSFB an ecumenical
flavour. Readers are encouraged to
lead lives that cultivate awareness
of God's presence by attending to a
repertoire of practices that may
recommend themselves at various
moments in the spiritual journey.
Among them are celebration,
chastity, confession, fasting,
meditation, sacrifice, service,
simplicity,submission,andworship.
The notes of the RSFB are intended
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to draw attention to the witness of
the scriptures to such practices.
Though
the
overarching
understanding of the Immanuel
Principle
in the RSFB is
christocentric, the commentary is
interested in taking the various
scriptural writings on their own
terms. A nice touch is the inclusion
of a number of profiles on biblical
characters, which draw out aspects
of spiritual formation. These are
accompanied
by scriptural
references and questions for
reflection.
Devotional readings of the
scriptureshave theirhazards as well
as possibilities however. One is a
tendency to flatten the text. The
RSFB prides itself on combining its
method of lectio divina with
conclusions of modern biblical
scholarship, but this interest is not
carried out programmatically. For
example, readers of the RSFB will
not become aware of the radical
nature of Deuteronomy, because
connections to the reformation of
ancient Israelitereligion in the time
of King Josiah are not drawn out. A
secondproblemis that thereis much
in the scriptures that properly
deserves to be challenged. For
example, the genocidal subtext of
the massacre of the Canaanites in
Joshua is not really addressedin the
notes to the RSFB. For every reader
who might find a spiritual lesson
therein, there is another who would
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be relieved to hear that current
archaeological data suggests these
events are fiction. Also in
commentaryon the New Testament,
I miss sensitivity to interpretations
that might encourage anti-Judaism.
The editors of the RSFB would
do well to reflect further on the
methodof readingtheyrecommend.
Their account of lectio divina sets
out a discipline of scriptural
meditation in which attentive
listening and submission to the
divine voicethat speaks through the
text are esteemed. But the mode of
reading they espouse does not
approach the scriptures free of
interpretative bias. In fact, no less
than any otherkindof biblicalstudy,
the RSFB imposes a set of filters on
the scriptures. Implicitly, wellknown difficulties in devotional
readings of the Bible are controlled
by limiting commentary to a
connection between scriptural
metaphors and the disciplinesof the
spiritual life. This interest is by no
means illegitimate,
but its
particularity should be recognized.
Many difficulties in reading the
books of the Bible are thereby
ignored or given short shrift. The
approach of RSFB to scriptural
interpretation would gain from a
clearer
statement
of
its
methodological constraints and
limitations.

-

William S. Morrow
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PAUL AND THE
GENTILE WOMEN:
REFRAMING GALATIANS

by Tatha Wiley New
York: Continuum, 2005.
168 pages, $ 24.95
Feminist scholars have long
held diverse opinions on Paul's
attitudes towards women. Tatha
Wiley,teacher of biblical studies at
the United TheologicalSeminaryof
the Twin Cities, adds an important
voice to this discussion in her
depiction of Paul as an advocate of
an egalitarian community.
Wiley builds her argument
on insightsof the "new perspective"
in Pauline scholarship inaugurated
by Krister Stendahland established
mainly by James Dunn and E. P.
Sanders.The work of these scholars
constituted a paradigm shift by
classifying Paul's depiction of
Judaism as a polemiccaricaturethat
cannot to be taken as immediate
historical reality. This new
understanding
had several
ramifications: Not only was the
traditional contrast between a
"works-righteous" Judaism and a
more "spiritual" Christianity
abandoned,but the veryassumption
of the existence of Judaism and
Christianityas two distinctreligions
during the middle of the first
centuryC.E. was now consideredto
be anachronistic. Hence, Paul's

conversion
occurred within
Judaism, namely from his
traditional Pharisaic, to a new
messianic, form of Judaism. In
building on this "new perspective,"
Wiley stresses the necessity of
understanding Paul as a Jew (p. 38)
and of interpretinghis conflicts and
struggles within their Jewish
context.
Wiley then sets out to
explore the background of Second
Temple Judaism. On the one hand,
she describes it as a relatively
tolerant coexistence of heterogeneous movements, all struggling
to maintain Jewish identity in the
face of Roman dominion. A core
piece of this particular identity was
religious law, especially the Torah;
obedience toward the law thus
became an ever more important
religious requirement for Jews. On
the otherhand,Wileysingles out the
law as effectively dividing the
Jewish religious community along
gender lines and relegating women
to inferior status. She observes, for
example, that the purity law
"renders some human beings
nonpersons" (p. 53); in a similar
way she states that "[t]he law is
gender-specific.Formulatedfrom a
male perspective,the law marks the
rights, prerogatives,and obligations
of men" (p. 81; see also pp. 82-5,
89). Such negative assessment is,
moreover, extended to rabbinic
writings: following Tal Ilan, Wiley
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labels the Mishnah "misogynist"(p.
89, cf. p. 40). Due to the social
impact of this law, the status of
women within Palestinian Judaism
- including Palestinian messianic
Judaism - was inferior to that of
women in both the Greco-Roman
world and in Roman official
religious cults where equality of
men and women had almost been
achieved.
In light of this situation, the
Gospel that Paul proclaimed in
Galatia included the vision of an
egalitarian community.To achieve
this goal, Paul challenged
circumcision as a key feature of
Jewish identity for being only
available to men and thereby
excluding women from full
membership. "Paul's original point
was that Gentile women and men
no longer needed to adopt the
Jewish way of life for inclusion in
Israel's covenant" (p. 23). Wiley
builds on insights by Peter Lampe
and Elisabeth Schussler Fiorenza
that the replacement of circumcision through baptism as the new
initiation ritual allowed women to
become full members of the
community. In addition, Wiley
follows an original scholarly
proposal by Susan Elliott who
suggests that circumcision can be
seen as a direct reference to the
Galatian religious landscape in
which self-castrationwas known as
an initiationritual for young men to
the worshipof the MountainMother
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of the Gods.Wiley assumes that, in
an analogous fashion, the Galatian
community understood circumcision as a sign of dedication or
enslavement to the Jewish Law.
In Paul and the Gentile
Women, Wiley is successful in
showing the social implications of
circumcision which ultimately
separate
communities
and
perpetuate male privilege. In its
place, Paul advocates baptism as a
gender-neutral initiation ritual
manifesting various dimensions of
equality in Christ. Because biblical
scholars have been predominantly
male,
Wiley
argues,
this
fundamental dimension of Paul's
Gospel proclamation has been
neglected. In her own words, the
"analysis of gender reveals a fuller,
more concretely radical gospel" (p.
104).It is, furthermore,veryhelpful
how Wiley contextualizes both the
Galatian conflictwithin the broader
spectrum of Second Temple
Judaism - of which the early Jesus
movement was a part - and Paul's
concern for the status and roles of
women within the wider GrecoRoman world in which they had
achieved a certain degree of
independence and influence. With
achievements like these, Wiley has
not only made a valuable
contribution to the ongoing
interpretation of Galatians as well
as to Pauline studies,but also to the
field of feminist scholarship in
general.
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My primarycriticism ofWiley's
work pertains to how she
continually references and quotes
from secondaryliteratureto present
her argument. In my view it would
have been preferable if she
supported her points more often on
the basis of source materials (the
fact that the book ends with a
general index featuring names and
subjects, but lacks any index of
biblical references would seem to
bear this criticism out). Another
more generalpoint of concernis the
construction of religious identity at
the expense of "the other". Wiley
describes and rightly rejects the
above-mentioned supersessionist
tendencies of traditional Christian
scholarship (pp. 18-21, 103).
Despite her awarenessthat feminist
scholarship might establish a new
form of supersessionism(pp. 97-8),
it may be asked whether Wiley is
successful in overcoming such
tendencies. On the one hand, she
changes the epistemological
paradigm: given the post-modem
era with its alertness to concerns of
the marginalized, the evaluation of
religiouscommunitiesis now based
on theirlevel of equalitarianism.On
the other hand, while Wiley is
careful not to contrast Judaism
against Christianity,she effectively
redefines the conflicting parties:
judged by the new epistemological
criterion of status equality, the
emancipatory tendencies of both
Diaspora Judaism and Diaspora
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Jewish messianic communities
(understoodto originatein the early
Jesus movement) are still being
contrasted against the oppressive
patriarchismof PalestinianJudaism
and Palestinian messianic Judaism.
It has been shown above that
Wiley's assessment of the latter is
quite polemical.
These are, however, minor
criticisms
of an otherwise
stimulating
and compelling
argument presented in an overall
well-written fashion. I recommend
Wiley's new book to all interested
clergy as well as to students and
teachers in the field, and I have
added this title to the reading list of
my own Biblical Theology course.
- Christian A. Eberhart
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Samuel S. Nelles and
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2005. 372 pp. $70.00 cloth
Many biographies are written to
appeal to the reader interested in
someone who is already famous or
who was previously undiscovered
or overlooked. It piques the reader's

curiosity. The interest of other
biographieslies in their ability to

TOUCHSTONE, MAY 2006
use the subject as a lens for
examining some broader issue. As
its title suggests, this is a biography
of the second type. The main
purpose of its author is to increase
our understanding of the complex
intellectual and religious culture of
English Canada during the halfcentury from the l830s to the 1880s
through an appreciation of the
major transformations occurring
within Methodist higher education
by studying the life of Samuel
Sobieski Nelles.
Nelles was born in 1823 on a
farm near Brantford, in Upper
Canada, and grew up as a member
of a staunchly Methodist family.
After spending one year at Victoria
College in Cobourg, he studied at
Wesleyan
University
in
Connecticut. Returning to Canada,
he entered the Methodist ministry.
He served briefly in the itinerancy,
and in 1850 he became a professor
of classics and the acting principal
at Victoria College. He soon
became its permanentprincipal,and
remained the head of that institution
until his death in 1887.
This chronology provides the
framework for Semple's book, but
interwovenwiththe storyof Samuel
Nelles is not only an account of
Victoria University, as stated in the
book title, but also an analysis of
education in what became the
province of Ontario. This strand of
the narrativebegins duringthe story
of Samuel's boyhood, with the
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discussion of the founding by
Methodists of Upper Canada
Academy (which was reorganized
to become Victoria College in
1841), and controversy regarding
the clergy reserves fund. It
continues through descriptions of
education at the college (including
the variouschangesmade by Nelles
over the years), and culminates in
analysis
of the
complex
maneuveringsurroundingthe vexed
question of federation with the
University of Toronto. In this last
issue, Nelles was a key, though
frequently a frustrated, participant.
While that is a thread running
through the entire book, other
interesting issues come to the fore
more briefly. Apersonalconversion
experience was the norm for
Methodists when Nelles was a
young man, but his own conversion
was a more subdued and thoughtful
revelation than many, and Semple
discussesemotionalism,revivalism,
and also the Adventism that was a
strong force at the time. Although
his was a firmly-grounded faith,
Nelles believed in free inquiry,
confident that its results would not
undermine Christian belief. Thus
he was more open to biblical
criticism and to Darwinism than
many of his colleagues, and his
stance had a significant impact on
his denomination. These and other,
lesser discussions add insights into
Canadian society from the 1830sto
the l880s.
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In his introduction, the author
statesthat the volwne asswnesa fair
level of knowledge
about
nineteenth-centuryEnglishCanada,
including the major political and
social developments
within
Canadian Protestantism. Semple
provides the necessary Methodist
background which he, as the author
of The Lord's Dominion: The
History of CanadianMethodism, is
so well qualified to give. If at times
readers feel that their personal level
of knowledge is less than adequate
for full appreciationof the text, it is
likely that differentreaderswill feel
this at different times. In general,
the author has provided what is
needed for the audience for which
he has written.
Semple has based his research
on the Samuel Nelles Papers and
other parts of the rich collection of
primary resources that are mainly
located in the United Church/
Victoria University Archives in
Toronto. These are supplemented
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with a wide range of secondary
sources. The text is extensively
documented, especially regarding
the secondary sources which
substantiate
and
provide
background for Semple assertions,
and the authorhas included a useful
note regarding his practice when
multiple references are cited in a
single note. Some readers will be
disappointed that there is no
bibliography. Some may also be
frustrated when the index fails to
supply the information for which
they are searching, but it is
admittedly difficult for the indexer
to anticipatethe needs of the reader.
The many volumes of McGillQueen series of Studies in the
History of Religion have added
greatly to the understanding, not
only of religion in Canada, but of
Canadian society, and Faithful
Intellect is a worthy addition to that
series.
-

Marilyn FiirdigWhiteley

